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AUTHORS OF ARTICLES IN THIS VOLUME

Abkahams (Israel), M.A. (Loud- and Camb.),
D.D. (Heb. Union Coll., Cincin.).

Reader in Talmudic and Rabbinic Literature

in the University of Cambridge ; formerly
Senior Tutor in the Jews’ College, London

;

editor of the Jewish Quarterly Review, 1888-

1908.

Ibn Gabirol, Inheritance (Jewish), Liberal !

Judaism.

Alexander (Hartley Burr), Ph.D.
Professor of Philosophy in the University of

Nebraska.

Incarnation (American).

Allan (John), M.A., M.R.A.S.
Assistant in the Department of Coins and
Medals in the British Museum ;

Assistant
to the Professor of Sanskrit at University
College, London.

Jnana-marga.

Allen (Thomas William), M.A.
Fellow and Tutor of Queen’s College, Oxford ;

Reader in Greek in the University of

Oxford.

Hymns (Greek and Roman).

Anesaki (Masahar).
Professor of Religious Science in the Imperial

University of Tokyo.

Hymns (Japanese).

Anwyl (Sir Edward), M.A. (Oxon.).
Late Professor of Welsh and Comparative

Philology, and Dean of the Faculty of Arts,

in the University College of Wales, Aberyst-
wyth ; author of Celtic Religion.

Inheritance (Celtic), Law (Celtic).

Ashida (Keiji), M.A. (Yale), S.T.B. (Harvard).
Professor in the Theological Department of

Doshisha University, Kyoto.

Japan.

Axon (William Edward Armytage), LL.D.
Late Deputy Chief Librarian of the Man-
chester Free Libraries.

King’s Evil.

Baikie (James).
Fellow of the Royal Astronomical Society

;

Minister of the United Free Church in Edin-
burgh.

Hymns (Egyptian), Images and Idols

( Egyptian). I

Ball (Janies Dyer), I.S.O., M.R.A.S., M. Ch. Br.

R.A.S.
Of the Hongkong Civil Service (retired)

;

author of things Chinese, The Chinese at

Rome, and other works.

Hymns (Chinese), Images and Idols

(Chinese).

Barton (George Aaron), A.M., Ph.D., LL.D.
Professor of Biblical Literature and Semitic
Languages in Bryn Mawr College, Pennsyl-
vania ; author of A Sketch of Semitic Origins,

‘Ecclesiastes’ in the International Critical

Commentary, Commentary on Job, The
Origin and Development of Babylonian
Writing.

Incarnation (Muslim, Semitic).

Basset (Ren£).
Directeur de l’ficole Superieure des Lettres

d’Alger ; President du xiv. Congrfes inter-

national des Orientalistes (Alger, 1905)

;

Membre de la Societe asiatique de Paris,

de la Societe asiatique de Florence, de la

Societe asiatique allemande, de la Societd

historique algerienne, de la Societe de Geo-

f
raphie d’Alger, de la Societe de Geographic
e I’Afrique oceidentale.

Ibn Tumart

Baumstark (Dr. A.).

Herausgeber des Oriens Christianus, Achera
in Baden.

Hymns (Greek Christian).

Becelaere (E. L. van), B.A., Ph.D., D.D.
Sometime Professor of Philosophy, of Theology,
and of Holy Scripture in the Dominican Con-
vent of Studies, Ottawa, Canada (belonging

to the Dominican Province of Paris);

Member of the American Philosophical

Association.

Inspiration (Catholic Doctrine).

Beveridge (John), M.A., B.D. (Glas.).

Minister of the United Free Church at Fosso-

way ; author of The Covenanters, and trans-

lator of several volumes from Norse into

English.

Kalevala.

Beveridge (William), M.A., F.S.A.Scot.

Minister of the United Free Church at New
Deer and Maud ;

author of A Short His-

tory of the Westminster Assembly, Makers
of the Scottish Church.

Joachimites.
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De Boer (Tjitze), Philos. Dr.
Professor of Philosophy in the University of

Amsterdam.

Ibn Tufail.

Boudinhon (Auguste), Doeteur en Thbologie et

en Droit eanonique.
Professeur de droit canon a 1' Institut catholique

de Paris ; Chanoine honoraire de Paris et de
Nice.

Index, Indulgences.

Brandt (Dr. 'Wilhelm).
Formerly Professor of Old and New Testament
and the History of Religion in the University
of Amsterdam.

Initiation (Jewish).

Brough (Joseph), B.A , LL.D. (Cantab.), M.Sc.
(Wales).

Formerly Professor of Logic and Philosophy in

University College of W ales, Aberystwyth ;

Lecturer on Logic at Bedford College,
London ; author of The Study of Mental
Science.

Inference, Judgment (Logical).

Burn (Richard), I.C.S.
Financial Secretary to the Government of the
Upper Provinces, India.

Kabir, Kabirpanthis.

Cabaton (Antoine).
Professeur a l’Ecole des Langues orientales

vivantes et a 1’Eeole Coloniale, Paris; Ancien
Membre de I'Ecole Franfaise d’Extreme-
Orient.

Indo-China (Savage Races), Laos.

Carra de Vaux (Baron Bernard).
Professeur & FEcole libre des Ilautes Etudes ;

Membre du Conseil de la Societe asiatique
de Paris.

King (Muslim), Kismet.

Casahtelli (Louis Charles), M.A. (Lond.), D.D.
and D.Litt. Or. (Louvain), M.R.A.S.

Bishop of Salford
;
Lecturer on Iranian Lan-

f
uage- and Literature in the University of
lauchester ; formerly Professor of Zend and

Pahlavi in the University of Louvain.
King (Iranian), Law (Iranian).

Chamberlain (Alexander Francis), M.A.
(Toronto), Ph.D. (Clark).

Late Professor of Anthropology in Clark Uni-
versity, Worcester. Mass.; editor of the
Journal of American Folklore (1900-190S);
author of The Child and Childhood in Folk-
Thought, The Child: A Study in the Evo-
lution of Man ; co-editor of the Journal
of Religious Psychology, and of Current
Anthropological Literature.

Incarnation (American).

Coe (George Albert), Ph.D., LL.D.
Professor of Religious Education and Psycho-

logy in the Union Tlieo’ogical Seminary,
New York; author of The Spiritual Life,
The Religion of n Mature Mind, Education
in Religion and Morals.

Infancy.

Conway (R. Seymour), Litt.D.
Professor of Latin and Indo-European Philo-
logy in the University of Manrhe-ter

; some-
time Fellow of Gonville and Cains College,
Cambridge; Corresponding Member of the
German Imperial Institute of Arciireologv :

editor of The Italic Ijialects.

Italy (Ancient).

Courant (Maurice).
Consul de France ; Professeur pres la Chambre
de Commerce de Lyon, et a la Faeulte des
Lettres de Lyon.

Korea.

Cowan (Henry), M.A. (Edin.), D.D. (Aberd.),

D.Th. (Gen.), D.C.L. (Dunelm).
Professor of Church History in the University

of Aberdeen ;
Senior Preacher of the Uni-

versity Chapel ; author of The Influence of
the Scottish Church in Christendom, John
Knox, Landmarks of Church History.

Knox.

Crawley (Alfred Ernest), M.A. (Camb.).
Fellow of the Sociological Society ; author of

The Mystic Rose, The Tree of Life, The Idea

of the Smd, The Book of the Ball.

King (Introductory), Kissing, Kneeling.

Crippex (Thomas Geop.ge).
Librarian at the Congregational Memorial

Hall ; Editorial Secretary to the Congrega-
tional Historical Society.

Hymns (Modern Christian).

Cp.ooke (William), B.A.
Ex-Scholar of Trinity College, Dublin ; Fellow

of the Royal Anthropological Institute

;

President of the Anthropological Section of

the British Association, 1910 ; President of

the Folklore Society, 1911-12; late of the
Bengal Civil Service.

Images and Idols (Indian), Initiation

(Hindu), Jagannath, Jambukeswaram,
Jamnotri,Jaunpur,Jhinwar, Jualamukhi,
juang (Pattua), Jumna, Junnar, Kachhi,
Kahar, Kailas, Kalwar, Kanauj,
Kandh, Kanheri, Kanjar, Kapala-
kriya,Karamnasa, Karle,Karnaprayag,
Katas,Katmandu, Kayastb, Kedarnath,
Kharwar, Kistna, Kol.

Cumont (Franz), D.Phil., LL.D. (Aberd.).
Professeur a 1'Universite de Gand

;
Conser-

vateur aux Musbes royanx de Bruxelles

;

Correspondant de l'Academie rovale de
Belgique et de l’Academie des Inscriptions
de Paris: auteur de Textcs et Monuments
figures relatifs aux mystires de Mithra.

Kizil Bash.

Curtis (C. Densmoke), B.A.. M.A.
Fellow of the American Academy in Rome.

Initiation (Roman).

Curtis (William Alexander), M.A., D.Litt.,
D.D. (Edin.).

Professor of Systematic Theology in the Uni-
versity of Aberdeen

;
formerly Heriot Tra-

velling Fellow, and Pitt Club Travelling
Scholar, in the University of Edinburgh
author of A History of Creeds and Confes-
sions (1911 .

Infallibility, Interim.

D’Alyiella (Count Goblet), Ph.D., LL.D.
(Glas. and Aberd.).

Member and Secretary of the Belgian Senate
;

Piofessor of History of Religions in the Uni-
versity of Brussels : Hibbert Lecturer, 1S91 ;

Commander of the Order of Leopold
; author

of Migration of Symbols.

Imagesand Idols (General and Primitive),
Initiation (Introductory and Primitive).
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Davids (T. W. Rhys), LL.D., Ph.D., D.Sc., F.B.A.
Professor of Comparative Religion, Man-

chester ; President of the Pali Text Society
;

Fellow of the British Academy ; author of

Buddhism (1878), Questions of King Milinda
(1890-94), American Lectures on Buddhism
(1896), Buddhist India (1902), Early Bud-
dhism (1908).

Hymns (Buddhist), Kandy, Law (Bud-
dhist).

Davtdson' (William Leslie), M.A., LL.D.
Professor of Logic and Metaphysics in the

University of Aberdeen : author of The
Logic of Definition, English Words Ex-
plained, Theism as Grounded in Human
Nature, Christian Ethics, The Stoic Creed.

Image of God.

Dilltxg (Walter James), M.B., Ch.B. (Aberd.).

Dr. Robert Pollok Lecturer in Materia Medic-a

and Pharmacology in the University of

Glasgow ; formerly Lecturer in Pharmaco-
logy in the LTniversity of Aberdeen, and
First Assistant in Pharmacology in the Uni-
versity of Rostock.

Knots.

VON Dobschutz (Ernst), D.Theol.
Professor der Neutestamentliehen Exegese an

der Universitat zu Breslau.

Interpretation.

Drake (John), B.A., B.D.
Vice-Principal, and Professor of Theology and

Ethics, Serampore College, Bengal.

Kurkus.

Dreves (Fr. Guido M.).

Munich ; Late Editor of Analecta Hymnica
Medii Aevi.

Hymns (Latin Christian).

Ehrhardt (Christian Eugene).
Professeur honoraire de L University de Paris ;

Professeur a la Faculte libre de Theologie
protestante de Paris ; Pasteur a Bourg-la-

Reine (Consistoire de Paris).

Individualism.

Eucken (Rudolf Christoph), Dr. theol. u. philos.

Geheimer Rat ; ordenthcher Professor der
Philosophie an der Universitat zu Jena

;

Verfasser von Hauptprobleme der Reli-

gionsphilosophie der Gegenwart, und andere
Werke.

Individuality, Law (Natural).

Fallaize (Edwin Nicholas Collingford),
B.A. (Oxon.).

Late King Charles Exhibitioner, Exeter Col-

lege, Oxford ;
Recorder, Section H (Anthro-

pology) of the British Association for the

Advancement of Science.

Inheritance (Primitive and Savage).

Farnell (Lewis Richard), M.A., D.Litt. (Ox-
ford), Hon. D.Litt. (Geneva and Dublin),

F.R.A.S.
Rector of Exeter College, Oxford ; University

Lecturer in Classical Archaeology ; formerly

Hibbert Lecturer and Wilde Lecturer in

Natural and Comparative Religion ; corre-

sponding Member of the German Imperial

Archseologic.nl Institute ;
author of The Cults

of the Greek States (1896-1909), The Evolu-

tion of Religion (1905), Higher Aspects of
Greek Religion (1911), Greece and Babylon
(1911).

Kabeiroi.

Fortescue (Adrian), Ph.D., D.D. (Innsbruck).
Roman Catholic Priest at Letchworth ; author

of The, Orthodox Eastern Church (1907), The
Mass: A Study of the Roman Liturgy
(1912).

Iconodasm, Law (Christian, Western

;

Christian, Eastern).

Foucap.t (George B.), Doctenr bs-Lettres.

Professeur d’Histoire des Religions a 1’Univer-

site d’Aix-Marseille ; Professeur a FInstitut

Colonial de Marseille (Religions et coutumes
des peuples d’Afrique) ; ancien Inspec-teur

en chef du Service des Antiquites de
l’Egypte ; auteur de Histoire des Religions
et Methods Comparative a (1912).

Inheritance (Egyptian), King (Egyptian).

Franks (Robert Sleightholme), M.A., B.Litt.

Principal of the Western College, Bristol.

Imputation.

Frazer (Sir James George), D.C.L., LL.D.,
Litt.D.

Fellow of Trinity College, Cambridge ;
Pro-

fessor of Social Anthropology, Liverpool

;

Fellow of the British Academy ; author of

The Golden Bough.

Indonesians (Literature).

Friedlaender (Israel), Ph.D.
Sabato Morais Professor of Biblical Literature
and Exegesis at the Jewish Theological

Seminary of America in New York.

Khidr.

Garbe (Richard), Ph.D.
Professor des Sanskrit und der allgemeinen

Religionsgeschichte an der Universitat zu

Tubingen.

Kapila.

Gardner (Percy), Litt.D., LL.D., F.S.A.
Professor of Classical Archieology in the Uni-

versity of Oxford ;
Fellow of the British

Academy ;
Vice-President of the Hellenic

Society: author of Grammar of Greek Art
(1905), Principles of Greek Art (1913).

Images and Idols (Greek and Roman).

Geden (Alfred S.), M.A. (Oxon.), D.D. (Aberd.).

Professor of Old Testament Languages and
Literature, and of Comparative Religion, in

the Wesleyan College, Richmond, Surrey

;

author of Studies in the Religions of the East,

Outlines of Introduction to the Hebrew Bible ;

translator of Deussen’s Philosophy of the

Upanishads.

Images and Idols (Buddhist), Inspiration

(Hindu), Josaphat(Barlaam and), Kana-
kamuni.

Gerig (John Lawrence), M.A., Ph.D.
Associate Professor of Romance Languages
and Celtic in Columbia University, New
York.

Images and Idols (Celtic).

Gilbert (George Holley). Ph.D., D.D.
Formerly Professor of New Testament Litera-

ture in Chicago Theological Seminary ;

author of The Student’s Life of Jesus, The

Student's Life ofPaul, The First Interpreters

of Jesus.

Kingdom of God.
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Goldzihek (Ignaz), Ph.D., D.Litt., LL.D.
Professor of Semitic Philology in the Uni-

versity of Budapest ; Ord. Member and
Class-President of the Hungarian Academy
of Sciences ; Foreign Member of the British

Academy, of the Imperial Academy of

Sciences, St. Petersburg, of the Koyal
Academies of Sciences, Berlin, Amsterdam,
Gottingen, Copenhagen, of the Jewish His-

torical Society of England, of the Societe

Asiatique, Paris.

Ibn Hazm, Ibn Taimiya.

Gotthetl (Richahd J. H.), Ph.D.
Professor of Semitic Languages in Columbia

University, New York; Chief of the Depart-

ment of Oriental Languages at the New
York Public Library.

Ibn Ezra, Levi ben Gersbon.

Gray (Louis Herbert), Ph.D. (Columbia).
Sometime Member of the Editorial Staff of the
New International Encyclopedia, assistant

editor of the present work ;
author of Indo-

Iranian Phonology (1902); translator of Vasa-
vadatta, a Sanskrit Romance by Subandhu
(1913).

Incubation, Informers, Interpretation
(Vedic and Avesta), Iroquois, Jesus
Christ in Zoroastrianism, Jews in

Zoroastrianism, King (Indian), Law
(American), Letters Celestial and
Infernal.

GRiERSON(Sir George Abraham), K.C.I.E., Ph.D.
(Halle), D.Litt. (Dublin), I.C.S. (retired).

Foreign Associate Member of the Society
Asiatique de Paris ; Corresponding Member
of the Kdnigliche Gesellschaft der Wissen-
schaften zu Gottingen ; Member of Council
of the Royal Asiatic Society ; Super-
intendent of the Linguistic Society of India.

Kanchuliyas, Kara - Lingis, Kararis,
Khakis, Khos.

Grieve (Alexander), M.A., D.Phil. (Leipzig).

Minister of the United Free Church in

Glasgow ; translator of many of the
German articles in the Encyclopedia of
Religion and Ethics.

Kierkegaard.

Griffith (Francis Llewellyn), M.A., F.S.A.,
Hon. Ph.D. (Leipzig).

Reader in Egyptology in the University of
Oxford ; editor of the Archaeological Survey
of the Egypt Exploration Fund ; Corre-
sponding Member of the Royal Academy of

Sciences at Berlin ; Foreign Associate of the
Societe Asiatique ; Member of the Imperial
Academy of Sciences of Vienna.

Law (Egyptian).

GrCtzmacher (Georg), Ph.D., Th. Lie.

Extraordinary Professor of Church History in

the University of Heidelberg.

Jerome.

Gubdon (Lt. -Colonel P. R. T.), Indian Army.
Officiating Commissioner of the Assam Valley

Districts ;
Hon. Director of Ethnography,

Assam ; author of The Khasis.

Khasis.

Guthrie (Charles John), M.A., LL.D., F.S.A.
Scot., K.C.

The Honourable Lord Guthrie, one of the
Senators of the College of Justice in Scot-
land ; Fellow of the Society of Antiquaries,
and of the Zoological Society of Scotland.

Juvenile Criminals.

Haldane (Elizabeth Sanderson), LL.D.
Author of The Life of James Perrier (1899),

Life of Descartes (1905) ;
joint-translator of

Hegel’s History of Philosophy (1892), and The
Philosophical Works of Descartes (1911-12).

Leibniz.

Haldane (John Burdon Sanderson), B.A.
Scholar of New College, Oxford.

Leibniz (Mathematics).

Hall (H. R.), M.A., F.S.A.
Assistant in the Department of Egyptian and
Assyrian Antiquities in the British

Museum ; author of The Ancient History of
the Near East (1912).

Images and Idols (HSgean).

Harada (Tasuku), D.D., LL.D.
President of the Doshisha University, Kyoto.

Images and Idols (Japanese and Korean).

Harrison (Jane Ellen), LL.D. (Aberd.), D.Litt.

(Durham).
Staff Lecturer and sometime Fellow of Newn-
ham College, Cambridge ;

author of The
Religion of Ancient Greece (1905), Prolego-

mena to the Study of Greek Religion (1907),

Themis : A Study of the Social Origins of
Greek Religion (1912).

Initiation (Greek), Kouretes and Kory-
bantes.

Hartland (Edwin Sidney), F.S.A.
President of the Folklore Society, 1899 ; Presi-

dent of the Anthropological Section of the
British Association, 1906 ; President of Sec-

tion I (Religions of the Lower Culture) at
the Oxford International Congress for the
History of Religions, 1908 ; author of The
Legend of Perseus, Primitive Paternity,
Ritual and Belief.

Law (Primitive).

Herford (Charles Harold), Litt.D. (Camb.
and Manchester).

Smith Professor of English in the University
of Manchester ; author of translations of
Ibsen’s Brand and Love's Comedy.

Ibsen.

Herford (R. Travers), B.A.
Librarian of the Dr. Williams Library,
London ; author of Christianity in Talmud
and Midrash, Pharisaism : its Aim and its

Method.

Jesus Christ in Judaism.

Holmberg (Uno Nils Oskar), Dr. PhiL
Helsingfors ; author of Die Wassergottheilen
der fnnischugrischen Volker (1913).

Lapps.

Hopkins (Edward Washburn), Ph.D., LL.D.
Professor of Sanskrit and Comparative Philo-
logy in Yale University ; former President
of the American Oriental Society; author
of The Religions of India, The Great Epic of
India, India Old and New.

Hyperboreans.

Horne (C. Silvester), M.A.
Late M.P. for Ipswich and Minister of White-

field’s Church, London ; author of A Popular
History of the Free Churches.

Institutional Church.



AUTHORS OP ARTICLES IN THIS VOLUME IX

Hull (Eleanor).
Hon. Sec. of the Irish Texts Society, London ;

Member of Council of the Folklore Society
and Vice-President of the Irish Literary
Society ; author of The Cuchullin Saga in
Irish Literature( 1898), Pagan Ireland

( 1904),

Early Christian Ireland (1905), A Text-book

of Irish Literature, 2 vols. (1907-08), The
Poem-book of the Gael (1912).

Hymns (Irish Christian).

Hyamson (Albert Moxtefiore), F.R.Hist.S.
Corresponding Member of the American

Jevrish Historical Society ; Member of

Council of Jewish Historical Society of

England ; author of A History of the Jews
in England.

Jews in Islam.

Hyslop (James Hervey), Ph.D., LL.D.
Secretary of the American Society for Psychi-

cal Research ; formerly Professor of Logic
and Ethics in Columbia University.

Introspection.

Jackson (A V. Williams), Ph.D., L.H.D.,
LL.D.

Professor of Indo-Iranian Languages in

Columbia University, New York ; author
of Zoroaster, the Prophet of Ancient Iran

;

Persia, Past and Present.

Images and Idols (Persian).

Jacobi (Hermann), Ph.D.
Professor des Sanskrit an der Universitat zu
Bonn ; Geheimer Regierungsrat.

Incarnation (Indian), Jainism.

Johns (Claude Hermann Walter), M.A.,
Litt.D.

Master of St. Catharine’s College, Cambridge,
and Canon Residentiary of Norwich ; author
of Assyrian Deeds and Documents of the 7th

Century B.C., Babylonian and Assyrian
Laws, Contracts ana Letters, the Schweieh
Lectures on The Delations between the Laws
of Babylonia and the Laws of the Hebrew
Peoples.

Inheritance (Babylonian), Law (Baby-
lonian).

JOLLY (Julius), Ph.D. (Munich), Hon. M.D. (Got-
tingen), Hon. D.Litt. (Oxford).

Ord. Professor of Sanskrit and Comparative
Philology in the University of Wurzburg;
formerly Tagore Professor of Law in the
University of Calcutta ; Geheimer Hofrat.

Inheritance (Hindu), Initiation (Hindu),
Institutions (Hindu), Law (Hindu).

Joyce (George Hayward), S.J., M.A. (Oxon.).
Professor of Dogmatic Theology at St. Beuno’s

College, St. Asaph, N. Wales.

Invincible Ignorance.

Juynboll (Th. W.), Dr. juris et phil.

Adjutor interpretis ‘ Legati Warneriani,’
Leyden.

Ibn Hanbal, Law (Muhammadan).

Kalweit (Paul), Lie. Theol., D.Phil.
Director des evangelischen Predigerseminars

in Naumburg a Queis, und Pfarrer.

Intellectualism (Philosophical).

Kay (D. Miller), B.Sc., D.D.
Regius Professor of Hebrew and Oriental

Languages in the University of St. Andrews.

Judaizing.

Rexnett (Robert Hatch), D.D.
Regius Professor of Hebrew in the University

of Cambridge; Canon of Ely; Fellow of

Queens’ College, Cambridge ; Examining
Chaplain to the Bishops of Ely and Man-
chester.

Israel.

Kent (Charles Foster), Ph.D., Litt.D.
Woolsey Professor of Biblical Literature in

Yale University.

Law (Biblical, Old Testament), Leaven.

Kern (Johan Hendrik Caspar), Dr.Litt.,

Dr.Phil.
Formerly Professor of Sanskrit and Compara-

tive Philology in the University of Leyden.

Java, Bali, and Sumatra (Buddhism in).

King (Irving), Ph.D.
Assistant Professor of Education in the State

University of Iowa ; Fellow of the American
Association for the Advancement of Science.

Inhibition.

King (Leonard William), M.A., Litt.D., F.S.A.
Assistant Keeper of Egyptian and Assyrian

Antiquities, British Museum ; Lecturer in

Assyrian, King’s College, London.

Images and Idols (Babylonian).

Krohn (Kaarle Leopold), Dr.Phil.
Professor des iinnischen und vergleichenden

Folklore an der Universitat zu Helsingfors,
Finland.

Kalevala.

Kruijt (Alb. C.).

Dutch Missionary in Celebes ; Zendeling-
leeraar van bet Nederlandsche Zendeling-
genootseliap op Midden-Celebes ; author
of Set Animisms in den indischen Archipel
(1S06); joint-author of De Baree’ Sprekende
Toradja’s van Midden-Celebes (1912).

Indonesians.

Lacey (Thomas Alexander), M.A.
Warden of the London Diocesan Penitentiary,
Highgate ; Pringle-Stewart Lecturer, 1914.

Intention (Theological).

Leuba (James Henry), Ph.D.
Professor of Psychology in Bryn Mawr College,

Pennsylvania ;
author of A Psychological

Study of Religion: its Origin, Function and
Future.

Intellectualism.

Lods (Adolphe), Docteur hs-Lettres.

Charg6 de Cours a la Faculte des Lettres de
l’Universite de Paris.

Images and Idols (Hebrew and Canaanite).

Loewe (Herbert Martin James), M.A.
Lecturer in Oriental Languages, Exeter

College, Oxford ; sometime Curator of

Oriental Literature in the University
Library, Cambridge ;

Director of Oriental
Studies, St. Catharine’s College, Cambridge.

Judaism, Kabbala,
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EV=English Version,
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Fr.= French.
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Gr. = Greek.
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Isr. = Israelite.
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NT= New Testament.
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Rom. = Roman.
RV= Revised Version.
RVm = Revised Version margin.
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Sam. = Samaritan.
Sem. = Semitic.
Sept. = Septuagint.
Sin. = Sinai tic.

Skr. = Sanskrit.
Symm. = Symmachus.
Syr. = Syriac.

t. (following a number)= times,

j

Taim. = Talmud.

;
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i
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Vulg. = Vulgate.
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Lv= Leviticus. Jer= Jeremiah.

Nu=Numbers. La= Lamentations.

Dt=Deuteronomy. Ezk = Ezekiel.

Jos=Joshua. Dn = Daniel.

Jg= Judges. Hos= Hosea.

Ru = Ruth. Jl= Joel.

1 S, 2 S= 1 and 2 Samuel. Am = Amos.
IK, 2K=1 and 2 Kings. Ob= Obadiah.

I Ch, 2 Ch = l and 2 Jon=Jonah.

Chronicles. Mie=Micah.
Ezr=Ezra. Nah = Nahum.
Neh= Nehemiah. Hab= Habakkuk.
Est= Esther. Zepli = Zephaniah.

Job. Hag= Ilaggai.

Ps= Psalms. Zec= Zecliariah.

Pr= Proverbs. Mai = Malachi.

Ec= Ecclesiastes.

Apocrypha.

1 Es, 2 Es= l and 2 To = Tobit.

Esdras.

b

Jth= Judith.

\
Ad. Est = Additions to Sus = Susanna.

Esther. Bel = Bel and the
\Vis= Wisdom. Dragon.
Sir = Siracli or Ecclesi- Pr. Man = Prayer of

asticus. Manasses.
Bar=Baruch. 1 Mac, 2 Mac= l and 2
Three = Song of the Three Maccabees.

Children.

New Testament.

Mt = Matthew'.
M k= Mark.
Lk = Luke.
Jn= John.
Ac — Acts.
Ro = Romans.
1 Co, 2 Co =
Corinthians.

Gal= Galatians.
Eph = Ephesians.
Ph = Philippian s.

Col= Colossians.

1 Th, 2 Tli= l and 2
Thessalonians.

1 Ti, 2 Ti= 1 and 2
Timothy.

Tit= Titus.

Philem = Philemon.
1 and 2 He = Hebrews.

Ja= Janies.

1 P, 2 P= 1 and 2 Peter.

1 Jn, 2 Jn, 3 Jn = l, 2,

and 3 John.
Jude.
Rev = Revelation

.
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III. Foe the Literature

1. The following authors’ names, when unaccompanied by the title of a book, stand for

the works in the list below.

Baethgen = Beitrage zurscm. Eeligionsgesch., 1888.
Baldwin =Dict. of Philosophy and Psychology,

3 vols. 1901-1905.
Barth=Noininalbildung in den sem. Sprachen,

2 vols. 1889, 1891 (

2 1894).

Benzinger —Heb. Archciologic, 1894.

Brockelmann = Gesch. d. arab. Litteratur, 2 vols.

1897-1902.

Bruns - Sachau = Syr. - Rom. Rechtsbuch ans dem
funften Jahrhundert, 18S0.

Budge= Gocfa of the Egyptians
,
2 vols. 1903.

Daremberg-Saglio=Dzcf. des ant. grec. et rom.,
1886-90.

De la Saussaye = Lehrbuch der Eeligionsgesch. 3
,

1905.

Benzinger= Enchiridion Symbolorum 11
, Freiburg

im Br., 1911.

Deussen = Die Philos, d.. Ujianishads, 1899 [Eng.
tr., 1906],

Doughty= A robin, Dcscrta, 2 vols. 18S8.

Grimm = De«to:Ae Mythologie*, 3 vols. 1875-1878,
Eng. tr. Teutonic Mythology

,
4 vols. 1882-18S8.

Ha,\\\b\\xg,ec= RealencyrlopddiefurBibel u. Talmud,
i. 1870 (H892), ii. 1883, snppl. 1886, 1891 f., 1897.

\\o\(\ci= Alteelti ;rher Sprachschatz, 1891 if.

Holtzmann-Zoplfel= Lexicon f. Theol. u. Kirchen-
wesen 1895.

Howitt=7Vafiw Tribes of S. E. Australia, 1904.
Jubainville = Cours de Lift, celtique, i.-xii., 1883 ff.

Lagrange = f"
’ ’ ” "

-,1904.

Lane=An j . R.

Lang= il/yfi • 1899.

Lepsuis= DcjiLiiaier axis AEgypten u. ^Ethiopian,
1849-1860.

Lichtenberger=£,

Mcyc. des sciences religicuses, 1876.
Lidzbarski =Handb uch der nordsem. Epigraphik,

1898.

McCurdy = History, Prophecy , and the Monuments,
2 vols. 1894-1896.

Mu.ir= Sanskrit Texts, 185S-1872.
Muss-Arnolt =A Concise Diet, of the Assyrian

Language, 1894 If.

Nowack = Lehrbuch d. heb. Archdologie, 2 vols.

1S34.

Pauly- ’\Xisso\ra,= Realencyc. der classischen Alter-

tumncisscnschaft, 1893-1895.

Perrot-Chipiez =Hist. de VArt dans VAntiqiiiU,
1881 ff.

Preller= Eomische Mythologie, 1858.

Reville=.BeZi(/z’o7i des peaples non-civilises, 1883.

Iliehm =Handworterbuch d. bibl. Altertums 2
,
1893-

1894.

Robinson = Biblical Researches inPalestine 2
,
1856.

Roseher= Lex. d. gr. v. rom. Mythologie, 1884.

Schalf-Herzog= Z7ie Kew Schctff-Herzog Encyclo-
pedia of Relig. Knowledge, 1908 ft'.

Sehenkel = Bibcl-Lexicon, 5 vols. 1869-1875.

Sehiirer = GJF 3
, 3 vols. 1898-1901 [HJP, 5 vols.

1890 If.].

Sehwally =Leben nach dem Tode, 1892.

Siegfried-Stade=.He6. Worterbuch zum AT, 1893.

Smend — Lehrbuch der alttest. Eeligionsgesch. 2
,

1899.

Smith (G. A.) = Historical Geography of the Holy
Land

4

, 1896.

Smith (W. R.) = Religion of the Semites 2
,
1894.

Spencer (R.) = Principles of Sociology 3
, 1885-1896.

Sl>cn(:fiT-CiWcxA—Eative TribesofCentral Australia,
1899.

Spencer-Gillen b = Northern Tribes of Central
Australia, 1904.

Swete = 27ie OT in Greek, 3 vols. 1893 ff.

Tylor (E. B.)= Primitive Culture 3
, 1891 [

41903].

Ueberweg= Disf. of Philosophy, Eng. tr,, 2 vols.

1872-1874.
Weber= Judische Theologie auf Grund des Talmud

u. verwandten Schriftcn 2
, 1897.

Wiedemann = Die Religion der alten Aegypter,
1890 [Eng. tr., revised, Religion of the Anc.
Egyptians, 1897].

Wilkinson= Manners and Customs of the Ancient
Egyptians, 3 vols. 1878.

Zunz =Die gottesdiensthchen Vortrage der Juden 2
,

1892.

2. Periodicals, Dictionaries, Encyclopaedias,

AA = Arcliiv fiir Anthropologie.
AAOJ = American Antiquarian and Oriental

Journal.
ABA W = Abhandliuigen d. Berliner Akad. d.

Wissenschaften.
A A= Arcliiv fiir Ethnographic.
AEG = Assyr. and Eng. Glossary (Johns Hopkins

University).
/!GG=Abhandlurigeri der Gottinger Gesellschaft

der Wissenschaften.
AGPA=Archiv fiir Geschichte der Philosophie.
AHR— American Historical Review.
A 7/7’= Ancient Hebrew Tradition (Hommel).
AJPh = American Journal of I’liilosopliy.

AJPs= American Journal of Psychology.
AJRPE=American Journal of Religious Psycho-

logy and Education.
A JSL — American Journal of Semitic Languages

and Literature.

A.,JTh = American Journal of Theology.
AMG = Annales du Musee Guimet.
A PES= American Palestine Exploration Society.
A PF= Archiv fiir Papyru -forschung.
AR = Anthropological Review.
A R)V= Archiv fur Religionswis'cnscliaft.
AiS=Acta Sanctorum (Bollandus).

and other standard works frequently cited.

ASG = Abhandlungen der Sachsischen Gesellschaft
der Wissenschaften.

A Soc = L’Annee Sociologique.

ASWI= Archmologieal Survey of W. India.
AZ=AJlgemeine Zeitung.
BA G = Beitriige zur alten Geschichte.
DA&Si=Beitruge zur Assyriologie u. sem. Spracb-

wissenschaft (edd. Delitzsch and Haupt).
BCH= Bulletin de Correspondance Hellenique.
BE— Bureau of Ethnology.
BG= Bombay Gazetteer.
BJ=Bellum Judaicum (Josephus).
BZ=Banipton Lectures.
RLE— Bulletin de Litterature Ecclesiastique.
BOR .— Dali, and Oriental Record.
BS= Bibliotheca Sacra.
BSA = Annual of the British School at Athens.
BSAA = Bulletin de la Soc. arclieologique a Alex-

andrie.

P&4Z=BulletindelaSoc. d’AnthropologiedeLyon.
BSA P= Bulletin ue la Soe. d’Anthropologie, etc.,

Palis.

BSG= Bulletin de la Soc. de Geographie.
BPS— Buddhist Text Society.
BW= Biblical World.
RZ=Biblische Zeitsehrift.
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C'AIBL—Comptes rendus de l’Aead^mie des In-

scriptions et Belles-Lettres.

CRTS- Calcutta Buddhist Text Society.
CE= Catholic Encyclopaedia.
C1

/':-: Childhood of Fiction (MacCulloch).
CGS= Cults of the Greek States (Farnell).

CI= Census of India.

CIA = Corpus Inscrip. Atticarum.
CIE= Corpus Inscrip. Etruscarum.
CIG= Corpus Inscrip. Grsecarum.
CIL= Corpus Inscrip. Latinarum.
CIS= Corpus Inscrip. Semiticarum.
COT= Cuneiform Inscriptions and the OT [Eng.

tr. of KAT 2
; see below],

CB= Contemporary Review.
CeR= Celtic Review.
CIR= Classical Review.
CQB= Church Quarterly Review.
CSEL= Corpus Script. Eceles. Latinorum.
DA CL = Diet. d’Archeologie ehretienne et de

Liturgie (Cabrol).

DB= Diet, of the Bible.
DCA = Diet, of Christian Antiquities (Smith-

Cheetham).
DCB — Diet, of Christian Biography (Smith-

Wace).
DC£r= Diet, of Christ and the Gospels.
D/=Dict. of Islam (Hughes).
DNB= Diet, of National Biography.
DPhP= Diet, of Philosophy and Psychology.
DWAW= Denkschriften der Wiener Akad. der

Wissenschaften.
EBi= Encyclopaedia Biblica.

EBr= Encyclopedia Britannica.
EEFAI—Egyp. Explor. Fund Memoirs.
EI= Encyclopaedia of Islam.
ERE=The present work.
Exp= Expositor.
Ahy>y=Expository Times.
FHG

=

Fragmenla Historicorum Griecorum (coll.

C. Miiller, Paris, 1885).

FL= Folklore.

FLJ= Folklore Journal.
FLR= Folklore Record.
GA — Gazette Archeologique.
0/1= Golden Bough (Frazer).

GGA =Gottingische Gelehrte Anzeigen.
GGN

—

Gottingische Gelehrte Nachrichten (Nacli-

richten der konigl. Gesellschaft der Wissen-
schaften zu Gottingen).

G/AP=Grundriss d. Indo-Arischen Philologie.
GIrP=. Grundriss d. Iranischen Philologie.

GW= Geschichte des Jiidischen Volkes.
GVI= Geschichte des Volkes Israel.

HAI= Handbook of American Indians.

HDB= Hastings’ Diet, of the Bible.

.HA'= Historia Ecclesiastica.

HGHL= Historical Geography of the Holy Land
(G. A. Smith).

HI= History of Israel.

HJ=Hibbert Journal.
IIJP= History of the Jewish People.
HN= Historia Naturalis (Pliny).

HWB

—

Handworterbuch.
IA — Indian Antiquary.
ICC= International Critical Commentary.
ICO= International Congress of Oiientalists.

/C'ii= Indian Census Report.
IG= Inscrip. Grmcse (puhl. under auspices of Berlin

Academy, 1873 fl.).

/GA = Inscrip. Graecre Antiquissimre.
/(7/=Imperial Gazetteer of India 3 (1885); new

edition (1908-1909).
IJE= International Journal of Ethics.

ITL= International Theological Library.
JA - Journal Asiatique.
JAFL=Journal of American Folklore.
JAI—Journal of the Anthropological Institute.

JA0S= Journal of the American Oriental Society.

JASB = Journal of the Anthropological Society of

Bombay.
JASBe= Journ. of As. Soc. of Bengal.
JP,L — Journal of Biblical Literature.

JBTS= Journal of the Buddhist Text Society.

JD—Journal des Debats.
JOTh=Jahrbiicher f. deutsche Theologie.
JE=Jewish Encyclopedia.
JG0S= Journal of the German Oriental Society.
JHC= Johns Hopkins University Circulars.
JHS= Journal of Hellenic Studies.

JLZ— Jenaer Litteraturzeitung.
= Journal of Philology.

JPTh— Jahrbiicher f. protest. Theologie.
JPTS=Journal of the Pali Text Society.
JQIl = Jewish Quarterly Review.
JRA/=Journal of the Royal Anthropological

Institute.

JRAS=Journal of the Royal Asiatic Society.

JRASBo = Journal of the Royal Asiatic Society,
Bombay branch.

JRASC= Journal of the Royal Asiatic Society,
Ceylon branch.

JRASK— Journal of the Royal Asiatic Society,
Korean branch.

JRGS= Journal of the Royal Geographical Society.
JThSt — Journal of Theological Studies.
KAT - = Die Keilinschriften und das AT (Schrader),

1883.

KA I'i =-- Zimmem-Winckler’s ed. of the preceding
[really a totally distinct work], 1903.

KB or KIP, = Keilinschrifcliche Bibliothek (Schra-
der), 1889 if.

KGF = Keilinschriften und die Geschichtsfor-
schung, 1878.

LCBl= Literarisches Centralblatt.

LOPk = Literaturblatt fiir Oriental. Philologie.

LOjT=Introduction to Literature of OT (Driver).

LP= Legend of Perseus (Hartland).
L<S5f= Leipziger sem. Studien.
M =Melusine.
MAIBL = M6moires de l’Acad. des Inscriptions et

Belles-Lettres.

MBAW = Monatsbericht d. Berliner Akad. d.

Wissenschaften.
= Monumenta Germanise Historica (Pertz).

il/(?JF= Mittheilungen der Gesellschaft fiir jud-
ische Volkskunde.

MGWJ= Monatschrift f. Geschichte u. Wissen-
schaft des Judentums.

MI= Origin and Development of the Moral Ideas
(Westermarck).

MNDPV = Mittheilungen u. Nachrichten des
deutschen Palastina-Vereins.

MR= Methodist Review.
MVG= Mittheilungen der vorderasiatischen Gesell-

schaft.

MWJ = Magazin fiir die Wissenschaft des
Judentums.

NBAC=Nuovo Bulletino di Archeologia Cristiana.

NO—Nineteenth Century.
NHWB— Neuhebraisches Worterbuch.
AAA’y = North Indian Notes and Queries.
NKZ—Eaae kirchliche Zeitschrift.

NQ = Notes and Queries.
NR= Native Races of the Pacific States (Bancroft).

NTZ

G

= Neutestamentliche Zeitgesehiehte.

OED= Oxford English Dictionary (Murray).
OLZ= Orientalisclie Litteraturzeitung.
0(S=Onomastica Sacra.

0TJC= Old Testament in the Jewish Church (W.
R. Smith).

OTP= Oriental Translation Fund Publications.

PA OS— Proceedings of American Oriental Society.

PAJB = Proceedings of the Anthropological Soc. of

Bombay.
Pil= Polychrome Bible (English).
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PBE — Publications of the Bureau of Ethnology.
PC= Primitive Culture (Tylor).

PEF3I = Palestine Exploration Fund Memoirs.
PEFSt = Palestine Exploration Fund Quarterly

Statement.
PG = Patrologia Grseca (Migne).
PJB= Preussische Jahrbiicher.
PL = Patrologia Latina (Migne).
PNQ= Punjab Notes and Queries.
Pj8= Popular Religion and Folklore of N. India

(Crooke).
PBE 3= Prot. Realencyclopadie (Herzog-Hauek).
Plilt— Presbyterian and Reformed Review.
PBS= Proceedings of the Royal Society.

FUSE= Proceedings Royal Soc. of Edinburgh.
PSBA =Proceedings of the Soc. of Biblical Archae-

ology.

PP<S=Pali Text Society.
BA = Revue Archeologique.
BAnth= Revue d’Antliropologie.

BAS= Royal Asiatic Society.

BAssyr= Revue d’Assyriologie.
PR = Revue Biblique.
PBE IV— Reports of the Bureau of Ethnology

(Washington).
P(7=Revue Critique.
BCel = Revue Celtique.
RCh= Revue Chretienne.
BDM= Revue des Deux Mondes.
BE= Realencyclopadie.
BEG= Revue des Etudes Grecques.
BE/j ~ Revue Egypjtologique.
REJ=- Revue des Etudes Juives.
BEth = Revue d’Etlmographie.
BHLB— llev\ie d’Histoire et de Litterature Re-

ligieuses.

BHR = Revue de l’Histoire des Religions.
BN= Revue Numismatique.
BP= Records of the Past.
B Ph= Revue Philosopliique.

Pt?= RomLche Quartalschrift.

BS — Revue seuiitique d'Epigraphie et d’Hist.

ancienne.
BSA = Recueil de la Soc. archeologique.
BSI= Reports of the Smithsonian Institution.

BTAP— Recueil de Travaux relatifs h l’Archeologie
et h la Pliilologie.

BTP = Revue des traditions populaires.
P'/7(P/i=I{evue de Theologie et de Philosophic.
BTr= Recueil de Travaux.
RWB = Realwdrterbuch.
SBA ir=Sitznngsberichte der Berliner Akad. d.

Wissenschaften.

SBB— Sacred Books of the Buddhists.
SBE= Sacred Books of the East.

SBOT= Sacred Books of the OT (Hebrew).
SDB= Single-vol. Diet, of the Bible (Hastings).

SP=Studien u. Kritiken.
S3IA =Sitzungsberichte der Miinchener Akademie.
SSGW= Sitzungsbericlite d. Kgl. Sachs. Gesellsch.

d. Wissenschaften.
SWA IV= Sitzungsberichte d. Wiener Akad. d.

Wissenschaften.
TAPA = Transactions of American Philological

Association.
TASJ^Transactions of the Asiatic Soc. of Japan.
TC= Tribes and Castes.
TES=Transae ' ’ ' ’ B iety.

ThLZ=Theolc
ThT= Theol. 1

TRHS= Transactions of Royal Historical Society.

TBSE— Transactions of Royal Soc. of Edinburgh.
TS= Texts and Studies.

TSBA = Transactions of the Soc. of Biblical Archae-
ology.

TU= Tex te u. Untersuchungen.
WAI= Western Asiatic Inscriptions.

WZKM= Wiener Zeitschrift f. Kunde des Morgen -

landes.

Zi4= Zeitschrift fur Assyriologie.
ZA — Zeitschrift fur agyp. Sprache u. Altertnms-

wissensehaft.
ZAT1V= Zeitschrift fiir die alttest. Wissenschaft.
ZC’K— Zeitschrift fiir christliche Knnst.
ZCP— Zeitschrift fiir celtische Pliilologie.

ZBA = Zeitschrift fiir deutsches Altertum.
ZDMG = Zeitschrift der deutschen morgenland-

ischen Gesellschaft.
ZDPV = Zeitschrift des deutschen Palastina-

Vereins.
ZE= Zeitschrift fiir F" ’

ZKF= Zeitschrift fii s

ZK G — Zeitschrift fui iviicnengesciiieiue.
ZKT= Zeitschrift fiir kathol. Theologie.
ZKWL= Zeitschrift fiir kirchl. Wissenschaft u.

kirchl. Leben.
ZM= Zeitschrift fiir die Mythologio.
ZNTW= Zeitschrift fiir die neutest. Wissen-

scliaft.

ZPhP — Zeitschrift fiir Philosophie und Pada-
gogik.

ZTK= Zeitschrift fiir Theologie u. Kirche.
ZVK= Zeitschrift fiir Volkskunde.
ZVB IV — Zeitschrift fiir vergleichende Rechts-

wissenschaft.
ZWT= Zeitschrift fiir wissenschaftliche Theologie.

[A small superiur number designates the particular edition of the work referred to
as KAT2

, LOT 3
, etc.]



ENCYCLOPAEDIA
OF

BELIGION AND ETHICS
4

H
HYMNS.

Avestan.—See Avesta.
Babylonian (T. G. Pinches), p. 1.

Buddhist (T. W. Rhys Davids), p. 3.

Celtic (J. A. MacCulloch), p. I.

Chinese (J. Dyer Ball), p. 4.

Christian

—

Greek (A. Baumstark), p. 5.

Syriac (A. J. Maclean), p. 12.

Ethiopic (D. S. Margoliouth), p. 15.

Latin (G. M. Dreves), p. 16.

Irish (E. Hull), p. 25.

HYMNS (Babylonian).—In the extensive litera-

ture of Assyria and Babylonia a considerable
number of I^mns are found, most of them in the
old Sumerian language, and generally accompanied
by renderings into Semitic Babylonian. Several
examples of this class of literature, however, are
known to us only in the Semitic idiom, and do not
seem to have been based on any Sumerian original.

These compositions are generally in praise of the
gods, and are such as might be expected from a
nation so appreciative of the benefits showered
down upon them from on high as the Babylonians.
Hymns to heroes are exceedingly rare, unless
those addressed to Merodach, Taiumuz, and other
deities who are stated to have been originally kings
may be regarded as poems of that nature.
Though the Sumero-Babylonian hymns are ad-

dressed to various deities, it cannot be said that
they vary gTeatly. They sing the gods’ praises,

extol their might, and descant on the glories of

their temples. They also speak of the gods’

mercies, their places in Nature with regard to man,
and the benefits which they conferred on the world
as the Babyloniana knew it. The wording is often

well-chosen and even elegant, whether the idiom
is Sumerian or Semitic.
The poetical form is somewhat monotonous,

variety in these compositions, whether Sumerian
or Semitic, having apparently not been aimed at.

This is probably due to the fact that most of them
were composed by the priests, with whom all re-

ligions forms originated, and who copied the style

of older compositions.
VOL. VII.—

i

Christian

—

Modern (T. G. Cp.irrEN), p. 28.

Egyptian (J. Baikie), p. 38.

Greek and Roman (T. \V. Allen), p. 40.

Hebrew and Jewish (G. Margoliouth), p. 42.

Inca.—See Andeans.
Japanese (M. Anesaki), p. 46.

Manichaean.—See Manich.eism.
Muslim (D. S. Margoliouth), p. 47.

Samaritan and Karaite (G. Margoliouth), p. 48.

Vedic (A. A. Macdonell), p. 49.

Naturally many theories concerning the nature
of primitive Sumerian poetry are possible, but in

all probability it was the root-syllable, or the

principal root -syllable, which was accentuated,

the others being passed over lightly. The lines

are generally divided into two parts by the caisura,

indicated by a space so arranged that the text

seems to be written in two columns. The Sumero-
Babylonian hymns are often of considerable length,

but among the shorter compositions of this nature

may be cited the hymn to the setting sun, from
the temple-library at Borsippa—a gem in its way :

4 Saruas in the midst of heaven, at thy setting

May the bolt of the limpid heavens speak thee greeting ;

May the door of heaven bless thee ;

May Misaruin, thy beloved minister, direct thee.

At E-babbar, the seat of thy lordship, thy supremacy shall

shine forth.

May Aa, thy beloved spouse, joyfully receive thee ;

May thy heart take rest

;

May the feast of thy divinity be set for thee.

Leader, hero §ama§, may there be praise to thee ;

Lord of E-babbar, may the course of thy path be straight

;

Make straight tby road—go the direct road to thy resting-

place.
Thou art the country’s judge, the director of its decisions.’

The above being part of a series (the next was a
hymn to the Sun-god on his rising), the composi-

tion deals only with the satisfaction and peace that

the god experienced when, after fulfilling his task

in the sky, he was greeted by his borne and his

spouse, and, having been refreshed, thought over

all that he had seen on his course abote the earth,

the decisions of whose tribunals he directed. The
first four lines are alternately of 1 1 and 15 syllables,

while the 5th and 6th contain 18 each. At this
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point are again four short lines (10-12 syllables), I

followed by two long ones ( IS—19 syllables). Evi-

dently this regularity of form is intentional.

The Sun-god was one of the deities whose influ-

ence the Babylonians could appreciate, hence the
tone of the above composition addressed to him.
Enlil, the older Bel, however, was a divine person-

age whose ways were more inscrutable, and in

some of the compositions addressed to him there

is noticeable a tone of reproach. This is exhibited

by the text beginning Amc ttmaSana Segibbi nebgin

Iteisner, Sumsrhch-bubylon. Hymnen, Berlin,

1890, p. 130 tf. )—a composition in dialect, where the

god is called Mullil

:

4 The fold of the lord bitterly laments

;

The fold, the fold of the lord, bitterly (laments).

O lord of the lands, honoured one, lord of the lands ;

O lord of the lands, heart-remote, whose word is faithful

;

He does not turn—with regard to his command he does not
turn

—

The honoured one, Mullil, changeth not his utterance.’

Troubling the waters, he caught the lish, he
snared the birds, he sent ‘the son of the plain’

up to the mountain, and he sent ‘ the son of the

mountain ’ down to the plain, etc. :

1 0 lord of the land, heart-remote Mullil, how long will thine
heart not be appeased?

Father eve not pity?
Thou : . 1 . .r how long?
Whoa . ‘ ,,. • a, how long 91

Who closest thine heart like a reed, how long?
Honoured one, who placest thy fingers in thine ears, how

long 7 '

A kind of litany closes this long and interesting
enumeration of 4 the older Bel’s ’ inattention to the
world created under his auspices. It contains much
hidden teaching of the Babylonian priesthood.

Before the rise of Merodach, the worship of

Enlil was probably more favoured in Babylonia
than that of almost any other god except £a, and
the importance of Niffer, which was originally

his city (before the adoption of Ninip as patron),

always mvi- !••• ’ T>’ -*i: y. This is

shown by - . . « : i:-’ '*ri:\ ni'i i
.«!' -m «: ::i PSBA,

March 1011, p. 85 fh After describing the district

wherein the temple of Enlil and his spouse Ninlil

lay, the text continues as follows

:

The god fixing the fate of (? everything)
Causeth Enlil to be taken to the reception-hall.

Enlil, may the sodomite (?) go forth from the city

;

Nu-nammr,2 may the sodomite 0) go forth from* the city

—

O Enlil, for the fate which thou hast decided
;

O Nu-namnir, for the fate which thou hast decided.
Enlil cometh, Ninlil descendeth

—

Nu-namnir cometh—the kmg.
Enlil calleth to the man of the great gate :

“ Man of the great gate, man of the lock

—

Man of the bolt, man of the holy lock

—

Thv lady Ninlil cometh !

If (anyone) ask thee for my name,
Thou shalt not reveal to him rnj place."

Enlil calleth to the man of the great gate :

44 Man of the great gate, man of the lock—
Man of the bolt, man of the holy lock

—

Thy lady Nmlil cometh

—

The handmaid who is so bright, so shining!
I.et none woo her, let none kiss her

—

Ninlil so bright, so shining !
”

Enlil, the bright, the fair, will pronounce the decision.*

In contradistinction to the ‘ heart-remote Enlil’

or ‘oMer Bel’ is his younger representative, Bel-
Merodaeh, ‘the merciful one,’ who, later, took
Enlil's place. The hymns to Merodach are natur-
ally, from the attributes of that deity, among the
most interesting :

4 The merciful one among the gods,
The merciful one who loveth to vivify the dead

—

Merodach, king of heaven and earth.
King of liaMIon, lord of E-sagda, 3

King of E-zida, lord of E-mah-tila,
Heaven and earth are thine

;

K»cn as heaven and earth are thme,
The incantation of life is thine.

The p’-.iltre of life is thine.

1 Cf IK 18-T
- ProbxbU another name (or title) of Enhl.
3 Tile temple oi Eel there

Hu-azaga-gu-abzu 1 is thine,

Mankind, the people of the black head

;

The living creatures, as many as there are, which hear a name
in the laud

;

The four regions, a3 many as there are ;

The Nun-galene, which are the host of hea\ en and earth, as
many as there are,

To thee do they (turn) their ear.'

More popular than other deities of the Bab.
pantheon were in all probability Tammuz and
Istar, whose worship goes back to the fourth

millennium E.c. Hymns to them are generally

composed in dialectic Sumerian, and are, therefore,

of comparatively latedate. Asexamplesof Semitic

Babylonian hymns to these deities will he found
farther on, an extract from the exceedingly well-

preserved bilingual hymn to Istar, excavated by
George Smith, is given here

:

‘The light of heaven, which dawneth like fire in the land,

art thou.
Goddess in the earth, in thy fixed abode ;

She who, like the earth, stately advancelh, art thou.
As for thee, a path of righteousness blesseth thee.’

The goddess then answers :

‘Twin sister of the sun, the adornment of the heavens,
To produce the omens I exist—in perfection I exist

;

To produce the omens for my father Sin I exist—in perfection

I exist

;

To produce the omens for my brother the Sun I exist—in

perfection I exist,’ etc.

Though daughter of Anu, the god of the
heavens, Istar is here called daughter of Sin or
Xamiar, the Moon-god, probably because, like the
moon, the planet shows phases. She was regarded
as the sun’s sister because she accompanied him
on his course, sometimes at his rising, at other
times at his setting.

One of the gods of war and also god of pestilence

—Nergal, patron-deity of Cuthah—was worshipped
as one of the sons of Enlil, the great divinity

who, as the author of the story of the Flood in-

forms us, desired to destroy mankind to prevent
i’.< •

i f-.
— 1

>o quickly on the earth.
. i : , v v ' . ’.unsparing nature, hymns

were addressed to him, and lie was glorified therein
with every confidence that harm would not over-

take the Babylonians at his hands, but would befall

their enemies

:

• Let me glorify the hero of the gods, the powerful, the
brilliant one, the son of Enlil

;

Urra (t'.e. Nergal) let me glorify, the hero of the gods, the
powerful, the brilliant one, the son of Enlil

;

The beloved of Enlil, Ihe supreme leader, the avenger of his
father

:

The offspring of the Lady of the gods, the great queen, the
son of the king, who trusts in his might

;

The clever one of the gods, the subl.me oracle-priest, the
great hero, the trust of Enlil.’

He is, after this, addressed as the one who over-
comes evil devils and fates, the evil and powerful
foe, subduing the evil gods, and loving the saving
of life. Bel-remanni, who seems to be mentioned
as the composer of the hymn, asks for the god’s
favour upon the city of Marad, where the god was
worshipped

;
and for the saving of his own life,

which was threatened by some hostile fate. An-
other noteworthy Sumerian hymn addressed to
Xergal is in the form of verses chanted by the
priest, and repeated by the people, as follows :

Priest :
‘ Ilia bright image (')o\ ershadoweth the demons right

and left.’

People : ‘His bright image,’ etc.

Priest :
‘ The long arm who>e blow (i.<\ d‘=ease and pestilence)

is invisible, the evil one with his arm [he snuteth].’
People : ‘ Nergal, the long aim,' etc.

This text, which is very mutilated, was of con-
siderable length when complete, and is important
not only on account of its foim and the words used,
but also because of the light which it sheds upon
the Babylonian conceptions of this deity.
Another Sumerian hymn (WAJ iv. pi. 26, no. 8,

and 27, no. 3), regarded as being in the form of a
1 ‘ The holv incantation, the word (from) the Abvcs,’ so called

because communicated to Merodach by Ea, king oi the Abyss
and lord oi wisdom
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dialogue, differs widely from the above. To what
god it is addressed, however, is uncertain :

Priest :
* In {affliction] of heart, in evil weeping-, in sighing

he sits ;

In bitter crying, affliction of heart.
In evil weeping, in evil sighing.
He moans like a dove, iu anguish night and day.

To his merciful god he lows like a w ild cow

—

Bitter sighing he constantly makes.
To his god in supplication he has bowed down his face

;

He weeps, crying out without ceasing.’
Penitent : * I will tell my deed—my unspeakable deed

!

I will repeat my word—my unspeakable word !

’

(These lines are repeated, after which the test is broken
away.)

From the other inscriptions of a similar kind, it

would seem that the gods of Babylonia loved to
hear the confessions of their worshippers, which,
composed in poetical form, were regarded as having
weight with them to the penitent’s advantage (cf.

also art. CONFESSION [Assyr.-Bab.], voi. iii. pp.
8 -25-827 ).

The above extracts show the nature of tiie

Sumero-Babylonian hymns, composed, apparently,
in that ancient idiom, and generally, on the tablets
which have preserved them to us, provided with a
Semitic (Assyro-Babylonian) translation. Those
composed in the Semitic Babylonian (Assyrian)
idiom only were modelled, to a certain extent,

|upon the Sumerian hymns, but, naturally, as the
language is a widely differing one, the poetical
form departs from that of the old writers of Sumer.
The personal and prepositional infixes of the
Sumerian verb, and the use of post-positions in-
stead of prepositions, account for such differences
as are noticeable.

As far as can be judged, the diction of Semitic
Babylonian poetry is more regular, and, therefore,
has an appearance of greater"dignity. Each half-

verse lias foui4 principal accents, as a rule, though
this is by no means without exceptions. The
following will give an idea of the nature of the
Semitic compositions

:

‘ Thou, I§tar, whose spouse is Tammuz,
Daughter of Sin, the heroine traversing the land,
She who loveth reproduction, she n ho loveth all men art thou.
I have given to thee thy great gift

—

A vulva ol lapis-lazuli, a multi of gold, the adornment of thy
divinity.

To Tammuz, thy spouse, take m3' pledge

—

May Tammuz, thy spouse, take away mine indisposition.’

After this the suppliant addressed Tammuz him-
self :

‘Tammuz, the lord, shepherd of Ann, son of l£a art thou
;

Spouse of Istar the bride, ruler of the land
;

Clothed with the scarf (
9
), bearing the staff

;

Producer of all things, lord of the fold
;

Eater of pure (food), the ashcake
;
1

Drinker of water from the sacred skins,’ etc.

In certain of the Semitic compositions a simi-
larity with the Hebrew psalms lias been pointed
out. The following is from a tablet of this nature :

‘ God, my lord, maker of my name

;

Keeper of my life ,'-2 causing my seed** to be :

My angry 4 god, may thine heart be appeased

;

My wrathful goddess, be at peace w ith me.
Who knoweth, my god, thy scat?
Thine holy dwelling-place, thine abode, have I never seen.

5

As for ill-luck (?), let (it) pass from me

—

Let me be preserved with thee.
Allot to me then the lot of life

;

Let my days be long—grant (me) life.’ 6

Among the most noteworthy texts of the nature
of hymns may be mentioned also those which
accompanied the new-year ceremonies in honour
of Merodach. The lines are couplets, the first

of each being dialectic Sumerian, and the other
Semitic Babylonian. Though the second is re-

garded as a translation of the first, this is only
exceptionally the case. One of the couplets reads :

‘Celestial king of men, celtstral king T.vIio btstoveth ;

Lord of kings, bestower of gifts,’

1 So Zimmeru ; a cake baked in the a^hes is apparently in-

tended.
* Cf. Ps 06*. * Ps SO'-J. 4 Ps 7“.
6 Cl. Job 117 37^3. 6 214

and every other line at most merely reflects the
sense of that preceding.
Among the ioyal hymns are compositions con-

taining the names of Nebuchadrezzar i. of Babylon
(about 1200 B.O.), Sargon of Assyria, E-arhaddon,
and Assurbauipal. The name of the last occurs
in a dialectic bilingual psalm. A hymn contain-
ing the name of Nebuchadrezzar is an acrostic-
upon the name of the god Nebo.

Literatt-bb.

—

Further examples will be found in A. H. Sayce,
Onqin and Growth of n

” *

'O'
-

1891, p. 149 ff.
; H. F

the God yin-ip Bit

voi. xxix.pt. 1), Philadelphia, 1911; i'SBA
,
l‘im, pp".

270 ff. ; 19"?, pp. 53 ft
, 77 fl.

; 1903, pp. 37, 57 ft. ; 1911, p. 77 St.
;

and the works mentioned in art. BAUrtoxiAXS and AssraiAXS,
voi. ii. p. 319, set tion (d). T. G. PINCHES.

HYMNS (Buddhist).—The word ‘hymn’ is am-
biguous. It has been defined as a ‘ song of praise,’

a ‘religious ode,’ a ‘sacred lyric,’ a ‘poem in
stanzas written to he sung in congregational ser-
vice.’ In the last of these various sense? the
Buddhists, who have neither churches nor chapels,
neither congregations nor services, have conse-
quently no hymns. In the other senses there are
quite a number of hymns scattered throughout the
longer prose hooks in the canon

; and in the sup-
plementary Kilcaya we have twelve anthologies,
mostly short, of religious poems of different kinds.
These are collected in the anthologies either accord-
mg to subject (as in the Vimana and Feta Vatthus)
or according to the kind of composition (as in the
Uddnas and the Iti-i uttakas).
An example or two will make this clear. In the

Sutta NipCita
,
undoubtedly containing some of the

very oldest of these hymns, we have seventy-one
lyrics of an average length of sixteen stanzas eac-h.

These are arranged in five cantos (each of which
existed as a separate booklet before they weie
brought together in one book), 1 and in them the
arrangement and order of the lyrics have little or
no reference to the subjects of which the lyrics
treat. Quite the opposite form of arrangement is

found in the well-known Dhammapada, where all

the vetses are arranged according to subjects—such
as Earnestness, Thought, Wisdom, Foolishness, the
Path, Craving, Happiness, and so on. The title

means ‘Verselets of the Norm’—that is, of the
Dhanutia. This word is often rendered ‘ religion ’

;

but the idea is not the same, and the word ‘ religion
’

is not found outside the European languages. More
than half of these 1 Verselets of the" Norm ’ have
been traced back to the extant canonical books. 2

The rest were verses current in the community at
the time of the rise of Buddhism

; and some of

them may even he pre-Buddhistie, belonging to
the stock of moral sayings handed down in verse
among the general body of Indians interested in

such questions. This will, however, always lemain
doubtful, as no verse has as yet been traced in pre-
Buddhistie literature. We can only say for certain
that quite a number of the verses are leprodueed,
in either identical or closely similar voids, in the
various sectarian books of later speculation. We
cannot be sure that these verses were not first

composed among the Buddhists.
The fact is (though it ha? not been noticed any-

where in the voluminous literature on the Dhmn-
mapadn) that the ‘ Verselets of the Norm ’ deal for

the most part with the lower morality of the un-
converted man—that is, with the ethics mole or

less common to all the higher religions. This
may explain the great vogue that this anthology

1 See, on the growth of the Sutta yiptita, Eh - I to ills,

Buddhist India-, Lom!-,n, 19c;, pp. 1 77-ISn. Ttt.- I ,11 work
has been translated by V. i au-bill (SHE', \ol. x. J

[ i
- *?{), and a

second edition of tile toot b\ O. Anderson appears in the PTS
for 1913.

- l’or the details see Rh\ s Davids, JfiAS, 1!>j0, p. 559 ff.
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has had in Europe. 1 Most of its verses were easily
understood. They had none of the strangeness
and difficulty of those dealing with the ethics of
the Path. So also in India. When the Buddhists
began to write in Sanskrit, they imitated the
Dhammapadn, changing the title, however, omit-
ting the difficult verses, and adding others. This
new anthology, the Udanavarga, became very
popular, was current in different recensions, and
was translated into both Chinese and Tibetan. 3

The fate of the Sutta Nipata has been exactly
the opposite. It is concerned mostly with the
higher ethics of the Path, and in both form and
matter its hymns come much nearer to Christian
hymns than do the ‘ Verselets of the Norm.’ But
it is scarcely read in Europe except by Pali philo-
logists, and except for three ballads which it con-
tains. In India it did not survive the decline of
Pali, and it has not been translated into Tibetan
or Cliinese. 3

In early times in N. India such hymns or verses
were intoned or chanted either for edification or
for propaganda. In the 7th cent, of our era I-Tsing

nnt of the manner in which,
'

. hymns then current were
used as processionals, either round a monument to
some religious leader or through the halls of the
great Buddhist monastery at Nalanda. 1

The bhikkhus in Ceylon now chant certain of the
above-mentioned Pali hymns in a kind of visitation
of the sick—a ceremony called Parittd, instituted
as a protest against the charms used by those of
the peasantry who are still pagans at heart. 6 It
is not known when or under what authority this
custom was introduced, or to what extent it has
been adopted.
Literatcrb.—M. Winternitz, Gesch. der indischen Littera-

ttir, Leipzig, 1005 ff., ii. 60-131, fives a detailed account, with
examples of all the early Buddhist anthologies. An earlier
account is in Rhys Davids, Buddhism : its Hist, aid Lit.,

tendon, 1896. T. W. RlIYS DAVIDS.

HYMNS (Celtic).—Apart from scanty notices
in classical authors, documentary information re-

garding the continental Celts is lacking, and we
have no relics of their sacred chants or poetic in-
vocations or hymns. Caesar writes that those who
went for instruction to the Druids ‘are said to
learn there a great number of verses’ (de Bell.
Gall. vi. 14) ;

and there can be little doubt that
many, if not all, of these were of a religious or
magical character—runes, poetic invocations and
incantations, and hymns. The prayers which ac-
companied sacrificial rites or were used in invoca-
tions and the like were perhaps couched in formula?
of verse like the Roman carmina. This is certain
so far as the battle-chants are concerned. These,
as well as the loud war-cries, are referred to by
several writers, and are called emitus, or airei-

\rp-tKri. These ritual battle-chants were accom-
panied by a dance, as well as by the waving of
weapons and shields, and by measured noises—the
clashing of the weapons, etc. (cf. Livy, xxi. 28,
xxxviii. 17 ; Dio Cassius, lxii. 12 ; Appian, Celtica,
8). In single combats, warriors chanted or de-
claimed as they advanced on their opponent (Sil.

I tal. iv\ 278-280, Livy, vii. ). After a victory an
exultant chant was sung (Livy, x. 26. 11, ovantes
moris sui carmine

; cf. xxiii. 24). These warrior-
chants were composed by bards, and doubtless in-
cluded both invocations of the war-gods and the

1 The translations into European languages are specified by
M. Wmtemitz, Gesch. der ind Litteratvr, ii. 63.

- Svivain Levy, in J

A

, 191:3, has compared in dttad one
hapter of this with the corresponding chapter of the Liham-
mapada.

3 Th-.t is as a whole
; see Anesaki, in JPT.-i, 1900. p 5,1

4 I-Tsnnr, Becrd 0/ the Buddhist lUlunon, tr. J. Takakusii
Oxford, ls96, pp lld-loT.

’

5 See R. C. Chdders, PaU-Eruj. Dictumary, London lS7’-75
j.v. ’

1

recital of ancestral deeds ; and they may have
been & kind of spell ensuring the help of the gods.
Chants were likewise sung by the ‘ priestesses ’ of
Sena for the purpose of raising storms (Mela, iii. 6).

Such hymns were used also by the Irish Celts
(cf. Celts, vol. iii. p. 298b

). A curious archaic
chant, preserved in the Book of Leinster, is said
to have been sung by Amairgen, the poet of the
Milesians, as they approached Ireland, and by its

means the magical dangers raised against them
were overcome. It is an invocation of Nature or
of the natural scenery and products of Ireland,
and was evidently a ritual chant used in times of

danger. The following represents the translation
given by H. d’Arbois de Jubainville (Cours de litt.

celt., Paris, 1883-1902, ii. 250; Book of Leinster,

12, 2 ; cf. the gloss on these lines cited by E. O’Curry,
Manners and Customs of the Ancient Irish, London,
1S73, ii. 190)

:

‘ I invoke the land of Ireland 1

Shining, shining sea !

Fertile, fertile hill

!

Wooded valley !

Abundant river, abundant in waters !

Fish-abounding lake I

Fish-abounding sea

!

Fertile earth !

Irruption of fish

!

Fish there !

Bird under wave !

Great fish J

Irruption of fish !

Fish-abounding sea !

’

Such archaic formulie, unrhymed and allitera-

tive, which have parallels in savage ritual, may
have been in common use. There is a similar one
in the words spoken after the destruction of Da
Derga’s hostel, by MacCecht on his finding water.
He bathes in it and sings (BCel xxii. [1C01] 400)

:

‘Cold fountain,
Surface of strand.

Sea of lake,

Water of Gara; stream of river

;

High spring well
; cold fountain/

At a still later period there is a trace of hymn-
invocations in Highland folk -custom in Lewis.
A man waded knee-deep into the sea and poured
out an offering of ale or gruel into the waters,
chanting:

‘O god of the sea,

Put weed in the drawing wave
To enrich the ground.
To shower on us food.’

Those on shore took up the strain in chorus,
their voices mingling with the noise of the waves
(A. Carmichael, Carmina Gadelica, Edinburgh,
1900, i. 163 ; cf. M. Martin, Descr. of the W. Isles
of Scotland*, London, 1716, p. 28). In Ireland, the
Scottish Highlands, and Brittany many charms
still survive and are sung or chanted in connexion
with magical rites, usually for healing, or as in-
vocations for a variety of purposes. In these,
names of the Persons of the Trinity, the Virgin,
and the saints have taken the place of those of
older divinities (for these see Charms and Amu-
lets [Celtic] and reff. there given). Scanty as
these data are, they prove sufficiently that the
pagan Celts must have had a large number of
hymns, chants, and the like in common use.
Literature.—C. JulHan, Recherches sur la religion gauloise

Bordeaux, l‘J03 ; J. A. MacCulloch, Religion of the Ancient
Celts, Edinburgh, 1911. J. A. MACCULLOCH.

HYMNS (Chinese).-It must be premised that
idolatry is not social in its service in the way in
which Christianity is. The worshippers do not
gather together in a congregation to hymn the
praises of the gods, nor is singing employed by
those who go into the temples to pre-ent their
solitary petitions and prostrate them-clves befoie
the images.

In ancestor-worship there is an appio-uh to a
united service, but it is confined to the family or
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clan, and the use in such worship of an ode or
hymn of praise is not entirely unknown. The Shi
King (or Book of Poetry) contains among odes and
folk-songs some hymns or sacred songs of filial piety,
which were in use in ancient times in the worship of
ancestors. The following is one used at one of the
services and addressed to the progenitor from
whom the kings of the Chow dynasty (1122-249
B.c.) traced their origin :

* O, thou accomplished great Haiu-ohi,
To thee alone ’twas given

To be, by what we owe to thee,
The correlate of Heaven.

On all who dwell within our land
Grain-food didst thou bestow :

Tis to thy wonder-working hand
This gracious boon we owe.

God had the wheat and barley meant
To nourish all mankind.

None would have fathomed his intent
But for thy guiding mind.

Man’s social duties thou didst show
To every tribe and state :

From thee the social virtues flow,

That stamp our land “ The Great." ’ 1

A hymn in honour of his ancestors was sung
before the Emperor of China when he performed
ancestor-worship. It was divided into three parts,

and was begun when His majesty stood before the
table or altar on which were placed the representa-

tions of his ancestors. The second part was sung
while he performed the kow-tow

;
and, after the

offerings had all been made, the third part followed,

during which the spirits of the ancestors were
supposed to return to heaven. The hymn was
accompanied by music of a slow and solemn nature,

played on a number of instruments. The solem-
nity and pomp of the occasion were increased by
grave men who postured, and by their motions and
attitudes expressed the feelings which the Emperor
should evince at such a time, while the singers also

expressed in the words of the hymn the sentiments
that should actuate him. The first stanza of the
second part was as follows

:

‘To you I owe my all, as I willingly confess.
Your body is the source of this body I possess.

The breath I breathe it comes from you.
From you the strength to dare and do.
When my deep gratitude I wish to make appear
And prompted by high duty devoutly I draw nigh,

I rejoice. Paternal Spirit, that you are present here,

Descending to greet me from your glorious home on high.’ 2

In the worship of Confucius—a State-worship
performed at stated times by high officials of

government—a stanza adulatory of the Sage was
chanted by a chorus :

1 Confucius 1 Confucius !

Great indeed art thou, O Confucius.
Before thee

None like unto thee ;

After thee
None equal to thee.

Confucius ! Confucius 1

Great indeed art thou, O Confucius.’ 3

Hymns also are used in the worship of Heaven
and Earth. In the Taoist canon there are several

hymn-books containing hymns of aspiration and
of repentance, and hymns to the ‘ Three Pure
Ones,’ as well as to other deities, such as ‘The
Dipper,’ or ‘ Charles’s Wain,’ and certain other
constellations and stars. 4 In the Buddhist books
used in worship there are also stanzas which are

chanted with the rest of the ritual employed in the

services. In both Taoist and Buddhist tracts

short hymns of praise to deities are to be found.

1 J. Legge, Rdiijwns of China, London, 1SS0, p. 90 ; see also
‘ Shi King/ in Le^tre, Chinese Classics, Hongkong, 1S61-72, iv.

i 7, iv. ii. 7 iv. iii. 2.
2 Chinese Recorder,

xv. [Shanghai, 1SS4] 61-G4, and J. J. 51.

Amiot, ‘ Mt-moire sur la musique des Chinois/ in Mcmoires sur

les Chinois, vi. [Paris, 1779] 1 tf.

3 G. G. Alexander, Confucius ,
the Great Teacher, Loudon,

1S90, p. 297.
4 L. Wieger, Le Canon taoiste, Paris, 1911, pp. 73, 159-100,

168, 191

The old rural processions in Greece and Rome,
which were mixed with religious ideas, had a
counterpart in the China of Confucius, and the
Sage countenanced them. 1 These ceremonies of
No, as they were called, were somewhat of the
nature of a play, and the processions were com-
posed of singers. The performers at the present
day sing as they go round. The name now is

Yang ko, ‘ raising a song,’ and a Buddhist priest
in modern times forms one of the number. 2

The celebrated Venetian traveller, Marco Polo,
in his account of funerals at the city of Kinsay
(the modern Hang Cliow), says that the mourneis
follow the corpse to the sound of music ‘and sing-
ing hymns to their idols,’ and that
‘the instruments which they have caused to be played al

his funeral and the idol hymns that have been chauiited shall
also be produced again to welcome him in the next world , and
that the idols themselves will come to do him honour.’ J

Literature.—This is cited in the footnotes.

J. Dyer Ball.
HYMNS (Greek Christian).—The vast accumu-

lation of Christian hymns in the Greek language
falls, in respect of form, into three sections diller-

ing widely in magnitude and importance. Thus
we have (1) the prose hymns of Christian antiquity ;

(2) Christian hymns in the ancient quantitative
metres ; and (3) the new rhythmical compositions
of Byzantine hymnody, the metre of which de-
pends upon the enumeration of syllables and the
stress accent.

i. Prose hymns.

—

The first praise-hook of Greek-
speaking Christians was the Psalter in the LXX
version. This was at an early period supplemented
by an appendix containing other Biblical passages,
nine of which, already brought together in the
Codex Alexandrinus, form the group of so-called

Songs, viz. (i.) and (ii.) the Songs of Moses (Ex 151 ' 19

and Dt 321 '4S
) ;

(iii.) that of Hannah (1 S 21 '10
)

;

(iv.) Habakkuk (Ilab 3); (v.) Isaiah (Is 269 '
;®) ;

(vi.) Jonah (Jon 23-19
) ; (vii.) and (viii.) the Three

Holy Children (Dn .'S
26 '56 and 357

-83 LXX [= Three
a-w. 35-eij)

. and (jx .) Mary and Zecharinh (Lk l
46’ 55-

58 79
). Here we should note that the mode of

rendering these Biblical lyrics was of decisive im-
portance for the development of Greek hymnody
in the centuries to follow : they were recited by a
single person, while the congregation, or, as repre-
senting it, the choir, simply responded at the end
of every verse with a short refrain, the hypopsalma.
Such hypopscilmata (a list of which, as used in

Constantinople in the early Middle Ages, is still

extant [DA CL i. 3031 if.
;

cf. 2467 f. ]) may be said

to constitute the simplest form of Christian prose
hymnody in the Greek language.
Even in the 1st cent., however, we can trace the

production of new Christian hymns, for which the
Greek text of the ‘ Psalms of David ’ served as a
model ; and, as that text has no regular metrical
structure, the imitations likewise were composed
in prose form. Now and then we hear the echoes
of such ‘ psalms and spiritual songs ’ in the Epistles

of Paul and the Apocalypse (see Eph 514
, 1 Ti 1IS

3 i6 6 >5t.
; 2 Ti 211-1 -1

, Tit 34
'7

, Ja l 17 [Julian, Diet, of
HymnolA, London, 1907, p. 458b]) ; and in the 2nd
cent, we find a non-Christian writer, Pliny the

Younger (Ep . x. 97), speaking of the ‘carmen’ in

which—as an essential element of their worship

—

the Christians of Bithynia glorified ‘ Christ as their

God secum invicem,’ i.e. probably, in some kind of

antiphonal song. The statement of the heathen
writer strikingly recalls ‘ the psalms and hymns
written by the brethren from the beginning,' which,

on the testimony of a work against Artemou,
quoted by Eusebius (IIE v. xxviii. 5) as by an un-

known writer of the early part of the 3rd cent.,

4 Lejrge, Chinese Classics

,

i. 97
2 J. Edkins, Chinese Buddhism, London. 1SS0, p. 269 f.

s Marco Polo, ed. H, Yule2
, London, lbTi, n. 17ii.
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praised ‘ Christ the Word of God, calling Him
God.’ The hymn which was composed by Atheno-
genes, who suffered martyrdom in the reign of
Septimius Severus (193-211), and to which St.

Basil appealed (d* Spir. Sane. 29) in support of

the Deity of the Holy Spirit, was probably one of
those primitive prose hymns. An early Christian
hymnal of this kind— the ‘Odes of Solomon’

—

fragments of which had long been known in a
Coptic translation, has been recently re-discovered,
almost complete, in a Syriac version. But whether
the Gr. text upon which the two versions un-
doubtedly rest was the original or was itself a
translation from Hebrew; whether these spirited
lyrics are, as a whole, of Christian origin, or
simply a Christian redaction of a Jewish original

;

whether they are Gnostic or Montanistie produc-
tions or hymns of the Catholic Church—these
questions are still in dispute, and may perhaps
never find a definite answer. It may at all events
be taken as a fact that a type of religious poetry
designed to compete with the OT Psalter was
zealously cultivated in Gnostic circles. Certain
pieces in the Apocryphal Acts of Thomas and
Acts of John give us an idea of the nature of such
heretical compositions, although in the case of those
in tlm Acts of Thomas the Syriac text is probably
the original.

The favour enjoyed by such non-Biblical pieces
among heretics naturally led the Church to make
a stand against them and their use in Divine
service. Thus Paul of Samosata, writing not
later than a.d. 200-270, sought to justify the sup-
pression of certain ‘ psalms ’ in praise of Christ, to
which he objected on the ground that they were of
quite recent origin (Eus. HE vil. xxx. 10). Never-
theless, the Church of the 4th cent, still held in
high regard various prose hymns which were un-
doubtedly a legacy from the pre-Coustantinian
period, and at least two of these maintain to the
present day an important place in the worship of
tlie Greek Church. (<i) The evening hymn sung
at the close of vespers, the 4>wt iXapop, is attested
c. 375 by St. Basil

(loc . cit.) as a universally
known part of Evening Prayer, the origin of which
was altogether unknown. (6) The corresponding
morning hymn, the Afifa iv Warms, called ‘ the
Great Doxology ’—an extended form of the original
on which the Western ‘ Gloria in excelsis ’ is based
•—occurs in the group of hymns appended to the
Codex Alex tndrinus, and also in a more archaic
redaction at the end of bk. vii. of the Apostolic
Constitutions. In the former place is found another
evening hymn and a hymn-like grace before meat.
Moreover, the Gr. original of a short hymn to
which the Buie of St. Benedict (ed. WoeltUin,
Leipzig, 189.3, p. 25. 20) givesa place in the monastic
Morning Office of the Western Church is, at least,

not of later origin than these. A relatively early
origin must he assigned likewise to another pro^e
text having the essential features of a hymn, viz.

the ‘ Prologue,’ which in the consecration of water
at the Feast of Epiphany precedes the consecration
prayer proper, and is a glorification of the day
upon which Jesus was baptized in the Jordan,
akin to the Easter ‘Exultec of the Rimian liturgy.
Of this tiiere are, besides the Greek, a Slavic
and a remarkably interesting Armenian version.
Certain Gnostic features stili adhering to it show
that its composition was long piior to the days

j

of St. Sophioniiis of .Jerusalem ( t f>3s), to whom
it is ascribed, apparently wit hunt MS authority,
in the printed edd. of tie'. < Jr. Euchologion.

2 . Hymns in classical metres.—Beside* the
prose hymns connected with the Gr. version of the I

DT, v.e liml also, from the 2nd cent., a Grteeo-
jChristian liymnody employing the ancient poetic
|

forms. It is in accordance with the general posi- i

tion of Gnosticism in the religious sphere that it

took the lead here, and guided the development
along fresh lines.

We are unable to say whether the ‘psalms’ or ‘odes’ of
Basilides and a psalm-book of Mai cion or the Slareionites
attested by the Fragnieritum Jluratoriammi belonged to the
prose or the metrical type. But a hymn of the Isaasenes and a
specimen of the psalms of Valentinus, inserted by Hippolytus in
his Phitosophoumena (v. 10, vi. 32), both exhibit logaicdic ana-
piests, and thus, in spite of a certain irregularity of treatment,
show indubitably that here the Gnostic hymnology studiously
followed the traditional fonns of ancient lyrical composition.

In the sphere of Catholic Christianity the new
style appears in the hymn to Christ with which
Clement of Alexandria closes his Padngogus.
Apart from its introductory lines, which are of
very doubtful authenticity, this hymn is mani-
festly composed in anapmsts, and, as compared
with the Gnostic survivals, exhibits an even more
rigid adherence to the laws of classical metre,
while its contents do not seem to preclude the
possibility that compositions of the kind were
actually used in the service of the Alexandrian
churches about the beginning of the 3rd century.
The further stages of a development which doubt-
less begins at this point are certainly very obscure.
The list of the works of Hippolytus inscribed upon his statue

in the Lateran makes mention of ‘Odes.
5 We hear of an Egyp-

tian bishop named N epos as a prolific writer of psalms about
the middle of the 3rd cent. (Dionysius of Alexandria, ap.
Eusebius, HE vii. xxiv. 4), and of Hierakas, a rigorously dual-
istic ascetic, likewise an Egyptian (r. 300), who wrote ‘psalms
of a new kind' (Epiphanius, adv. Hcer. lxviL 3 [PG xiii. 176])

;

and we may assunie that all these writers worked upon the
lines of the development in question, although the historical
data are not sufficient to substantiate the hypothesis.

To the hymn of Clement, however, is closely
allied in a formal way a fragment preserved in a
papyrus of the Amherst Collection

; this also is in

anaptcstic metre, and dates probably from the 3rd
rather than the 4th century. It has been described
as a versified ethical catechism of early Christen-
dom, although it might quite as fitly he regarded
as a hymn forming part ot the liturgy of initiation,
and addressed to the newly baptized. By reason
of the formal characteristics which differentiate it

from Clement’s hymn to Christ, it is of great in-
terest in the development of Greek liymnody.

Its anapjjsts, ep., are constructed with as much regard to
accent as to quantity, and it thus marks the transition from
tiie older metres of quantity to the newer metres of accent

;

while its verses are linked together by the thrice-repeated
artifice of the alphabetical acrostic, which was to form so
prominent a feature in the rhythmical hymns of the Church.
This artifice is also the connecting medium between the

strophes of a hymn—likewise in anaprestic measure—which
purports to be sung by a soul entering after death into the en-
joyment of eternal bliss, and the conclusion of which is found
in a Berlin papyrus. Above all, the acrostic forms the con-
nective between the strophes of the ‘ psalm ’ of the virgins
with which St. Methodius of Olympus (t c. 311) concludes his
Kt/mposiun. The latter is perhaps not entirely unrelated to the
ancient Parthenia of Aleman and Pindar. But in the expansive
freedom of its iambic rhythms it conforms not less closely to
the accentual style of rhythmical verse than does the anapaistic
text of the Amherst papyrus, and in the epbyntnion repeated
after each strophe there appears for the first time another
feature which came to be of great importance for that kind
of composition. We may, therefore, regard this production,
which was in the first instance purely literary, as the represen-
tative of rea’h vital elements in contemporary liturgy.

An altogether different type appears in the archaic
Grreeo-Christian lyrics of the subsequent part of
the 4th and the beginning of the 3th century.
While it is explicitly said of the heresiaich Apolli-
naris, bishop of Laodieca from a.d. 3G1, tiiat lie

sought to win acceptance for Ids doctrines by com-
posing short metiical lyrics intended for the use
not only of the community in public worship, hut
al-o of individuals in their hours of work or re-
creation (Soc. HE iii, 16), yet in general this i ype of
lyric took a course which from the outset diverged
widely from tiie sphere of congregational worship.
This i- true not only of tiie iost ‘Odes’ in which
the younger Apollinaris (rather than his father)
tried to emulate the art of I’indui, and of the
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extant hexameter paraphrase of the Psalms which
bears his name

; it holds good equally of the hyinn-
iike poems which are found in the lich and varied
literary heritage of St. Gregory of Nazianzus, by
far the most eminent representative of this school

( 1 389 or 390). As altogether subjective expressions
of personal piety, these compositions of Gregory,
which in their learned perfection of form are closely
akin to the Hellenistic poetry of the Ptolemaic
period, cannot possibly be regarded as liturgical
prayers uttcicd by a Christian assembly. Of the
ten extant ‘ hymns ’ in the Doric dialect composed
by the Neo- Platonic philosopher Synesius, who be-
came bishop of Cyiene in 406 or 409, not more than
five in all (nos. 5 and 7-10) belong to the Christian
period of their author, and these, no less than the
poems of Gregory, exhibit an individualistic spirit
and a technical structure incompatible with their
liturgical use.
In the Byzantine period the classical metres sometimes

employed in hymnody as in other kinds of poetry came to be
reduced in effect to two, vi z. the Anacreontic strophe and
iambic trimeter. Hymns to saints are first found among- the
Anacreontics of St. Soplironius, m which the artistic devices
and forms of the new rhythmical poetry appear iu the linking-
together of the regular strophes by the alphabetical acrostic
and the introduction of a stanza with a different metrical
structuie after every four strophes. As regards the poems
which iu their general style may be compared with the hymns
of the Western writer Prudentiits, there is, again, good reason
to doubt whether they were ever actually used in the liturgy.
Such liturgical use, on the other hand, is clearly implied by the
note indicating the ecclesiastical tone to which the Anacreontic
penitential hymn of a certain SynceUus Elias was to be sung,
and here, too, the strophes are connected by the alphabetical
acrostic. The iambic trimeter was used by Georgius Pisides,
deacon in the Church of St. Sophia in Constantinople In the
reign of Herachus (UI0-64I), in an Easter hymn of 129 verses;
though it is certain that this work never held a place in the
liturgy. As regards a truly liturgical type of composition in
rhythmical verse, we find that St. John of Damascus (cf. below,
3 (5)) employed the ancient dramatic metre in his three canons—for Christmas, Epiphany, and Pentecost, respectively—in
which the Initial letters of the iambic verses form an acrostic
of two elegiac distichs. It is true that this artifice produced
no imitations worthy of note, and it was left for a much later
writer, Manuel Philcs, in the first half of the 14th cent., to
commit the barbarism of recasting in quantitative iambic tri-

meters one of tiie noblest examples of accentual sacred song iu
the early period, the hymn Akathistoi (cf. below, 3 (2)).

3. Rhythmical hymnody.—The earliest examples
of Grseco-Ckristian sacred poetry in a metrical form
based upon the stress accent alone are found in two
of the poems of St. Gregory of Nazianzus, where
they appear strangel}' out of keeping with their
surroundings. One of them at least, an evening-
song addressed to Christ, is of the nature of a
hymn. The fact which conditioned the develop-
ment of the new type of hymnography was that
Greek had in ever greater measure iost the quanti-
tative distinction of its vowels. The development
was prepared for by the artistic prose of the
rhetoricians, and was in an equal degree influenced
by the example of Christian Semitic poetry, which
was accentual from the outset. Besides the aban-
donment of quantitative metre, there were two
artistic devices which had an important influence
upon the new genre, viz. rhyme and the acrostic.
The purely rhetorical use of rhyme emanated un-
questionably from Greek prose, which in the hands
of Christian preachers made use of it with increas-
ing frequency, while the employment of the acrostic
was based essentially on Semitic models, though,
as has already been noted, an occasional use of

this artifice can be traced in the earlier poetic
composition. Whether and to what extent, in

addition to the influence of the ancient literary

prose, that of ancient quantitative metre made it-

self felt in the extraordinarily copious and aitlstic

forms assumed by the new rhythmical poetry must
be left an open question.

(1) The simplest type of rhythmical hyninodj-

—

a type to which the two merely tentative pieces in

the poems of St. Gregory of Nazianzus form a direct

link of transition—is found in a class of hymns

witli lines of equal length, to which attention has
been paid only in recent times. Of a group of
primitive compositions of this type one example,
found in a papyrus of the 6th or 7th cent., has per-
manently maintained a regular place in the ‘ Great
Apodeipnon,’ the solemn compline for Lent in the
Greek rite. The other components of the group
must also have been actually intended for a plat-t-

in the liturgy. One of them is a special form of
Evensong for the twofold festival of the Birth and
Baptism of Christ, still celebrated together on the
6th of January (cf. artt. CHRISTMAS, Epiphaxy).
Another begins with what are in reality the opening
words of a hymn after communion, of which a piece
in the Antiphonary of Bangor (ed. F. E. Waneu.
London, 1893-95, i. 32 v, Ad common icare, ‘ Cotpu-
domini accipimus ’) may be a Latin translation. All
these were probably composed in the 5th century.
To the same period belongs a song in adoration

of the Cross on Good Friday which is found only
in MS liturgies of the Italian Basilians, Its tv o-

line strophes, which already indicate the beginnings
of a less simple metrical structure, are connected
by means of the alphabetical acrostic, which it lias

in common with several other kindred poems (on
the Mother of God, for Christmas, for the festival
of the Presentation in the Temple).
This form was resorted to at an early period in Greek imita-

tions of the poetic meditations of St. Ephraim. Subsequently' it

was used only exceptionally and in unpretentious compositions
of a wholly- personal character ; as, e.g., in a vgvoi ix Trpoo'Jjrrov

Ba{rt\eiav tou Stcnrarav by Photius (t 891), and in a penitential
hymn of the Emperor Leo vi.(8SB-91'2>—compositions in strophes,
which exhibit alphabetical acrostics, and the accentual metre
of which seeks to imitate the quantitative Anacreontic.

(2) Dependence upon the Semitic poetry of Syria,
of which St. Ephraim (+ 373) was the chief repre-
sentative in Nisibis and Edessa, appears in the
principal form of ancient Byzantine hymned}-, viz.

the kontakion. Here the Eastern Aramaic class
of s6githd was of fundamental importance, though
this, again, in its characteristic features can he

fully understood only as a product of Hellenistic
influence. Its fructifying effects upon the work of

Greek hymn-writers, according to a recent theory,
were to a great extent mediated by Greek preachers.
The use of the (originally alphabetical) acrostic, an
introductory stanza of a different metrical struc-
ture, the refrain, or ephymnion, sung by a choir,
which, breaking- in upon the solo parts, bound to-

gether the procemion or kukulion and the ordinary
strophes, or oikoi (‘ houses ’), and a highly dramatic
treatment of the subject—such were the features
borrowed from Syrian hymnody. The rhetorical

splendour of the diction, and an artistic structure
of line and stanza which was intimately related to

the melody and did not need to fear comparison
with the most elaborate metrical examples of

ancient choral lyric poetry, were contributions of

the Greek genius. Of Greek origin likewise were
those forms of the acrostic which, instead of being
alphabetical, give the name of the writer, or the
theme, or the liturgical purpose of the piece

—

forms which, it is true, are found also in the
Carmina Nisibenci of Ephraim.

II the Virgins’ Psalm of Methodius may be regarded a- a
transitional form between the hymns imitatu e of ancient models
and the kontakion ,

there are other two early compositions w hich
show how the new mode was related to the prose hymn. These
are («) a purely prose hymn which is found, almost intact, in a
Gth cent, papyrus in the John Hylands Library, and which in

its alphabetical acrostic and its short ephymnion (Kvpte, 5o£a
(jot) exhibits two essential features of the kontakion

;
and to) a

complete kontakion for Good Friday, w hich, however, surrenders
tiie prose form for accentual metre only in the ephymnion, and
which, like a related poem tor Palm (Sunday, is known thus far

only in the Italo-Greek liturgy. The Good Friday kontakion is

of interest also as regards its theme, being the earliest example
of a lamentation supposed to be spoken by the suffering Saviour,
after the style of the Western impruperia.

The new species of poetic composition is first

met with in its full maturity in a series of hymns
and fragments of hymns which, like the earliest
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examples just specified, are anonymous. The
oldest instance is probably a kontakion on the first
man, showing simple four-line strophes and the
alphabetical acrostic. A lamentation of Adam for
the loss of Paradise, as also a kontakion (dating
from before 553) on the 4 holy fathers ’ of the earliest
councils, and a fragment of another on Elijah and
the widow of Zarephath, deserve mention as
compositions of singular vigour and beauty. If
Cyriaeus, the writer of a hymn on the raisin-* of
Lazarus, could with confidence be identified with
the Palestinian ascetic of the same name who, on
the testimony of his biographer, Cyril of Scythopolis
(AS, Sept. viii. [1865] 151), acted as choirmaster
(Kavov&pxw) in the Laura of St, Chariton for thirty,
one years (from 483), we should have to regard him
as the earliest writer of kontakia known to ns bv
name. But the unrivalled master in this kind of
composition was Romanus, the deacon, who in the
centuries following was revered as a saint and dis-
tinguished by the epithet of ‘ the Melodist.’
Romanus, bom at Emesa of Jewish parents, removed from

Beirut, where he had laboured in the Church of the Resurrec-

rlS?
,M OF0nsMn

?
pl* in^ "'S'1 of the Emp««>r Anastasius

(191-518), probably towards its close, and filled the magnificent
churches of Justinian's day with the music of his hymns. Hissacred poems, according to a notice that is probably legendarynumbered nearly one thousand. Some eighty pieces bearing
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a legacy of authentic
productions of undeniable merit tradition has mingled much
that is spurious and inferior. The poets Domefciusand Anastasiusmay be regarded as nearly contemporary with Romanus Ofthe anonymous compositions of his time the moet outstanding

of!Justinian (562
°^ the 860011(1 dedlcation oi the Hagia Sophia

In this first and golden age of Byzantine hymnody,
however, as in later times, it was not customary to
create a new form of strophe and a corresponding
melody for each fresh composition. On the com
trary, the metre and melody of older pieces were
frequently adopted. The typical strophe used as
the pattern either of the hikulion or of the oikoi of
a later song was called its heirmos (‘series’).
The heirmos reproduced in the oikoi of the so-

called hymn AknthUtos had already been used by
Romanus, and the nucleus of that hymn must
therefore have been composed as early as the 6tli
cent., and probably in the first third of it. Tradi-
tion assigns the highly esteemed Song in honour
of Mary variously to Romanus himself and to a
considerably later writer, Sergius, patriarch of
Constantinople (f 638), while Georgius Pisides and
even as late a writer as Photius have also been
credited with its authorship.

Onginail}- a kontakion on the Annunciation, this production
" f

“I
6 6t

,
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,
ee™» to have been subsequently transformed

,Lthe "billion of * new kukvlim into a song- of thanksgiving
addressed to the Most Blessed Virgin by the city of Con-stantmople tor deliverance in the stress of war, and in all
probability the change was made at the time when the city was
threatened by the Avars in 626. It was at that period aiw thattwelve of its twenty-four strophes were furnished with doxolo<desw

}^
1 X<wpe—ascriptions which form a signal

contrast to the short ephymmon of a simple Alleluia at the endof the other twelve, and give a peculiar stamp to the whole.
In its enlarged form the hymn Akathistos was

occasionally imitated, as in a lyric on St. Sahas
the Younger by a melodist named Orestes, and in
others on the Falling Asleep of the Most Holy
Mother of God and on the Holy Cross by unknown
authors. Even in later centuries, indeed, certain
writers added not a little to the store of kontakia
in the (.reek Church. II riters whose compositions
belong in the main to another and a later poetic
type, such as Theodoras Studites and Joseph the
Hymnographer (cf. below, (5)), cultivated also the
older form. But in genuine poetic qualities the
productions of the later period, destitute as they
are, above all, of dramatic power, are far inferior
to those of the 6th century. Then from the 10th
cent, the kontakion itself lost the place which ithad hitherto held in the liturgy.

,,
Tt* book known as the TrepologSn, in which the hvmns of Ii.ns class were collected, fell more and more into oblivion. 1

Only a few strophes of the older hymns, and at length—apart
from the kukulion—generally but one, retained a permanent
place m the daily office, and the ' • - gce
under the names of kontakion t « . . tere
imitations of such mutilated . . , , . 0fRomanus for Christmas, however, continued to be sung annually
on the 25th of December, even at the Emperor’s festive board
until the downfall of the Eastern Empire. The Akathistos still
forms the nucleus of a festival office dedicated to the Mother ofGod on the Saturday of the fifth week in Lent, and for the
popular religious sentiment of the Orthodox East it takes the
place filled conjointly by the Litany of Loreto, the rosary
and the Te Deum in the Roman Catholic West Finally, the
impressive funeral kontakion of Anastasius—though in a much
mutilated form—is used to the present day in the office for the
burial of priest3.

(3) As compared with the kontakion, which in
the zenith of its vogue appears to have been called
also the tropos

, the term tropariou
, a eliminative

of the latter word, signified a shorter form of what
was essentially the same thing : it was a single
strophe constructed generally of accented line "of
various kinds, the part performed by the precentor
being, at least originally, supplemented by an
ephymnion sung by the congregation or the choir.
Be learn the nature of this species of sacred song in its

earliest form from the troparia with which St, Auxentius a
prominent representative of Greek monachism, enriched public
'vorehip in Bithynia and Constantinople in the first half of
the 5th cent., and specimens of which have been preserved bv
his contemporary biographer Georgius (Pff exir. 1412). They

88 illeces ’ composed of a few short lines of lyrical
ibythnucal prose, in which genuine piety finds homely though
effective expression. Aathimus, a pupU of Auxentius. once a
courtofficml, latterly a deacon and presbyter of the Churchand Timocles, his contemporary, who are said to have flourished
e-

, I,
art as the leading representatives of what was

probably a more artistic type of tmparim, although nothin-*
survives that can be definitely ascribed to them.

The rich developmentwhich this form of litumcal
poetry likewise speedily attained, more especially
on the native soil of the kontakion, i.e. in Greek-
speaking Syria, can still be seen in the so-called
Uctoechos of Severus of Antioch—a complete liymn-
book, the groundwork of which was laid by that
celebrated exponent of Monophysitism in the years
012-518. This invaluable liturgical monument,
lost in the original, is preserved in the revised
lorm which Jacob of Edessa re-constructed in 675from the older Syriac translation executed by a
bishop of Edessa named Panl.

J

Its component pieces, 366 in number, are, without execution
I.i rics of a single strophe, and in their general structure are a"i

f frepana, although they exhibit a special andcharacteristic feature m the fact that by far the larger numberof them were meant to be sung in connexion with a verse fromMa“y 01 tbem alreaJy show an aflinity, in manifold
no

0
?
3
]?/

exPr8S?Ion > with the numerous troparia found in thelater bturpeal books of the Greek rite. On the other handa group of its texts, meant for use in the celebration of theEucharist and called prospharikoi, bear, in virtue of their archaicstyle, a close resemblance to the troparia of Auxentius.

Besides Severus, two contributors of special
importance are John bar Aphtonyd (f 538), andJohn surnamed Psaltes, both archimandrites in
the monastery of Qen-nesrg on the Euphrates. Aterminus ad quern even for the latest poems in the
original collection is found in the date of Paul’s
translation, which may be assigned to 619-6-29A number of very short pieces seem to he of even
earlier date than those of Severus. Two of the
‘Alexandrian

S
^
riaC !lymn 'b°o1' are definitely called

In point of fact the ancient Greek liturgy of Egypt also mustown stock of trepanh. To that rnuffbe assim"lurstof all, the residue of hymn- f->- n, .. c>—- , y
lcu -

in a papyrus of the Archduke . . "H**?
some, probably overshooting .

*!?
the first half of the 4th, if not even to the 3rd centurv Besides ostraka and various papyrus •

Monophysite Church has preserved 1 r • - ’

,value m this connexion. Thus tropari ;

1
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J
Greek and in a Saidic translation, are furnishedb' fragments of the earlier MS liturgies of the Coptic rS” The

of
indescribable state of neglect in which the Greek tex*

e
th

?f
fragments has been left points to th» lanse of -i™
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on the Trisagion in its distinctively Monophysite expansion.
These Egyptian texts may, therefore, be regarded as of con-
temporary origin with those of the hymn-book of Severus.

The rapidity with which the entire public worship
of theGreek Orthodox Church came to be permeated
by the troparion is shown by a very interesting

account which two monks named Johannes and
Sophronius have given of a visit paid by them to
Mt. Sinai, probably towards the close of the 6th
cent. (Pitra, Juris eccl. Grose, hist, et man. i. 2205}.

Here they found an anchorite, Nilus by name,
living in complete seclusion from the world, and
adhering to a form of Church daily prayer which
ou principle he kept clear of the new-fangled em-
bellishments of liturgical poetry.
With his uncompromising devotion to antiquity, the writers

contrast wliat, in its conjunction of troparia with the essentially

Biblical elements of the Sunday Office, was for them ‘ the rule
of the Catholic and Apostolic Church.* According to that rule,

they say, the Kvpte e*€Kpa£a, i.e. Pss 140. 141. 129 and 116 in
vespers, and a selection from the nine Biblical songs, viz. the
7th, 8th, and, from the 9th, Lk 146-55 (the ‘Magnificat’ of the
West), as also Pss 148-160, called the Ainoi, in matins, were
associated with a series of troparia. Each of the three parts
into which the psalmody of matins preceding the rendering of

the odes was divided was followed by a hymn of the same class,

called a kathisma
, and in the rendering of the odes a corre-

sponding piece, called a mesodion, marked a pause after the
3rd and 6th odes. In vespers, finally, a troparion was conjoined
with the evening hymn 3>ws i\ap6v

y
and in matins, another,

specially commemorative of the Resurrection, was combined
with the Great Doxology.

We shall meet with not a few of such elements
of a poetic character in the final form of the Greek
Office, and we may, therefore, safely assume that
many of the compositions performing a like service

in that office date from the 6th century. Although
we have not the necessary external evidence from
which to draw definite conclusions regarding such
ancient works, yet tradition furnishes the date of

certain very old troparia which hold to this day
an honoured place in the Eucharistic liturgy of

the Greek Church. We are told that the Emperor
Justinian himself (527-565) was the author of the
Christologically important troparion entitled '0

fjioroyevtis 'TkSs, which comes shortly before the Scrip-

ture lessons. In the reign of his successor, Justin n.

(565-578), the ‘ Cherubic Hymn ’which accompanies
the procession known as the ‘ Great Entrance ’ was
inserted in the Byzantine Mass ; while other two
pieces, the ToO Setwrou cov too fiwrriKov and the 2tyrj-

<r<£rw xatra <rapf /3poreta, which are substituted for

that hymn on Maundy Thursday and Easter Even
respectively, are probably not of later origin. The
introduction of a troparion to be sung after Com-
munion ( UXTipud-r/Ta to orofia ryj.&v) is assigned to

the year 624, and of another {Sup al Swayeis tQv
ci/parSr), which takes the place of the Cherubic
Hymn in the Mass of the Pre-sanctified, to 645.

(4) The early Antiochene troparia of Severus’s

hymn-book, perhaps because they are essentially

connected with verses from the Psalms, are assigned

to a distinct class, the antiphon (Syr. ma'nlthA).

On the testimony of the Western pilgrim Etheria,

or Eucheria (Peregrinatio, xxiv. 5, xxvii., xxix.,

xxxi. 5, xxxv., xxxvii., xl., xliii. 5, xlvii.), lyrics

bearing that title, together with ‘hymns’ and
‘ psalms,’ had already won an important place in

the worship of the churches in Jerusalem towards
the close of the 4th century. In the Greek liturgy

of the following period a hymn formed of a Biblical

passage and a hypopsalma rendered between the
verses by two different choirs alternately was re-

garded as ‘antiphonal.’ Here it was customary
at first to render whole psalms in this way ;

later, with increasing frequency, a few- verses

only were snug. The hypopsalma, again, in

extending beyond the narrower limits of the

formulae originally employed, developed first of

all into a somewhat longer prose formula, as

found, e.g. , in the three antiphons at the begin-

ning of the Eucharistic liturgy. Afterwards, how-

ever, it became the practice to introduce a real

troparion, of which either the whole or the con-
cluding part was repeated between the verses of

the Biblical passage ; characteristic examples of
the latter method are retained to the present day
in the vespers for Christmas and Epiphany. This
unvarying repetition of a single troparion, liow-

ever, was at length superseded by a whole series

of such pieces, each of which was sung but once by
either of the choirs, and thus, when these troparia
were welded into an integral whole either by an
acrostic or by an ephymnion common to all, there
arose a distinct artistic type of antiphon.

It may be assumed that the use of this form of choral art was
not altogether infrequent at an earlier stage of liturgical de-
velopment. An extant example is furnished by the third of the
fifteen so-called antiphons of Good Friday, which an unreliable
tradition ascribes to St. Cyril of Alexandria. Generally, how-
ever, what we find here in the early period is a combination of
verses of psalms with troparia which have no definite inner link

of connexion, and at the present day even the verses of psalms
formerly so employed have disappeared, so that only the name
of the antiphon now survives.

The name ‘ antiphon ’ came also to be associated with the so-

called anabathmoi, which had a recognized place in the matins of
Sundays and important feast days, as also in the office of burial.

The anabathmoi are two series of poetical paraphrases of the
beginning and middle of the Psalms of Degrees (119-130 and 132)
in two troparia , to which was attached, as a sequel to the
Lesser Doxology (Ao£a Ttarp'i xal Yti2, v.r.A.), a third troparion
in praise of the Holy Spirit. It must be taken for granted that
these very ancient forms likewise were originally intended to be
used in an antiphonal rendering of the psalms in question.

Finally, special significance seems at one time to

have attached to an antiphonal rendering of Ps US.
That psalm, sung antiphonally in combination
with a hypopsalma of very short formula1 , has
remained a regular feature of the burial service.

In similar manner the stichera (see below, (6)), called

from their opening words A! dyyeXocat, which come
before us as the work of Hornan us, and which,
divided into short groups, are used at the present

day in the matins for the 20th-24tli, 28th, and 30th

of December for quite a different purpose—forming
a peerless festal hymn on the Redeemer’s birth in

the stable at Bethlehem—must originally have
been the poetic investment of an effective three-

fold antiphon constructed with the aid of the same
psalm. On the other hand, a lyric in its own way
not less magnificent, though doubtless of much
later date, is now combined with Ps 1 IS in a
peculiar antiphonal rendering for the matins of

Easter Even.
These are the bo

-

called enkomia—comprising a markedly
poetical lament at the Saviour’s bier—which, surviving in vari-

ous recensions, and bearing the names of various writers, as,

e.g., Germanus, Michael Files, an archimandrite called Ignatius,

and a patriarch called Arsenius, perhaps go no further back
than the 12th or 13th century. Similar enkom ia were composed
at a later date in honour of the -Mother of God and John the

Baptist, and—at least in the local form of worship prevalent in

Jerusalem—a funeral hymn upon the former, an imitation of

the enkomia of Easter Even, has permanently retained a place

of importance as a special feature in the matius of the 15th of

August.

(5) The essential feature of the antiphon, i.e.

the organic combination of troparia with a Biblical

passage, appears also in the structure of the canon,

which was the leading form of hymnody from the

8th cent., and which from the 10th cent, super-

seded the older kontakion in the liturgy. The
canon, to speak more precisely, is a mode in which

the singing of troparia is combined with all the

Biblical songs recited in matins, the short and
unvarying hypopsalma of an earlier day giving

place to poetical strophes of considerable length and

of the same metrical structure. The consistent

application of this principle led necessarily to the

composition of very long poems in nine parts, in

each of which the number of stioplies formed upon

a particular model .strophe as a heirmos conespond-.

to the number of verses in the associated Biblical

song. A composition essentially of this kind is

actually found in the so-called ‘Great Canon,’ a

penitential poem of two hundred and fifty troparia,
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which, notwithstanding its rhetorical embellish-

ment and its wearisome diti'useness, is of a most
impressive character, and is now recited annually
on the Thursday of the fifth week in Lent, in

exactly the same way as the hymn Akathistos two
days later.

Its author was Andreas, archbishop oi Crete (t 710), a native

of Damascus, who, trained in the clerical circles of Palestine,

became in his youth secretary to the patriarch of Juusaieni,
and then lived'in Constantinople for a considerable time pre-

vious to his promotion to the archbishopric. He was a prolific

writer, and in the tradition of the Eastern Church is actually

regarded as the inventor of the new poetic lorm, to which was
applied the name of

1 Canon,’ hitherto given to the whole morn-
ing office, or to its most important part, \iz. the nine biblical

songs.

Certain other compositions of Andieas, as, e.g.,

the canon on the Myrophori, sung on the second

Sunday after Easter, and one of 180 troparin on
Simeon and Anna, approximate in length to the

Great Canon. But, in general, the practical ne-

cessity of limiting the duration of public worship
soon led to the practice of attaching not more than

three or four poetical strophes to each Biblical

song. Thu same requirement led here, as in

other parts of the office, gradually to the entire

omission of what was originally the cardinal

feature, i.e. the Biblical passages, or to their being

restricted to a few verses. Thus the essential

nine sections of the poetic canon—to which the

term ‘odes’ was henceforth specially applied—
actually came to take the place of the very ele-

ments with which they were once intended to be

combined. A further departure from the earliest

order is seen in the regular omission of the second
ode of the lyrical group, the reason being that

the second Biblical song had been previously left

out of the actual recitation—from a superstitious

dread, it was said, of uttering the imprecatory
threats contained in it. Then, besides complete
canons, dimlin

,
triodici, and ietraodia were com-

posed to be sung with groups of two, three, and
four Biblical passages lespectively. Of special

importance are the triudia and tetrnodia of the

Lenten season, which owe their existence to the
circumstance that during Lent one of the Biblical

songs, i.-v., was recited on week-days from Mon-
day to Friday, and nos. vi. and vii. on Saturday,
these being followed each day by nos. viii. and ix.

The term heirmo-:, conformably to what was noted
in the ca-e of the kontakion, denotes here the
model strophe which was in most cases borrowed
from an older canon, and with which the troparia
of each ode had to conform both in metre and in

melody.
The entire mass of compositions which follow the norm intro-

duced by Andreas of Crete comprises two strata differing in

date and place of origin. The earlier stratum had its origin in

the ancient Bvzantine form of worship found in Jerusalem, and
embraces the lyrics of Passion Week, and of the chief festivals of

the Christian Year, and the morning canons of the so-called
Octwchos, which contains the ordinarj' Sunday offices arranged
for the eight ecclesiastic! tones. The birthplace of this group
was the Laura of St. Sabas in the Kedron Valley, where, in the
first half of the Sth cent., its standard forms took <diape in the
hands of St. John of Damascus (t ante 754) and his adoptive
brother Cosmos, surnamed the Hagiopohte, who was conse-
crated bishop oi Mamma, near Gaza, in 743. The later stratum
was deposited in Constantinople, where the Stadion monastery,
as a centre of sacred poetry, attained an eminence correspond-
ing to that of the Laura oi St. Sabas. It was, above all, thiee of
the most prominent residents of that monastery—Theodorus the
Studite (t 820), his younger brother Joseph, subsequently arch-
bishop of Thcssalonica, and Th^ophanes, surnamed Graptus
promoted to be p.i^tropohtan of N'icjea in $12—who, during the
Iconoclastic conflict's of the f»th cent., completed the work ot
their Palestine forerunners in compo-ang tanonsfor Lent, for
numerous Saints’ Dav >, and for the tt-ral offices arranged for

the eight e>.cle-i v»Lral tones in the so-, ailed f’arakletike

.

John
of Damascus and Co-mas the fIa?iot*«.Iite had been pupil- of a
Sicilian named Co-ma-, who is al-> said to have been a writer of
poi-trv, and was ran-omed from slavery arnomrlhe Arabs by the
father of the former , and afterwards another Joseph, a Sicilian,

like his fellow-count r\ man Methodius of Syracu-, dc; eloped his
talent as a hv mnographer in the capital of the Lantern Empire
alongside oi the three just mentioned. The poeta Georgius of
Nicomedia, Metrophanes, and Theodorua of Smyrna, with other

hymnographers of the Studion—as, e.g., Antonins, Arsenius,

Basilhis, Gabriel, and Nicolaus—were all natives of the East.

In the hands of these and of later writers the artistic type of

the canon, once it had become completely independent of the

nine Biblical songs, came to occupy an essentially different

position in the liturgy as a whole, being now employed in the

most diverse parts of *it. Thus, in the midnight office, on each

of eight successive Sundays, the psalms were superseded by one

of the eight canons on the Most Holy Trinity, two of which at

least were the work of Metrophanes. A canon occupies a central

position in the various forms of the burial office, in the adminis-

tration of Extreme Unction, and in the Frockmg of Monks.
When the land suffered horn drought or earthquake, or was
threatened with war or pestilence, the canon was the official

form of Church prayer, and it was likewise used at the sick-bed

and the death-bed. Of two canons thus employed, the one is

worthy of note as the work of Andreas and the other as being

connected with the Western form of prayer called the commen-
datio animee, and with the sepulchral paintings of ancient

Christian art. In confession and in preparation for Communion
a canon was used for private devotion, and for a like purpose
one on the Guardian Angels, composed about the middle of the

11th cent, by Johannes Mauropus, bishop of Euchaita, was
frequently employed. The ‘ small ’ and the ‘ large ’ irapcueXip
tikol Ko-vovts on the Mother of God—the former probably by a
monk named Theosterictus, the latterby the Emperor Theodorus
Ducas Lascaris (1254-58)—form the nuclei respectively of two
votive offices of the Virgin.

In real poetic merit, not only such productions

of a relatively late period, but even the canons of

the Sth and 9th centuries, are far inferior to the

classical creations of the writers of kontnkia, though
we cannot ignore the high achievement of works
like the celebrated Easter canon of John of Damas-
cus, or the Christmas canon of Cosmas. As regards

its form, the canon borrowed from the kontakion
the frequent device of linking its strophes together

by the acrostic, which in some cases was, as before,

simply alphabetical, and in others—where it was
used to indicate the substance or purpose of the
poem, often naming the author as well—was wont
to take the form of a hexameter or an iambic tri-

meter. The solitary attempt to apply the laws of

classical metre to the composition of canons was
noted above

(
2).

(6 ) In the final form of the Greek liturgy the

canon is the central feature in what is called the

akoluthia (‘sequence') of a particular liturgical

day or festival— a term which corresponds in a
manner to the Western ojficium. Cut, besides the
canon, numerous other compositions belonging to

various classes of rhythmic poetry occur as more
or less regular elements in every akoluthia. To
say nothing of kontakion

,
oikos, and anahathmoi,

we may recognize here, generally without diffi-

culty, the types of troparia which, on the testi-

mony of the monks Johannes and Sophronius (see

above under 3 (3)), found a place in public worship
during the latter half of the Oth century. Thus
the ancient troparion to the i\ap6v seems to

survive in the apolytikion , the closing troparion
of vespers.
The katiusmata formerly sun? in matins after the three por-

j

tions from the Psalms have also been retained—or, at least,

two of them, as, on Sundays, instead of the third, a shorter
I strophe of rhythmical poetry called the hypakoe leads to the
anahathmoi. Of the two meaoiliti, the first, now also called

I the kcithisma, interrupts the continuity of the canon after the

|

third ode, just as at an earlier period it interrupted the series
of Biblical songs at a corresponding point, while the second was
superseded by kmtakion and oikos. The megulynarui sung in

connexion with the ninth ode of the canon at the chief festivals

of Christ and the Motner of God recall the troparia formerly
associated with the ‘ Magnificat ’ (Lk l-M-53).

Next to the canon, the most important elements
in an akoluthia are the stichera

,
which almost

always occur in groups. They derive their name
from the fact that they are combined with verses
of Biblical passages (jrixoi) usually taken from
tlm Psalms. Th -1 *tirhrra to the Ivcpie AApMa of
vo-pers and to the iiimd aie manifestly identical
with tin* trupn, i.i v 1

1

i 1
-
1

1

in the titli cent, were
attached to these Scripture passages; and the

i present usage of reciting in matins, not the whole
I

of P-s 148-150, but only a few verses, in con-
: nexion with the appropriate st'uhcra is merely
I a filter abbreviation. Another class of stichera.
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however, which are rendered towards the close of

vespers, just before the canon, in the hours of

prime, tierce, sext, and nones, in general, and, in

particular, in the so-called ‘ great hours’ of Good
Friday and of the vigils of Christmas and Epiphany,
as well as in the most diverse parts of the liturgy

outside the regular Daily Office, were meant from
the first only to be inserted between two stichoi

separated by the Lesser Doxologv, and appear to

have some affinity with the ancient Antiochene
antiphons of Severus’s hymn-book. A third class

of troparia, which now have no connexion with any
Biblical passages, were in all likelihood originally

rendered in a similar way.
On their purely formal side the stichera fail into three groups.

Those which in metre and melody are not in any way related
to the rest are called idiomela, and are generally of considerable
length. Those which serve as the metrical, and therefore also

the musical,- patterns of others are automela. Those, again,
which in the form of their strophes follow the pattern of par-
ticular autumela, and are set to their tunes, are prosonuiia.

There are several other distinct forms of the
troparion, hut all of minor importance. Thus in

matins the ‘hymns to the Trinity’ ( ufivoi TpiaSucoi),

composed according to the eight ecclesiastical tones,

are sung regularly at the beginning, and the
exapostciluria after the canon ; the eulogetaria ,

devoted to prayers for the dead or to the praise of

the Kesurrection, are used especially on Saturdays
and Sundays, and the photcigogika

,

which liail tlie

light of the dawning day, in Lent. In the Euchar-
istic liturgy of Sunday, in the nocturn of Good
Friday, and in the burial office, the singing of the
so-called viakarismoi is interwoven with the text

of Mt 53' 13
. A troparion in praise of the Mother

of God, called a theotokion, is conjoined with the

single odes of each canon and with all other forms
of troparion

; and here the strophes specially de-

voted to her maternal sympathy with the sufferings

of her Son are called sta urotheotokia. Of le>s

frequent occurrence are the so-called triadikn and
nekrosima, expressing respectively a doxology to

the Trinity and a prayer for the dead.
The vast mass of texts exhibiting these various kinds of

troparia in the M8S and printed editions of the liturgical

books was, of course, a slow and gradual growth. The texts

themselves are for the most part anonymous. Not a few of

them were the work of writers who have already been men-
tioned as authors of canons. Among other wu-iters whose
names are found, the most prominent is a certain Anatolius,

who should not be confounded with his namesake, the patriarch

of Constantinople in the 5th century. Like Anatolius, Sergius,

a Hagiopolite, Stephen sometimes TJ-

7

times a Sabbaite, and probably a - "• ’• i i* .
-

to the older Palestinian school of r .

characteristics of this school appear also in a few idiomela by

St. Sophronius, whose work is generally on such radically dif-

ferent lines. It is not easy to say whether, or to what extent,

certain extant compositions bearing the name of Johannes ‘ the

Monk ’ are the work of a writer not to be identified either with

John of Damascus or John of Mauropus. In Constantinople,

St. Germanus the patriarch (t 740) and the nun Casia or Icasia,

a woman of undeniable and peculiar gifts, who flourished in the
|

reigns of Theophilus (829-842) and Michael m. (S42-SG7), won
repute in historically traceable compositions, especially in the

class of idiomela

.

A series of morning hymns on Sundays
j

attached to the eleven Resurrection gospels of their matins
,

were composed by the Emperor Leo vr. (880- 911), and the
j

. - 'eilaria by his son Constantius vn.
j

- r
'

.

’

"hese fall below mediocrity, while
j

.
_

t-tickera of an earlier age surpass

the contemporary canons in sheer poetic qualities.

In Byzantium and the East, hymnogiapny as an

active and living development virtually came to an

end in the 11th cent., with the codification of the

definitive liturgical books of the Greek rite, viz.

the Ortoechos and the Poruld-ttkc, and. above all,

the Triodion , tile PtnfckostavHiP

,

and the Sluray

,

which contain the ehuial text- respectively lor

Lent and I'assion W eek, for the peiiod between

Easter and Pentecost, and for the fixed fen-t> or

the Christian year. Only in the Itnlo-Greek W e -st

was there about the same time a noteworthy re-

vival of rhythmical hymnody. The art was a^sidu-
;

ously cultivated in the famous and still surviving
|

Basilian Abbey of Grottaferrata, near Home, till
i

well into the 12th century. The founders of the
abbey, St. Nilus the younger (t 1004), and his
successors, Puulus and Bartholomams, were the
heads of a school to which Arsenius, Germanus,
Joseph, Procopius, and others belonged. Within
the Greek Orthodox Church itself, moreover, whole
akoluthice and single lyrics were incorporated in

the liturgical book-; at a still later date. Mention
may be made of Nicephorus Xanthopulus and the
Patriarch Philotheus (i* 1379) in the 14th, and
Nicolaus Ivlalaxus in the 16th cent., as authors of

such later elements of the liturgy.

Literature.—i. Texts —An excellent selection of examples
of all the various types will be found in W. Christ and M.
Paranikas, AtithSb*jia Grceca carminum Christiauormn,
Leipzig, 1S71, which contains a complete critical edition of the
hymns of Synesius, and is the most convenient authority for

the Naasene hymn, the Parihenion of Methodius, the hymn at
the end of the Pcedagogus

,
the ancient prose-hymns for morning

and evening, and the compositions of Syncellus Elias, the
Emperor Leo, and Photius

; J. R. Harris, The Odes and Psalms
of Solomon published from the Syriac Version 2

,
revised and

enlarged, Cambridge, 1911 ;
Apollinaris's metrical paraphrases

of the Pss., in PG xxxiii. 1313-1538, and in a critical ed. by A.
Ludwich, Apolhnarii Metuphrasis psalmorum, Leipzig, 1912;
the poems of Sfc. Gregory of Nazianzus according to the Bene-
dictine ed., PG xxxvii.-xxxviii., and hisiambic poems in a Syriac
version, ed. J. Bollig and H. Gismondi, S

:
Gregorii Theologi

liber canninum iainbicorum, remo Syriaca antiquissima
,

Beirut, 1895-96 ; the Anacreontics of Sophronius, in PG Ixxxvii.

3733-3838, based on A. Mai, Spicilegiuui liomanum , iv., Rome,
1840; another hymn, lacking in Ptr.ed. L. E.hrha.rd,S.Sophronii
anacreonticorvm carmen ziv., Strassburg, 1887 ; the Easter
hymn of Georgius Pisides, in Migne. PG xciL 1373-1384.

P. Maas, Fruhbyzantin. Eirchenpoesie

,

i. ‘ Anonyme Hyimien
des v.-vi. Jahrh.,’ Bonn, 1910, gives a critical ed. of equilinear
hymns and of the oldest anonymous kontakia. The papyrus
hymn on the Birth of Christ is given in A. S. Hunt, Catalogue
of the Greek Papyri in the John Hylands Library

,
Manchester,

i. (Loudon, 1911) 13 ff., while the In mil of the Amherst Papyri
can now be most conveniently consulted in C. Wessely, ‘Les
plus aneiens Monuments du chriatianiame, ecrits sur papyrus,’

in Patrolojia Orientalis, iv. iii. [1907] 95-210, no. 28, and the
fragment of the Berlin Papyrus, in C. Schmidt and W. Schu-
bart, Altchri8tl. Tcxte

,
Berlin, 1510, p. 125 f. The rich store of

ancient kontakia was first drawn upon by J. B. Pitra, Analecta
sacra spicileyio Soleamensi parata, i., Paris, 1S76 ; the Russ. ed.

of a Moscow KouSaxapiov by the archimandrite Amfilochij,

2 vols., Moscow', 1878, is too defective to be of any service
;
other

kontakia, especially those of Romanus, or ascribed to him, and
modern critical edd. of single pieces

: J. B. Pitra, Sanctvs
Romanus veterum melodorum princeps ; Cantica sacra ex coad.

MSS monasterii S. Joannisin insula Patino prirnum in lucem
ed., Rome, 1S88 ; K. Krumbacher, ‘ Der heilige Georg in der
griechischen fjberlieferung/ ed. posthumously by A. Ehrhard
in ABA W, philos.-philol. u. histor. Klasse, xxv. ui. [1911] 84-

102 ;
and P. Maas, ‘ Kontakion auf den hell. Theodoros unter

dem Namen des Romanos,’ in Oriens ChrisHanus, new ser., ii.

[1912] 48-63. A complete critical ed. of the hymns of Romanus
was prepared by Krumbacher, and will be published by Maas.
The kontakion on the dedication of the Hagia Sophia was ed.

by (S. Gassisi), ‘Un antichissimo “Kontakion” inedito,’ in

Roma e VOriente, i. [1911] 165-187
; the troparia of Auxentius,

in Pitra, Analecta sacra
,

1 . xxiii. f. The editio princeps of

Severus's hymn-book : E. W. Brooks, ‘James of Edessa : The
Hymns of Severus of Antioch and Others,’ in Patrolojia Ori-

cntalis, vi. 1, vii. 5. There is as yet no collection of the ancient

Egy ptian troparia scattered through edd. of Greek papyri and
catalogues of Coptic M8S, but T. ScHermann, Agyp. Abend-
jiiahlsliturgien desersten Jahrtausruds in ihrer Ubcrlieferwn,
Paderborn, 1912, pp. 211-230, may be consulted. The liturgical

books of the Greek rite for use in the Greek Orthodox Church
were formerly printed for the most part in Venice, latterly also

in Athens. A text critically collated with the older MSS, and,
on the whole, the best, is that of the Roman edd. piepared for

the use of the Uniat Greeks, Tpio^Siot', 1S79 ;
Xlev-rjKo<rTapiov,

1884 ; napcucAiTTtKT? tjtoi. '0<tojt]Xc '* V 1885 ;
ro0

oAou cytai/ToO, 6 vols., 18S5-19U2 ;
canons of John of Damascus

and Cosmas respectively, in PG xevi. 617-S56 and xcviii. 459-524.

ii. Gesehal works —The Pru'egumena of Christ and
Paranikas, and of Pitra, Analecta sacra, 1, are of paramount
importance ; based on them and on the textual material fur-

nished by them are: H. Stevenson. ‘ L'Hymnographie de
l’^glise grecque,’ in Rente de< questions hietoriuv?'*, xj. [1S76J

4S2-543, and L. Jacobi, ‘Zur Gesch. des gnt-ch Kir'henli^des,
7

in ZKG v. [l8:-2] 177-250 ; E. Bouvy, Puites et melodic : Etude
sur les n/igntcs du rythme t»n>que dans I’ht mnoytaphte de

Vcglise grtcgiic, Nunes, ISbG; K. Krumbacher, Gc^ch. ^er

l Scant in. Lilt, mu Ju^iiiuanbiszum Eiuh d*'j- nstrom. Reiches-,

Munich, 1-97, pp. 656-705, ‘Die byzantin. Kirehendichtung’

;

m the 3rd ed., which is in preparation, tins section will ^be

edited by P. Maas ;
also F. C ' 7\”

grecque, Angers, 1893; O. Ba --
. a-, t

‘

im Br., 1910, pp. 485-492; li J . . ,
•

.
* '

Leipzig. 1911, pp. 455-47‘i
; and. ab^ve all. the excellent art. of

L- Pelit, * Antiphone dans la liturgit giceque,’ in F. CabroFs
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DACL, Paris, 190311., i. 2461-24SS ; A. Baumstark, ‘Fsalraen*
vortrag und Kirchendichtung des Orients,’ in Gottesminne, vii.

[1912-13] 290-305, 413-432, 540-55S, SS7-902.
iii. SPECIAL studies.—On the origin of rhythmical form in

poetry: W. Meyer, ‘Anfang und Ursprung der Iatein. und
griech. rhythm. Dichtung,’ in ABAW, erste Klasse, xvii. ii.

[18S5] 270-450; E. Norden, Die antike Kufistprosa vom yi.

Jahrh. vor Christo bis in die Zeit der Renaissance 2
,
Leipzig,

1909, p. 841. On equilinear hymns : P. Maas, G. S. Mercati,
and S. Gassisi, ‘ Gleichzeilige Hymnen in der byzantin. Litur-

gie,’ in Byzantin. Zeitschr. xviii. [1909] 309-356 (with recension
of texts). On the composition of kontakia and on Romanus
(with recension of texts throughout): K. Krumbacher, ‘Studien
zu Romanos/ in SMA, 1898, ii. 69-268, ‘ Umarbeitungen bei

Romanos, mit einem Anhang uber das Zeitalter dea Romanos/
ib. 1S99, ii. 1-156, ‘Romanos und Eyriakoa/ ib. 1901, pp. 693-

766, ‘ Die Akrostichis in der griech. Kirchenpoesie/ ib. 1903,

pp. 551-091 (with an exhaustive collection of kontakia already
printed or known in MS), * Miszellen zu Romanos/ in ABAW,
philos.'philol. u. histor. Klasse, xxu. iii. [1902] ; T. M. Webofer,
* Untersuchungen zum Lied des Romanos auf die Wiederkunft
des Herm/in &IFJ.TF, 1907; P. Maas, ‘Die Chronologie der
Hymnen des Romanos/ in Byzantin. Zeitschr. xv. [1906] 1-44,
‘ Das Kontakion, mit einem Exkurs uber Romanos und Basileios
von Seleukeia/ ib. xix. [1910] 285-306- On the hymn Akathistos :

P. de Meester, ‘L’Inno acatisto,’ in Bessarione, vi. [1903-04]
9-16, 159-165, 252-257, vii. [1904-05] 36-40, 213-224; P. F.
Krypikiewtcz- ‘De hymni Acathisti auctore/ in Byzantin.
Zeitschr. xviii. [1909] 309-356. A good introduction to the
music associated with liturgical poetry in the Greek Church
\\ ill be found in J. B. Rebours, TraitA de psaltigne : thtorie
et pratique du chant dam Viglise grecque , Paris, 1907, to which
may be added the valuable special artt. of H. Gaisser, ‘Les
Heiriiioi de paques dans l’ottice grec/ in Oriens Christianas,
iii. [1903] 416-510, and H. J. W. Tillyard, ‘A Musical Study of
the Hymns of Cassia/ in Byzantin. Zeitschr. xx. [1911] 420-485.

A. Baumstark.
HYMNS (Syriac Christian).—Our knowledge of

the hymnody of the Syriae-speaking Churches has
tieen greatly increased during the last 25 years by
the publication of much literature in that language
which formerly existed only in MSS, and in par-

ticular of many of the East Syrian or Nestorian
service-books in Syriac, with English translations.

But much still remains to be done, and until a
similar work is effected for the West Syrian, or

Monophysite (Jacobite), service-books, some con-

siderable gaps in our knowledge will remain.

1 . Early history of Syriac hymnody.—The
earliest known writer of Syriac hymns was Bar-
daisan (Bardesanes), whose book of 150 hymns
after the number of the Psalter was in the hands
of Ephraim the Syrian (see below). Bardaisan
was bora at Edessa (Syr. Ur-liai), the capital of

Osrhoi-ne, a.d. 155 (for the date, see DCB i. 250),

and was deemed by his successors to be heretical

(for his doctrines see Eusebius, IIE iv. 30). Sozo-
men (HE iii. 16) tells us that his son Harmonius
was learned in Greek erudition, and
‘ was the first to subdue his native language [Syriac] to metres
and musical laws ; the verses he delivered to the choirs, and
even now the Syrians frequently sing, not the precise copies
by Harmom us, but the same melodies.' As these verses were
somewhat infected with Bardaisan’s heresy, * Ephraim , . .

applied himself to the understanding of the metres of Har-
monius, and composed similar poems in accordance with the
doctrines of the Church. . . . From that period the Syrians
sang the odes of Ephraim according to the law of the ode
established by Harmonius ’(cf. Theodoret, UE iv. 26).

From these statements of Sozomen it has been de-
duced that the hymns ascribed by Ephraim to Bar-
daisan were really written by Harmonius, or at
least that father and son worked together. It is

clear, if Sozomen is to be trusted, that the Syrians
derived their methods of hymnody from the Greek
Christians in the first instance

; and we know from
Eusebius that the latter used sacred poetry at an
early date. That historian speaks (HE v. 28) of
the ‘many psalms and hymns, writ ten by the
faithful brethren from the beginning,’ celebrating
‘Christ the Word of God, speaking of Him as
Divine (0eo\uy of-vrts).’ There is no indication here
that these hymns were sung in chinch ; hut tin re
is such an indication in Pliny's famous letter to
Trajan (Ep. 96) :

‘ They affirmed . . . that they were accustomed on a fixed
du> to assemble before dawn and to sing annphouaily a hjmi,
to Christ as to a god.’

In Eusebius (HE vii. 24), Dionysius of Alexandria
(f26o) is quoted as praising the schismatic Nepos,
an Egyptian bishop early in the 3rd cent., for his

‘extensive psalmody,’ and saying that his com-
positions still delighted many of the brethren.
Probably Antioch led the way in the use of hymns
in church. Socrates (HE vi. 8) ascribes the origin

of singing antiplional hymns to Ignatius the
martyr, who ‘ saw a vision of angels hymning the
Holy Trinity in alternate chants.’

The most famous hymn-writer of the Syriac-
speaking Christians was Ephraim (e. A.D. 308-375),

a native of Mesopotamia. He is always repre-

sented as a deacon, and his words ‘ Christ gave me
the talent of the priesthood’ (Of. Syr. iii. 467 D;
DCB ii. 138) are not really against this, for the
Syriac kdhnutha (‘priesthood’) includes all ranks
of the ministry (A. J. Maclean and W. H. Browne,
Catholicos of the East, London, 1892, p. 185) ; so the
E. Syr. Sunhadhus (Book of Canon Law), vi. 1.

In addition to his numerous other works, he com-
posed metrical homilies and other religious poems,
including commentaries in metre on Holy Scrip-

ture ; and he also wrote a large number of hymns
for liturgical purposes, many of which are still

sung (see below, § 4 (a)). He made use of hymnody
to spread orthodox doctrine, just as Bardaisan and
Harmonius had used it, and as the Arians did, to

spread their erroneous teaching (for the latter, see

Socrates, HE vi. 8, where we read that they went
about Constantinople at night chanting antiphona!
hymns to support their heresy, while the Catholics
imitated their example). Ephraim seems to have
done much to promote and improve ecclesiastical

music, and his compositions became extremely
popular (for an account of his writings see It.

1’ayne Smith, in DCB ii. 137). His metres are
irregular, and, as is the case with all the earlier

Syriac poetry (see below, 3), his lines do not
rhyme. There is no good reason to suppose that
he ever wrote in Greek

;
his extant works in that

language are doubtless translations. A very inte-

resting and newly published Syriac metrical homily
by him on Bardaisan may be seen, with English
translation, in JThSt v. [1904] 546 if.

After the separation of Nestorian and Mono-
physite Syrians, the most famous Syriac hymn-
writer was the Nestorian Narsai (Narses), known
as the ‘ Harp of the Spirit’ (kiitcird d'riikha), who,
after spending 20 years at the great school of
Edessa, left it a.d. 457 to preside over the scarcely
less celebrated school at Nisibis ; he died a.d. 502.
His metrical compositions include 360 homilies

;

of these 47 have been published in Syriac by A.
Mingana (Mosul, 1905), together with 10 short
poems (soghydthoi) ; and four of these homilies,
dealing with the Liturgy and the Baptismal Office,

have been translated into English by R. H.
Connolly, with illuminative Introduction and
Notes (‘The Liturgical Homilies of Narsai,’ TS
viii. 1, Cambridge, 1909). These homilies, how-
ever, were not meant for church use, and for the
hymns by this writer used in the services reference
must be made to the East Syrian office books (see
below, § 4 (a)). Narsai's favourite metre was the six-

syllable line (see E. A. IV. Budge’s ed. of Thomas
of Marga’s Book of Governors, London, 1893, ii.

300 n. ), but liymiis by him in other metres are found.
Of other early Syriac hymn-writers may he

mentioned Isaac of Antioch, a native of Amidh
( Diarliekr), who was an Oi thodox priest at Antioch
r. A.D. 450, and a disciple of Zenobius, who him-
self had learnt from Ephraim (DCB iii. 295) ; and
Jacob, bishop of Batnan (Batnae) in Srugh (Sarng),
a district of Osrhoene, in the 5th cent. (1 a.d. 521
or 522). Two volumes of the Homilies of the latter
have been published by Bedjan (Paris, 1905-06),
and some account of them may be seen in JThSt
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viii. [1906-07] 581 (R. H. Connolly). It has been
disputed whether he was Monophysite or Orthodox
(see E. Renaudot, Lit. Orient. Collectio, Frankfort,
1847, ii. 366 f., and DCB iii. 327). He ordinarily
wrote in twelve-syllable lines. A third well-known
hymn - writer was Balai (Balaeus), who wrote in

qninquesyllabic metre (Connolly, ‘ Narsai,’ p. ix ;

DCB iii. 296a ), which he seems to have invented.
He was a disciple of Ephraim, and a chorepiscopus
(R. Payne Smith, Thesaur. Syr., Oxford, 1897-
1901, i. 534).

The plan of writing homilies and expositions in

metre continued for a long time. We find one fay

Thomas, bishop of Marga, inserted in his Book of
Governors, a long biogxaphical composition of 415
stanzas in the twelve-syllable metre (9th cent. ;

Budge, i. 172, ii. 345). Thomas afterwards became
metropolitan of Beth Garmai (east of the Tigris).

2 . Syriac hymns and poems translated from
Greek.—We have seen that the Greeks gave the
Syrians the incentive to compose religious poetry.
The Syrians also used many hymns translated from
Greek. Of these the earliest example, probably,
is to be found in the Odes of Solomon, poems in

Syriac (some also in Coptic), which have been
lately recovered. J. H. Bernard (in JT/iSt xii.

[1910-11] 1 ff., and in hised. ‘ The Odes of Solomon,’
TS viii. 3, Cambridge, 1912) suggests that they
are a collection of Christian hymns ‘ packed with
allusions to baptism, and comparable to Ephraim’s
Hymns on the Epiphany’ (JThSt xii. 29), though
perhaps his theory of their object and contents
goes too far. He dates them c. A.D. 150-200;
R. H. Connolly (JThSt xiv. [1912-13] 311) possibly

a little later; J. Rendel Harris, the first editor

(Odes and Psalms of Solomon, Cambridge, 1909),

a little earlier ; E. A. Abbott (Light on the Gospel
jrom an ancient Poet, Cambridge, 1912) thinks
that they were written by a Jewish Christian in

the 1st cent. ; Harnack considers them to be a
Jewish work with Christian interpolations

—

against this see Connolly in JThSt xiii. [1911-12]

298. That the Odes were used in public worship
in the 4th cent, is made probable by a reference

to them in the Testament of our Lord, which we
know only by a Syriac translation made by Jacob,
bishop of Edessa, in the 7th cent, (t a.d. 708 or

710). This Church Order has a direction (i. 26)

:

‘ Let them sing psalms and four hymns of praise

(tishbkhdtha, see below, § 4 (a)), one by Moses, and
of Solomon, and of the other prophets.’ The
present writer accepts Bernard’s correction

(JThSt
xii. 31) of his own suggestion in the English edi-

tion of the Testament (Edinburgh, 1902) that the

Song of Songs is meant, and adopts his view that

the Odes are here referred to. Now, though it

has been suggested by Abbott (Light on the Gospel,

and JThSt xiv. 441) that Syriac, or some Semitic
dialect, is the original of the Odes, yet the argu-

ment by Connolly (JThSt xiv. 315 f., 530 ff. ), that

our Syriac text is translated from the Greek,
appears to be very strong (see also JThSt xv.

[1913-14] 44 ft'.). If it be sound, we have here

a good example of the use by Syriac-speaking
Christians of Greek hymns.
Another example is the Syriac version of the

Greek hymns of Severus, Monophysite patriarch

of Antioch (a.d. 512-519), made by Paul, bishop

of Edessa (A.D. 510-526; see DCB iv. 259), and
revised by Jacob (see above). The Syriac has been
edited by E. W. Brooks in Patrologia Orientalis,

vii. 5 (Paris, 1912).

3 . Rhymed poetry.—The metrical compositions

hitherto mentioned are not rhymed, hut about the

12th cent, the Syrians learnt from the Arabs the

art of rhyming. A. Mingana states (Connolly,
‘ Narsai,’ p. xiii) that after a.d. 1150 all the poetry

had this characteristic ; and Connolly (p. xxxviii f.)

gives from Cardakhi (see in Literature) a list of
9 or 10 writers of the 13th cent, who wrote in

rhymed verse. Of these the most famous were the
Monophysite Bar-hebraeu.s, and the Ne.-toiian An-
dishu 1 ('Abhdisho, Ebedjesus) the bibliographer,
Khamls (West Syr. Khamts), and George Warda.
From Warda and Khamls, hymn-writers of great
repute, have been named two East Syrian service-

books, containing ‘propers’ for festivals, etc.,

several of them probably having been written by
these authors.
These later writers are distinguished by an

extremely artificial style, and by a profusion of

Greek words and strange forms. For examples of

their compositions reference may be made to the
anthems at the Blessing of the Months, sung at

Evening Service on the first day of every month
except February (A. J. Maclean, East Syrian
Daily Offices ,

2
p. 230). The stanzas attributed to

Mar Abraham of Slukh (Seleucia) on the Tigris
contain the following: Ahlyah=n'n«, Tl’un= Otm,

\ the reigning king, and
"Ii.: : •. ' v . ,:ie reigning patriarch (these
stanzas rhyme in -ta). In the anthems given on
p. 231 tf. each line of a stanza ends in -ta,, -nu,

an, •thd, -ra, -zd, -dkh ; while the last four
stanzas are non-rhyming. The authors of these
rhyming stanzas are of the 13th cent, or later. A
good example of the style of these later writers
may also be seen in the highly artificial prayers
said before the psalms in the East Syrian Morning
Office on festivals, composed by Mar Lilya ( Elijah),

Catholicos, surnamed Abukhallm (J. S. Asseinani,
Bibl. Orient., Rome, 1719-2S, III. i. 289) ; they are
given in an English translation in Conybeare-
Maclean, Rituals Armenorum

,

z Oxford, 1905, pp.
377-379. They are taken from the book called

Abukhalim after Eliya ; they abound in foreign

words to such an extent as to make them quite
unintelligible to the Syrian. The famous Audlshu
(see above) was a great composer of hymns of praise

(tishbkhSthd) and anthems (Payne Smith, Thes.

Syr. ii. 4028 ;
Assemani, III. i. 70S), but his style is

greatly disfigured by its artificiality.

4 . Hymnody in the present service-books.—In
what follows the East Syrian service-books are
those principally dealt with. They were largely

re-modelled and systematized by Ishuyaw Iii.

(Isho'yahbh, Jesujabus, lit. ‘ Jesus gave ’), who was
the Nestorian Catholicos from A.D. 647 to 658.

Till his time there was no system of hymns, and
probably he borrowed ideas from the Byzantine
churches when he visited Antioch and other Greek
cities. He revised the Khiidhra (lit. ‘Cycle’), or

book of ‘propers’ throughout the year, and in-

troduced much hymnody into it. For some account
of this Catholicos see Thomas of Marga, bk. ii.

§ 11 ; Budge gives some of his Epistles in Syriac in

his edition of Thomas (ii. 132-147), and relates

what is known of his life (i. pp. lxxxiv-xcvii). In
addition to his work on the Khudhrd, Ishuyaw re-

modelled the baptismal rite.

The hymns in the East Syrian books are of

different kinds, and may now be considered in

order.

(a) The Hymn of praise, Syr. tishbukhtd (pi.

tishbkhdtha), lit. ‘praise.’ This word, which is

used in the Peshitta of the hymns in Ex 15 1
,
Dt

3119.30 eiC-) and of the Song of Songs (tishbkhath

tishbkhdtha ) is used also in the service-books, both
1 In this article the more common names are given in their

Western form, as George, Ephraim; others are given as

pronounced by the East Syrians, with the exact transliteration

of the Syriac added if necessary, and with their Westernized

forms. In the pronunciation au=0; ai =* French 6 (usually);

kh and <jh are hard and soft gutturals ;
aw final is halfway

betweenW (as in ‘ cow ’) and av; dk and th represent the two
sounds of th in English. Consonants in words derh ed from the

Pa'el coniuiration, etc., are not doubled in pronunciation.
- Hereafter cited as ESDO.

3 Hereafter cited &s RA.
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East and West Syrian, of prose hymns like the
‘Gloria in oxcelsis’ (called by the West Syrians
the ‘ hymn of praise of the night ') and of the ‘ .Song
of the Three Children' (called by the Ei st. Syii: n-
the ‘hymn of praise of the company of Auania-. ' i.

j

The ordinary ‘hymn of praise,' however, is a
metrical composition consisting of a number ot

stanzas sung alternately by the two choirs (which
are called respectively ‘the former’ and ‘the
latter’), and usually of two lines each, though
occasionally of four or more, Rarely these hymns
of praise are acrostic, beginning witli the letters ot

the alphabet (ESJUO, 231, 233), or with the letters

of a name, as Ishfi ilshikba (‘Jesus Christ’) or
Sliimsha-sahra (' sun and moon ’) or the like (ESDO,
107, 230).

The East Syrian service-books frequently (hut
not always) ascribe these hymns of praise to de-
finite authors. The following, among others, are
mentioned : Ephraim and Narsai (above, § I)

;

Shlruun (Shim'on) Barsaba’fi (Simeon Barsaboe),
Catholicos in the 4th cent. ; Awa (Ahha, Abbas),
Catholicos in the 6th cent. ; Thomas of Ur-hai
(Edessa), contemporary and friend of Awa ; Bawai
(Babhai, Babaeus : W. Syr. Babai) the Great,
Abbot of Mount Izla early in the 7th cent, (see
Budge, op. cit. ii. 40), Bawai of Nisibis (8th cent.

;

Budge, in. lie was famous for his beautiful voice)

;

George, Monophysite metropolitan of Xisibis (7th
cent.; see DCB ii. 042, Assemani, III. i. 456);
‘Abraham, Doctor’ or ‘Abraham of Izla,’ i.e.

Abraham of Kaslikar. the reviver of monasticism
in the 0th cent., the head of the monastery of
Mount Izla near Xi.-iLls (Budge, ii. 37) ; Abimelech
(date?); Abraham of Nithpur, whose life was
written by Saurlsliu Rustam (Sahhrlslio Rost.im,
Sabarjesus Rostam), a disciple of Narsai (Thomas
of Marga, hk. i. § 32, hk. ii. § 17 ; see also Budge,
ii. 108 n.); John of Beth Rabun (6th cent.), founder
of a monastery in Dasin, a district on the Great
Zab south of the modern Quchams, the seat of the
present Xestoiian Catholicos Mar Shimun (Budge,
ii. 67, 301 ; DCB iii. 405) ; Saurishu, Catholicos r.

A. I). 600; Barsauma (Barsumas) of Xisibis (5th
cent.); Klmflna of Kh’dhayaw (Kh’dhayahh, Adia-
hene), a district ea-t of the Tigris, between the
two Zabs (Assemani, ill. i. 81). The ascriptions
are in some cases doubtful, and the scribe himself
sometimes hesitates, and gives two names as alter-
natives.

(6) The Mcnlrdshci (lit. ‘commentary,’ Payne
Smith, Thi'S. Syr. i. 956

;
pi. Mctdriht/tc), said to he

a ‘doctrinal hymn.’ This is a less common form
of hymn. It consists of an antiphon (' iinciya

) and
two or more verses (bate : these two names are Used
by the West Syrians also). The antiphon i.s said
first, and the I wo choirs then sing the vei.-es in

turn. There is a daily Madras!).! at Compline
(which is uncommon a» a daily service, hut is used,
combined with Evensong, on saints’ days and in

Lent
; it is, however. Used by the more religious as

a private devotion ; sec Mai lean-Browne, Cntholi.'o,

of thr. Bust, p. 234) ; two Madrfishe are said at the
Night Service on Boasts uf our Lord

; one is said on
Sundays, on saints’ days, and on week day- in

Lent. A Madrashfi is sometimes called a • station
’

(Syr. istutyiiaii).

(<’) The Anthem ('unitha, pi.'nnji't/ia: this word
sometimes denotes a stanza of an anthem) is at
once the mn-t •haracteristie and the most common
form of East Syrian hvmnody. It consists of a
number of stanzas : each stanza is prefaced by a
clause from the Psalm- ( icca-conaUy from other
hooks of the Bible) said in monotone; then the I

metrical stanza is sung P> a chant. The Anthem
t

Usually ends with a st.ui/a prefaced by ‘Glory be
to the l’athei and to the Sou and to the Her.'
Ghost,’ ami often with nnotliei prefaced liy ‘For!

ever and ever, Amen,’ sometimes with a third

prefaced by 1 Let all the people say Amen ’
( l’s 11)6*).

The length of the stanzas \aiics greatly ; but they
i are usually shot t, consisting of 2, 4. or 6 lines ; the
line are often of 4 leet (spondees or dactyls), some-
times of 31 or of 5 feet or more. Under the heading
of the ‘Gloria’ ami of ‘Let all the people’ there

are frequently grouped several stanzas, and these
are sometimes elaborate and probably late com-
positions ; they often commemorate the East
Syrian martyrs and other worthies (see, e.y.

,
ESDO,

134 if., wheie several other groups of stanzas aie

added after the ‘Gloria’).

As this form of hynmouy is unknown in the
West, it may be useful to give a specimen, taken
from the Ferial Evening Service of First Tuesday
(ESDO, 24)

:

Our help is in the name of the Lord (Pa 124s). Our help is

from God : who b> means of His mercies chastiseth us all : for

He is tiie giver ot our life : The hope of the salvation of our
souls shall never more be cut off : but let us cry and say : Keep
us, O my Lord, in thy compassion and have mercy upon us.

And our helper in timer of trouble (Ps 461). Our help. etc.

(repeat).

OlorA be to the Father and to the Son and to the Holy Ghost.
O Christ, who did-t reconcile at thy coming all creation with
Him who sent thee : pitv thy Church saved by thy blood : and
bring to an end within it strifeful divisions: which allow the
devil to enter : to the wonderful dispensation of thy manhood :

and raise up in it priests to preach the sound faith.

In the Anthems some of the stanzas inserted

before the ‘Gloria Patri’ are often called ‘Of
prayer’ (see, e.y., ESDO, 145, 195) ; hut the moan-
ing'of this heading is not clear. Some are ‘ occa-

sional’ stanzas, as ‘for a journey’ or ‘for rain’

(p. 149). The Anthems at the Night Service,

especially c-n Festivals of our Lord, are extremely
long ; the translation of those appointed for the
Epiphany takes 84 octavo pages of small print
in EA ;

but the daily Anthems are only of from
3 to 6 stanza i. The ‘ Martyis’ Anthems’ in praise
of the heroes of the past, which are sung twice
daily on feiias except in Lent (according to the
rubric, they are appointed for Sundays also), are
somewhat longer. They are a great feature of the
services. The martyrs are called architects, the
beams of a building, combatants (dyhruiiste, iyu-
viaral), merchants buying the pearl, pnecious stones,

etc. In almo.-t every one of these Martyrs’ An-
thems the following are mentioned : >St. George,
the famous martyr under Diocletian (DCB ii. 645 f. ) ;

.St. Cyriac, thehoy-maityr in the same persecution,
and Julitta, his mother (T. Ruinart, Acta Silvera
Martyrum*, Amsterdam, 1713, p. 477) ; St. Pithvun,
‘ who opposed the magi ’ and was martyred by
Adhur-prazd’gard (for a detailed account see the
anthem in ESDO, 139) ; St. Sergius, martyr in

Syria under Maximian or Maximin (DCB iv. 616 :

sometimes his companion, St. Bacchus, is men-
tioned, for whom see DCB i. 236) ; and the sons
of Shmiini (the seven martyrs of 2 Mac 7), and
Eli’azar (Eleazar) their teacher (4 Mac oft. ) : their
names are given (ESDO 111) as Gadai, Maqwai
(Maqbhai, Maccabeus), Tarsai, Khyfilfin (Khi-
bhron, Hebron). Khyusun (KhiblisOn), Bakus
(Bacchus), Yumiiiaw (Yonadabh, Jonad.ib), [In
the Latin paraphrase of 4 Mac 8 ft’., published by
Erasmus (the Huh: of Benson );the names aie given
as M actahams, A her, Machar, Judas, Aclias, Areth,
Jacob; and the mother’s name is Salanmna (W. R.
Chut ton, Uncnnonienl and Apocryphal Scriptures,
London, 1884, p. 579 ft'.).]

Anthems aie used at each of the four daily
sei vices (Evening, Xiglit, Morning, and Compline
—for the bi t, see above, (b)) and also in the
Eucharistic Liturgy, in the baptismal service,
anti in large numbers in the occasional offices such
as maniage.s and funerals. Many of the anthems
at the burial of the dead are of great beauty, and
are highly dramatic. Those used at the Eucharist
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are : the ‘ Anthem of the Sanctuary,’ sung after

the psalmody at the beginning of the service ; the
‘Anthem of the Gospel,’ sung after the Gospel is

read ; the ‘ Anthem of the Mysteries,’ sung after

an unnamed and fixed offertory anthem ; an
Anthem at the Fraction; and the ‘[Anthem] of

the Benia,’ sung by the choir in the nave during
the communion of the people, which is unlike

other anthems, and more nearly resembles a Ma-
drasha, consisting of an antiphon and verses (for

that sung on Ascension Day see F. E. Brightman,
Liturgies Eastern and Western, 1 Oxford, 1896, i.

29S ; for that sung on the Epiphany see RA, 388).

While ‘ Anthems ’ are most highly developed in

the East Syrian books, somewhat similar com-
positions are found in Greek (see LEW, 354, where
three parts of a prayer are ‘farsed’ with the
clauses of the ‘ Gloria Patri ’

; the prayer, how-
ever, is not metrical). Much nearer to the East
Syrian anthem is the West Syrian sedro (E. Syr.

sidra, lit. ‘ order ’), though it is not so highly
developed (for specimens see LEW, 71, 74, SO,

108). The sedro begins with a prurnlon, or anti-

phon (irpoolpiov), and this is followed by stanzas.

The psalm-clauses, however, have in some cases

dropped out ; the best example is that on p. 108,

which retains not only the clauses of the ‘ Gloria,’

but also Ps 368h . Payne Smith (Thes . Syr. ii. 2534)

says that a sedro is so called because it is arranged
in order, and often is acrostic, or rhymes.
The authorship of the Anthems is seldom men-

tioned in the East Syrian service-books, but the

Martyrs’ Anthems are said in some MSS of the

Qdhdm-ii-u:athar (lit. ‘Before and After’)—the

book of the daily offices less the ‘ propers ’ of the

season, etc., named after the two choirs who sing

the services—to have all been composed by Mar
Marutha (Maruthas), metropolitan of Mlparqat
(Maipheracti), a city on the Tigris between Mosul
and Baghdad, otherwise known as Takrit (Tagrit)

or Martyropolis. Marutha became metropolitan
a.d. G40, or, as some say, a.d. 624; for his life,

by his successor, Mar Dinkha, see Patrologia

Orientalis, iii. 1 (ed. F. Nau, Paris, 1912). G. T.

Stokes, in DCB iii. 859, appears to confuse him
with one or two earlier namesakes. The Sunday
Martyrs’ Anthems differ in style from the week-
day ones, and seem to be of a later date (ESDO,

173). A few names of authors are given in the

service-books to particular parts of other Anthems,
especially to certain long and elaborate groups of

stanzas added, in some cases, at the end. In the

MSS translated in ESDO and RA these are

:

Khaldm of Beth Qasha (lit. ‘ house of the pres-

byter’), Shimsha Saidnaya, Audishu the biblio-

grapher (13th cent. ; see above), Shlmun, metro-

politan of Amidh (Diarbekr), Abraham of Slukh
(Seleuciaon the Tigiis), and Gabriel. The Anthem
of the last-named is dated in the MSS ‘ 1910 of the

Greeks,’ i.e. a.d. 1599 (ESDO, 231 ). It would seem
that, when an author’s name is given to an Anthem,
the composition is comparatively late. Some of

the Anthems in RA are said in the MSS to have
been derived from the Wcirdd (above, §3), and the

Gaza (lit. ‘treasury’), a large volume containing

propers for Festivals of our Lord, etc.

(d) The Turgdma (lit. ‘interpretation’) is an

expository hymn sung in the Liturgy. An in-

variable turgarnd is sung before the Epistle

(‘Apostle,’ i.e. St. Paul), and a variable one before

the Gospel (LEW, 257, 259).

(e) The Canon (Svr. qdnund— Karwv) is a hymn,

metrical or non -metrical, consisting of verse.-

‘ farsed’ with a psalm or other composition (for

other meanings of this woid see ESDO, 292) ; it is

another great feature of the East Syrian services.

A conspicuous example is the Canon ‘Terrible art

1 Hereafter cited as LEW.

thou,’ sung on Feasts of our Lord (LEW, 297),

which runs thus

;

‘Terrible art thou, O God most l.Lh. out of ihiue hoh place,

world without end. Blessed be the ghry of the I.ord tiom Hi*
place,’

and is sung between several clauses proper to the
particular festival. A very elaborate Canon occurs

in the Third Motwa (MautbliO, a series of anthems
sung sitting, G:. Kaduraa) at the Night Service on
Epiphany (RA, 365). The stanzas farse the clauses

of Dt 32Jlb"13
,
and are remarkable as including four

unique verses in an old Persian dialect, in metre
of lines of S syllables. D. S. Margoliouth judges
them to belong to a dialect of Christians in Persia

before the Muhammadan Conquest (JRAS, Oct.

1903, and RA, 367 n.). Another instance of a

Canon is the Ldkhu mard (lit. ‘ Thee, Lord ’). named
from its first words, and sung at almost all the

services

:

‘Thee, Lord of all, we confess : thee, Jesus Christ, we glorify

:

for thou art the Quickener of our bodies, and thou art the
Saviour of our souls.’

This is used as a farsing of a psalm-clause with
‘ Gloria Patri ’ (see ESDO, 3, 104, die.; LEW, 249).

Yet another instance is the ‘Holy God, Holy
Mighty, Holy Immortal, have mercy upon us,’

which is farsed with the ‘ Gloria Patri ’ (ESDO,
10; LEW, 250). These two compositions, how-
ever, are not called ‘ Canons ’ in the service-books.

It maybe added that ‘ farsing ’ is a favourite pi no-

tice of the East Syrians ;
the psalms, anil even

the Lord’s Prayer, are farsed (for the last see

LEW, 252; ESDO, If.).

Literature.—As the subject is so little known, it may be

desirable to name certain East Syrian service-books wuere
specimens of the hymns described above may be fouls!. The
following two service-books, published in Striae by the Arch-
bishop of Canterbury’s Mission in London and at Urmi in

Persia, mav be mentioned out of several similar works : Tahhsd
(lit. ‘Order,’ rafw), the Missal (1S90); Qilhum-a-icdthdr, the

book of daily offices (1S92), for which see above, 4 (c). These
contain the services as used by the Nestorians. The services

as modified for the ‘Uniat Chaldirans’ may be seen in the

Breviarium Chaldaicum, Paris, 1S86. For Eng. tr. of the

services see A. J. Maclean, East Syrian Daily Offices,

London. Isb4
;
F. C. Conybeare and A. J. Maclean, Rituale

Armenorum and the East Syrian Epiphany Jtitei, Oxford,

1905 ; F. E. Brightman, Liturgies Eastern and Western, i.

do. 1396 fcontains one Liturgy, with the ‘propers’ for the

Ascension); Liturgy of Adai and Mari, London, 1883 (con-

tains three Liturgies and the baptismal service).

Besides the works mentioned in the course of the art.,

reference may be made to Gabriel Cardakhi, Liber Thesauri

de Arte Poetica Syrormn, ltome, lS76(an anthology of poems
of different dates); G. Bickell, S. Ephraemi Syri Carmina
Sisibena, Leipzig, 1S66 ; J. Julian, Dictionary of Hynmology?,
London, 1907, art. ‘Syriac Hunnody.’ A few Syriac hymns
have been rendered in English verse by R. M. Moorsom
Renderings of Church Hymns, London, 1S01, and by others.

A. J. Maclean.
HYMNS (Ethiopic Christian).—Hymns enter

largely into the services of the Abyssinian Church,

and in catalogues of Ethiopic MSS the names of

certain hymn -hooks are usually found, viz. the

Degwa, the Eqzia bher tinges (‘The Lord is king’),

the Me rdf (‘Chapter ’), and the Mau-dshXt ( ‘ lte-

sponses’). Like other hymns, they are dedicated

to particular persons, and intended for special

occasions ; a complete hymn-book is one which

contains hymns for every solemnity in the year.

A specimen of a Ih’sponse or Anti pi 1-11 is given

by A. Dillmann in his Chre iot.wthin sEthiopiea

(Leipzig. I860, § lo); it (unsi-ts mainly of Scrip-

ture texts, chanted by the minister, and partly

repeated by the choir ;
their response is called

Meltiin. Although it bears the title Wdzem
( ‘ Hymn ’), which resembles the Arabic u-.r.n

(‘metre’), it bears no trace of rhythm or rhyme.

Other hymns exhibit rhyme similar to that used

in Arabic versification; i.e. a series of lines all

terminate in the same consonant or consonant and

vowel : but, wheieas in Arabic this rhyme per-

vades the poem, in Ethiopic it pervades the strophe,

which is ordinarily of five lines (see examples in
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E. A. W. Budge, Miracles of the Virgin Mary,
London, 1900) ; sometimes, however, it is only of

three. The lines of a strophe do not appear to

correspond exactly in other respects, and at times
vary considerably in length and sequence of syl-

lables. The chanting is of three styles : Geez (or

Zema), 'Ezel, and Ararat, said to be suited re-

spectively to holy days, fasts, and feasts ; of these
names the second appears to be identical with the
Arabic Ghazal, ‘ love songs,’ but the others are

obscure. The Degwa is supposed to be the com-
position of one Yared of the 8th cent. ; hut this

ascription is probably valueless. The matter con-
tained in these hymns does not differ from the con-
tents of analogous compositions in other branches
of Christianity.

Literature.—Catalogues of Ethiopic MSS, especially A.
Dilimann, Cat. codd. MSS cethiop. BibliotheccB Bodleiance,
Oxford, 1848 ; W. Wright, Cat. of the Etkiop. MSS in the
Brit. Mus., London, 1877; H. Zotenberg, Cat. des MSS
orient, de la biblioth&que nat. iii., Paris, 1877.

D. S. Margoliouth.
HYMNS (Latin Christian).—I. Early Chris-

tian IlYHNS. — The language of the Western
liturgies was originally Greek, not Latin, and the
numerous Greek expressions in the present Roman
liturgy remind U3 of this original dependence.
Greek, moreover, was the written language of the
early Fathers and ecclesiastical writers till Ter-
tullian, so that it is not surprising to find that no
original and independent Latin hymns were com-
posed before the 4th cent, after Christ.

Isidore of Seville designates Hilary of Poitiers
as the first hymn-composer of the Latin-speaking
West,1 and, according to Jerome,3 he composed a
whole book of hymns, but had apparently no de-

cisive success. 3 The reason of his failure was that
he made no attempt to condescend to the unculti-
vated Gallic populace, but tried to raise them to

his own level.

Regarding the hymns of Hilary there was no
certain information until quite recently. The
Liber hymnorum of which Jerome spoke was lost,

and the other compositions which circulated under
his name in anthologies and literary histories either
could not be proved authentic or were associated
with his name only through an error which has
found its way from Daniel’s Thesaurus hymnologicus
into countless works. 4 In 1884, G. F. Gamurrini
discovered fragments of the missing Liber hymn-
orum in the public library of Arezzo, and pub-
lished them in 1887 in the Biblioteca dell’ academia
storico-giuridica, vol. iv., under the title, ‘S. Hilarii
Tractatus de Mysteriis et Hymni et S. Silvia;

Aquitanre Perigrinatio ad loca sancta.’ Unfor-
tunately, the hymn-book is in a mutilated condi-
tion ;

it contains only three hymns, which are all

incomplete, two being defective at the beginning,
and one at the end ; two of them are acrostics,

or alphabet-hymns. In spite of this mutilation,
the hymns are of priceless value to us, for they
help us to estimate the oldest Latin hymns, and
the poetical attempts of the great Gallic Church
Father. Their contents—especially those of the
first hymn, which deals with the doctrine of the
Trinity and the consubstantiality of the Son—are
not very clear, and have no popular character-
istic. They are metrical in form, but show no
artistic taste ; and great liberties have been taken
with the metre. 5

Although Hilary was the first Western writer to
compose hymns in Latin, Ambrose may be rightly
called the Father of Latin hymn-composition, and,
indirectly, of all Church hymnody and popular

1 de Keel. off. i. 8. 2 De Vir. Must. 100.
3 Com. in Gal. ii, pref.
1 Cf. Analecta hymnicil, \xvii. [1S07J 49 f,

1 For other questions connected with Hilary’s hvmns see the
detailed account in Anal. hymn. 1. [1907] 3f,

song. 1 There is far more evidence of the activity
of Ambrose as a hymn-writer than in the case of

Hilary. Many testimonies from Christian anti-

quity, among which his own takes the first rank,
assure us of his poetical activity as well as of his
striking success. 2 Augustine, his younger contem-
porary, has preserved quotations from the hymns
of Ambrose ; we have his good authority for four
of them, viz. ‘ xEteme rerum conditor,’ ‘Deus,
creator omnium,’ ‘Jam surgit liora tertia,’ and
‘ Intende qui regis Israel.’ If, by means of these
four hymns, which are undoubtedly genuine, we
examine the characteristics of Ambrose’s style of

thought and poetical expression in language and
metre, we may be able to prove his authorship of a
series of other hymns in the collection of the Church
of Milan. 3

The first fact that strikes us in connexion with
the success of Ambrose is that his influence as a
hymn-writer was as strong as it was lasting. Both
Augustine and Ambrose himself describe the in-

spiriting and even fascinating effect which these
hymns exercised when they first appeared. They
were songs for the people and the congregation in
the fullest sense of the term, being thoroughly
popular in contents, form, and melody. Of course,
the population of an imperial seat of residence like
-Milan stood at a higher level of culture than the
people of a Gallic provincial town like the Poitiers
of Hilary, and those who could follow the sermons
of Ambrose with intelligence and affection would
also appreciate his hymns, and sing them with
enthusiasm.
The hymns of Ambrose spread rapidly over the

West, and became popular everywhere. The
ancient Latin hymns were also folk-songs, and
they continued to be so as long as Latin remained
a living tongue. When it became a dead language
of liturgy, the sphere of influence of these hymns
naturally became narrowed ; instead of being the
property of a whole people, they became, as poetry
of the Church and cloister, the possession of a
privileged c'ass. But, later on, a popular form of
poetry was evolved from this poetry, which con-
tinued to exist, and even flourish luxuriantly, in a
dead language—an evolution which took place not
in one, but in many languages ; and thus we have
the surprising phenomenon of a popular form of
composition passing through an artistic stage to
return again to the popular level. In this sense,
also, Ambrose is the father of our popular ecclesi-
astical hymns ; even to-day some of his poems and
melodies are sung by the people. It is impossible
now to discover the stages through which the
popular hymn of Ambrose passed in its develop-
ment into the clerical and monastic hymn of the
Middle Ages, or the time when the transformation
was completed. The want of liturgical records,
and especially of MS hymns, reduces us almost
entirely to the expedient of combining fragments—an untrustworthy method when the data are so
scanty and uncertain. With the exception of a
few MSS, such as Vaticanus Reg. 11 and the A nti-
phonary of Bangor (ed. F. E. Warren, London,
1S93-95), which, however, belong to quite a differ-
ent environment and a different kind of composi-
tion, we have hardly any hymn-collections before
the 10th century. In all of them the transforma-

1 See G. M. Dreves, Aurelius Ambrosius, 1 der Vater des
Kirchengesanges,’ Freiburg im Br., 1S93.

2 lb. pp. 4, 23.
3 This is the aim of Dreves's Aurelius Ambrosius. Following

the example of L. Biraghi (Inni sinceri e carmi di S. A mbrogtn,
Milan, 1S82), he proves fourteen huims to be undoubtedly
authentic, and four others to be probably composed by Ambrose
(see -i ur. Amb., pp. 127-140, and Anal hymn. 1. 11-21). Dreves
is also the first to attempt to ascertain by the same critical
method the melodies which we are justified in regardin'- as
originating from Ambrose (Aur. Amb. p. 129ff ). His state-
ments on both points have not been contradicted, or disproved.
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tion is complete; and tl.ey also show another
change — the hymn governed by quantity and
metre has evolved one governed by rules of accent.
The single certain fact in this long period we de-
rive from the monastic rules of Benedict, and of
Aurelian and Csesarius of Arles, which show us a
small number of hymns as existent in the 6th cent.,

and the Latin hymn almost completely transformed
into the monastic hymn. 1

Contemporary with Ambrose, although his

hymns appeared later, Prudentius 2 introduced a
new kind of religious poetry ; the non-liturgical
hymn appeared and developed alongside of the
liturgical ; to the poetry expressing official and
public congregational devotion was added the
poetry of personal and domestic edification.

Besides his greater works (he wrote in all over
ten thousand verses), which are mostly didactic
and polemic, Aurelius Prudentius Clemens com-
posed two works of mixed lyric and epic content,
the Cathemerinon and Peristephanon, which have
given his name a leading place in the history of
hymnology. The first is a collection of hymns for

the difi'erent hours of prayer in the day and the
festivals of the year ; the second consists of a series
of poetical narratives celebrating the sufferings,
conflicts, and victories of various martyrs, especi-

ally those belonging to Spain. These compositions
belong to epic rather than to hymnie verse, but
some of them were adopted into popular use as
hymns.
Prudentius presents a striking contrast to his

immediate predecessor Ambrose, writing as he did
from an entirely different point of view, and only
for private reading. Among the early Christian
hymn-writers, Ambrose may be called the Classic
and Prudentius the Romantic. While Ambrose
everywhere betrays the genuine Roman charac-
ter, with its sustained dignity and strenuous self-

control, in the poems of the hot-blooded Spaniard
there is a sparkle and glow, a thrill and enthusiasm
unknown to the ancient Roman poets. The con-
trast between the lituigist and the poet is also
obvious in the external form chosen by the two
writers. While the hymns of Ambrose invariably
consist of eight stanzas—a number which remained
the rule till far into the Middle Ages—those of

Prudentius are much longer. All the hymns of

Ambrose are composed in the iambic dimeter—

a

metre whose simplicity was specially adapted to
meet the requirements of congregational singing,
and in which the majority of Latin hymns have
been composed down to the present day ; on the
other hand, Prudentius takes pleasure in imitat-
ing and, if possible, surpassing, the rich variety of
metres in Horace ; so that, even in poetical form,
self-limitation marks the one, and self-expansion
the other, of the two protagonists of ancient
Christian poetry.
As regards the influence of both writers on the

hymn-composition which they originated, we may
say that Ambrose has exercised a more powerful
influence on the form, and Prudentius on the
subject-matter, of sacred poetry, and that in later
hymnody the one acted more as a restraint, and
the other as a stimulus ; the influence of Ambrose
has been the more permanent, and that of Pru-
dentius the more extensive, as he did not confine
himself within the narrow limits of liturgical hymn-
composition. Further, the influence of Prudentius
on posterity was as great as that of a conspicuous
poet has ever been, because, like the poets of clas-

sical antiquity generally, he became the common
property of all nations who shared the intellectual
wealth bequeathed by ancient Rome.

1 Cf. C. Blume, Dtr Curxus Aai.cti Benedicti Nursini. Leipzig,
1908.

2 PL lix.-lx.

VOL. VII.—

2

In comparison with these two masters of ancient
Christian hymnody, the other Christian hymn-
writers belonging to this period fall into the back-
ground. We possess numerous inscriptional poems
of Pope Damasus (+ 384), which are distinguished
by elegance of expression and artistic piolish. 1 The
hymns attributed to him, however (one in praise of
Agatha, and a hymn commemorating St. Andrew,
which has long been in liturgical use), apparently
do not belong to him ; the former is probably of
Mozarabic, and the latter of Gallo-Frankish, origin.

Augustine (f 430) also touches the province of
hymnology in so far as he composed a ‘rhythm’
against the sect of the Donatists, each strophe
beginning in alphabetical order from a to v. He
himself calls it ‘ Psalmus contra partem Donati

:

liber unus.’ 3 It was intended for popular singing,

in order to make the common people better ac-

quainted with the distinctive teaching of the two
parties, and had a refrain (hypopsalma). Although
the form is lyrical, the contents are so pronouncedly
didactic that the poem can hardly be counted among
sacred lyrics

;
but it is of the highest importance

for the history of rhythmic Latin poetry because
of its indisputable authenticity. Pontius Meropius
Anicius Paulinus, bishop of Nola in Campania
(t 431), composed a whole ‘book of hymns.’ 3

Either this refers to the Carolina Natalitia on St.

Felix or the book has been lost. Among the ex-
tant poems of Paulinus, all that can be called

hymns are the ‘Prayer’ (Carol, iv.) and three
paraphrases of Ps 7-9. 4 Cadius Sedulius, who
flourished about the middle of the 5th cent., has
left two poems besides his great ‘ Carmen Paschale.’
These he himself intended to be hymns, although
the first is really a combination of didactic and
lyrical poetry ; and the second, the famous ‘ A
sotis ortus cardine,’ is a poem in iambic dimeters,
the initial letters of whose strophes form an acros-

tic. This hymn was used in the Mozarabic
liturgy, where it was divided into six sections for

the Festivals of the Annunciation, of the Virgin
Mary, the Birth of Christ, the Epiphany, Inno-
cents’ Day, the Feast of Lazarus, and Maundy
Thursday ; it is also used in the Roman liturgy,

but in a condensed form. Some verses from the
‘ Carmen Paschale ’ have a place in the Roman
missal, in the Introit of the votive Mass of the
Virgin.® Pope Gelasius (t 496) also composed
hymns in the manner of Ambrose. 6 Unfortun-
ately his hymnary is lost, and we cannot authen-
ticate any single hymn as his literary property.

II. Merovingian Hymns. — Between early
Christian and medkeval hymn-composition there
are two transitional periods—the time of the
Merovingians, which shows a further develop-
ment from metre to rhythm, and the Carlovingian
period, which is a time of artistic renaissance, and
which also inaugurates a completely new epoch.
Ennodius, bishop of Pavia (t 521), like Gelasius,

belongs in time to the Merovingian period, although
in his whole character and tone of thought he is a
product of the former early Christian age. We
possess a complete hymnary written by him con-

taining twelve hymns, most of which have sur-

vived only in a single Brussels MS. 7 Ennodius
was obviously roused to poetical activity by the
example of Ambrose, and at any rate wrote his

hymns as archdeacon of Milan fur the use of the
Church there. His hymns, with the exception of

the eighth, are in the same measure as those of

Ambrose. He always divides them into eight

1 PL xiii. 375 fit.
;
ed. II. Ihm, .1 ntki Lai. *vpi Utiinnla, i.

[Leipzig, 1S97'J.

- Retract, i. CO. - Gennadii:-3
, Je Script, ct' l 48,

4 Anal, hymn. 1. 47 IT. ; PL l.v. 430 f., 449-454.

5/6. 1. 53 fT. The poems oi Sedulius are to be found most
conveniently m PL xix. 549 ff.

6 Gennadius, 94. 7 PL Ixai. 320-334.
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stanzas, and chooses only subjects that had not
already been treated in verse by Ambrose. The
Church of Milan, however, did not respond to his

desire ; his hymns were not adopted in her liturgy,

and only three of them can be traced in other
liturgies. Ennodius is one of the poets on whom,
as a rule, literary historians pour out the vials of

their wrath. His hymns hardly deserve the cen-

sure gent!rally heaped on them ; in spite of being
modelled on those of Ambrose, they are not entirely

devoid of originality, and, notwithstanding their

obscurity of style, they do not lack a certain in-

spiration. 1 We must mention here Pope Gregory
the Great (t 604)—not as a hymn-writer, but as a
supposed hymn-writer. Just as all the reforming
energy of this Pope with regard to the Liturgy
lies in obscurity', so nothing is known about his

poetical activity. All that we read about hymns
which he is said to have composed is either the
roduct of private supposition (sueh as that of

lone) or derived from Jodoeus Cliclitoveus, who,
in his Elucidatorlum ecclesiasticum (Basel, 1517),
was the first to assign a few hymns to Gregory,
without any reason. During the whole mediaeval
period, down to the time of Gregory himself, almost
absolute silence prevails on the subject. 2

The greatest and most conspicuous figure of

this period is Veuantius Honoring Clementianus
Fortunatus, who was made bishop of Poitiers in

599. His poetry, with the exception of the four
books of his Life of St. Martin, is ‘occasional
poetry’ in the strictest sense of the term. Ac-
cording to Paulus Diaconus, 3

lie also composed
numerous hymns for the various Church festivals,

but these have not been handed down. In his
eleven books of ‘ miscellaneous poems ’ 4 there are
three hymns on the Holy Cross and an ‘occasional
poem ’ on Easter, which, in an abbreviated form,
was used as a processional hymn. Besides these
there are other three hymns ascribed to Fortunatus:
the baptismal hymn, ‘Tibi laus, perennis anetor’
(called ‘Versus Fortunati presbyreri’ in an 8th
cent, office-book from Poitiers preserved in the
‘ Bibiiotheque de TArsenal ’ in Paris), the Christ-

mas hymn ‘ Agnoscat onine s.eculum,’ and the
beautiful hymn in praise of Mary, ‘Quern terra,

pontus, rethera.’ 3 In spite of neglect of artistic

form, the hymns of Fortunatus belong to the ac-
knowledged pearls of Christian literature. Hymns
like the ‘ Pange lingua’ and the ‘Vexilla regis

’

have never been surpassed, and will remain im-
mortal. They had a great influence on both text
and music of later hymns. 0

Among the contemporaries of Fortunatus we
may mention Eugenius of Toledo (t 658), who
bestowed special care on Chureh-liyiunody, and
revised the Church office-books ; but, as no ecclesi-

ast ical hymns have come down under his name, we
cannot ascertain his probable share in the hymn-
composition of the Mozarabie liturgists. 7 After
Yenantius Fortunatus the most conspicuous poet
of the period is the Venerable Bede (t 735). In
the last chapter of his Ecclesiastical History of
England

, in which he inserted a synopsis of his
original works, he says that he had also composed
‘a look of hymns in various verse-measures and
rhythms.’ \Vc have to lament the loss of this
book as a whole ; but eleven hymns have been

1 A nnl. hyim:. 1. 01 ff.

2 Cf. Drcies, ‘ H.U.cn wir Greeor den Grossen als Hvnmen-
liter anzusehen '

' Tabinyer ynaeta!.ci,rift, WOT, pp. 54s-;,ej.
C. Illume, in an art. in the Stnn ncn a>.s Mann-f.nai'h (ixxu

.

' Freiburg im 15 . lllhsj 201 I? 1, has i entered to re.-Lim Greoorv
for sacred hymnodv, but he seems scxrreh satisfied with I, is

o.vn anrumeuls.
z </e f.V.sh J.onnnbar. f. ii 1J.
* /'/. lwevni. 03 ff.

” Cf. Droies, Hi, nln..'.. Sh.A. n ::i Furlu-
’l.itu* utvl Uaon,I'o Ifanrif', Mu.nrh, lie's, pp. ;_'i.

,J Aiinf lit, .a

n

1. Tun. T lb. 1. at) ft. 1

handed down to us under Bede’s name by Georgius
Cassander in his Hymni Ecdesiastki (Cologne,

1556), regarding the genuineness of which there
has been much controversy. 1 Besides these hymns
we have an abecedary hymn on St. Edilthrida in

the Ecclesiastical History (iv. 20), and two Psalm-
paraphrases preserved in various MSS. Bede’s
hymns are of unmistakable sobriety, corresponding
with the whole character of their author. They
did not circulate widely, however, and exercised

no lasting influence on later Latin hymn-writing
;

only a few of them occur in liturgical MSS. The
hymn on St. Edilthrida was imitated in a large

series of Anglo-Saxon and Irish hymns, e.g.

those of Wulstan of Winchester (cf.
,

further,

below, p. 20b).
2

We may mention here a double series of hymns,
which began in the Merovingian period, and have
a decidedly national character, which is strikingly
evident in the national form of writing : the
ancient Irish and the Gothic or Mozarabie hymn
collections. The ancient Irish Latin hymns are
discussed in art. Hymns (Irish Christian). More
important than these, however, are the hymns col-

lected in the Mozarabie Liturgy. This Liturgy,
which differs very little from the Roman, was first

entitled ‘ Old Spanish,’ then, with the dominion of

the Goths, ‘Gothic,’ and, finally, after the con-
quest of Spain by the Arabs (A.D. 711) ‘ Mozarabie,’
i.e. the Liturgy of Christians living among Arabs.
Isidore of Seville seems to have done for this

Liturgy what Gregory the Great did for the
Roman, hut the facts of the case are equally un-
certain. The hymns, numbering about 200, which
can still be collected out of old Mozarabie brevi-
aries, are by no means the product of one period

;

on the contrary, there are some in the classical

metre of the early Christian period, some which
show the gradual transition from metrical to
rhythmic composition, and some displaying all

the linguistic barbarism of the 10th century. The
Mozarabie Liturgy is much richer in hymns than
the Roman. It has a whole series of hymns for
special occasions, such as the consecration of a
bishop, a bishop’s birthday, a coronation, a king’s
birthday, marriages, etc.

With the disuse of the Mozarabie Liturgy this
mass of lyrical poetry became obsolete, and found
its way from the Church into the libraries and
archives.8

III. The Ca rlovisqiax Lena issa \ce.—The
empire of the Carlovingians, with its Csesaropap-
ism often resembling that of Byzantium, marks
a new epoch for Latin hymnologv. During this
period two tendencies appear which afterwards
run parallel through the whole of the Middle
Ages, viz. the artistic reproduction of the old and
the obsolete, and the preparation of the new and
original. Charlemagne was not only a warrior
but a patron of art, and under his rule artistic
Latin poetry received a new impetus which lias
been called the ‘ Carlovingian Renaissance.’ The
central focus of these efforts was the ‘palace-
school’ of Charlemagne, with which the most
famous learned men of the time were connected.
It must be admitted that, considering their num-
bers and their poetical activity, the authors be-
longing to the learned circle of the palace and its
‘school’ composed few' hymns—no doubt because
the introduction of the Roman Liturgy into the
whole empire of the F’ranks checked the impulse
towards hymn-composition. Still, tiie majority of
them made small contributions towards the treasury
of Church hymnody.
The most important was Paul the Deacon (f 799),

7 See Anal humn. \ fuJff
- See ib. xx\ii. for Cientue^os’F attempt ro resuscitate it. The

Liturj,} is found most com tmentiy m I'L l.vxxu.
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who from 782 to 786 stayed at the Court of Charle-
magne. Besides a hymn on the miracle-worker,
Benedict of Nursia, in his History of the Lombards
(i. 26), we have the immortal poem on John the
Baptist. 1 Paulinus II., patriarch of Aquiieia

(t 802), was a more productive composer. His
best known and most popular hymn was that on
the Apostles Peter and Paul, beginning ‘ Felix per
omnes festum mundi cardines.’ 2 Alcuin (t 804), a
central figure in this group and one of the most
prolific hymn-writers, is represented by only two
hymns—one on Vedastus and an evening hymn. 3

Legend says that Theodulf, bishop of Orleans

(t 821), from his prison-window greeted the Palm
Sunday procession in Angers, in which King Louis
the Pious took part, with the improvised hymn
‘ Gloria, laus, et honor,’ fragments of which are
still in use in the Roman Liturgy. The only
other extant hymns of Theodulph are those for

‘Hie Salutation of the King,’ In Adventu Iieyis.'

In this circle of poets we may also include Floras,
the deacon of the Lyons Church, and Sedulius
Scottus (t c. 874), the scholar of Liege. We have
some hymns by Fiorus (fl. middle of 9th cent.) com-
posed in elegiac verse, and some free translations
of psalms in heroic metre (one Psalm-paraphrase is

written in iambic dimeter). 5 The poems of Sedulius
Scottus belonging to the rank of hymns are very
few. 6

Besides this group of poets of the early Carlo-
vingian period, there is another in the later period
—the ‘Singers’ school’ of St. Gall. 7 The two
groups are connected by Rabanus Maurus, who
was a pupil of Alcuin, and Walafrid Strabo, who
came from St. Gall to Rabanus at Fulda, and later

on became abbot of Reichenau. Walafrid, the
younger of the two, is the better and more artistic

poet, Rabanus the more productive and influen-

tial. The poems of Rabanus (1 856), especially his
hymns, are known chiefly from the cd. of C. Brower
(Mainz, 1617), who took them from a MS which
probably belonged to the Fulda monastery. A
small portion of this MS is preserved in the
monastic library at Einsiedeln. 8 In his hymns
Rabanus is more original and inspired than in

his other works. The immortal ‘ Veni Creator
Spiritus ’ is assigned to him by a Breslau MS now in

London. 8 Walafrid, nicknamed Strabo or Strabus
( ‘ the cross-eyed ’), abbot of Reichenau (t S49), seems
to have composed a ‘ Book of Hymns ’ (sacrorum
hymnorum librum unurn [J. Pitseus)), but it has
been lost. Only a few hymns of Walafrid are
known—a Christmas hymn, a hymn on Gallus,

well known in Germany in the Middle Ages,
hymns on Mammes, Januarius, Sergius, and Bac-
chus, and poems to welcome the Emperor. 10 An-
other pupil of Rabanus—the monk Gottschalk of

Orbais (+ 869)—composed hymns, or, rather, spiri-

tual songs. Two of them are specially interesting

because of their original rhythms. 11

The ‘ School of St. Gall,’ to which we now pass,

produced two classes of writers—the first class

being an offshoot of the Carlovingian Renaissance,
1 From the opening words of this hymn, *Ut queant laxis

resonare fibris/ Guido of Arezzo borrowed the tonic ‘ Ut, re, mi*
notation. For the hymns see PL >;cv. 472-47 i, 1597 f.; cf. also

E. Dummler, * Zu den Cedn hten dcs Paulus Dir '-onus/ in

Neues Archiv der GesHUcLaft fur altcre dev Gachickts-
kunde, xvii. (1891} 397-401, and Anal. hymn. 1. 117 ff.

2 Ana?, hymn. 1. 12617.; PL xeix. 479-504.
3 lb. 1. 152 If ;

PL ei. 681 f., 726 f.

4 lb. 1. 160 It.

5 lb. \. 210 ft*.; PL ixi. 1OS3-10S7.
6 lb. 1. 229 tf. ; PL ciii. 293 ff.

7 A. Schubriger, Die Sanyerschule St. Galtens, Einsiedeln,

IS58.
y On the genuineness of the poems assigned to Rabanus by

Brower, see breves, II yinnologt-'>che Stmlien zu Venantius Pot tu-

nattts und Iiabanus Maurus, pp. 55-136.
9 Anal. hymn. I. ISO ff. : for the h\ nins see also PL cxii.

1619 ff.

w lb. 1. 167 ii. U 26. L 21911.

cultivating the liturgical hymn in classical metre
and developing the processional hymn, and the
second (especially Notker and Tutilo) introducing
an entirely new art of sequences and tropes.

(1) In the former class Ratpert (f after 884) was
an active writer, although all that remains of his

liturgical writings is a short litany for Sunday
processions, composed partly in elegiac, partly in

heroic, verse, beginning ‘Ardua Spes mundi,’ a com-
munion hymn ‘ Laudes, Omnipotens, ferimus tibi,

dona colentes,’ a processional hymn for the festival

of St. Gall, and a song to welcome the Queen. 1

Waldrammus (wrongly entitled ‘ deacon ’ by Ekke-
hart iv.) composed a processional, ‘ Sancte Pater,
juva nos,’ two hymns to welcome the King, and a
sequence for the Church-dedication festival. 2 A
contemporary and brother-poet of his is the younger
Hartmann, abbot of St. Gall (f 925), of whose com-
positions we possess a hymn to be snng before the
Gospel (really a precursor of the ‘ Conductus ’

which came into use later), a hymn and a pro-

cessional for the festival of the Holy Innocents,
a metrical litany for Sunday processions, hymns
to welcome the King, and hymns for the proces-

sion bearing the remains of St. Magnus. 3 Others
in this class are Notker Physicus (1975), who
wrote hymns on the Virgin Mary and St. Othmar, 4

and Ekkehart the Deacon (1973), the author of

some sequences.

(2) Notker the Stammerer (Balbulns; +912)
stands at the head of the second class. He in-

troduced rhythmical sequences into the Church
liturgy, freed hymn-composition from the trammels
of early Christian art, and thus inaugurated the
rhythmical composition of the Middle Ages, which
afterwards developed so luxuriantly. In Not-
ker’s time there was no proper musical notation.

Melodies had to be memorized ; and the notation
in use was merely an aid to memory for the singer,

marking the groups of notes and the general rise

and fall of the melody, hut not the exact intervals

between the notes. It was very diiKcult to re-

member passages in which a long sequence of notes
(sometimes occupying several lines and called
‘ melisms’ and ‘jubilations’) had to he sung on a
single syllable of a word, as, c.g., in the Alleluia at
the end of the Gradual. Notker had often wondered
how this difiiculty could he obviated. When the
monastery of Jumieges in Noithern France was
destroyed by the Normans, one of the monks came
to St. Gall. In the choir-hooks which he brought
with him Notker saw that there were words fitted

into the long sequences of notes—a syllable for

every note ; and he determined to attempt some-
thing similar. Under the woidlcss ‘melisms’ lie

introduced words of his own composition, so that

each note was sung to a single syllable ; and he
composed two lines of words for each musical
phrase (clausula), which, if we may infer earlier

custom from later, were rendered by choirs of men
and hoys alternately. After Notker had overcome
the first difficulties with the help of his teachers

Iso and Marcellos, he composed sequences for

nearly all the festivals of the ecclesiastical year,

divided them into two hooks, wrote a preface, and
dedicated them to Bishop Liutward of Vercelli,

the patron of his monastery. Notker’s collection

of sequences, which held its ground in Germany
till the time of the Council of Trent—and some of

it even later—exists in numerous MSS, in many
of which, however, there is a mixture of later

additions, e.g. sequences of Ekkehart and others.

In contents, form, and manner of musical phrasing

Notker's sequences are entirely original—a liturgi-

r Anal, hymn. 1, 237 ff. ; PL lxxxui. 39-41, 46.

= lb. 1. 214 ff.

3 lb. 1. 250 ff. ;
PL Ixxxril 2S-3.), 431., 47.

4 PL lxxxr ii. 4S-3U.
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eal, poetical, and musical innovation— as the

hymns of Ambrose had been, and their circulation

and influence find no parallel except in the case of

the great Milanese. As with Ambrose’s hymns,
Rome alone showed little appreciation for the

Teutonic innovation of is other— a circumstance
which afterwards, at the Council of Trent, proved
momentous for sequence-composition. Besides his

sequences Notker composed a series of hymns oil

St. Stephen. 1

Next to Notker the Stammerer, Tutilo (f89S) is

the most influential member of the St. Gall school

;

for he ranks as the first writer of ‘tropes’ [i.e.

additions in prose or verse to an already existing

liturgical text).
These insertions were afterwards more frequent in Missals or

Graduais than in Breviaries or Antiphonaries. In the former
we find them in the ‘ Kj rie,' ‘ Gloria,* * Sanctus,’

1 Agnus Dei,*

and in the Epistles (Epitres ftxrcis) as well as in other fixed or

changing parts of the Mass (Introit, Gradual, Offertory, Com-
munion)

; In the latter, as a rule, only in some of the Responses.

Only a few tropes composed by Tutilo remain,

and these are mostly in prose, and therefore inte-

resting to liturgists, not hymnologists. As regards

lxymn-writing Tutilo is important, not on account

of what he composed, hut for what he inaugurated
and suggested : the composition of tropes, intro-

duced in German territory and cultivated to a

moderate extent in Germany, spread into France,

Italy, and England, wheie it attained a much
fuller development.
The ‘ School of Saint Amand’ {Schola Elnonensis)

also flourished during this period. Milo (t 872)

was one of its most celebrated teachers and a
prolific poet, hut none of his hymns have been
preserved. The most distinguished, however,
was Hucbald (+ 930), one of the first composers
of harmony. He discovered the orgnnum, or cirs

organizandi, i.e. the art of accompanying a melody
in perfect fifths ; and his name is also connected

with the introduction of the metrical or rhymed
office

(
Historia rhythmica), i.e. a daily liturgical

prayer-office, comprising the seven canonical hours,

in which tho hymns and everything else sung,

except the Psalms and lessons, are composed in

metre, rhythm, and rhyme. Besides hymns on
St. Theodoric of Rheirns and St. Cyricus of

Nevers, he composed rhymed offices on St. Ric-

trude of Marchiennes and others. At any rate,

the district of St. Omer, St. Amand, and Liege

may he rightly regarded as the birthplace of this

kind of composition. 2

IV. Tee Early Mediaeval Period.—When
treating of the school of St. Gall as a whole, we
have already touched on the early mediaeval period

(10th and 11th centuries). The 10th cent, takes up
the task—interrupted and postponed by the Carlo-

vingian Renaissance—of liberating the Latin hymn
from ancient metrical laws and of bringing it under
the government of rhythm. During the process,

which is tedious and confusing, the hymns which
appear are neither metrical nor rhythmical ; they
have neither accent nor metre—in fact, the com-
posers seem simply to have followed the principle

of counting syllables. Rhyme appears in a de-

sultory manner in the Carlovingian peiiod, in

Rabanus and Gottschalk, but throughout the 10th

cent, it remains weak and imperfect. It was not
till the 11 tli cent, that both accent and rhyme
reached the pitch of perfection which they main-
tained in the 12th and 13th centuries. At the
same time the art of wilting sequences, begun by
Notker, continued to be cultivated, although it

l The of the origin of the ‘ Media \ita in luorte mumjV
which attuned such cclphr.U , in t’ j intention oi a I.tur tiMt.

Notker’s hvruns are edited in PL cxxxi. luOG-lO'JG,

lxxxvii 5s~(>2
~ The rhuned oth**GS of tV* Middle Aires, as far as tt l\ are

known, will he found in Ani<l. Kyian. v fl?5 >;, xui. n^-j, x\n.
ii~‘4 , xuu. [IsOij, xaiv.-xxw. [lfeSu-97j, xx.hu. Ilefs], xlv.a

UiW-J.

never again attained Notker’s depth of thought

and mysticism. In the 11th cent, sequences ap-

peared in France which, re-constructing Notker’s

prose tropes in poetic form, and his syllable-

counted cadences in rhythms and strophes, intro-

duced a new type of sequence. The)' constitute—

to borrow a figure from architecture—the transi-

tion-style, in which Romanesque forms are mixed
with Gothic elements. During this period, as

throughout the whole of the Middle Ages, metre
holds its ground, hut, like rhythm, it is re-modelled

and re-moulded in the disguise of the most variable

and purely ornamental forms. 1

One of the most famous hymn-writers of this

period is the Anglo-Saxon Wulstan, precentor of

St. Swithin in Winchester. We have several

abecedaries composed by him in elegiac measure
on local saints of Winchester—Athelwold, Birin,

and Swithin. They are modelled on Bede’s hymn
on Ediltlirida, and have been revised by Ordericus

Vitalis. 2 The monastery of the reformed Bene-

dictine order at Clugny, which at this time in-

fluenced not only France hut all the Christian

kingdoms of the West, is represented in hymn-
composition by the two most celebrated abbots

that it possessed—Odo, the best musician of his

time (f 943), and Odilo (t 1048). Only a few frag-

ments of their hymns remain. Odo celebrated St.

Martin of Tours ;
3 Odilo panegyrized St. Majolus,

abbot of Clugny, and the empress St. Adelheid,

consort of Otto the Great. 4 The German poet-

pope Leo IX., a count of Egisheim (+ 1054), is

closely connected v. ith the Clugny gToup. Besides

two hymns he composed a rhythmical office in

honour of Gregory the Great. 6

More famous than all these, however, as theo-

logian, schoolman, and poet, is Fulbert of Chartres

{t 1028). The comparatively few poems of his

which are extant are composed in the most varied

metres and rhythms. The more widely-circulated

of his writings were the sequence ‘ Sonent regi

nato,’ the Epiphany hymn ‘ N untium vobis fero

de supernis’ in France, and the Easter Song
‘Chorus novee Jerusalem’ throughout Christen-

dom. 6 Other French hymn-writers of this period

are Adhemar of Chabannes, a monk of Angouleme
(t 1034), who panegyrizes in hymns the patron of

his monastery, St. Eparchius
;

7 Eusebius Bruno,
bishop of Angers (t 10S1), who composed a number
of rhythmical religious poems, of which one on
St. Stephen became the common property of the

medkeval Church
;

8 and Anselm, archbishop of

Canterbury (+ 1109), the composer of some pious

prayers. It is to be regretted that we cannot give

more substantial proof and a more detailed de-

scription of Anselm’s activity as a hymn-writer. 9

In a MS of the poems of Eusebius Bruno there is a
poem of Berengar of Tours (flOSS), ‘Juste Judex
Jesu Christa.’ iu

In Italy, besides pope Leo IX. just mentioned,
there are two conspicuous poets, who in other

respects differ as widely as two writers can—Peter
Damiani (f 1072) and Alfanus of Salerno (t 1085).

One writes in mediaeval rhythms ;
the other might

be designated as a herald of humanism.
Peter Damiani belongs to the prolific hymn-

wiiteis of the Middle Ages. As regards artistic

form, his poetry can hardly bear comparison with
1 Ci. the countless varieties of Leonine verse with its elabora-

tions and artificialities, the ‘versus caudati' and ‘ bi-eaudati,*

‘cruciferi’ and ‘cruciati/ etc. (Anal, hymn v. 12 ff.).

- Anal. hymn . xlviu. [ 190 '] 9 ff. : see also C. Biume, * Wolstan
von Winchester und Vital \ on St. Evroul, Di^hterderdrei Lohj-t.-

Sviutre auf die heil. Athelwold, Birin, und bwithun,’
e\l\ i. lUt'Jj p. ill.

•• PL i’WMii. 512-rdC.
4 A nal. hymn. 1. 2b4ff., 297 ff.; PL cxlii. L’ol-Dci, 09it., Iui5 ff.

Si&.l. 3u2ff.
6 lb. I. 2Suff. ; PL cxli.

7 lb. xlviu. 19 ff. ilb. xh In. 79.
'd lb. xlvni. 91 ff.

1 ' 11 jul, Lat. Eytrn n ?! . ‘L 1 > t,

.

,
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the more polished and elaborated compositions of

the succeeding age ; but under its bald exterior
with the feeble assonantal rhymes are hidden a
genuine poetic genius, and a wannth of feeling

which at times bursts into a volcanic blaze. In
the ordinary hymn-forms he celebrates the Virgin
and the local saints of his native place, Ravenna,
and depicts the joys of heaven and the terrors of

the Judgment. His poem on the joys of Paradise,
beginning ‘ Ad perennis vitae fontem, ’ has actually
been honoured by being wrongly assigned to the
6th cent, or to St. Augustine himself. 1 Alfanus
of Salerno composed a series of 21 liturgical
hymns, a metrical office, and a number of religious

lyrics. 2 With one exception all his poems are in

classical metre, and are, for his age, remarkably
pure in expression and form.
Germany also produced several important hymn-

writers. Heribert of Eichstatt (t 1042), a count of
Ilotkenburg, composed a series of liturgical hymns,
some of which, e.g. his hymn on the Holy Cross,

and a poem on St. Lawrence, found a general
circulation in Germany. In other hymns he cele-

brates the local patron saints of Eichstatt—Willi-
bald and Walpurgis.® Bern of Reichenau (Berno
Augiensis ; f 1048) was a musician as well as a poet,
and he certainly wrote more than the few hymns
and sequences known to us as his. Othlo, monk
of St. Emmeran in Regensburg (f 1072), deserves
mention as the composer of a series of prayers in

stiff hexameteis and stanzas. 4 There were two
writers of greater influence than these, however

—

Heriman the Lame (Hermannus Contractus) of
Reichenau (+ 1054), one of the most celebrated men
of his time, and Gottschalk of Limburg (f 1098),

the most distinguished composer, after Notker, of

sequences in Germany. Heriman was a popular
teacher and a prolific as well as celebrated writer.

Besides liis chief work, his Chronicon Aiigicnse (the

first universal history of the Middle Ages), he com-
posed mathematical, astronomical, and musical
works. Very few of his liturgical writings have
come down to us under his name. The sequences
which we know to be his are marked by a mysti-
cism going far beyond that of Notker, and by the
trick of inserting Greek words in the Latin text.

The one most free from the latter mannerism is

the most celebrated and widely used of Heriman’s
sequences, ‘ Ave praeclara maris Stella,’ 5 which
also shows the writer’s preference for long cadences
in contrast to the much shorter ones of Notker.
Besides this we have an office in honour of St. Afra
composed mostly in prose, and (probably) the
beautiful antiphons still used in the services of

the Church, ‘ Alma Redemptoris Mater ’ and ‘ Salve
Regina.’ 6 Asa composer of sequences, Gottschalk
of Limburg far surpassed Heriman. With the ex-
ception of Notker of St. Gall there is no composer
of sequences during this period when rhymeless
rhythms were in vogue from whose hand we have
a greater number of ‘proses’ than Gottschalk.
He writes in a very peculiar style. He is especially

fond of the figures known as ‘ enumeratio, ‘ poly-

ptoton,’ and ‘ annominatio.’ He shares with Heri-

man the preference for long cadences, and, without
imitating him, resembles him very closely in his

manner of conceiving and presenting a subject.7

1 Anal. hymn, xlviii. 29 lr. ; PL cxlv. S61-S64, 930 ff.

2 The list of his hymns will he found in Anal. hymn. 1. 330,

the text, lb. xxii. [1S95J, on the pages referred to in 1. 330 ; his

religious poems of a non-lituigioal character are collected in ib.

1. 330-33S. This ed. corrects the numerous faults of the earlier

ones, since all the original MSS were freshly collated. For a
convenient, though less critical, ed. see PL exlvii. 1219 ff.

i Anal. hymn. 1. 290 ff. ; PL cxli. 1309-1374.
4 lb. 1. 320 ff.

5 On t he question of the authorship of this sequence see Anal,
hymn. 1. 309.

6 -4 lull. hymn. 1. 308 ff.

" Ib. 1. 339ff.
; Dreves, ‘ Gode-ccil i : s I.intpursrensis/ in IPnn-

nolog. Beitr. i. [1897] ; PL cxli. 132:4-1334.

Mention must he made of one more contemporary
composer, Wipo, a Burgundian, Court-chaplain
to the Emperors Conrad ll. and Henry III., and,
according to a marginal note on an Einsiedeln MS,
author of tire famous Easter sequence, still in use,
‘ Vietimse paschali laudes.’ This sequence is of

special interest because it is a classical example of
those transitional sequences in which the old Jorms
initiated by Notker are adorned with rhymes and
re-cast in a rhythmical mould.
V. The MIDDLE Ages .—We now reach the

acme of mediseval culture, the period of Early and
High Gothic, in which poetic composition keeps
abreast of the sciences and arts, and not least in

the form of religious Latin poetry. There are
more writers of reputation ; the forms of composi-
tion shotv a licher variety ; the rhythms are more
correct, the language more tuneful, and the rhymes
purer. Good writers of the 12th and 13th centuries
obey the rule that the masculine (iambic) rhyme
must he two-syllabled.
The writers of this period may he arranged into

several gronps. The first group is formed round
Hildebert of Lavardin and the second round
Abelard. The whole mass of liturgical composi-
tion, however, culminates in Adam of St. Victor.
Another group is dominated by Philippe de GrJve.
Finally, there are several less celebrated writers.

(1) The chief members of the first group are
Marbod, bishop of Rennes (t 1123), Baudri (Balderi-

cus), abbot of Bourgueil and bishop of Dol (t 1130),
and Reginald, monk of Saint Augustine’s, Canter-
bury ( 1 1 109). All these writers have two character-

istics in common -. they cultivate classical and
metrical poetry, although Marbod and Reginald
also write Leonine or rhymed hexameters ; and
in their poems they incline towards w'orhlly or

religious - epical or didactic poetry. Marbod
wrote a series of hymns and prayers (the latter

partly in metre and partly in rhythm). 1 Of
Baudri’s compositions only a few hymns on St.

Samson of Dol remain. 2 The form which he pre-

fers is that of the poetic epistle, and the collection

of his letters is of great importance from the point
of view of the historical student. Reginald of
Canterbury, in the last book of his chief work, the

Life of St. Mcilchiis, has collected a series of hymns
addressed to God, to Christ, to the Holy Spirit,

etc., all of which lie puts in the mouth of his hero.

These hymns show unmistakably a feeling for

poetic form and a certain energy of sentiment
which secure for their author an honourable place

in the great throng of mediaeval writers. 3

Hildebert himself (t 1133), archbishop of Tours,
belongs to the most careful cultivators of form
among the mediaeval poets. Some of his verses

were actually included by modern philologists in

the anthology of Latin classical authors, and were
taken for genuine productions of antiquity, till

Haur^au drew attention to the mistake. It is

unfortunate that there are no liturgical composi-

tions of Hildebert known. But, even if Hildebert

had given us nothing hut the single Oratio devot-

issima ad Tree Personas SS. Trinitntis, ‘ Alpha et

n magne Deus,’ this one poem would give him a

claim to he reckoned with the greatest hymn-
writers of all ages and tongues. 4

(2) Of an ‘ Abelardian ’ group w'e cannot, strictly

speaking, say anything from the literary-historical

point of view, since Abelard does not belong to any
one school or tendency; but, considering the fact

that the two men who most deeply and perma-

nently affected his life—Bernard of Clairyaux and

Peter the Venerable—were both engaged in hymn-

1 Cf. Anal. hymn. 1. 35S ff. ;
PL clxxi. 1647 ff._

- Ib. x\ iii. 2.12 f.
3 Ib 1 3<‘’ff.

3 lb. 1. 4iis ff. ; PL clxxi. 1411-1414 ;
cf. also B.Haurfan, Lee

Hllanges pot'tiqnes tfHildcbert de LavardiTij Pan*. 1882.
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composition, it is perhaps justifiable to bring them
together in a group. Bernard ofClairvaux (t 1153)
composed only a few hymns on the saints Victor
and Malaehias, 1 which are not very remarkable in

contents or form. All the other works ascribed to
him in the medireval period have been proved by
B. Haureau 3 not to be his. The well-known
‘Jubilus’ of the Name of Jesus, in which two-
syllabled masculine rhyme is employed through-
out, is certainly not his. It is probably not earlier

than the 13th century.
Alarger numberof liturgical hymnsand sequences

and extra-liturgical rhymed prayers have come
down to us from the hand of Peter the Venerable,
abbot of Clugny (f 1156). His compositions are more
numerous and of a higher quality than Abelard’s,
displaying variety and polish of form. His melodies
are also preserved. 3

Peter Abelard (t 1142) surpasses both Bernard
and Peter the Venerable as a hymn-writer. He is

one of the few mediaeval poets who composed a
whole hymnary. It is very copious in contents,
and has come down to our time almost complete.
The first book contains the ferial hymns, the second
the hymns for the festivals of our Lord, the third
for the feasts of the saints. These hymns are not
so rounded and complete as the hymns of later

writers, and their contents sometimes suggest the
philosopher rather than the poet ; but their im-
perfections are due to the fact that the hymnary
was not composed gradually in hours of inspiration,
but had to be executed all at once. Still, as a
whole, it is a remarkable piece of work, not only
because of the new forms which Abelard introduces
into hymn-composition, but also on account of the
beauty of the contents. It is unfortunate that the
two original MSS, which mutually supplement
each other—the older Brussels codex and the more
recent and fuller one at Chaumont-sur-Mame

—

do not record the melodies of the hymnary, since

Abelard enjoyed a wide reputation as a melodist.

4

(3) The writings of Adam of St. Victor (+ 1192)

stand at the head of liturgical composition of the
Latin-speaking Middle Ages—indeed, of all Chris-

tian lyric poetry. He is unquestionably one of the
greatest poets who ever mastered the Latin tongue.
His poetical works were edited four times during
the 19th cent., three times by Leon Gautier (who
deserves to he called his discoverer ; Paris, 1858,

1881, 1894), and once by Eugene Misset and Pierre
Aubry (do. 1900), whose edition gives the melodies
of the sequences. 3 In the contents of Ids writings—e.g. his sequence on the Holy Trinity, ‘ Profitemur
unitatem,’ which in theological scholastic know-
ledge surpasses even the ‘Lauda Sion’ of Thomas
Aquinas—in ttie euphony of ids language, and in

the incomparable gTace with which he wears ail

the shackles of rhythm and rhyme imposed upon
him, Adam of St. Victor is equally great.

(4) In tile 13th cent, we come upon a group of
poets who may be called the ‘ hymn-writers of the
Mendicant orders,’ although the central figure of
the group is a personage who during Ids life belonged
to the most strenuous opponents of the Mendicants
—the chancellor, Philippe de Greve. In this group
we find Thomas Aquinas (+ 1274), the singer of
the Sacrament of the Altar, and the author of the
justly-celebrated ‘ Lauda Sion,' the ‘ Pange lingua,’

1 Anal. hymn. sit. [1S97) 1899.; PL clxxxiii. 775f., 779,
clxxxii. 1117 f.

- Deg P.-rnrs latitu attribute a saint j/„ ,7, Paris, 159c-
for a comen ent eii. see PL cKxxiv. i ;ij7 fl

3 Anal. humn. xlviu. 243 ff.
,
PL flxxxix. iop-l(V>->

3 lb. ]. 141 B.
;
PL elxxvhi. 1 77.1 ff.

3 A fifth edition {by if. Lorain, Bruges, lW) appeared in
Belgium ‘in u«uiu o-olai iini.' which at t

* inpt« the praiseworthy
•ikhnut'h probably unattainable, task of nuking this master of
a new form of Latin composition known to \or.ng students;
of. also PL exevi. 1423-1',34 ; ting, tr, {with nriginrA test) in'
D, S. Wrangham, 3 vols., London, 1S81.

and the ‘ Adoro Te ’

;

1 Johannes Fidanza, sumamed
Bonaventura (t 1274), a theologian and poet like

Aquinas, author of the ‘Tree of Life,’ an office

celebrating the Passion of Our Lord, and of the
beautiful Passion-hymn ‘Recordare sanctee crueis’;2

John Peckham (Johannes Pechamus), a pupil of

Bonaventura, subsequently archbishop of Canter-
bury (t 1292), who composed the lovely nightingale-
song ‘ Philomela preevia,’ a rhymed office celebrat-

ing the Holy Trinity, which displays deep thought
and warm feeling with the most elaborate rhythmi-
cal expression, and some widely celebrated hymns
in honour of the Virgin, etc. ;

3 Julian of Speier
(JulianusTeutonieus ; 1 1278), the author of rhymed
offices in honour of St. Francis of Assisi and Antony
of Padua, remarkable for both contents and form ;

4

Constantinus Medici, archbishop of Orvieto{+ 1257),

the author of an equally elaborate office in honour
of St. Dominic; 3 and Thomas of Celano (t after

1250), the author of some sequences and probably
of the immortal sequence on the Last Day, the
‘ Dies Ine,’ so often translated and set to music.
This was originally composed for private devotion and ended

with the words, ‘Gere curam mei finis.’ In the 13th cent, it

was sometimes adopted as a sequence in the Mass-books of the
Franciscan Orders, and for that purpose the six last lines (which
are not consistent with the rest either in contents or in form)
were appended to it. It was not till towards the end of the 15tn
cent, that the ‘ Dies Ine ’ was used more frequently as a se-

quence. By that time it had been forgotten that a Mass with-
out an ‘Alleluia,’ such as the Mass for the dead, ought to have
no sequence.

All those writers, to whom a large number of

less importance might be added, are surpassed by
a man who until recently has not received the
recognition and honour which he enjoyed among
his contemporaries—the chancellor of the Church
of Paris, Philippe de Gr&ve (Philippus de Grevia

;

1 1238). From his handwe have a,Sum mciTheologicct

(unfortunately still unprinted) and three collections

of sermons—for feast-days, on the Psalms, and on
the Gospels appointed for Sundays. These sermons
are still for the most part unpublished. In spite
of his zealous and deep theological studies, Philippe
de Greve found time for copious poetical activity.

His chief poem was the ‘ Cantio,’ a sacred song
intended for vocal performance. Although extra-
liturgical in contents and origin, it found its way
into the liturgy and pervaded it, while it also
prepared the way for the sacred popular song in
the vernacular. We have a whole series of such
songs composed by him on subjects ranging from
hymns to the Virgin, of a child like simplicity and
devotion, to verses of keen wit and satire. He also
wrote some hymns properly so called ; and there
are few hymns in the great treasury of the mediseval
Church with which his hymn on Mary Magdalene
will not bear comparison. Henri d'Andeli, in his
poetical panegyric of Philippe de Greve, called
him the most valiant and wisest ‘qui tut en la
crestiente.’6

(5)

We have still to mention a series of writers
belonging to this period who produced some fine
religious lyrics : the ‘ doctor universalis,’ Alanus
of Lille (t c. 1203), on account of his Arttidnmlian us,
ranks among the most famous and widely read
poets of the Middle Ages

; Alexander Neckam
(latinized as Nequam), abbot of Cirencester (f 1217),
also one of the most skilled artists in verse of his
time, composed fine hymns to the Virgin and in

1 Anal hymn. I. 5*3 ff.

2 At the end of the 15th cent., when canonized by the
Franciscan pope Sixtus iv., he was credited, like Bernard of
Clairvaux, with a series of ascetic poems which he did not
compose.

a Anal hymn. 1. 502 ff.

* Ih. v. 1 -_Y. ff , 17 j ff. ; cf also J E. Weis, Julian r<m Speier,
Munich, inuo. and Julnm's eon Sprier Chorale at den iletm-
oi>zien dr- Franztw*. und do. 1001 ; J[. Felder,
J’te litvnj. fieiinojftcien avj the heil. Fmnchcm und Anttmiu.%
ijedichttt aful Componiert thirch Julian von Spelter. Fieibur^’
1901.

5 lb. xxv. [1S97] 239 ff. « lb. I. 52S ff

.
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honour of Mary Magdalene

;

1 John Hoveden
(t 1275), Court-ehaplain of Queen Eleanor of

England, mother of Edward in., composed a series

of mediocre religious lyrics, and a narrative lyric

poem on the life and sufferings of Christ entitled

Philomela, which is of conspicuous excellence;
Guy de Basoches (Guido de Bazochis), precentor
of Chalons-sur-Marne (f 1203), in his collection of

correspondence, which is important for the literary

history of the period, has interwoven numerous
hymns and religious poems ;

2 Adam de la Bassee
(Adamus de Basseia), canon of Saint Pierre de
Lille (t 1258), composed songs of the most varied
kinds to suit existing liturgical or popular melodies

;

3

and Orrigo Scaccabarozzi (t 1293), the arch-

presbyter of Milan, wrote several liturgical hymns,
rhymed offices, and Masses, which, however, are
not remarkable either for contents or for form. 4

We must specially mention two female writers :

St. Hildegard, the abbess of Rupertsberg in Bingen
(t 1179), and Herradis of Landsberg, abbess of

Hohenburg or Odilienberg in Alsace. Hildegard,
the great seeress of the 12th cent., also composed
hymns and sequences, or, rather, rough drafts
of hymns and sequences, which are corrected by
another hand. In the Wiesbaden MS (the only
one in which they occur) these rough drafts are
set to music—whether by Hildegard or some one
else we do not know. 5 The compositions of Her-
radis of Landsberg (+ 1167) are of a different kind.
She enriched the library of her convent with a MS
which is equally interesting for the history of art

and the history of literature. The ‘ Hortus deliei-

arum,’ as it was called, seems to have been a kind
of theological Encyclopaedia, and was illustrated

by interesting miniatures which are quite famous.
On 23rd August 1870 the MS was destroyed by
fire. This ' Pleasure-garden ’ of Herradis also con-
tained a series of poems ascribed to the anthologist.6

Whether these are her composition or not, she
certainly wrote poetry, and so far mastered the
Latin tongue as to be able to clothe sentiments of

simple piety in an unadorned and pleasing garb.
We must here merely mention the fact that a

number of hymns had been appearing anonymously
during these early centuries, and, in fact, these far

exceed in numbers the compositions whose authors
are known.
VI. The Later Middle Ages.—In the 14th

and 15th centuries Latin hymn-writing slowly but
steadily declined from the high level which it

attained in the 12tli and 13th centuries. There
were more writers interested in the further develop-

ment of the art, but they do not rouse our admira-
tion. And the great stream of anonymous poetry
increased. Some works of first-rate quality ap-

peared,
’ 1 " 1 ’ '

-off continued. The
form of .

1 have undergone the
most raj

,
.

,
vhere it had reached

its most j>erfect development. Word-accentuation,
which constitutes the basis of rhythmical composi-
tion, did not even with Abelard attain the perfec-

tion to which Adam of St. Victor brought it, and
in Philippe de Griive’s work it perceptibly declined.

The process of deterioration went on rapidly until

hymn-writing was again reduced to the system of

syllable-counting from which it had begun to

emerge in the 10th century. In England, and
perhaps more gradually in Germany, the same
deterioration took place ; in Italy it had never
reached the perfection which it attained in Prance.

This period begins with Jacopone da Todi
(t 1306), the Franciscan poet, who composed many
celebrated Italian religious poems. He is com-

1 Anal. hymn, xlviii. 262 ff, 2 lb. 1. 507 ff.

» lb. xlviii. 298 ff.
4 lb. xiv.b [1893] and 1. 617 ff.

5 lb. 1. 483 ff.

6 In ZKT xxiii. [1902] 632 ff. the present writer has shown
that, this is incorrect.

monly regarded as the author of the world-renowned
‘ Stabat Mater,’ the most beautiful mediaeval elegy
in honour of the Virgin. Like the ‘ Bies hay the
1 Stabat Mater ’ was originally a hymn for private
devotion ; but it occurs in many of the 15th cent,
books of prayer, and before the end of the century
it found its way into the Liturgy. Cardinal
Jacobus de Stephanescis (f 1343) displayed activity

as a liturgical writer and as a composer. Among
acknowledged compositions of his are hymns on St.

George, antiphons in honour of pope Ccelestin v.
(Petrus Morrone), and a few other liturgical and
extra-litnrgical pieces. 1 Another cardinal, Guil-
lermus da Mandagoto (t 1321), more famous as a
lawyer than as a poet, composed sequences which
his nephew (of the same name) included in the
Missal of Usez, and thus handed down to posterity.

Faultless in form, these poems are greatly lacking
in the glow of inspiration.3 These writers are
succeeded by two Austrian poets, the Cistercian
Christan of Lilienfeld (t before 1332) and the
Carthusian Konrad of Gaming (Gemmicensis

;

t 1360), who is also called Konrad of Heimburg,
after liis birthplace. From the pen of the former
we have a great number of hymns and sequences,
offices and prayers in rhyme, which are all remark-
able for their carefully-cultivated form and their
tone of deep piety. His rhymed prayers are short

;

they nearly all contain five stanzas, each beginning
with the word ‘Ave.’ 3 Konrad of Gaming has
left liturgical compositions, chiefly hymns in honour
of the Virgin and the saints. They are, as a rule,

rather long, hut reveal a child like and touching
piety. 1 Konrad of Gaming was more widely read
iu Germany than his model, Christan of Lilienfeld,

whose poems are preserved almost exclusively in
the MSS of his monastery. There were other
imitators of Christan of Lilienfeld besides Konrad,
e.<j. the Carthusian Albert of Prague (first half of
14th cent. ), who compiled a book of devotion entitled

Scala Coeli, in which there is a series of his own
compositions. They are inferior in style, and of

wearisome prolixity. 5 The prolific writer, Ulrich
Stocklin of Rottach, abbot of Wessobrunn (f 1443),

shows skilful manipulation of the forms, but
suffers from the same weakness of barren verbiage.
He followed the lines marked out by Christan and
Konrad, and may therefore he mentioned here,

although he properly belongs to the next century. 6

Turning from this group of South German writer,

to the North, we find in the 14th cent, a small
group of Scandinavian hymn-writers of some im-
portance. The oldest of them is Brynolphus I.,

bishop of Scara (t 1317), the author of a rhymed
office on St. Helena of Skiifde, with the hymns
belonging to it, and probably also of a rhymed
office in honour of St. Nikolaus of Linkoging. 7

To Birger Gregorsen (Birgerus Gregorii ; 1 1383),

bishop of Upsala, \\e owe rhymed offices in honour
of St. Birgitta and St. Botuidus, with accompany-
ing hymns. 8 The hymns of both these writers are

distinguished by carefully modelled poetic forms,

showing French influence. A third northern
writer, Petrus Olavi, attendant of St. Birgitta

and confessor in Vadstena (t 1378), seems more
careless regarding cadence and rhyme. He arranged
the choral office of the nuns ol the order of St.

Dirgitta, and composed a whole series of new hymns
for it. 9

In the first half of the 14th cent, there llouri-lied

in France Guillaume de Deguilleville jGuillernius

de Deguilevilla ; t after 1358), prior of Chaalis.

i Anal. hymn. I. 624 ff. - lb. xhiii. 317 ff.

3 lb. xli.a [1903].
4 The first complete ed of the poems of Konrad isin^na?.

huwti. ni. [1SS>] 1-102.
'3 lb. m. 105 0. 6 lb. vi [1889], xx\% iii. [1902].

7 lb. xxvi. 90 ff. ® Lb. xxv. ICO if , 179 ff.

y lb. xlviii. 410 ff.
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known through his epic-didactic poems in his

mother-tongue, ‘ Pfclennage de la vie humaine,’
‘ Pelerinage de l’&me,’ 1 Pelerinage Jesu-Christ.’

He has also left several very long Latin poems, in

which is noticeable a vanishing of the word-
accentuation. 1 Along with him should be men-
tioned the Englishman Gualterus Wiburnus, a
Franciscan poet (t after 1367), who composed
several hymns in honour of the Virgin, in carefully-

handled forms. 2 At the end of the 14th cent, lived

two poets who are closely connected through the
Feast of the Visitation of Our Lady, which was
just then beginning to be observed—Cardinal Adam
Easton, also called ‘ Adam Anglicus

’ (t 1397), and
Johann of Jenstein, archbishop of Prague (f 1400).

An illuminated edition of Jenstein’s works, which
he himself revised, appeared in Rome. This is

the present Codex Vaticanus, 1122. It also con-
tains the ecclesiastical compositions of Jenstein

—

sequences, tropes, rhymed offices, hymns, and
rhymed prayers, which are very unequal in con-
tents and form, his worst being the hymns on St.

Wenzel. 3 Jenstein was the first to introduce the
observance of the festival of the Visitation of the
Virgin into his Arehiepiscopal see, and urged
Urban VI. to introduce it into the whole Church.
Urban VI. was prevented by death from carrying
out the suggestion ; but his successor, Boniface' IX.,

in 1389 issued the bull commanding the observance
of the festival. The office composed by Jenstein,
however, was not adopted into the Roman breviary,
for that honour was reserved for a rhymed office

composed by Cardinal Adam Easton. It begins
with the words, ‘ Accedunt laudes virginis,’ and
exhibits an acrostic on his name, which, however,
has fallen into disorder. 4 This office was handled
severely, and not altogether justly, by the Humanist
Jakob Wimpheling in his Castigationes locorum in

canticis ecclesiusticis et divinis offlciis depravatorum
(15*X>). The festive 1 of the Visitation of the Virgin
caused great activity on the part of poets. There
are no fewer than ten different rhymed offices

in honour of it. One of them, used by the Domini-
can order,' and beginning, ‘ CoIIastentur corda
fidelium,’ was composed by Raimund of Capua
(f 1399). confessor and biographer of St. Catherine
of Siena. Another Dominican, Martialis Auribelli
( I 1473), wrote acrostic hymns in honour of Saint
Vincent Ferrer.

We have already entered the 15th century.
Among the writers in the earlier part of it is the
unfortunate fanatic Johann Hus (+ 1415). Only a
few of his hymns remain, composed partly in

Czech and partly in Latin. The most widely
celebrated was his ‘Jesu Christe, nostra salus,’

which shows his name woven into an acrostic, and
which is still occasionally sung. With the name
of Hus we may connect the host of anonymous
Bohemian poets who zealously cultivated a special
kind of Church hymn, the so-called ‘ eantiones.’
Next to France, no country has so delighted in this

form of vocal music as Bohemia. Their form

—

doubled stanzas, and a concluding song to follow,
sometime* similarly doubled—is often very artistic;

their rhythm and rhymes, however, show every
sign of decadence.
A figure whose fame belongs to universal history

marks the end of the 15th cent.—that of Thomas
h Kempis (+1471). He wrote a number of hymns
and rhymed prayers. Some of the prayers seem
to have been provided with melodies, most of them
not for public hut for private use. The composi-
tions of the famous mystic are not of great poetic
value. 6 Somewhat younger than a Kempis. and
following in hi- track a* a mystic anil poet, is

1 Anal tonnn \I\m 3 j 1 IT "lb I f"V' ff.

“ lb. xhiii i.’l ?. •> II, xvvi s9 ir.

1 lb. xxiv. 04 fi t lb. x-lvin. -T.-ff.

Johannes Mauburnus (+1503), abbot of I.ivry.

Most of his works are still unprinted. Those
which we know to be his are found in his Rosetum
exercitiorum spiritualium (lir.-t printed, 1491). 1

With these two mystics we may associate a third,

Henricus Pistor, canon of St. Victor in Paris.

Jodocus Clichtoveus has preserved in his Elucida-
torium ecclesiasticum a fine sequence of his com-
posed for the festival of St. John the Baptist.

One of the most prolific theological authors of

this period is Dionysius of Rickel, known also as

‘Dionysius Carthusianus ’ (+1471). He has been
given the cognomen, ‘Doctor Ecstaticus, ’ although,
as a matter of fact, his character appears to irave

been the prosaic one of compiler. He also com-
posed some Latin rhythms. There are extant long
poems on God and the Holy Trinity, or, rather,

rhymed dissertations and reflexions which are
wearisome from their prolixity. They are known
only from the author’s Opera Minora, Cologne,
1532. A few other religious poets of this period
deserve mention. Matthaus Ronto, a monk of

the Olivetan convent at Siena (+ 1443), wrote some
hymns which are preserved in a MS of the Wil-
hering monastery. 2

Hieronymus de Werdea (as he was called in the
convent, though christened John), prior of Monsen
(+1475), wrote religious poems (which never take
the form of liturgical composition) celebrating
Christ and the Virgin, Saints Benedict, Florian,

George, etc. Considering the period in which he
wrote, their form is well managed, but there is

no genuine poetical inspiration in them. We may
also mention Wynandus de Stega, priest at Ba-
eharach, who has left hymns and sequences in

honour of St. Werner. A Vatican MS has pre-

served two other poems of his, one in a German
adaptation. At the close of the century stands
the Franciscan Johannes Tisserand, who founded
an order of Magdalens in Paris in 1493. A Paris
MS has handed dorvn some of his poems, whose
form reminds us of those of Guillaume de Deguille-
ville. He composed the Acts of Bernhard de Corbio
and the five martyrs of Morocco, and possibly also
the rhymed office which exists in honour of these
martyrs.
Summary.—It would be easy to add to the fore-

going list of hymn-writers, but the purpose of this
article has been rather to indicate only the princi-
pal figures and most significant tendencies at work.
We have seen that all through the Middle Ages
metrical as well as rhythmical poetry was culti-
vated, while poetry modelled on that of ancient
Rome was never entirely extinct. But towards
the end of the mediaeval period the character of
this poetry changed ; and the so-called humanistic
poetry, the product of the Renaissance of classical
learning, appeared. It is distinguished from the
metrical poetry of the Middle Ages, not only by
greater purity of language and poetical form, but
also by greater dependence on the common models
—a dependence which is sometimes repellent. This
kind of composition first appeared in Italy in the
beginning of the 14th cent., but soon passed over
into Germany. At first it was only rarely in the
form of religious poetry or hymns, but 'later it

became quite an important branch of religions lyric
poetry. As this humanistic poetry seldom found its
way into lituigical use, for the exigencies of which
the period of rhythmical poetry had made ample
provision, we have here disregarded it. It was
a new' ait, alien and hostile to the Middle Ages.
Although medic'eval composition in its otlshuots
reaches far past the Council of Trent, while the
beginning of humanistic poetry goes far back into
the departing mediaeval period, we may designate
the Council of Trent as the dividing line between

1 Cf.Anal hymn. 1. E15ff 2 /6. xlviii. 456ff.
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the intellectual world of the Middle Ages and a
more modern period. This line, at any rate,

separates the freely developing liturgical composi-
tion of tlie mediaeval peiiod from that of the po.st-

Tridentine period, which was executed to order.

When the Roman rite obtained exclusive validity,

the very conditions of existence were withdrawn
from liturgical composition. It had to come to an
end because there was no more scone for it in the
liturgy ; and the liturgy itselt was looked upon as

something finished and complete. Provision was
made for the few necessities of the kind by a
Roman Congregation, which gave a commission
for hymn-writing, but could not supply poetic in-

spiration. On one occasion, however, a national
Church, a Gallican, burst from these fetters and
created liturgies and liturgical poems, although
only one poet, J. B. Santeul, deserves mention.
Even in the Gallican poems there is no pulse of

genuine liturgical life ; they were commissioned
work ; it is a matter of indifference whether the
authority who commissioned them resided in Rome,
Paris, or Lyons; they were manufactured, not a
natural growth, and only furnish another proof
that what has been extinguished cannot be called

back to life by an arbitrary decree. And, since
history is always the representation of life, we
may without exaggeration affirm that the his-

tory of the liturgy in general and of liturgical

poetry in particular closes with the Council of

Trent.
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G. M. Dreves.
HYMNS (Irish Christian).—Like all the hymns

of the Middle Ages, the religious poems of Christian
Ireland fall into two groups: (1) those directly

intended for use in liturgical worship, and (2) those
written for purposes not originally connected with
the offices of the Church, such as hymns in praise

of special saints, or verses composed as charms
against disease or pestilence, or as safeguards in

moments of danger. Many of these personal

poems seem afterwards to have been used in the
Church services, although they were not written
expressly for this purpose. Of the first group all

are in Latin ; of the second group some are in

Latin and some in Irish.

I. Liturgical hymns.—The use of hymns in the

offices of the Church seems to have been a very

ancient- custom in Ireland. In Adamnan's Vita S.

Culumfirr,a. hymnormu liber septimnniorum sunder

Columber mrtnu descriptor, appaiently a hook of

hymns for use on each of the days of the week, is

mentioned (ii. 9), and we learn from one of the

prefaces to St. Columba’s hymn, ‘Altus Prosator
1

(/r. Lib. Hymn. ii. 24), that Gregory sent a girt to

St. Columlia of the Hymns nf the life/:. We find

also that, on the morning of the death of the Saint

(9 June 597), hymns were sung in the monastic
offices at Iona; hymms '.natutinolibus terminatis
is the phrase used by Adamnan (iii. 23). These
slight indications point to the use ot hymns in the
offices of the Church a . early as the 6th century.
That they were so used in times not far removed
from this at least is certain. The Antiphonary of
Bangor dates from the end of the 7th cent., and
twelve hymns used in the Church offices are given
in it. Again, in the directions given in the litur-

gical fragment found at the end of the 9th cent,
copy of the Gospels called the Book of tit. Mulling,
portions of three (possibly four) well-known Irish
hymns are directed to be sung, with certain sup-
plementary stanzas, in the course of a short office

which seems to have been designed as a service of
intercession against the yellow plague, a pestilence
which decimated Ireland at frequent intervals
during the 7th and following centuries. An office

practically identical with this is appointed in the
tract entitled The Second Vision of Adamnan
(Lcabhar Breetc, p. 258b f.) for special days of
fasting and prayer ; also on the first three leaves
of the 10th cent. (?) Greek Psalter at Easel (A.
vii. 3), which contains some Latin pieces and
directions for what appears to be a monastic office

in Irish handwriting, three Irish hymns are
found.

In the largest existing collection of Irish and
Latin hymns, that known as the Irish Liber llynin-
oram, of which two MSS, slightly differing from
each other in contents, exist—one now in the
Franciscan Library, Merchant’s Quay, Dublin,
which belonged to the Library of Father .John
Colgan at Louvain in the 17lh cent. ; the other in

the Library of Trinity College. Dublin (classed E.
4. 2), a MS of the 11th cent.—the material does not
appear to be arranged in any order of service. It

contains in the main body of the collection 17

hvmns and poems m Latin and 9 in Irish, also the
‘ I’e Deum,’ ‘ Benedictus,’ ‘Magnificat,’ ‘Gloria in

excelsis,’ an abridgment of the Psalter, etc.; and
among the extra matter added at a later time in

the Franciscan MS are found two other Latin
hymns and the ‘ Lorica ’ of Gildas, with the ‘ Bene-
dieite,’ the ‘Quicnnque vult,’ etc.
From the manner in which the material is thrown together

and the elaborate prefaces in Irish with which it is accompanied,
it would appear that this is a miscelian.l of religious pieces
rather than an actual choir book. The editors suggest that it

may have been compiled at a time when the older Celtic services

were giviw; place to the use in England, in order to preset \ e
all those pieces which were most cherished in the memories of

the monks, as connected with a si stem ot worship which was
beinc superseded by a new and less national order of religious

sen ice.

Several of the poems contained in the Liber
Ilymnoriun are ascribed to saints of the 6th and
7th centuries. Besides the ‘Lorica,’ or hymn of

protection, ascribed to St. Patrick himself, there
are hymns by St. Sechnall (Secundinus), a con-

temporary and disciple of St. Patrick, by St.

Columba (+597), by St. Ultan (+656), by St.

Broccan (+ 650), by St. Cummian Fada (
‘ the Tall ’

)

(+661-2), and by other saints of the 7th and 8th

centuries. That many of these hymns are of great

antiquity is shown by the use in them of pre-

Hieronymian texts in both the OT and NT quota-

tions and allusions, such as are found in Seclmall’s
‘ Audite omnes ’ in honour of St. Patrick, and in

St. Columba’s ‘ Altus Prosator.’ The surprise of

St. Patrick, expressed in the Preface, at the use by
St. Sechnall of the word ‘maximus’ in the phrase
‘ maximus namque in regno eaelorum’ is also

interesting, as this is the reading of St. Cyprian

and of the Rushworth Gospels, the Vulgate (Nit 519
)

having ‘magnus.’ It shows that the hymn pre-

served a reading already almost forgotten at the

time of the composition of the Trish pi places, which
are probably in all case- later than the hymns
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themselves, and that the author of the preface was
perplexed at the use of a word unfamiliar to him.
The ascription of the ‘ Loric-a ’ to St. Patrick

(t 461), and of the hymn ‘ Audite omne,-,
1

to his

contempoiary St. Secknall, is confirmed by their

rude Latinity and by the use of uncouth grammati-
cal forms in the former, as well as by the structure
of both poems. The 1 Lorica ’ is not in metre, and,
though constructed with a sense of proportion,
it shows no knowledge of either Irish or classic

forms of verse. It contains allusions to pagan
practices, and is evidently the direct descendant of

the native pagan rune or charm. The hymn of St.

Sechnall is unrhymed, and quantity and elision are

completely ignored ; nor does it show acquaintance
with the Irish poetic rules of composition, which
required a certain fixed number of lines and syl-

lables, besides alliteration, rhyme, and assonance.
It would seem that these poems were composed
before the native poetic metres had reached perfec-

tion, and this is in accordance with their early
legendary origin. In St. Columba’s great poem,
the 1 Altns Prosator,’ we are carried a step forward,
for some more definite effort at structural confor-

mity is shown
;
each line is closed by a word of

three or moie syllables, with a rhyming sound in

the last syllable and a careful choice of concurrent
vowels. This hymn recounts in an alphabetical
poem of 24 stanzas of six lines each, addressed to

the Trinity, the creation and fall of the angels, the
creation and fall of man, the foundations of the
earth and the under world, and the second coming
of Christ and final judgment. It shows curious
affinities with the Book of Enoch and may be com-
pared with the Saltair-na-Bann, the longest Irish

mediaeval poem on any religious subject, which
contains sections treating of the same questions of

cosmogony and speculations on the system and fate

of the universe. It is found in many MSS among
works ascribed to Prosper of Aquitaine (403-46d)

;

in three cases or more it follows on the work de
Vita contemplation, now known not to be a genuine
work of Prosper’s. But its subject and char-

acter, its barbarous Latinity, and its use of words
found only in a few pieces which have Celtic

origins (see below, § 3), as well as its use of an O.
Lat. text similar to that in early use in Ireland,

tend to confirm the traditional ascription of the
hymn to St. Columba. The inclusion of a long
portion of this poem in a hymn by Rabanus
Maurus, archbishop of Mainz (786-856), and its

appearance among the works of Prosper, testify

to its popularity. It is said in the preface to have
been written in Hi (Iona) and sent as a gift to
Pope Gregory, who ‘ found no fault with it except
the scantiness in it of praise of the Trinity per se,

though the Persons were praised through their
creatures.’ This reproof reaching St. Columba, he
wrote the hymn ‘ In te Christe ’ to amend this lack
in the former composition.

A gradual approach to a more perfect form of
verse-structure according to native Irish ideals is

seen in the hymn of St. Cummian ‘ the Tall,’
‘ Celebra Juda,’ which has a rich end-rhyme or
harmony of two or more syllables, with a careful
coriespondence in the vowel sounds and occasional
alliteration and internal rhyme. In the later
hymns by St. Column mac Mnrchon in praise of
St. Michael, and in St. Cuchuimne's hymn to the
Virgin, written about the middle of the Sth cent,
(at a time when we know from the fragments of
non-liturgieal verse that remain to us that Iiish
poetry was approaching its highest perfection), we
find this verse-system developed with the richest
and noblest effect. The prosody of the classical
language is replaced by accent and rhvme, and
the technical -kill of such lines as this, with
its rich trisyllabic thymes, its alliteration’s, cor-

respondences, and harmonies, could not easily

be surpassed :

aeterna po-sint praestare 1 c- i- re.in; aulia

ut posaide.uu cum Cimsto par.idi-t gaurlia

(Hynm ot St. Colman [| 731]),

or again :

ear)temus in onini die etneinfentes varife

cimclamantes Ueo dignum hi maum s&nctae Marine
(Hymn of St. Cuchuimne [f 710]).

The only hymn in the Ir. Lib. Hymn, not by
Irish saints is that ascribed to St. Hilary of

Poitiers, ‘ Hymnum dicat turba fratrum,’ a classic

unrhymed poem which is praised by Bede (de

Arte met. 23 [PL xc. 173]), but without naming
any author. It is not accepted as Hilary’s by
Daniel or Dreves ; the latter considers that only
the three hymns found in the Gamurrini MS in

Arezzo are genuine works of Hilary. Yet there
is much more solid ground for accepting it as his

than there is for receiving the seven hymns printed
under Hilary’s name by Daniel and accepted by
D. S. Wrangham in Julian’s Diet, of Hymnology-
(London, 1907, p. 522), the authorities for which
are very late. The ‘ Hymnum dicat’ is expressly
ascribed to Hilary in the Antiphonary of Bangor,
7th cent., in two ancient codices of St. Gall (codd.

567 and 577) of the Sth and 9th centuries, and in
the two MS copies of the Ir. Lib. Hymn.

; it is

also so named by Hincmar, archbishop of Rheims
(t SS2), twice (de Una et non Trina Deitate, i. and
xii. [PL exxv. 486, 566]) ;

it forms part of the
offices in the Book of St. Mulling, in the Second
Vision of Adamnan, and in the Book of C'erne—
the last a document which shows signs of having
been formed under Irish influences ; in the Second
Vision of Adamnan, as in ‘ de Arreis,’ an old Irish
tract (for which see BCel xv. [1894] 285-298, it

is directed to be repeated as a charm or peniten-
tial exercise, and the value attached to its recita-
tion is shown by the story of the three clerics (W.
Stokes, Lives of the Saints from the Book of Lis-
more, Oxford, 1888, pp. viii, ix). It would appear
from the Buie of St. Ailbe of Emly (f 542 [?]), and
from its place in the Book ofCernc, that it was sung
in the early morning

; but one of the prefaces sug-
gests another purpose. It says sic nobis commit
canere post prnndium, and the St. Gall MS no.
567 directs its recitation omni tempore. The last
eight lines seem to be an addition by an Irish
writer. Among the additamenta copied into the
Liber Hymnorum at a later date are the well-
known ‘ Christe qui lux es et dies,’ and a hymn in
praise of SS. Peter and Paul, ‘ Christ! Patris in
dextera’ ; the latter poem is not found elsewhere,
and it is probably a native composition. Among
the hymns in Irish, the poem in praise of St.
Brigid, variously ascribed to St. Columba and to
St. Cltan (t 650), beginning Brigit be bithinaith—
‘ Brigid, ever-good woman ’—is the most perfect,
and shows a complete mastery of the difficult
technical laws which governed Irish verse.
In the Antiphonary of Bangor are found twelve

Latin hymns, ten of them placed close together in
the first section of the book, and two at the end,
but probably sung at intervals during the offices,
for we find the musical rubric ‘Post Hymnum

’

attached to four of the Collects. Besides these
hymns proper, theie is a whole series of rhym-
ing Collects for the day and night hours (nos. 17-
26), and similar Collects are found elsewhere inter

-

1
spersed among the prayers and antiphons. Of
the twelve hymns, two, the ‘Hymnum dicat’ of
St. Hilary and St. Seclmall’s hymn in praise of St.
Patrick, ‘ Audite omnes,' are found in the Ir.
Lib. Hymn, and ehew here. Three (nos. 14, 95,
129) arc personal to the monastery of Bangor (Co.’
Down), from which the service book originally
emanated

; they celebrate the praises of this im-
portant foundation and of its first abbots. It con-
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tains also a hymn in praise of a St. Camelac, of
whom very little is known. Of the remaining six
hymns, one, ‘Mediae noctis tempus est’ (no. 10),
is well-known and is given both here and in tire

Mozarabie Breviary (see PL lxxxvi. 932 f.) for
‘medium noctis.’ It is cited in the Ride (xi. 69)
of Cresarius of Arles (+ 5-12

; AS, Jan. ii. 18) for
use at the first noeturn and by the Codex Rheno-
viensis (9tli cent.) for use at noctums on Sunday.
Daniel (i. 46, iv. 26) thinks that it is an Ambrosian
hymn, and that it is distinct from the hymn ‘ Jesu
defensor omnium ’ with which it has often been
printed. It does not seem to be of Irish origin.

The remaining five hymns are not found elsewhere,
and nos. 3, 8, 9 are almost undoubtedly Irish.

Nos. 11, 12 do not show sufficient indications to
pronounce upon their origin, but they are found
in no other copy, which argues in favour of their
local origin. The hymn of the Apostles (no. 3)
was very popular in Ireland and is mentioned with
St. Sechnall’s hymn ‘ Audite omnes,’ St. Colman’s
hymn to St. Michael, ‘ In Triuitate spes,’ and the
‘ Hymnuni dicat ’ of Hilary as among the peniten-
tial hymns recommended in The Second Vision of
Aclamnan (e. 1096). It consists of 42 stanzas be-
ginning ‘ Precamur Patrem,’ and was probably an
Eastertide or Sunday hymn. Daniel thinks, and
J. D. Chambers (in Julian, p. 642) agrees with him,
that it bears evidence of having been translated
from a Greek original.

The beautiful hymn, ‘Sancti venite, Christi
corpus sumite’ (no. 8), is entitled Hymnus quando
communicant sacerdotes, and was sung during the
communion of the priests who formed part of the
monastic body. Hence Daniel’s argument (i. no.

160, iv. 109) that the administration of the
sacrament in both kinds to the laity is implied in

such lines as ‘ Hoc Sacramento corporis et san-
guinis ’ falls to the ground so far as this hymn is

concerned. Tradition says that, when Patrick
and Seehnall were passing a church, they heard
this hymn chanted within by a choir of angels at
the offering. It is still used in the offices of the
Western Church, and is familiar in Neale’s trans-

lation, ‘ Draw nigh and take the Body of the Lord.’
The hymn ‘ Ignis Creator igneus ’ (no. 9), entitled

Hymnus quando cereus benedicitur, seems to have
been sung at the daily lighting of lamps at the
‘ Hora Yespertina ’ or else at the annual festival

of the benediction of the Paschal candle on Easter
even. The custom of lighting a Paschal fire was
very ancient in Ireland, and Duchesne thinks that
it spread from there to other countries ( Christian
Worship*, London, 1912, p. 250 f.). The hymn to

martyrs, ‘ Sacratissimi martyres summi Dei ’ (no.

11), is rhythmic rather than metrical. No. 12,
‘ Spiritus divinae lucis gloriae,’ is for nse at matins
on Sunday. Its origin is unknown.

It is to be remarked how common was the use
of alphabetical hymns in the Irish Church. Nos.

1, 2, 14, 25, and 28 of the hymns in the Jr. Lib.

Hymn, are alphabetical hymns, and nos. 13, 14,

15, and 129 in the Antiphonary of Bangor. In
some instances, as in no. 14, the hymn to St.

Comgall, abbot and founder of Bangor monas-
tery, the whole poem is a tour de force ;

almost
every line in the stanzas of 8 or 10 lines each

begins and ends with the same letter or syllable.

The hymn of Coelius Sedulius, ‘ A solis ortus car-

dine,’ is also alphabetical, and there are other

examples. Among the Latin poems of St Colnm-
banus (b. 543) and Sedulius Scottus (+ alter 874)

are several on religious subjects. Dreves includes

seven hymns by Sedulius in his collection, three of

them being Paschal hymns (Anal. Hymn. 1. [Leip-

zig, 1907] ‘>29). Others will be found interspersed

in the Liber lie Bectoribus Christ ianis of Sedulius.

A number of Irish hymns which found their

way abroad about the 11th cent, are studied by
C. Blume in Dec Cursus S. Bencd. Kars. (Leipzig,
1908).

2. Hymns used as charms.—A large number of
the Irish hymns were composed as charms, the
recitation of them being supposed to ward off
famine, disease, fire, or pestilence, or they were
used to safeguard a traveller on going a journey.
Such are the ‘Noli Pater’ of St. Columba, the
‘Loricas’ of St. Patrick and St. Columba, the
hymn of St. Colman mac Ui Cluasaigh (Sen 1)1),
the hymn of St. Cuchuimne, 1 Cantetuus in omni
die,’ the hymn of St. Colman mac Murehon, ‘ In
Trinitate spes mea,’ and many others. The re-
citation of such hymns was supposed not only to
confer protection on the author, but to be a safe-
guard against similar perils to all who recited
them afterwards, besides in most cases securing
heaven to those who kept up the practice regularly
(see prefaces to these hymns in Jr. Lib. Hymn.).
In several instances, where the hymn was long
or difficult to remember, the same benefits were
obtained by reciting the last three stanzas only.
For instances of this practice see the office in the
Book of St. Mulling, in which the last three
stanzas of the hymns ‘Audite omnes,’ ‘Celebra
Juda,’ and ‘ Hymnum dicat’ only are given. In
one instance, ‘ Christus in nostra,’ only the last
three stanzas of what seems to have been a long
alphabetical poem have survived either in the Ir.

Lib. Hymn, or in the office in the Basel MS (A.
vii. 3), where also it is found. A similar custom
is the recitation of 365 verses gathered from the
PsaJms, which was held to be equivalent to that
of the whole Psalter.

3. Loricas. — Among these charm-hymns, the
Luricas or Loricas, ‘ Hymns of the Breast-plate,’
which were composed as a protection against danger
or disease, form a group by themselves, showing
special peculiarities. Ten of these are known, but
they are, doubtless, only examples of a common
form of religious invocation. They usually fall into
two or three parts, the first invoking the power of
the Trinity and of the angels and heavenly hosts,
the second enumerating at great length and with
extraordinary minuteness the members of the body
which might be subject to injury, with often a
third part detailing the dangers to which the body
is exposed, as in St. Patrick’s ‘ Lorica.’ A common
feature of all these charm-hymns is the repetition
of the same phrases and invocations, often at great
length and with slight variations.

The following are the most important of these
Loricas: (1) The Lorica of St. Patrick in of early
date, though it is not found in Muirchu’s Life of

the saint. It was traditionally composed as a
protection when the saint and his companions were
in flight before the king of Tara, and is said to have
rendered them invisible. It is uncouth in lan-

guage ; but in spirit and structure, as in religious

fervour, it is by far the finest of all the charm-
hymns.

(2) More pagan and very fatalistic in tone is an
ancient and rude Lorica of Si. Columba, in which
God is addressed as ‘ King of the M'hite Sun ’ and
Christ as ‘ My Druid.’ It is said to have been com-
posed as a protection when the saint was journey-

ing to Donegal after the Battle of Culdremhne.

(3) The authorship of the long; Lorica of Gildas (called also

the Lorica of Lathacen, Lotlimj, or T.ndtjen) is uncertain. In the

oldest document which contains it—the book of Xvvnaminstrr
(Harl. MS 29G5ff. 3SO-4U; sth cent.)—- it is said that ‘ Lodgen
appointed this Lorica m the rear of danger, and that the virtue

of it is great if it he chanted three times a day.’ The Darmstadt
MS printed by Mone, now at Cologne (no. 2100, end of 8th cent.),

has at the end, ‘Explicit hymnus quoin T.athacan Scotiyena

fecit,' and the book of Co no: (Oth cent ) says in its preface,
‘ Lodcen sang tins Lorica three times a da\ ’ The copy in the
Letibhar Breac (foi. llla) is more explicit, it has ‘Gillus hanc
loricam fecit addemonesexpeilendos cos adversaaerunt illi . . .
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Lai[d]cend mac Biiith bannaig venit ab eo in Insolam Hiberniam,
transtulit etportauit super aitare sancti Patricii episcopi sauos
nos facere, amen.' The Laideend, son of Buith the Blessed, of

!

the Leabkar Breac SIS, is evidently the same as the Lathacan
j

Bcotigena of the Cologne MS. He was a monk of Clonfert- t

Mulloe in Ossoiy, and died 12th Jan. 660. Taking it for granted
that Giltus is identical with Gildas the historian, a saint well-

|

known in Ireland, who is so called in the Irish Ann. of Tigher- 1

nach, the Ann. of Ulster
,
and elsewhere, it seems likely that

I

the ‘ Lorica ’ was brought into Ireland at a later date by Lodgen, i

and appointed by him for use in * the year of danger * or plague
[

as a charm against the disease. If it was frequently used by
him, as the Book of Ceme states, and placed by him on the altar

of Armagh, it might easily be thought to be his own composi-
tion. Hugh Williams (Cym. Record Series, no. 3 [11*01], 304-313)
considers that the hvinn is later than the time of Gildas, but
that it belonged to the S.W. British group in which the name
of Gildas was pre-eminent. Zimmer (Nennius \~ind., App.
291-342) also ascribes its origin to the S.W. British monasteries,

but places it eariy in the 6th century.

The great interest attaching to this ‘ Lorica ’

arises from the number of peculiarities of language
that it contains, some of the forms being found
elsewhere only in the Folium Luxemburgcnse, a
fragment containing an abstract of rare and diffi-

cult words from a continuous Latin text with por-

tions of an enlarged recension of the tract Hisperica

famina (first published by A. Mai in vol. v. of his

Classir.i Auctores [Rome, 182S-38], pp. 479-500,
from Cod. Vat. Reg. Ixxxi. ; ef. also Migne, PL xc.

1187-96).

(4) The same pompous and artificial Latin, inter-

spersed with Greek and Hebrew, is found in the
Lorica of Leyden, a fragment strongly resembling
the Lorica of Gildas in its detailed list of the parts
of the I >o<I v as well as in the obscurity of its word
forms (V. it. Friedel, ZCP ii. [1898] 64).

It will he seen that the two prominent features
of all these charm-hymns are (a) a tendency to

repetition of words and phrases, and (6) the me of

uncommon words and forms. These peculiarities

occur in a greater or less degree in the two remain-
ing ‘ Loiicas ’ hitherto published, the Lorica of
Mugron, successor of Columcille (t 980) (K. Meyer,
Hibernira Minora, Oxford, 1S94, pp. 42-44, from MS
Rawl. 15. 512), and a ‘Lorica,’ classed 23. E. 16,

p. 237, in the Royal Irish Academy (partly trans-

lated by E. Gwynn, in Ir. Lib. Hymn. "ii. 210

;

text printed by K. Meyer, Archiv fur celt. Lexico-
graphic, iii. [1907] 6 f., from MS 23. N. 10, p. 19,

Royal Ir. Acad., and by A. O’Kelleher, in Eriu,
iv. [1910] 236, with translation). The ‘Altus
Rrosator ’ of St. Columba shows similar peculiari-

ties of language, while redundancies of expression
are a common feature in prayers, confessions, etc.,

produced under Irish influences (for examples see

Book of Ceme, nos. 17, 15, 18, 54, 7 ; Ir. Lib. Hymn.
ii. 211-212, 213-215).

To any one familiar with t lie ancient pagan
charms or incantation? universal among the peasan-
try of Europe, and in common use among the
Gaelic people?, it will at once he clear that these
‘Lorieas,’ repeated as incantations against evil,

come down in direct descent fiom earlier pagan
model?. In many case?, as in the Lori-n of St.

Patrvl:, the Christian tone and sentiment may
have been added to an existing pagan charm.
.Such charms and runes arc still found in the
Western Highlands and in Ireland, and a glance
at some of tho-.e collected in A. Carmichael s Car-
olina Gadelira (Edinburgh, 19'X>), or in Hyde’s Re-
ligious Songs of Connacht ( London, 1906), will show
that their lorm is precisely that of the * Lorica’ of

St. Patrick or of Mugron. Incantations were taught
and practised as a regular part of their profession
by the bards down to the 14ih-15th cent, or later,

ami tbe fragments of incantations on the same
model found in the St. Gall MSS show that they
were also used in the monasteries. The pagan
charms were Christianized in tone hut their t >im-
remained unchanged (see, further. Hymns [Celtic] I

above, p. 4). It is al~o to he remarked that all !

charms contain large numbers of words that have
become so corrupted by constant oral repetition

that they remain as mere meaningless sounds ; they
are simply spell-words essential to the charm. Is

it not probable that some of the uncouth forms
found in the ancient ‘ Loricas ’ of Ireland may be
explained in this way ?
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HYMNS (Modern Christian). — The rise of
modern hymnody may he regarded as synchronous
with the rise of Protestantism, and in the earliest

hymns is mirrored the antithesis between the old

faith and the new.
I* German hymns.—The earliest hymns of the

Reformation were those of the Bohemian Brethren,
of which a collection of 89 was printed at Prague in

1501, and another, of about 400, in 1505 ; hut these
were so effectually suppressed that only one imper-
fect copy of the former is known to exist, and none
of the latter. For practical purposes the history of
modern hymnody begins with the publication,
in 1524, at Erfurt and Wittenberg respectively, of
two small books of German hymns, in each of
which about three-fourths of the contents were
from the pen of Luther. Altogether, Luther's
hymns and sacred songs number 38; of these 11

are wholly or partly translated from the Latin, 4
are revised from pre-Reformation hymns, 6 are
metrical psalms, 6 paraphrases of other portions of
Holy Scripture, and 11 original. At least 24 are

I still in more or less common use.

The hymnody of Protestant Germany is the
richest in Christendom, and by 1820 it was known
to include more than 80,000 hymns of varying
merit. The great majoiity of the authors were
members of the Lutheran Church, whereas the
hymn-writers of the ‘ Reformed,’ or Calvinistic,
Church were comparatively few, and their effusions
were gent rally more suited to private devotion
than to public worship. This is due to a belief,
strongly held by Zwingli and Calvin, and generally
accepted by their adherents, that the Biblical
IValms furnish a complete manual of praise for
public worship, and the only one divinely sanc-
tioned. As a re-lilt of this belief, more than 130
German Metrical Psalters, more or less complete,
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are known to exist, and seven-eighths of them were
composed by members of the Reformed Church.
The great German liymn-writers may be con-

veniently arranged in seven successive periods,

eacii of which has its own distinctive character.

(1) The first group consists of Luther and his

contemporaries, from about 1517 to 1560. Their
hymns are neither didactic nor retrospective, but
natural, cordial, and fearless, at once popular and
churclily. As iong as the German language en-
dures men will sing Luther’s pathetic ‘ Aus tiefer

Ifo th,’ his child-like ‘ Yon Hirnmei hocli da komm
ich her,’ and his immortal ‘Ein feste Burg.’ With
him must be associated Michael Weisse (1480-

1534), who translated many of the Bohemian
Brethren’s hymns into German, hut who is perhaps
best remembered for his funeral hymn ‘Nun lasst

uns den Leib begraben,’ Paulus Speratus (1484-

1551), Nieholaus Hermann (f 1561), Paul Eber
(1511—69), Johann Zwick, of the Reformed Church
(1496-1542), and Hans Sachs, the cobbler-bard of

Nuremberg (1494-1576).

(2) The second period, 1560-1618, is one of

transition towards the subjective style of later

times. There are occasional references to personal
circumstances, and didactic matter is sometimes
introduced. Many worthless compositions of this

age have come down to us, and the best authors
were too prolific. Among these may he named
Bartholomaus Bingwalt (1632-98), Johann Michael
Altenbnrg (15S4-1640), and, above all, Philipp
Nicolai (1556-1608).

(3) The third period is that of the Thirty Years ’

War, 1618-48. The Psalms now become the
model and type ; prominence is given to personal
matters

;
brevity and terseness give place to

enlargement of thought. From this estimate one
hymn must he excluded, the ‘ Nun danket alle

Gott’ of Martin Binckart (1586-1649), which is

almost the only one of his voluminous writings
which has escaped oblivion, and which has become
the national doxology of Germany. Martin Opitz
(1597-1039) was a literary man of no very decided
principles ; hut he greatly influenced German
nymnody by his literary style, and as a reformer of

German prosody. This influence operated chiefly

on writers of what is called the Silesian School.

Of these the foremost place belongs to Johann
Heermann (1585-1647), the author of 400 hymns,
including ‘Herr Jesu Christ, du wahres Liclit,’

and ‘ Herzliebster Jesu, was hast du verbrochen?’
Johann Bist (1607-67) was also a prolific writer.

Others of the school are Josua Stegmann (1588-

1632), Paul Flemming (1609-40), Matthaus Apelles
von Lowenstern (1594-1648), and Joliann Matthaus
Meyfart (1590-1642). To the contemporary school

of Konigsherg belong Simon Dach (1605-59),

Georg Weissel (1590-1635), Heinrich Alberti (1604-

51), and others.

(4) The fourth period reaches from tlm peace of

Westphalia to the outbreak of the Pietistic con-

troversy, 1648-90. Hymns of this period assume
more and more of a subjective character, the objec-

tive features tending to disappear, while hymns
relating to various circumstances and events in

life—as suffering, consolation, death, the family,

etc.—become more numerous. There is often a

tendency to excessive length, a common fault of

meditative verse. The chief singer of this genera-

tion—in the judgment of many, the greatest of all

German liymnists—is I’anlus Gerhardt (1607-76).

Foremost among his 120 hymns is the incomparable
* O Haupt voll Blut mid Wunden,’ and not far

behind it comes the ever popular ‘ Befiehl du deine

Wege.’ To the same school belong Ernst C.

Homburg (1605-81), Johann Franck (1618-77),

Georg Neumark (1621-81), and Johann Georg
Albums (1624-79).

Contempioraiy with these is a group of poets
whose hymns are, in general tone, mystic and
contemplative. Foremost among them is Johann
SchetHer (1624-77), who, becoming a convert to the
Roman Communion in 1653, assumed the name of
Angelas Siiesius. Many of his hymns, written
both before and after his transition, display a
marvellous sweetness, in strange contrast with the
bitterness of his controversial writings, c.y. ‘ Ich
will dich lieben, meine Starke,’ ‘ Liehe, die du
mich zum Bilde,’ etc. With him may he associated
Christian Ivnorr von Bosenrotli (1636-89), Michael
Franck, Sigismund von Bircken, Christoph Weg-
leiter, and others of less note ; and in the Reformed
Church Joachim Neander (1650-80).

(5)

The fifth period is that of Pietism, about
1690-1750. The liymnists of these t\\ o generations
are far too numerous to be particularly specified,

hut they may be classified in five groups, (i.) The
contemporaries of Spener, pervaded by a healthy
and sincere piety. Spener himself wrote few
hymns of any value, and those produced by the
rest of the group are noticeable for quality rather
than for quantity. We may mention Adam
Drese (1620-1701), Johann Jakob Sehutz (1G40-90),

Cyriacus Gunther (1649-1704), Samuel Rodigast
(1649-1708), Laurentius Laurenti (1660-1722), and
Gottfried Arnold (1666-1714).

(ii.) The older school of Halle. Their hymns
are of a scriptural, practical, and devotional
tendency, and are mostly for individual edification

and for the closet, rather than for the church.
Most worthy of notice are Wolfgang Christoph
Dossier (1660-1722), the author of more than
100 hymns, of which the best known are 1 Mein
Jesu dem die Seraphinen’ and ‘Icli lass dich
nicht, du musst mein Jesus bleiben,’ Johann
Anastasius Freylinghansen (1670-1739), Johann
Heinrich Schroder ( 1667—99), Bartholomaus Cias-

selius (1667-1724), and Johann Joseph Whmkler
(1670-1722).

(iii.) To these succeeded a younger school, repre-

senting the decline of Pietism into sentimentalism
and trivialities. The better writers of this school

are Johann Jakob Rambach (1693-1735), Joliann
Ludwig Conrad Allendorf (1693-1773), Carl Hein-
rich von Bogatzky (1690-1774), and Leopold F. F.

Lehr (1709-44).

(iv.) Side by side with these is a group of poets
devoted to strict Lutheran oithodoxy, and there-

fore unsympathetic towards Pietism. Three of

these composed, among them, nearly 2000 hymns,
many of which, though not of the highest order of

merit, are of great and permanent value. Salomo
Franck (1659-1725) is best remembered by his

hvnm for Easter even, ‘ So ruhest du, O meine
Ruh ’

; Erdmann Neumeister (1671-1756) was the

author of many cantatas for use in church, and
re-modelled a number of older hymns ; Benjamin
Schmolck (1672-1737) was the most prolific of the

school.

(v.) The school which is represented in theology

by Bengel and Cruaius, mediating between Pietism

and orthodoxy, claims a few sacred poets. The
chief of these are Johann Mentzer (1658-1734),

Johann Andieas Rothe (16S8-1758), P. F. Hiller

(1699-1769), and C. C. L. von Pfeil (1712-84).

Two distinguished liymnists oi the period appear

to stand apart from all these various groups.

Gerhard Tersteegen (1697-1769), brought up in the

Reformed Church, hut from early manhood a

mystic and a separatist, has more in common
with bchvHler than with any other poet. His

numerous hymns were long restricted to a limited

circle, but during ilie last 70 years have been iepie-

sented in most German hymn-hooks, Lutheran as

well as Reformed. ‘ Gott ist gegenwartig is the

most popular ; but ‘ Sicgesfurste, Lluenkonig,
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‘Gott rufet nocli,’ and others are of sterling

value.
Nicholaus Ludwig von Ztnzendorf (1700-60),

patron and afterwards bishop of the Moravian
Brethren, wrote upwards of 2000 hymns of almost
every possible degree of merit, but even at the
lowest displaying deep personal devotion to Christ.

His extraordinary aptitude for improvising led to

the production of a huge mass of rhyme, of which
sincere piety is the only redeeming feature. The
use of his hymns is almost restricted to the
Moravian Church ; but ‘ Jesu, geh voran ’ and
‘ Christi Blut und Gerechtigkeit ’ are hymns that
Christendom will not willingly let die ; and a few
centos, translated into various languages, are
current.

(6) The sixth period, from about 1750 to 1830, is

that of the ‘ Enlightenment ’ (g.v.), whose effect on
hymnody was for the time disastrous, especially in

the dilution of the church hymn-books and sacred
poetry in general. During its earlier years the
orthodox tradition was worthily maintained by
Christian i'iirchtcgott Gellert (1715-69), who in

1757 published 54 hymns characterized by rational

piety and good taste, but generally individual
rather than churchly. Many of them are still in
use, the most popular being ‘Jesus lebt, mit ihm
auch ich.’ l'riedrieh G. Klopstock (1724-1803)
produced in 1758 modernized re-easts of 29 earlier

German hymns, apparently without any doctrinal
motive. Of his original pieces, mostly emotional
and subjective, by far the best is the triumphant
funeral song ‘ Auferstehn, ja, auferstehn wirst du.’

Modernizing of standard hymns, without doctrinal
purpose and with undesirable results, was under-
taken by Johann Andreas Cramer (1723-8S) and
Johann Adolf Schlegel (1721-93). The one spiritual

singer who stands conspicuous in this dreary time
is Joliaun Caspar Lavater (1741-1801). Of his 700
hymns the best known is ‘Jesus Christus, wadis
in mir.’ Georg F. P. von Hardenberg, commonly
called Novalis, was a religious poet rather than a
hymn-writer.

(7) A seventh period, or
” l

"r ' ’ ’

may be dated from the . i

Karl Josias Bunsen in ll_„
cdlgcweinen evangelischen Gesang- und Gcbctbuchs,
containing 934 hymns, followed in 1837 by the
Evangelischer Liederschatz of Albert Knapp, with
3590. Bunsen endeavoured to restore, as nearly as
possible, the original text of each hymn : Knapp,
unfortunately, was less scrupulous ; but from that
time the colourle.-s hymn-books of the preceding
age gradually disappeared ; and those now in use
usually contain the best productions of evangelical
singers from the Deformation downward. It

would be impossible to pass in review the original
compositions of the last three generations. Five
names are specially worthy of mention : Ernst
Moritz Arndt (1769-1860), Christian F. H. Sachse
(17S5-1S60), Johann Wilhelm Meinhold (1797-18511,
Albert Knapp (1798-1S04), and Carl J. I*. Spitta
(1801-59), of whose Psalter und Harfe 55 editions
were printed in as many years.

2. Dutch hymns. — Even in the 15th cent, a
number of macaronic hymns, partly Latin and
partly Dutch, and generally of a Hussite charac-
ter, were current in the Netherlands. A collection
of these wa- printed at Kemper in 1550. The
Reformation in these regions was of so stronely
Calvinistie a type, however, that several synods
forbade the singing of any hymn-, except those
found in Holy Stiiptnu. A collet tton of metrical
Psalms, with inu-ic, was printed at Antwerp in

1539; and two complete metrical Dutch Psalters
appeared in 1566. To another Psalter, published
in 1580, were added metrical versions of other
Scripture canticles, togethe; with the Ten Com-

mandments, the Lord’s Prayer, the Creed, and the
‘ Gloria in excelsis.’ Altogether between 30 and
40 Dutch Psalters appeared before 1773, in which
year the Synod of South Holland issued an author-

ized version, which is still commonly used in the

Dutch Reformed Church.
The Dutch Lutherans, in 1615, published at

Utrecht a collection of 58 hymns translated from
the German. The suppression of these was at-

tempted by the Synod of Dort (1619) ; hut a few
years later local synods authorized their use on
festival occasions. In 1659, Willem Slniter pub-
lished a volume entitled Psalmen, Gczangen en
geestdijka Liederen, which, together with a posthu-
mous volume of hymns by the same author, was
long in popular use for domestic worship. The
first religious bodies in Holland to authorize the
use of hymns in public worship, however, were
dissenters from the Dutch Reformed Establish-
ment. The Anabaptists published an Appendix
to the Psalter in 1713; a hymnal tor a separatist

congregation, compiled by Jacob Groenewegen in

1750, ran through several editions; and a large
volume of Mennonite hymns appeared in the latter

half of the 18th century. It was not till 1805 that
the first authorized hymn-book of the Dutch Re-
formed Church was offered to the public. It con-
tained 192 hymns, of which a large proportion were
translations. An Appendix, which had been nearly

20 years in preparation, was authorized in 1S66.

This hymn-book and appendix are still in common
use both in Holland and in South Africa ; and
nearly all other Dutch hymnals have borrowed
largely from them.
Of the older Dutch Lutheran hymns almost half

were appropriate only to festivals. It was not till

1826 that the Lutheran Synod of Holland published
its own hymn-book, containing 376 hymns, of which
150 were from the older Lutheran hooks, and 162
were new compositions. Some serious omissions
were supplied in an Appendix 24 years later. The
other most important Dutch hymn-books are the
modern Baptist hymnal, a volume of translations
from the Latin by R. B. Janson (1860), and a
volume of revival hymns, translated from English
and American originals. Very few Dutch hymns
are original compositions ; according to the best
authority, the whole number does not much exceed
3000, of which at least two-thirds are translations.

3. Scandinavian hymns.— The Reformation in
the Scandinavian countries was, to a greater extent
than elsewhere, the work of the rulers rather than
of the people. The national Churches of Sweden,
Denmark, and Norway were thoroughly Erastian.
These facts had some influence, if not on the com-
position of church songs, at least on their publica-
tion and use in public worship.
The father of Swedish hymnody was Lars Peter-

sen, archbishop of Ujisala (f 1573), who, in addi-
tion to original pieces, made many translations
from Latin and German hymns. His brother, Olaf
Petersen, also lias some repute as a hymn-writer.
They were assisted in their poetical work by two
other brothei s, Lars and Peter Andersen. These,
in 1536, published Siianske songor cllcr xvisor nw
gu vytt jjreniade, furukadc

,
orh under en annan

d.-irk an tilforcnna vtsatte (‘Swedish Songs or
Hymns, now newly printed, enlarged, and pub-
lished in a different shape from the former’; what
that former book was we are not informed). Two
kings of Sweden—Erik xiv. (f 1577) and Gustavus
Adolphus (slain at Lutzen, 1632)—contributed to
t he national hymnody

; the latter, shortly before his
death, wrote the renowned battle-song, ‘Por/aras
ej, du lilla hop.’

Die number of Swedish hymn-writers is not
great. Of the 15 who wrote within the 17th and
18th centuries the greatest was Johan Olaf Wallin
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(1779-1S39). In 1819 he published Den swenshi
Psalmboken of Konungen nillad oeh stadfastnd
(‘The Swedish Hymn-book, approved and con-
tinued by the King’), which is still in common
use throughout the country. To it he contributed
about 150 original hymns, besides translations and
revisions.

In 1529 there was published at Rostock, in the
Danish language, lien, ny Handbog, ined Psalmer
oc actndelige Lofsange, wdragne aff then helllac

Schrifft (‘A new Handbook, with Psalms and
Spiritual Songs of Praise derived from Holy
Writ’). This contained translations from the
Latin, German, and Swedish, and some originals.

Its principal author was Claus Martenson Tbnde-
binder (1500-76) ; and it was the hymnary of the
Danish and Norwegian Lutherans for more than
a century. In 1683, Thomas Kingo, bishop of
Funen, whose Aandelige Sjunge-chor (‘Spiritual

Choral-Songs’) had attracted attention, was com-
missioned to prepare a new hymn - book for the
churches in both countries. ’The first part ap-
peared in 1689 ; it contained many of Kingo’s own
compositions, and was greatly admired by some,
while others, of the Pietistic school, unfairly de-
nounced it as rationalistic. The controversy was
so violent that the completion of the book was
entrusted to a committee, who, however, worked
on Kingo’s lines, and included many of his hymns.
The resultant Forordnede ny Kirke-Psahne-Bog
(‘Authorized New Church Hymn-hook’), in its

complete form, appeared in 1699. Several attempts
were made to supplant it by collections on Pietistic

lines. Especially notable was a Ny Scdmebog (‘New
Hymn-hook ’) edited in 1740 by Erie Pontoppidan.
This contained a large number of hymns, both
original and translated, by Hans Adolf Brorson,
bishop of llibe, whose views were decidedly Piet-

istic. Another attempt in the same direction was
made by N. H. Balle, bishop of Seeland, who in

1797 produced a revision of Kingo’s book under the
title Evangelisk-Kristdig Sahnebog (‘Evangelical
Christian Hymn-book ’). The attempt failed, how-
ever, because of the feebleness of the verse; and
more than half a century passed before any real

improvement was effected. This at length was
brought about, mainly through the influence of

Nikolai Frederik Severin Grundtvig (1783-1872).

This eminent scholar, true poet, and fervent evan-
gelist waged war for many years against the pre-

vailir P ”
’. F '

' of the national

Chur' "While under
ecclesiastical suspension he wrote and compiled
Sang-Yurk til den danske Kirke (‘Song -Work
for the Danish Church ’). His moral influence at

length prevailed so far that his worth was appre-

ciated, and steps were taken to prepare a new
Salmebogcn til Kirke- og H us- Andcigt ( ‘ Hymn-book
for Church and House Worship’). This was sanc-

tioned for general use in 1853, having been edited

by the poet Bernhard Severin Ingeiuann (1789-

1862). It was based on the old book of Kingo, but

contained many hymns by Brorson, Grundtvig, and
Ingemann.

Iceland is closely bound to Denmark by political

relations. For a long time the only hymn-book in

use there was the Graduate or Messu-suungs bok

(‘Mass-Song-Book’), consisting of translations into

Old Norse of a few of the earlier hymns of Marten-
son’s collection. The last edition is dated 1773.

Since then local translations of the Danish hooks
have been in use. In 1861, Thordersen of lleyk-

javik issued Nyr vidbeetir rid kina eyangclLLu

Sltlmnbok (‘ New Contributions to the Evangelical

Psalm-book’), much on the lines of the Danish
book of 1855.

Norway, until 1814, had been politically united

with Denmark ; and Danish hymn-books, or re-

visions of such hooks in modernized language, have
been m common use—the churches allowing them-
selves considerable freedom. The books now most
in use are Kirke-is dine-Bogen (‘The Church Hymn-
l>ook ’), edited oil the basis of older books by Magnus
B. Lamlstad, and authorized in 1869; and Christ-

elige Psalmer til Husandagt og Skolebrug (‘Chris-
tian Hymns for Domestic Worship and for Use
in Schools’), published in 1851 by Johan Nikolai
Frantzen.
A very large proportion of the Scandinavian

hymns are translated from German Lutheran
authors. The older hymns are geneially doctrinal
or invocative ; those of later date are rather sub-
jective, expressing personal sentiments, hopes, and

S fears. As to the characteristics of individual

singers, it is commonly said that ‘ Kingo is

the poet of Easter, Brorson of Christmas, and
Grundtvig of Whitsuntide.’

4 . French hymns.—The earliest known French
hymn-book was printed in 1527. It was entitled

Hyrnnes commuvs de Vannee, and consisted of
translations of Latin hymns by Nicolas Mauioy.
In 1533 appeared the Miroir d’unc dine pcchercsse ,

by Marguerite de Valois, to which were appended
metrical versions, by Clement Marot, of the Creed,
Lord’s Prayer, Ave Maria, Grace before Meals, etc.

Between this date and 1597 nine small hooks of

Huguenot Songs were published, containing hymns,
carols, ballads, and paraphrases of Scripture. Mean-
while, in 1542, Marot published liis 50 metrical
Psalms, which, being sung to ballad tunes, became
widely fashionable. In hope of supplanting these,

Guy de la Boderie, a Roman Catholic, published
Hgmnes ecclesiastiques in 1578, also Cantiques sjiii i-

tuels, consisting of translations from Prudeutius,
Petrarch, and Vidas, and some paraphrases of Scrip-

ture songs. Before the end of the century, several

other volumes of devout songs were produced by
Huguenot writers, such as Nicolas Denisot, Charles
de Navieres, Etienne de Maizon Fleur ; but none
of them were designed for public worship. The
Reformed Church in France, as inGermany and else-

where, limited its church-song to Biblical Psalms
and Canticles. Various writers, therefore, sought
to supply wliat was lacking in Marot s work ; and
in 1550 a complete Psalter was published in Paris,

consisting of Marot’s versions, with others by Gilles

d’Aurigny, Robert Brincel, ‘C. R.,’ and ‘Cl. B.’

This was generally supplanted by Lcs Pseaumcs
misenrime franqoiscpar Clement Marot et Thtudore
de Blze, 1562. Of this at least 24 editions were
printed within the year, at Paris, Caen, Lyons,
Geneva, and other places. Until the early years
of the 18th cent, this Psalter alone was used in the
public worship of the Reformed Clmich; and be-

yond the bounds of that community its influence

lias been far wider than that of any other metrical
Psalter.

The Lutheran Church in France, besides using
the Psalter, made free use of translations of the
best German hymns. Pscaitmes, hymnes et can-
tiqiics . . . mis en rime fnmeais scion la rime ct

melodics allcmands 3
, Frankfort, 1612, contains 63

hymns or paraphrases. Successive enlargements
or developments of this hook appeared under vari-

ous titles in tlie 17th and I8 tli centuries, that of 1739
having 3S1 pieces. The rigidity of the Reformed
Church also gave way in 1705, when Benedict Pictet

published Cinquante-quatrc cantiques s irrez pour
les principcdes solemn ifez. Twelve of these weie
authorized for use in public worship, and became an
appendix to the Psalter throughout the Reformed
Church. Some of them are among the finest hymns
in the French language.
The French Roman Catholic hymnists of the 17tli

cent, are not numerous. La Philomele seraphique,

by Jean 1’Evangeliste, 1632, consisted of hymns of
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a mystical type, set to secular tunes. It was re-

garded a» a Janseuist Look, and was not designed
for use in church. Pierre Corneille versified parts
of the Imitatio Christi, thus producing a few hymns
still current. Racine also wrote, in 1689, two hymns
which are still in use. A few hymns of a soberly
quietistic strain were written by the illustrious

Fenelon, and a large number by Madame Guyoil

(1648-1717); but few, if any, of these have come
into common use. A number of hymns by Abbe
Pellegrin were published in 1706-15, and set to
lively secular tunes ; some of them are still in use.

A meritorious collection of hymns was made for

the Seminary of St. Sulpice in 1765. The Itecueil

de cantiques
,
traduits de Vallemcuul, 1743, was a

Moravian hymn-hook of 75 pieces. In successive
editions the number was raised to 576 in 1778, of

which about 370 are translations from the German,
the rest being French originals.

Probably the greatest of French hymn-writers
is H. A. Cesar Malan (1787-1864), pastor at Geneva,
champion of Evangelicalism, and the founder of
modern French Reformed hymnody. He is said
to have written about a thousand hymns ; and,
though many are weak and full of literary faults,

others are of great value. A large number are
still in use, and some of them are found in every
French Protestant hymn-book. Of contemporary
and later writers of the same school may be named
Ami Rost, Merle d’Aubigne, Henri Lutteroth,
Alexandre Vinet, and Adolphe Monod.
Modern French hymn-books are very numerous,

and suited to every phase of Protestant Christi-
anity. The first French Methodist hymn-hook
was issued in England about 1813, for the benefit
of French prisoners of war ; it contained many
translations of English hymns. Another, for use
in the Channel isles, appeared about 1818, and in
an enlarged edition in 1828 ; it was frequently re-

f
rinted, until replaced by a better book iri 1868.

n 1831, or earlier, appeared Cantiques chrttiens d
I’usage des assemblees religieiiscs, which reached
a 14th edition in 1881. The Reformed Church has
overcome its aversion to ‘human compositions,’
and since 1787 has sanctioned several good hymn-
books. The Walloon Collection (1803) contained
133 hymns ; a good collection published at Frank-
fort in 1849 contained 2S9 ; and the Nouveau, Livre
de cantiques, edited by E. llersier, Paris, 1879, has
217. At least six French Lutheran hymn-books
were published in several editions during the
19th cent, at Paris, Montbeliard, Strassburg, and
'Nancy; and a French Moravian hymn-book, in

1880, contained 700 pieces, mostly translations
from the German. Several modern books of the re-

vivalist type have had wide circulation, especially
those published in connexion with the Protestant
Mission called ‘L’CEuvre MacAll.’ The most
noteworthy of these is Cantiques populaires, which
with its supplement contains upwards of 60 trans-
lations of English and American ‘revival hymns.’
An undenominational hymn-book, with music,

appeared at Paris in 1834, under the title of Chants
ehretiens, edited by Henri Lutteroth. Its aim was
to collect the best hymns of the older poets, as
Racine, Corneille, Pictet, etc., together with others
of recent date. It was much modified m successive
editions, assuming its final shape, with 200 hymns,
in 1857. Its influence has been wide and bene-
ficial, bringing into common use numerous hymns
of great merit. Its chief blemish is that it is too
didactic—an unusual fault in French liymnody,
which is, for the most part, intensely subjective.
French hymns raiely or never have the strength
of good German or English poetry: but the best
of them have much -sweetness and tenderness,
while »mue are highly pietuie.sque, and others of
delightful siiuplit.ty.

This seems a fitting place to mention a group
of French Roman Catholic poets of the 17th and
early 18th centuries, who wrote in Latin, and
whose hymns are to be found in the Paris Breviary
of 1726 and other Gallicau Breviaries. The fore-

most of them in merit is Charles Coffin (1676-1749)

:

next must be ranked Jean Baptiste de Santeuil
(1630-97) and his elder brother Claude (1628-84);
with these are honourably associated Guillaume
de la Brunetihre (+ 1702), Nicolas le Tourneux
(1640-86), S. Besnault, and several of lesser note.

Their hymns, especially those of Coffin, are of a
high standard of excellence.

5. Italian hymns.—The religious revival initi-

ated by St. Francis of Assisi in the 13th cent,

called forth a number of teligious songs in the
Veronese and Umbrian dialects, some of which
w-ere sung by the Flagellants in their processions.

Towards the end of the century Jacopone da Todi
(to whom is usually attributed the ‘ Stabat Mater
dolorosa’) wrote many vernacular songs extolling
the divine love, which, though never used in the
regular church services, were much sung during
the two following centuries by members of the
religious orders. Towards the middle of the 15th
cent. G. Savonarola wrote ‘Hymns of Praise and
Contemplation,’ which, however, were not suited for

use in public worship. Two of his contemporaries,
Mallei Belcari and Girolamo Benevieni, wrote
hymns which were widely known and used. The
spiritual poems of Vittoria Coionna (1490-1547)
were highly esteemed, but there is no evidence
that they were ever used in public worship.
From this time till late in the 17th cent, no

religious poet of eminence arose in Italy. But in
1688, Matteo Coferati, a priest of Florence, edited
a collection of about 330 hymns, under the title

Corona di sacre canzoni, 0 laude spirituali di piu
ilivoti autori. The authors’ names are not stated.
This is the earliest known Italian hymn-book.
Bernardo Adimari, a priest of the Oratory of

San Filippo Neri, was the author of 212 hymns,
published at Florence in 1703. These were accom-
panied by tunes in four parts ; and there is evi-

dence that at this time it was common in many
places to sing hymns antiplionally, or one verse by
the choir and another by the people. The next
prolific hymn-writer was Alfonso Maria de Liguori
(1696-1787). His verses were designed for popular
use. Some are devotional, some ascetic, and some
mystical

; they abound iu utterances of intense
devotion, but are for the most part too warm and
passionate for English taste. Liguori has often
been credited with the authorship of the best
known of all Italian hymns, ‘Viva, viva Jesu’;
but the ascription is very doubtful. The well-
known poets Metastasio and Manzoni wrote hymns
which have been included in church collections;
and several recent Roman Catholic poets of less

note might also be mentioned. Among the princi-
pal Protestant hymn-writers of the 19th cent, are
Gabriele Rossetti, his kinsman, T. Pietrocoia
Rossetti, C. Mapei, G. Niccolini, and Michele di
Pretoro. An Englishman, Thomas W. S. Jones,
who lived many years in Italy, is also the author
of more than 140 hymns in the Italian language.
At least 10 Protestant Italian hymn-books, some of
considerable bulk, have been published since the
Italian Revolution, at Florence, Naples, Rome,
Trieste, and Casella. Some of these contain
numerous translations of English and American
hymns. In Italy the Roman Catholic Church does
not favour the singing 0/ hymns in the vernacular
in public worship; ueveitheless. in extra-liturgical
services such hymns are used with some freedom.

6. English hymns.—Popular tradition has cou-

,

sfantly associated hymn-ringing with the Lollards.
! But, although a number of devout songs are pre-
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served in MSS of the 14th and 15th centuries,

some of them of no little merit, they are all—ex-

cept a few carols—too intensely personal to have
been used in public worship. The earliest printed
English hymns are probably those in Marshall’s
Primer of 1535 and the Sarum Primer of 153S.

These are translations from the Latin, and their
versification is of the rudest.
The first English hymn-book, properly so called,

is the Goostly Psalines and Spirituall Sonyes of

Miles Coverdale, 1539. It contains 41 pieces,

all but 5 of them translations or imitations from
the German—17 being from Luther. There are
versions of 13 Psalms, the ‘ Magnificat,’ ‘ Nunc
dimittis,’ ‘ Gloria in excelsis,’ the Creed, the
Lord’s Prayer, and the Ten Commandments.
Efforts were made to suppress this book, but in
1545 Henry VIII. authorized a new Primer, which
contained 8 hymns, smoother in versification than
the former primers. In this Cranmer is believed
to have had a hand, and it was his desire that
English versions of the old Church hymns should
have a place in the projected new service-hooks.
It is thought that the influence of Calvin and
Bueer had to do with the abandonment of this
project.

During the interval between the death of Henry
and the accession of Elizabeth the ‘ old version ’ of
the Psalms was gradually compiled, the chief con-
tributors being Thomas 'Stemhold, John Konkins,
Thomas Norton, William Kethe, and William
Whittingliam. To several successive editions a
few hymns were prefixed or appended : the com-
plete edition of 1562 has 23, including ‘ The Lamen-
tation of a Sinner’ and the earliest known non-
Homan Communion hymn in the English language,
‘The Lord be thanked for His Gifts.’ The next
really important hymnological publication is the
Gude and Godlie Ballcitis, which bears the same
relation to the Heformation in Scotland as Cover-
dale’s Goostly Psalmes does to that in England.
The principal, but not the only, authors were the
brothers John and Robert Wedderbume, clergy-
men of Dundee, who became exiies on account of
their Protestant principles. The earliest editions
have entirely perished, and their date is matter of
conjecture ; the oldest known perfect copy was
printed at Edinburgh in 1578, with the title Anc
Copendious Bnik of godlie Psalmes and. spirituall
Sangis. It contains 116 pieces, all in the Scottish
dialect. There are 22 metrical Psalms, 8 Scripture
paraphrases, the Creed, 34 hymns, S graces, and
43 ballads, some devotional and some satirical.

More than a fourth of the whole is translated from
the German, and a few pieces are borrowed or
adapted from Coverdale. Several of the devo-
tional ballads are remarkable for their beauty and
tenderness, while the satirical pieces, some of them
coarse as well as humorous, attack the Homan
Catholic clergy with considerable vigour.

It may seem surprising that, of about 130 Eng-
lish writers of religious verse in the latter half
of the 16th cent. , scarcely any contributed to the
worship-song of the Church. The explanation lies

in the fact that—largely, no doubt, through the
Calvinistie influence brought to bear upon the
formative period of the English. Book of Common
Prayer—only the scantiest scope was allowed for
hymns in public worship, an injunction of the first

year of Elizabeth granting merely that ‘ in the
beginning or in the end of the Common Prayer,
either at morning or evening, there may be sung
an hymn, or such like song, to the praise of
Almighty God.’ It was not until the revision of
1661-62 that the insertion, after the third collect at
morning and evening pray-er, of the rubric for the
anthem opened the way, even though slowly taken,
to a true hymnody. in modern time* a few Eliza-

vol. vn .—

3

bethan hymns have come into common use, e.g.,

the earliest original English morning hymn, ‘You
that have spent the quiet night,’ by George Gas-
coigne, and the delightful ‘ Hierusalem, my happie
home,’ of which the author, ‘ E. B. P.,’ has not
been satisfactorily identified.

Between the death of Elizabeth and the out-
break of the Civil War the conditions were much
the same ; and the sacred poets of the day, such
as John Donne, George Herbert, and Phineas
Fletcher, for the most part offered no contribu-
tions to public worship, though a few of their
devout lyrics have found a place in modern hymu-
books. A few attempts were made to supplant
the Stemhold and Hopkins Psalter, but with little

success. The very meritorious version of George
Sandys failed to win the public ear

; that of

William, Earl of Stirling, though put forth in the
name of King James, had no better success ; and
the faithful but intolerably harsh version of Henry
Ainsworth found favour only -with the Separatists.
To this period, however, belongs the first really

great English hymn-writer, George Wither (1588-
1667). His poetical works, sacred and secular, are
numerous. His noble version of the Psalms has
been undeservedly neglected. His Hymns am

l

Sor.gs of the. Church was printed in 1623, with ‘ the
particular approbation both of the king and of

convocation,’ but the intrigues of the Stationers’
Company frustrated the intentions of the king and
clergy, and practically suppressed the hook. It

contained all the OT and NT Canticles, the Song
of Songs, the Lamentations, versions of the Lord's
Prayer and ‘ Veni Creator,’ and 44 original hymns
for various ecclesiastical seasons and special occa-
sions. In 1641, Wither published Halleluiah, or
Britain’s Second Remembrancer, with a dedication
to the Parliament, his sympathies being at that
time on the popular side. The book contained
233 hymns, classified as occasional, temporary, ami
personal ; 42 of them are taken from the former
book, often with alterations which are not always
improvements.
The Stemhold and Hopkins Psalter had become

unacceptable to the Puritans, not because of its

rugged versification, but because it was not, in

their opinion, sufficiently close to the original.

They conceived the impossible idea of a literal

translation from the Hebrew in an English metre
that could he sung. Between 1640 and the end of

the century there were at least half - a - dozen
attempts to realize this fancy—among them the
curious Bay Psalm-Book of the Puiitan Colonist
in New England (1640). When the Long Parlia-

ment undertook to remodel the Church of England
on Puritanical lines, part of the scheme was to

provide a metrical Psalter for general use through-
out England and Scotland. The work was assigned
to a committee, who, by conflating two versions

by Francis Kous and William Barton respectively,

produced what is known as ‘The Scots Version’

—

it being approved by the Scottish General Assembly
in 1649. With all its faults—and they are neither
few nor small—it has endeared itself to the hearts
of the Scottish people, and will not be supplanted
for generations yet to come. The wonderful 23ni
Psalm in this version is probably the most perfect

metrical Psalm in Christendom.
Between the fall of the Monarchy and the Re-

volution several poets produced lyrics which,
though not designed for use in public worship,,

were utilized by later compilers of hymn-book*..
.Such were Henry Vaughan, Richard Crashaw, ami
John Quarles. There were also at least three
genuine hymnists—William Barton. who*e work
has been unaccountably neglec ted. Samuel Cross-

man, and John Mason, whose best productions are
still deservedly popular. Mention must also lx:
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made of two rhymesters, whose verses are unmiti-
gated doggerel, but who did excellent work as

pioneers. Abraham Cheare, a Baptist minister of

Plymouth, who died in prison in 1668, is the first

known English author ot hymns for children.

Benjamin Reach, also a Baptist, had been set in

the pillory for seeking to propagate his opinions
through the press. His Spiritual Melody (1691)
is poor ; but by it, and by a couple of vigorous
pamphlets, he practically broke down the prejudice
which until then existed among Baptists against
singing in public worship.

In 1692 was printed the first edition, unauthorized
and incorrect, of Bishop Thomas Ken’s Morning
and Evening Hymns. At first, written for the
scholars of Winchester School, they have won an
abiding place in the esteem of all English-speaking
Christendom. Ken’s other hymns, for the festivals

of the Church, were a posthumous publication, and
have been little regarded.
At the time of the Revolution the Psalms of

Sternhold and Hopkins, already archaic, were still

almost exclusively used in the Anglican Church

;

the well-meant attempts of \Y. King, John Patrick,
John Denham, and others had totally failed to
supplant them

; and the noble versions of Sandys
and Wither had apparently been forgotten. About
1698 a New Version, by Nahum Tate and Nicholas
Brady, was put forth under royal patronage, and
soon became immensely popular. Its one merit is

that, smooth and unimpassioned, it suited the
literary taste of the day. For 150 years it held the
field against all rivals ; at present about half-a-
dozen psalms of the ‘New Version’ continue in
use, the most popular being the 34th and the 67th.

In the Church of Scotland, on the re-establish-
ment of Presbyterianism after the Revolution, the
General Assembly considered the question of an
authorized appendix to the Scottish Psalms.
Patrick Simson of Renfrew had published, at
Edinburgh, six books of Spiritual Songs or Holy
Poems, consisting of versified paraphrases of ali

the poetical parts of Scripture except the Psalter.
The work is of considerable merit, the rendeiing
being fairly close, without that rigidity which
marked the Scottish and New England Psalms.
In 1695, Sim=on being Moderator, the Assembly
appointed a Commission to revise the Scripture
Songs ; but the business was delayed year after
year, and in the end nothing was done, so that the
Scottish Psalms continued in exclusive use for
about 50 years longer.
Among English Nonconformists the manuals of

Church Song chiefly in use were the Scottish
Psalms, a revision of the New England Psalter,

and, occasionally, Barton’s. During the last decade
of the century several ministers—Robert Fleming,
Joseph Boyse, Thomas Shepherd, Richard Davis,
and Jo-eph Stennett—produced hymns for the use
of their own congregations, some of which found
wider, though very limited, acceptance. Nearly
all these hymns are personal rather than congrega-
tional ; and most of them are mere Calvmistic
theology in rhyme. The first selection of hymns
for Nonconformist worship of which we have found
any trace was published in 1694 under the title A
Collertion of Divine Hymns upon several Occasions.
To this seven authors contributed, among whom
were Richard Baxter, John Mason, and Thomas
Shepherd. The next selection, Matthew Henry’s
family Hymns (16951, consisted entirely of centos
from various metrical versions of the Psalms.

In 1695 a young Nonconformist student com-
mented on the unsatisfactory character of the
rhymes in use r, r f be Meeting-houseinSouthamptnn,
and was e mil. ugi to produce soniethiiiL ter.

The next Sunday the spirited paraphrase • Behold
t'ie Glories of the Lamb Amid-t His Barber's

throne’ was ‘lined out,’ to the delight of the
worshippers. The young man was Isaac Watts, in

after years renowned as pastor, philosopher, and
poet. In 1707 he published Hymns and Spiritual
Songs, in Three Books, containing 222 pieces, which
in the second edition (1709) were increased to 360.

These were followed in 1715 by Divine and Moral
Songs for the Use of Children ;

and in 1719 by The
Psalms of David imitated in the Language of the

Sew Testament. Other publications in verse
followed; and Watts’s various works contain at
least 750 hymns, of which nearly 200 are still in

common use. Before his death, in 1748, fifteen or
sixteen editions of his hymns had been circulated ;

and for more than 100 years their use, with or
without a supplement, was all but universal among
Congregationalists and Baptists. His meditative
hymns are not usually superior to those of Cross-
man, Ken, and Mason ; but in hymns of praise
fitted for united utterance he has no superior and
few equals. His theology is in the main I’uritan,

without the Puritan rigidity and intolerance.

Watts was the first who could be deemed the founder of a
distinct school of English hymn-writers. Among his followers
may be reckoned, in addition to a multitude of inferior rhymers,
Simon Browne (1680-1732), Philip Doddridge (1702-51), Anne
Steele (1716-78), Thomas Gibbons (1720-85), Samuel Stennett
(1727-05), and Samuel Medley (173-5-90).

The iniluenceof Watts extended into Scotland. In the hymns
of John Willison (t 1750), and in the Scripture Soups of Kalph
Erskine (t 1752), he is plagiarized almost wholesale. In the
Translations and Paraphrases prepared by a committee of the
General Assembly in 1745, of 45 paraphrases 18 were by Watts.
In the Paraphrases of 1781, of 67 pieces 19 are based on Watts
and 4 on Doddridge, hut all more or less altered. By far the
most successful of these alterations is the fine paraphrase

—

transmuted from one of Watts’s feeblest hymns—‘How bright
those glorious spirits shine.’
Of writers more or less contemporary with Watts, but outside

the sphere of his influence, the following deserve mention

:

John Dryden (t 1701), who is believed to have translated from
the Latin most of the hymns which appear in the Homan
Catholic Primer of 1706; Nahum Tate(t 1715), already mentioned,
the chief author of those hymns and alternative versions whmh
appeared as a supplement to the ‘ New Version ’ in 1 703 ; Joseph
Addison (1 1719), Samuel Wesley the elder (t 1735); and Joseph
Hart (t 1768), most of whose hymns are strongly Calvinistic.

‘

We come next to the greatest of all English
hymn-writers, Charles Wesley (1707-80), the poet
of the Methodist revival. The exact number of his
hymns is doubtful, because of an arrangement with
his brother John (1703-91) that in works for which
they were jointly responsible their respective parts
should not be distinguished. The poetical publica-
tions of the two brothers number 62 distinct issues,
ranging from single leaflets to stout volumes, 9 of
which include pieces by other authors. On the
lowest estimate these works contain 4395 hymns
by the W esleys. Of these 100, including all those
translated from the German, are certainly the work
of John, while of 325 the authorship is uncertain

;

so that 3970 pieces at least may be ascribed to
Charles. His general tone is strongly Arminian.
At least 500 of Charles Wesley’s hymns are in use
in the Methodist Churches, and a large proportion
of them are equally valued in other communions.
The unapproachable greatness of Charles Wesley

seems to have had a repressive influence on hymn-
writing in Methodist circles ; not more than three
or four of his Methodist contemporaries left- any-
thing of value

; and even the most gifted of these,
Thomas Olivers, is chiefly remembered by one
great hymn, ‘The Cod of Abraham praise.’

-I totally different school is represented by a
succession of writers who seem to have derived
their inspiration from the Moravian Brethren.
The German Moravian hymns are too often char-
acterized by a kind of spiritualized ser.smmsness,
and the same feature is found, in a mitigated io:ni,'
in many EnA.-h hymns of tin- same denomination.’
•Linn Ganih'-h; 1 1711-71 . sometime vicar of iant.
Harcourt, and afterwards Moravian bishop.' edited
the great hymn-book of 1754. containing 1155
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Hymns of the Children of God in all Ages
,
which,

expurgated and revised, furnished most of the
material of Moravian hymn-books till quite recent

times. Its influence is evident in the hymns of

John Cenniek ( 1718-55), of James Allen ( 1734-1804),

of Walter Shirley (1725-86), and of Jonathan Evans
(1749-1809). Some characteristics of this school

are also found in the poems of Augustus Montague
Toplady (1740-78) (‘Rock of Ages, cleft for me’);
but they are modified by his militant Calvinism.
Yet another school, that of moderate Calvinism,

is represented by the Olney Hymns, first published
in 1779, the joint work of William Cowper (1731-

1800) and John Newton (1725-1807). The romance
of Newton’s adventurous youth, and the pathetic
story of Cowper’s intermittent insanity, are well
known ; the effect of each on their respective

contributions is easily traceable. The features

common to both resemble those of J. Mason

;

Cowper is remarkable for his tenderness, and
occasionally for expressions or thoughts that seem
suggestive of Moravian sources

;
Newton is some-

times gloomy, and sometimes descends to mere
doggerel, but at his best he exhibits a strength and
joyousness to which his colleague is a stranger.
His hymns number 280, of which 50 or 60 are still

in use ; Cowper produced 68 (besides his translations
from the French of Madame Guyon), of which
nearly half have a place in modem hymn-books.
To the Olney school may be referred Thomas
Haweis (1732-1820), John Fawcett (1740-1817),
John Hyland (1753-1825), and many others of less

note.

A few writers of the 18th cent., who cannot be
classed with any particular school, are remembered
as the authors of single hymns ; while the rest of

their works, sometimes voluminous, are all but
forgotten. Such are Robert Seagrave (1693-1750)
(‘Rise, my Soul, and stretch thy wings’); James
Faneh (1704-67) (‘Beyond the glittering starry
skies’); John Bakewell (1721-1819) (‘Hail, Thou
once despised Jesus’); Edward Perronet (1726-92)
(‘All hail the power of Jesus’ name’) ; and Robert
Robinson (1735-90) (‘Come, Thou Fount of every
blessing’).

Two small sects which originated in Scotland
about the middle of the 18th cent, yielded hymns
of some literary interest. Among the Christian
Songs of the Glasites, or Sandemanians (1749), are
several especially designed for secular tunes ; and
this idea wa3 still more vigorously carried out by
John Barclay (1734-98), the leader of the Bereans.
Some of Barclay’s hymns, set to familiar Jacobite
and other Scottish tunes, possess real beauty.
Similaradaptations occur inA CollectionofSpiritual
Songs, published in 1791 by John Geddes, a Roman
Catholic clergyman. Here, too, may be mentioned
the Christian Hymns, Poems, and Sacred Songs of

James Relly, the Universalist (1720-78), published
in 1777 ; these display a good deal of rugged vigour.

It seems fitting to notice also some of the more
Important selections of hymns that appeared in the
18th century. The first of any note offered to
the Church of England seems to have been the
Collection of Psalms and Hymns, 70 in number,
published by John Wesley at Charlestown in 1737.

This excited little interest, and was not reprinted.

More important was George Whitefield’s Collection

of Hymns for Social Worship (1753). The hymns
were mostly from Watts and Wesley, often freely

altered; and, though compiled by an Anglican
clergyman, were chiefly used in ‘ Tabernacles 1 and
Meeting-houses for Nonconformist or undenomina-
tional worship. This collection passed through
many editions, the 25th being dated 1781. Martin
Madan’s Collection of Psalms and Hymns (1760)
had a great influence on subsequent developments
of hymnody, chiefly through his very 'kill'd

alterations and corrections. Other collections were
those of Dyer (1767), R. Conyers (1767), Richard
de Courey (1775), and Toplady (1775). All these
editors were Anglican clergymen of the Evangelical
type, and the tone of their books was distinctly

Calvinistie. So were the various collections used
in the Countess of Huntingdon’s chapels from 1764
till 1780, when they were displaced by her own
Select Collection. A strong Evangelical Arminian-
ism, on the other hand, pervaded the selections

edited by John Wesley, from 1741 onward till the
production, in 1780, of his Collection of Hymns for
the Use of the People called Methodists. A mild
type of Calvinism characterized the selections

compiled F ‘ ' *’
' illy as supple-

ments to Wat . . The earliest

of these was luai oi iiiumas ixiuuons (1769), which
was followed by Rowland Hill’s (1783), George
Binders (1784 ; 28th ed. 1829), William Jay’s (1797),
and a considerable number of local publications.

Rather more pronounced was the Calvinism of the
Particular Baptist selections of J. Ash and C. Evans
(1769), and John Rippon (1787), while the General
Baptist Hymn-book (1771) and Dan Taylor’s (1793)

were just as distinctively Arminian. Two Scottish

Baptist books also deserve notice : the collection

made by Sir William Sinclair of Keiss (1751) and
A Collection of Christian Songs and Hymns (Glas-

gow, 1786).

The growth first of Arianism and then of Socin-
ianism in the English Presbyterian Churches
necessitated a special provision for worship. This
was usually made by eliminating from the hymns
of orthodox writers every allusion to the Trinity,

the Incarnation, and the Atonement. The earliest

selection made on this principle was printed in

London in 1757, and at least 10 such books
appeared at various places before the close of the

century ; one of them, by William Enfield (Warr-
ington, 1778), professed to be ‘nnmixed with the
disputed doctrines of any sect.’ Most of these

books contain little that could not be sung by a
pious Jew or Muhammadan.
The earlier years of the 19th cent, were barren

of new or striking hymns ; but before long there
burst forth such a flood of sacred melody as

England had never heard before. It is quite im-
possible to review, within any reasonable limits,

the English and Scottish hymuists of the century,
of whom more than 550 are enumerated between
1800 and 1890. A few points may be briefly noted.

(1) The large number of women writers who
produced not merely sentimental verses, hut
genuine hymns of lasting worth. Prominent
among them are Cecil Frances Alexander (1823-95)

(‘The golden gates lift up their heads’), Sarah
Flower Adams (1805-48) (‘Nearer, my God, to

Thee’), Charlotte Elliot (1789-1871) (‘Just as I

am, without one plea ’), Frances Ridley Havergnl
(1836-79) (‘ Take my life, and let it be ’), Adelaide
Anne Procter (1825-64) (‘The way is long and
dreary’), and Anna Letitia Waring (1820-1912)

{‘My heart is resting, O my God’). Others have
displayed remarkable skill as translator.', especially

from the German, as Jane Borihwiek (1S13-97),

Frances Elizabeth Cox (1812-97), Sarah Findlater

(1S23-S6), and Catherine Winkworth (1829-78).

Others, again, are unrivalled in adapting them-
selves to the capacities of children, e.g. C’ei ii

Frances Alexander (‘There is a green hill iar

away’), Jane E. Leeson (1807-S2) (‘Saviour,

teach me day by day ’), and Jemima Luke (1813-

1906) (‘ I think when I read that sweet story of

old’).

(2) The appearance, for the first time, of really

good hymns for children, child thought in child

language, I.-aac Watts had led the way, but for

two generations lie 1 r.d no followers. Even
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Charles Wesley's efforts in this direction were
far from being a complete success ; his !smous
1 Gentle Jesus, meek and mild,’ needs explaining

to make it intelligible to children. But .Jane

Taylor (17S3-18241 and her sister, Ann Gilbert

(1782-186G), understood child nature ; and, though
sometimes entangled in theology, their songs for

children usually excelled these of Watts as far

as his did the efforts of Abnihain C'hrfue. The
path they opened up was worthily followed not

only hy C. F. Alexander and Jemima Luke, but
by E. Paxton Hood, W. W. How, Annie ilatheson,
Albert Midlane, Hugh Stowell, and many more.

(3) The naturalizing, hy satisfaetorv transla-

tions, of the best Latin, Greek, andt German
hymns. The last named have found most favour
in the Evangelical section of the Anglican Church,
and among the Free Churches. Some of the most
capable translators have alieady been indicated;
others are mentioned in the literature at the enu
of the a i tide. Attention was drawn to the rich

stores of Latin hymnody in connexion with the

Oxford Movement between the years 1SS0 and
1S40. Naturally the chief, though not the only,

translators of the Breviary and other meJiieval
hymns were men of the High Church school, such
as J. D. Chambers (1805-03), John Chaudler (1S06-

7Gh W. J. Copeland (1S04-S5), IS. F. LittleJale

(1833-00), and. above all, John Mason Neale (1818-
i'6‘. With these may be associated a few ISoman
Catholics, e-peeially Edwaid Ca-wall (1814-73).

The foremost translator of tile late Latin hymns
of the GaUiean lireviant ^ was I-aac Williams
(

1

solJ—;>">). These hymn i first found acceptance in

High Chinch circles; but the best of them are
nov, iu common me in almost all Chnstinn com-
munions. The Greek hymns were tirst urged on
public attention by J. M. Neale, and hi« versions

are still most in favour ; but many others have
been effectively translated by John Brownlie.

(4) The enormous output of mission and revived

hymn', mostly siibj.'ethc or hortatory, and many
of them set to the tunes of popular songs. These
became common in connexion with the great
lchgi'.'-, i levivnl of 1S58, and were augmented
nh.'i ',-,73 by hymns of American origin. Some
of tin m were valuable, but many were sentimental
and. w hen judged by strict canons, not always iu

the best of taste. It must be owned, however,
that songs of this class, used by Evangelistic bodies
like tiro Salvation Army, have often availed to

call fuith genuine religious emotions in persons of
the most » graded type.
The hymn-books ot the Iffth cent, are literally

innumerable. No fewer than 100 were compiled
for U'C in the Anglican Church alone between 1800
and IStiU. to which m the next 30 yeaia 00 moie
w •’(> added. The iw of many wii- meirly local,

while o! hers arc fairly representative o! distinct
schools ot thought within the Cluncb. of the
copectiolis ill Use prior to I860 by far Uie mcate~t
number icpiesentcd ihe Evangelic;.! ~ . -im. .! ; and it

i~ estimated that these weie U'i'il m ncailv three-
fourths of tlie English parish than he=. The most
popular liooks of this class weie William Mercer’s
Church I’suifcr nntl llmnn lhnk (1851). Chailes
lb Siifpps Som/s <f Cr ice awl dor// (strongly
Calvini.-tic, 1872K and Edward H. Bi< k<>rstetli’s

Ilihiuhil ( 1 ~>7 < >. revised 1876;. Of
the modeiate High Church U pe was Hymns
A ient nnd H“C , ,, .lsiil, icvised 1S75: appendix
1 ''SO ;

anotln i levi'i* a 1604.. whiwi inis becunte
the mo-*t popular ot all English hvinn-books. To
She same school hcl < g Vi illiam Cooke ;tnd Beu-
jiinin Webb’s The 11 .

,• /, </ t l372. and Ch-n-h
If nuns 1 1871. revise: 1 s ; "3;. To the advance 1

High Church party i*d.>ng Th: Hymnal Xc-tt‘1

(
!s52', with its many s ’.;..ies tikimu: s

Daily Service Hymnal (lsu3), R. F. Littledale's

People's Hymnal (18671, 0. F. HerHainan’s Altar
Hymnal (1SS4), and the English Hymnal (1S06).

Recently a few books of the Broad Church type
have appeared, but they are not extensively used.

Of hymn-books compiled for the use of the various

Nonconformist Chinches during the century, a list

of at least 250 is before us, not including innumer-
able selections designed for Sunday schools, or the

multitudinous ‘ undenominational ’ hooks, large

and small, compiled in the interests of revival,

missions, temperance, or merely as publishers’

speculations. But the tendency has long been
towards concentration ; the local collections have
generally gone out of use, and all the great de-

nominations have their authorized or characteristic

hymn-books, by which most of the others are being
gradually supplanted.

It remains to indicate a few of the most distinguished

hymnists of the 19th cent., not heretofore mentioned, accord-

ing to their ecclesiastical associations. Two of them can
scarcely be regarded as belonging to any special communion

:

Thomas Kelly (17b9-lS54) and James Montgomery (1771-1S54),

who between them produced nearly 1200 hymns, of which no
fewer than 160 are still in common use. To the Anglican Church

‘ '
1 r

' ’ ' "“ 73-1826), bishop of Calcutta, John
le Christian Year

,
Henry Francis

- Wordsworth (1807-85), bishop of

, . (1811-75), William Waltham How
(1823-97), bishop of Wakefield, Godfrey Thring (1823-1903),

John Eilerton (1826-93), and F. T. Palgrave (1821-97). Among
Roman Catholics, John Henry Newman (1801-90) and F. W.
Fat-er (1814-03) stand pre-eminent. To the Presbyterian
Churches belong Horatius Bonar (1803-89), John Ross Macduff
(lclS-95), James Drummond Burns (1S23-64), and Anne Ross
Cousin (1823-1906). Among the Methodists but few hymn-
writers are conspicuous: Benjamin Gough (1805-77), W. M.
Punshon (1824-81), Mark Guy Pearse (b. 1842), and Thomas B.

Stephenson (1839-1912) deserve mention. To the Congrega-
tional Churches belong W. B Collyer (1782-1854), JosiahConder
(17a9-1853), George Rawson (12U7-SU), Thomas Toke Lynch
(1618-71), Edwin "Paxton Hood (1820-55), and Thomas Horn-
blower Gill (1S19-190G). Among Bapt.sts we note, of the ex-
clusive Calvinist school, John Kent (17*-*’,-l«43), William Gadsbv
(1773-1844), and Joseph Irons (17S5-1&52); of the modern liberal

school, W. Poole Balfern (1S18-S7), Law son Burns (1828-1909),

T. Goadby (1-29-39), Marianne Hearn (1834-1909), and J. M.
Wisrner (1644-1911). Of Unitarians, at least fifty have written
hvmns of merit. ; the best known are Anna Leticia Barbauld
(174S-1S25), John Bowring (1792-1872), J. Johns (1801-47),

William Gaskell (1Su5-84), and James Martineau (1805-1900).

Sweden borgian hymn-writers of note are Joseph Proud (1745-

l->2o), Manoah SiMy (1757-1840), and F. M. Hodson (c. 1819).

Among the Plymouth Brethren we observe Edward Denny
(1796-1889), J. X. Darby (1800-82), J. G. Deck (1892-8*), and S.

I*. Tregelles (1S13-75). Bernard Barton (17S4-1S49) stands
conspicuous in the Society of Friends

;
while of the Irvingites,

Edward W. Eddis and Ellen Eddis deserve fuller recognition
than they have yet received.

7. American hymns.—The celebrated BayPsalm-
Book of 1640 was the first English book printed in

America. The 3rd edition, about 1650, revised
ami augmented by a number of Scripture hymns,
was reprinted about 70 times, and continued in

almost exclusive use in New England for about a

hundred years. In 1757 a revision by Thomas
Prince failed to gain public favour ; but about
that time Tate and Brady’s New Version began to

be known ; and this, together with Watt -N Psalms
and Hymns

,
gradually superseded the older book.

It is doubtful whether a single original hymn of

American origin had been printed in America
before the date last mentioned. Certainly the
first American hymnist of whose work any part is

>till in u>e was Samuel Davies (1723-61). whose 16

hymns, including the noble ‘ Great God of wonders,
ail Thy ways, 5 were printed posthumously in
England. Scarcely any collections of hymns were
published in America before the War of Inde-
pendence ;

probably the earliest was an appendix
of 27 hymns, annexed to Tate and Brady’s Psalms,
issued by the Episcopal Church in 17S9. The
Reformed Dutch Church also published a collection
of P-alms and Hymns in 17S9. A Methodist Pocket
Hymn Book , which wa^ not approved by Wesley,
certainly appeared before 1 7PD ; and a Baptist
collection wa> primed at Newport, R.I., not later
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than that year. Two Universalist collections were
published in 1792 ; Lutheran and Unitarian collec-

tions in 1795 ;
the first Congregational selection of

any merit is dated 1799 ;
and no Presbyterian

selection was authorized until 1828. It is a notice-

able fact that in all these hooks, and in most of

those which followed, by far the greater number of

the hymns were by English authors. In 18 of the
most extensively used hymn-books of the Episcopal,

Presbyterian, Methodist, Baptist, Congregational,

and Reformed Churches, published between 1826

and 1880, less than 14 per cent of the hymns are of

American origin.

Until the great religious revival which com-
menced in America about 185S, and extended over

a large part of English-speaking Christendom, very
few hymns of American authors were included in

English collections. Since that time, however,
many have gained great popularity, especially

hymns embodying the Gospel call, hymns of

aspiration, and such as relate to the future life.

A common fault of American hymns is a too great
tendency towards sentimentalism ; and many of

them seem to owe their popularity to the light

jingling tunes to which they are wedded.
8. Welsh hymns.—There is some evidence of the

use, in the Early British Church, of hymns in the
native language ; but no specimens remain, and by
the time when Protestantism arose the Welsh had
apparently lost the gift of composing hymns.
Early in the 17th cent, the celebrated Vicar of

Llandovery, Rees Prichard, published a volume of

religious poems, largely didactic, entitled Canwyll

y Cymry (‘ The Welshman’s Candle ’), portions of

which were commonly sung as hymns. It became
immensely popular, was many times reprinted, and
its influence is not yet extinct. In 1621 Arch-
deacon Edmund Prys produced his metrical version

of the Psalms, which is still in use, though par-

tially supplanted by the more modem version of

William Morris. Skill in poetical composition is

so widely diffused among Welsh-speaking people

that the number of hymn-writers is very great,

while the paucity of family names makes them
somewhat difficult to distinguish. Two poets of

the 17th cent.. Rowland Vaughan (c. 1629-5S) and
Elis Wyn (1670-1734), are held in honourable
remembrance, each by a single hymn. As early as

1703 a collection of sacramental hymns was pub-

lished by Thomas Baddy, a dissenting minister.

A few years later a collection was issued by the

celebrated educationalist, Griffith Jones of Llan-

ddowror (1683-1761), but it is not certain whether
it included any of his own compositions.

The great outflow of Welsh sacred song began
with the religious revival initiated by the early

Calvinistie Methodists, in whose ranks are enrolled

the greatest of all Welsh hymnists, William
Williams of Pantycelyn (1717-91), his contem-
porary David Williams, Morgan Rhys (+ 1776),

and Ann Griffiths (1776-1805). Outside that circle

we find the names of David Jones of Caio, who in

1753 translated into Welsh Watts’s Psalms, and
afterwards his Divine Songs. He was a Con-
gregationalist, as was Ioen Thomas of Rhaiadr
(tl. 1776-86), many of whose hymns are still in use.

The great hymn-writer among the Unitarians was
Edward Williams, renowned as an antiquary under
the name of lolo Morganwg (1745-1826). The first

Baptist hymn-book in Wales was compiled by
Joseph Harris, called ‘ Gomer,’ in 1821 ; it con-

tained many of his originals.

The most striking characteristics of Welsh
hymnody are depth of emotion and abundant use

of metaphor—every kind of natural object being

enlisted for the illustration of things spiritual. The
hymns are for the most part intensely subjective.

9 . Missions.—Since the year 1800, agents ot the

various missionary societies have produced hymns
in upwards of a hundred and twenty languages
and dialects, of which more than half had never
previously been reduced to writing. Some of these
are in native, some in English, metres, and, as
might be expected, a large proportion of them are
translations from English or German originals.

[10 . Cumanic and other early vernacular hymns.
—In a Latiu-Persian-Cumanic glossary of 1303
(ed. G. Kuun, Codex Cumctnicus, Budapest, 1SS0)

are a few hymns in Cumanic, the language of a
hybrid Turkish tribe then occupying Moldavia and
the neighbouring districts. The majority of these
hymns are translated from the Latin ; e.g. there is

a rendering of the ‘Vexilla regis.’ One hymn,
however, Eucharistic in character, is thus far

believed to be an original composition (cf. W.
Bang, ‘ Beitrage zur Erklarungdes koinan. Marien-
hymnns,’ in GGS

,

1910, pp. 61-78, and 1 Ueber
einen koman. Kommunionshymnus,’ in Bull. Ac.
roy. de Beige [classe des lettres], 1910, p. 230).

It is by no means impossible that a considerable

body of early vernacular hymnody was composed
in various languages, only to disappear. Thus, the

Observantine Minorite Ladislaus (c. 1440-1505) is

recorded by his biographer, Vincentius Morawski,
writing in" 1633, to have composed many hymns,
Psalters, etc., some of which were in Latin, but
others in Lithuanian (‘ Vita,’ I. ix. 59, in AS, May, i.

[1866] 579). All trace of these Lithuanian produc-

tions has vanished.

—

Louis H. Okay.]
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HYMNS (Egyptian).—The religious literature
of ancient Egypt is fairly prolific in the depart-
ment of hymnology, and a considerable amount
of religious poetry has been preserved and trans-

lated ; but, on the whole, it cannot be said that
the quality is on the same level with the quantity.
To a great extent the hymns which have survived
bear the stamp, not of a genuine personal religious

feeling on the part of the writer, as in the case of

our own best hymns, but of a purely official and
stereotyped attitude towards the divinities whose
praises are celebrated. Religion in Egypt, as we
know it, was far too much of a business of cast-

iron ritual to leave much room for any natural
outpouring of thoughts and feelings of devotion
and affection. If there were such outpourings,
they were probably not on account of the great
gods, whose position was infinitely removed from
that of the ordinary worshipper, but rather of
some of the minor deities, whom, as we know, the
common people of Egypt took to their hearts in
preference to the distant and unsympathetic figures
of th.e great triads and enneads. Such effusions
were not at all likely to survive in any quantity
in comparison with the stilted official odes which
had the sanction of the priesthood, were multi-
plied in an infinity of copies, and were continually
used for ritual purposes.

In the time of the New Empire, however, there
are traces of a feeling of impatience with the
stereotyped formulae of the official religion, and
one or two of the hymns which have survived from
this period give us what is otherwise very unusual
—the expression of a personal and living interest
in religion. Thus, from a hieratic papyrus of this
period we have the following

:

4 Amen-Ha, I love thee and enfold thee in my heart . . .

I do not follow anxiety in my heart
;
what Ainen-Ita saith

cometh to pass.’

To the same period also belongs a hymn which gives
us one of the very few evidences that the devout
Egyptian ever realized his own sinfulness :

4 Chastise
me not,’ says a writer whose poem is preserved
in the Anastasi Papyrus, 4 according to my many
sins.’ A hymn to Thoth from the Sallier Papyrus
presents us with a view of the inward and secret
nature of true religion totally alien to the beliefs
of the upholders of the great religious cults of the
nation, who emphatically seem to have thought
that they would be heard for their much speaking

:

4 O thou sweet spring for the thirsty in the desert
; it is closed

for those who speak there, it is open for those who keep silence
there. When the silent man cometh, he findeth the spring.’

Such natural expressions of love, confidence, and
inward intercourse with God are, however, quite
exceptional in Egyptian hymnology. Taking* the
ordinary run of the hymns to the" great gods, we
find a constant repetition of the same cycle of ideas
in practically the same phrases—a repetition which
becomes wearisome, and gives a very poor idea

j

of the extent to which any genuine devotional i

feeling can have entered into Egyptian religion.
Ennan’s opinion (Life in Ancient'Egypt, p. 381) f.)

is amply justified

:

“There seems to be no question of devotional helin-s on th»
part of the singer

; in fact, the greater part ccnsiri. of stereo!
typed phrases, which could be adapted to am r,i tile mightv
gods, and could also be used in adoration of the king.

4

In fact, the average Egyptian livmn seems to
1

have been constructed on a certain definite recine.
It was essential that the -writer should say that
the two countries (Upper and Lower Egypt) to-
gether show honour to the god, that hn> tear ism all lands, that he has subdued his enemies and

received the dignity of his father, that he is praised

by the great cycle of the gods, that all creatures

are full of delight at his coming and adore his

beauty, and so forth. All this belonged to any of

the gods. In order to make the effusion a charac-
teristic hymn to Ra or Amen, there were added
the name of the god in question, and perhaps one
or two allusions to the myths associated with him
and to the particular temple or temples which he
most affected ; the result was a standard hymn
which had this advantage, that with a few altera-

tions it would do equally well for Ptah or Osiris.

Thus we have the following from 4 A Hymn to

Ra when he riseth ’ (Papyrus of Neklit)

:

4 Homage to thee, O thou glorious being, thou who art
dowered with all sovereignty. . . . The regions of the north
and south come to thee with homage, and send forth acclama-
tions at thy rising in the horizon of heaven. . . . The goddess
Nut doeth homage untc

44 4 41 44 " - 4 .-’v

thee at all times. ...? .

coming, the earth is gla.. f

Ani (Papyrus of Ani) can find nothing more
original to say of the same deity

:

‘Homage to thee, O thou who hast come as Khepera, the
creator of the gods. . . . Thy mother Nut doeth an act of
homage unto thee with both her hands. The land of Manu re-

ceiveth thee with satisfaction, and the goddess Maat emhraceth
thee both at morn and eve.

4

Osiris fares no better than Ra at the hands of
his devout worshipper

;

4 Glory be to Osiris Unnefer, the great god within Abydos,
King of eternity, lord of the everlasting. . . . Eldest son of the
womo of Nut, lord of the crowns of the north and south, lord
of the lofty white crown. As prince of gods and of men he
hath received the crook and the whip and the dignity of his
di\ine father. Thou art crowned lord of Busiris and ruler in
Abydos/

The great bulk of Egyptian hymn literature
consists of poems in praise of one or other of the
three great gods, Ra, Amen, and Osiris.

i. Kymns to Ra.—A certain amount of real

religious feeling was apparently awakened in the
Egyptian mind by the contemplation of the rising
and setting of the life-giving sun, and this was
transferred to the Sun-god, though its expression
is often very stilted.

4 Homage to thee/ sa\9 an interesting hymn in the Papyrus
of Hu-ncier, ‘0 thou who art Ra when thou risest and Turn
when thou settest ! Thou risest, thou risest, thou shinest, thou
shinest, thou who art crowned king of the gods. . . . Thou
didst create the earth, thou didst; fashion man, thou didst
make the watery abyss of the sky, thou didst form the Nile,
thou didst create the deep, and thou dost give light unto all
that therein is. . . . Thou art unknown, and no tongue is
worthy to declare thy likeness : only thou thvself. . . . Millions
of years have gone over the world, I cannot tell the number
of those through which thou hast passed. Thou didst pass
over and travel through spaces requiring millions and hundreds
of thousands of years ; thou passest through them in peace,
and thou steerest thy way across the watery abyss to the place
which thou lovest. This thou doest in one little moment of
time, and then thou dost 9ink down, and dost make an end of
the hours/

Thus Ra is here adored as the Creator, the In-
effable, and the Eternal, and in this hymn, at
least, there is a distinct vein of genuine poetical
feeling in the description of the Sun-god’s swift
journey over space. But even in such hymn3 the
constant reiteration of the creation formula and
the endless repetition of the solar journey in the
morning and evening boats become very tiresome.
One of the most impoxtant of the Ra hymns is

that series which is sometimes called the 4 Litany
of Ra.’ It exists in the form of a long text sculp-
tured at the entrances of the royal tombs in the
Valley of the Kings at Thebes* Its importance
lie3, not in its poetical merits, which are very small
indeed, hut in the fact that throughout the hymn
Ra is successively identified with 75 various gods
or cosmic elements. They are all forms of the
god, who, as primordial deity, emb: -ces all, and
from whom emanate all the "other god', who are
only his manifestations.

4 Ftovaere to the’, r.a supreme power, he who descends into
the s; .-.ere of Amentet, Ins form is that of Turn. Homage to
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thee, Ea, supreme power, he who sends forth the plants in their

season, his form is that of Seb. Homage to thee, Ra, supreme
power, the great one who rules what is in the Nun, his torm is

that of Nut,’ . . . and so on.

2. Hymns to Amen.—Next in importance to the

Ra hymns come those addre-sed to Amen. Of
these perhaps the best is that found in a hieratic

papyrus (no. 17, Boulaq). It contains, of course,

the usual formulae, which belonged to Amen, as

they belonged to Ra, to Osiris, or to any of the
great gods, and were mere matter of habit, so many
lines to he filled according to the usual recipe,

‘ Chief of all the gods, lord of truth, father of the gods,

creator of beasts, maker of men, lord of existences, creator of

fruitful things, maker of herbs, feeder of cattle,’

and it expressly identifies Amen, not only with
Ra, but with Turn, Min, and Khepera. Yet it

contains also here and there traces or that realiza-

tion of divine power in the sustenance of living

things which always, as Erman has observed ( Life,

in Ancient Egypt, p. 301), tilings reality, and some-
thing of beauty and freshness, into the arid desert

of Egyptian hymn-writing.
‘ He it is who makes pasture for the herds and fruit trees for

man ; who creates that whereby fish live in the river and the
birds under the heavens ; who gives breath to them who are in
the egg and feeds the son of the worm

;
he creates that whereby

the gnat lives, and also the worms and fleas ; he creates that
which is needed by the mice in their holes, and that which feeds
the birds upon all trees.’

The verses, with their minute description of the
divine care for the smallest creatures, suggest a
far-olf anticipation of Coleridge's

* Ke prayeth best who loveth best
All things both great and small.

For the dear God who loveth us
He made and loveth all.’

At the same time the writer has a sense, somewhat
unusual, of moral quality in his god. To him,
Amen is a god
‘listening to tne poor who is in distress, gentle of heart when
one cries unto him, deliverer of the timid man from the violent,

judging the poor, the poor and the oppressed, Lord of wisdom,
whose precepts are wise, Lord of mercy most loving, at whose
coining men live.’

The pantheistic tendency of Egyptian religious

thought is dearly seen in the late hymn found
in the inscription of Darius at the Oasis of el-

Khargeh. The hymn is specifically addressed to

Amen ; but we find that the god is completely
identified with the other great gods of Egypt

:

‘He is Ra, who exists by himself.’ ‘ It is Amen who dwells

in all things, the revered god who was from the beginning. . . .

He is Ptah, the greatest of the gods.’ * Thy august ram dwells

in Tattu ’ identifies him with Osiris. * Shu, Tefnut, Mut, and
Khons are thy forms, dwelling in thy shrine under the types of

the god Khera.’ ‘We cannot,* says Naville (The Old Hgyp.
Faith

, p. 149), ‘sum up more clearly the Egyptian doctrine
than in the following phrase: “ Thy throne is reared in every
place thou desircst, and, when thou wiliest it, thou dost
multiply thy names.” *

3. Hymns to Osiris.—Of all Egyptian hymns,
those addressed to Osiris are perhaps the most dis-

appointing. Here, if anywhere, we should have
expected to find the evidence of sincere religious

feeling. For the cult of Osiris was not only the
most popular and long-enduring of Egyptian cults,

but was so precisely because of the human elements
in the life of Osiris, the sympathy which these

created between him and his worshippers, and the

ethical character of many of the beliefs regarding
him. If any personal relationship existed between
an Egyptian worshipper and any of the great gods,

it is to be looked for in the Osiris cult. Yet, when
we turn to the Osirian hymns, we find, almost
more than anywhere else, only the multiplication

of bombastic and meaningless epithets.
‘ Praise to thee, Osiris, son of Nut, who wearest the horns,

and dost lean upon a high pillar
;
to whom the crown was gwen,

and joy before the nine gods. . . . Great in power in Rosetta,

a lord of might in Ehnas, a lord of strength in Tenent. Great
of appearance in Auvdos . . . before whom the great ones of

might feared ; before'whom the great ones rose up upon their

mats. ... To whom Upper and Lower Egypt come bowing
down, because his fear is so great and his mignt so powerful.'
* Beyond this.’ says Erman (Fggp. Rtl. p. 43), ‘ this priestly poet
could find nothing to say of this most human Gf all the gods.’

A certain amount of human feeling does, how-
ever, enter into the funeral hymn known as the
{ Lamentations of Isis and Nephthys, 5

in which
these goddesses are supposed to bewail the deceased
Osiris

:

‘ Come to thy house, come to thy house, O god On ! . . . O
beautiful youth, come to thy house that thou maj est see me.
I am thy sister whom thou lovest ; thou shalt not abandon
me. . . . Come to her who loves thee, Unnefer, thou blessed
one. Come to thy sister, come to thy wife, thy wife, thou whose
heart is still. ... I call to thee and weep so that it is heard
even in heaven, but thou dost not hear my voice ; and yet I am
thy sister, whom thou lovedst upon earth. Thou loved&t none
beside me, my brother, my brother !

’

This is both genuine and touching ;
but, as it

was the typical funeral lamentation, it is per-

missible to believe that these qualities are due,

not to the worship of the god, but to the human
loss which was actually bewailed.

4. Hymn to Hapi.—Besides the hymns addressed
to the great gods, there are others, such as the well-

known hymn to Hapi, the Nile-god, in which the

formulae have a little more of life and reality be-

hind them. The worshipper was here addressing

a god who was a necessity of his daily life, and
there could scarcely fail to be an element of sin-

cerity in his approach to such a deity.

‘ The Sowing stream, laden with blessing, is a visible sacred

being, and when the Egyptian treats of the real, and describes

the things he daily sees, his art always succeeds the best’

(Erman, Life in Ancient Egypt, p. 391).

The following extracts are from Maspero’s trans-

lation of the ‘Hymn to the Nile’ (fiom the 2nd
Sallier and the 7th Anastasi Papyrus)

:

‘Hail to thee, Hapi, who appearest in the land, and come-'t

to give life to Egypt ; thou who dost hide thy coming in dari.-

ness. . . . Creator of corn, maker oi barley. . . . Do his fingers

cease from their labours, then are all the millions of beings in

misery ;
doth he wane in heaven, then the gods themselves and

all men perish ; the cattle are driven mad, and all the world,

both great and small, are in torment. But if, on the contrary,

the prayers of men are heard at his rising, then the earth shouts

for joy, then are all bellies joyful, each back is shaken with

laughter, and every tooth grindeth. . . . Stones are not sculp-

tured for him ... he is unseen, no tribute is paid uuto him,
and no offerings are brought unto him ;

nevertheless the gene-

rations of thy children rejoice in thee, for thou dost rule as

king ... by whom the tears are washed from every eye !
*

5. Royal hymns.—Among all the gods there was
probably none who was so real to the ancient

Egyptian as the one whom he called ‘ the good
god,’ in contradistinction from ‘the great gods’

—

the reigning Pharaoh. It was the duty of all loyr.l

subjects to offer adoration to him, and even the

answers of the courtiers to the questions of their

sovereign had to be prefaced with a short hymn of

praise in which all the stock attributes of divinity

were piled upon the king. Two of these royal

hymns stand out above others, and are important

enough to require notice, though their poetical

merit is not very great. The first is that addressed

to Senusert m. (Usertsen) of the Xllth dynasty.

It is remarkable for its exact strophic structure,

and for the illustration which it gives of the fact

that at so early a period the Egyptian literary art

was already bound, not to say strangled, by hard

and fast rules.

* Twice great is the King of his city, above a million arms ;
as

for other rulers of men, they are but common folk.

Twice great is the King of his city ; he is as it were a dyke,

damming the stream in its water flccd.

TwicegreatistheKingof his city ;
he is as it were a cool lodge,

letting men repose unto full daylight.

Twice great is the King of his city ;
he is as it were a bulwark,

with walls built of the sharp stones of Ke9em.’

The hymn runs thus, with carefully balanced

lines, through six long stiophes, in which the king

is compared to all sorts of good and gracious influ-

ences.
The second hymn was inspired by the warlike

prowess of Tahutmes ill. of the XVIIIth dynasty.

After an introduction in praise of Tahutmes, the

poet makes the god Amen guide his son the king

round the whole circuit of the world, giving it ail
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into his power. Occasionally in this long geo-
graphical excursion there are passages of vigour
and fancy which show that the tierce energy of

the old king had awakened the imagination of his
subjects.
1
1 have come, giving thee to smite down those who are in their

marshes
The lands of Mitanni tremble under fear of thee ;

I have made them see thy Majesty as a crocodile

;

Lord of fear in the water, unapproachable.
I have come, giving thee to smite the Libyans,
The isles of the Utentiu belong to the might cf thy prowess

;

I have made them see thy Majesty as a fierce-eyed lion,

While thou makest them corpses in their valleys.

I have come, giving thee to smite those who are nigh thy
border,

Thou hast smitten the Sand-dwellers as living captives ;

I have made them see thy Majesty as a southern jackal,
Si\ ift-footed, stealth} -going, who roves the Two Lands.*

I>y far the most significant relics of Egyptian
hymnology, however, are the two hymns addressed
to the Aten, or life-giving power of the solar disk
by the King Amenhotep iv., better known as

Aklienaten, of the XVII I th dynasty. The longer
of these has been frequently translated, and it

stands alone in its simple realism, its vivid depic-
tion of the benefits received from the Aten, and
its conception of a universal deity to whom all

nations are alike dear

:

Tnou restest in the western horizon of heavc-n.
And tl.v land is m darkness like the dead . . .

Even hon cometh forth from his den,
And all the serpents then bite ;

Tee night shines with its light?,
TU« land lies in silence ;

t - r he who made them is in hi? horizon.
Tiie lar.u brightens, for thou l.-t-st in the honzon,
Snining as the Aten m the da» ;

The darkness ilies, for thou givest thy beams ;

Loth lands are rejoicing ever} dav.
Mtn awake, and '•tand upon their feet,

For thou liftust th 'in up ;

They bathe their hmh>, they clothe them=c!ve?,
They lift their hands m adoration of thy r^.ng
Throughout the land they do their labours . . .

The ships go f >rth, both north and soutn,
For every way opens at thy rising;

The fishes in the river swim up to greet thee
;

Thy beams are within the depth of the great sea.’

Then passing to the universality of his deity :

* In the hills from Syria to Kush, and the plain of Egypt,
mm givest to evtrv m.e his place, thou framest their lives,

7" every one his belongings, leckoning h s length of days.
Aten of the day, revered of every distant land, thou makest

their Iif“,

Thou placest a Nile in heaven that it may ram upon them . . .

Oh, i«*td of eternity, the Nile in heaven is for the strange
people,

Anri all wild beasts that go upon their feet.

The Nile that cometh iroui below the earth is for the land of
Egypt,

That it may nourish every field. . . .

Tnou makest the rar-off heaven, that thou niavest rise in it,

That thou mave&t see ah that tnou madest when thou Wast
alone.

. . . Thou art in my ht ait, there is none who knoweth thee
excepting th;. s -n N* fer-ivheperu-ra-ua-cp-ra.

Thou ca «sest that ht -hould have utid r-tarvi.'ig, u. thy wavs
ard n thy might’ (Ontlith, in Terries Un*. of Ejypt,
H. LL.'.f.).

"While there is perhaps nothing absolutely
original in the hymn cxrei»t the acknowledgment
oi a universal and spiritual god to whom ; 1. men
are dear, yet even the familiar motives ate n.mdlel
with mu h freshness and vigour as to make *vkheii-
aten’s lv, inn a welcome oa-ds in the dry and thii.-ty

land of Egyptian hymnology. The mi&fortune iV

that it stands practically alone.
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HYMNS (Greek and Roman).—I. GREEK.—
The term Sppos (first found in Horn. Ocl. viii. 429,

and Hesiod, Works and Days, 657), of unknown
and probably (like IXeyos, Traiip, oidvpap.Soi, etc.)

non-Greek derivation, 1 was applied to poems
addressed to the gods, as ey/cuyti ov was used to

denote eulogies of human beings. In its widest
sense it included such species as dithyrambs,
paeans, nomes, tlireni, etc. ; but, according to the
definition of the grammarians, it was appropriated
to narratives of or addresses to divine personages,
without dancing and without music, other than
that of the cithara (Proclus, Chrestomathia, p. 244,

ap. Phot. Bibl. 320 A 12, Bekker : imXovp Si kc.66\ov

iravra to. eis tops vireprlpous [uTnjpiras 31S] yparpupeva.

tippovs’ Sib Kal to irpoaboiov Kal to. aWo. Ta wpoeipypiva

fpoivovTai avriSiaGTeWovTss tu ipvip ios €lSt] Trpos yevos

... 6 Si Kvpios vpvos Trpjs KiOdpap f:Q£ro iariSriov ; cf.

also Plato, Lepg. 700 B, 801 B, Ion, 534 C ; Aristotle,

Poet. 144S6 27). It will be convenient to distinguish

Greek hymns according to their metre, since the
character of the hymn vaiied materially with the
metrical form.

i. Hexameter hymns.—These originally con-

stituted a kind of department of epos, and were in

the hands of its executants, the rhapsodes. They
were of different dimensions : some, such as the
greater Homeric hymns (see below), were as long as

a book of tlie Gdy<s-y

;

others consisted of a few
lines. The iattei were known as irpooiyia and were
used by rhapsodes as a preface to their recitation

(Pindar, Hem. ii. 1-3, who says that the usual
invocation was oi Zeus). 2 The word, however, was
applied to the longer hymns also, as, for instance,
by Thucydides, iii. 104, to the Homeric hvmn to

Apollo. Tlie lay of Ilemodocus upon the loves of

Ales and Aphrodite ( Od. viii. g66-360) appears to
be an imitation of a hymn of the first class

; the
first ten lines of Hesioa s Works and Days are the
earliest specimen of the second. In the same poem
(654 if.) Hesiod says that he won a three-legged pot
with ears at the wake of Amphidamas at Chaleis
w itli a hymn ; and a quotation from an unknown
Hexiodic poem (fr. 265, Rzaeh) represents Hesiod
and Homer competing at Delos with ‘new hymns’
to Apollo. Another hymn which we can refer to
an early period is the irpocSSiov written by Eumelus
of Corinth (8ch cent.) for a Messtuian pilgrimage
to Delos. Two D-uic hexamcteis are quoted from
it by Pausania-', iv. xxxiii. 2.

Hynms began with a formula of invocation

—

usually to the Must- : Mouroi , . . Seure A1’ iri'iT z re

(lies. 11 oris and Dr/y^, It.)
;
'Epp-qp tjxvei, Alocca,

Aios pal Maido.'s cibp \Iiym. Homer, in Herm. 1)

;

d/j-Spl p, oi E 'utic.0 <pi\ov ’'/..‘OP ippeire, Moftra ( Jlym.
Homer, in Pm,

.

1 ) (the last opening was so frequent
in tiie dithyiamb as to give rise to a verb aypia-
vaKTiipcir [Suul. s’.i’.])—and ended with one of fare-
well and tiaii'tlion to another theme (d\\a, firaj,

no\c. xa 'Pe (Zer.obii’x, v. 99] ; pup oi Oeoi pdeapes tSjv

utpSapoi icrrr [.Elms Dionysius, ap. Eustath.
306] : ea i <xv pip o 'rs \zlps, Aels i.a; Ayrofs vii' ai-rap

t-,A- eai ado rai SAAijs pir,ao,L doi5.;s [Hym . Honor,
up Apt V. 545f.]i. 3

The extant hexameter hymns may now be con-
! sidered.

{'ll Homeric hymns .—This name is applied to a
collection of 33 poems hn tided down usually together
with the hymns of Callimachus and Piocius and
similar poetical literature (ed. A. Baumeistot,
Leipzig, I860: A. (Emoil, do. 1S77

;
E. Abel. do.

1 It is r^'diiie. inmeitr, " Io.qp aas arisen from
anU ia connected v.:tii r.,, . - , ‘twell ot, cell orate 1

; .

Brv.^tnar.ii, Gr. Granin i, M . icn, ] .
i y p. sd, and the I...

there cited
2 This statement is eendnacil by the hymnal language ot

1.J~ r tus. x\.i. 1; Ar.it, I.
e in. nations o: tuiSa t iiiinl.e are ivi

'

-jut m I tent us:
Tr.eocr. i lad, ii. 14, xv. I-j, , I ,r. oi Ch.w, i. 15 -

Soanus, x:x. in, 10J ; i: a:r. ,
•

1 ,_r IV. Acm. Paul. lo.
’
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18S6 ; A. Goodwin, Oxford, 1SU> ; T. \Y. Allen
and E. E. bikes, London, 11)04 ; Allen, do. 1912).

The antiquity of the collection as such is limited
by the neo-Orphic character of the eighth hymn
(to Axes}, and cannot at earliest be fixed much
before the Christian era.
The first five hymns in the collection were on a large scale,

and of them a short account may be given. The hymn to
Dionysus (i.) is a fragment, but that to Demeter (ii.) is of
considerable poetical value. It narrates the rape of Persephone
by Pluto ; the wanderings of Demeter in search of her daughter

;

her reception, disguised as an old woman, in the house of Celeus
at Eleusis ; and her intention of making the child Dcmophon
immortal. Frustrated in this by the child's mother, Metanira,
she reveals herself, orders the foundation of a temple at Eleusis,
and causes the fruits of the earth to cease. Zeus eventually
commands that Persephone return to the upper world, although
she must pass a third of each y ear in the under world. The
crops once more come up, and to the Eieusinians are revealed
the i ites of Demeter's worship upon which depends happiness
in another world. The date of this hymn turns almost entirely
on an argument ex sil^ntio. The doctrine of the after happiness
of the initiate (ver. 4802.) is otherwise not found before Pindar,
and there is no definite evidence by which to date its first

appearance. Further, the hymn makes very large omissions

;

in fact, it ignores the whole of the mystery proper, as it was
practised, nor does it mention one prominent peisonage,
Iacchus, or the obscene part of the Baubo-story. As this was
clearly intentional, just as was the dignified and epic tone of
the story, no definite date can be inferred from it. Of more
importance is the absence of any allusion to Athens, which, it

is generally believed, had absorbed Eleusis by 600 b.c. This,
together with the lofty style of the poem, leads us to date it

not much later than 700 B.c. Subsequently, at a date unknown,
it was excerpted and adapted to assist a prose narratn e of the
story in its fuller and Orphic form (cf. papyrus ed. \V. Sohti-
bart and U. ven Wilamowitz-Moeliendorfi, Berliner Klassiker-
texte, v. [Berlin, l£*u7]72.), Tradition is silent regarding the
authorship of the hymn.
The hymn to Apollo (lii.) is unique in that it was ascribed in

antiquity to Cynsnthus of Chios, a rhapsode (Ilippostratus,
FUG iv. 433), who ‘was the first to recite the Homeric poems
in Syracuse in the 69th Olympiad.' The date has been recognized
to be wrong on the ground that, firstly, it contradicts the other
statement in the passage, since it is incredible that Ilomer
should first have reached Sicily in 504 b.c. in the age of
Epicharmus; and, secondly, from an argument ex silent io

derived from the poem itself, which abodes neither to the
Pythian games (instituted 586 b.c.) nor to the burning of the
temple of Trophonius and Agamedes (548 B.c.). This is decisive
against 01. 69, and Cynsethus may revert to his natural date
among the Homeric and Peloponnesian rhapsodes of the 8th
century.*
The hymn begins with the birth of Apollo. Leto, seeking a

place in which to bring forth her son, wandered in vain round
the coasts of the ^Egean, from Crete to Athos, from Pelion to
Cnidus

; only barren Delos received her. Here Apollo was
born, and the island burst into flowers of gold. So it is be-

loved by Apollo more than any other place, and there the
lonians gather with their wives and children and ships and
possessions, for boxing, dancing, and singing. Here is the
marvel of the Delian singing-women, who"mutate the words
and the music of all men, and here the sweetest of singers,
a blind man who lives in Chios. Besides Delos, Apollo inhabits
Lycia, Mteonia, and Pytho, as well as Olympus, the home of

Zeus. Budes hath he too, but the poet will tell how he set

up the first oracle in the earth. To accomplish this, he left

Olympus and set foot in Pieria
;
thence, passing the iEnianes,

the Perrhsebi, and lolcus, he reached Ceiiccum in Eubcea. The
Lelantine plain displeased him, so he crossed the Euripus and
travelled [along the later Sacred Way] by Thebes and Onchestus,
Haliartus, and the city of the Phlegyse to Crisa. There, with
the help of Trophonius and Agamedes, he built his temple, and
shot a great snake which wasted men and sheep, from whose
rotting (irvdeiv) the place was called Ilvdw, and the god irvffios.

He still required ministers, and them he brought by sea from
Alinoan Knossos in Crete—meeting their ship in the guise of a
dolphin (5eA</u's)—and there he established them to pray to him
as <5eA6tnos, and to maintain themselves upon the sheep that
should be sacrificed by the tribes of men. But, in case of idle

word, or deed, or insolence, other men should rule them.
It has long been recognized that this hymn consists of two

pai ts, the Delian and the Delphic. The character of the two
is different : the former is brilliant, and deals with the lonians
and the poet at least as much as with Apollo ; the second is

impersonal, and contains a number of essential details, local

and historical. Moreover, the lines constituting the junction
or the two parts (179-206) are not natural in the context, and
the opening of the second hymn is unusual (207-214). If, then,

( ynecthus wrote the first part, another author must be sought
for the second, and probably in Beotia, since the interest is

entirely continental, and the events take place on the Pilgrims’

Way from Mycalessus to Pytho. It is usually supposed, but
without definite evidence, that the two parts were put together

1 His antiquity is assumed by Philodemus, who mentions him
together with Orpheus (Herculanensium voluminum quee

svpersunt, Naples. 1733-1855, vl 156, col. 7; cf. Gomperz,
*5WA IV cxxiii. [1S9U]).

at a later period; yet it is quite as likely that Cynaethus
composed the first part as a preface to the second, wnich was
already existent, and joined them togetner without m .eh ado.
The Hesiodic Scutum is an ancient document of sumbily com-
posite character. The whole hymn, like the others, is distin-
guished by its omissions : the Delian portion mentions mmc of
the sights and sacred places of Delos, which were well known
at least as early as the tth cent. (Theogms, 52.) ; tins is prob-
ably a proof of its antiquity, as is the cheerful description oi the
lonians, and the allusion to ilteonia (i.e. Lydia) and Lycia as
seats of Apollme worship. This outlook has been recognized
to date from a time beiore the Lydian monarchy had "begun
to threaten Ionian independence, i.e. from the 8th century.
Another important omission is that of Apollme worship in the
north, and the story of the Hyperboreans (q.v.), whicn was
sung by Olen (see below' (e; (1)). It is uncertain what interpre-
tation is to be put upon this fact. The Delphic portion equally
omits most of the features of the oracle, especially the Pythia
(see A. P. Oppe, JUS xxiv. [1304] 2142.), and its allusion to the
pre-Apoiline worship at Pytho (jUOff.) is superficial and \ague.
The hymn to Hermes (iv.) is equally eclectic, and describes only
the following features of the god’s functions and history : his
birth of Maia at Cyllene in Arcadia

; the invention of the H re
four days afterwards; the theft of Apollo’s cattle at Pieria;
the invention of fire (produced by the friction of sticks)

;
the

slaughter, dismemberment, and roasting of two kine, and the
portioning of the cooked parts into twelve, of which Hermes
did not taste ; Apollo’s search and discovery of the cattle ; the
terms stiuck b 'fV 1 ’the lyre,
and Hermes, b . . . . received
the caduceus . . , ,

: •
.. * ft of the

three crepyai or ©pieu. The story, therefore, is very simple,
although reference is incidentally made to most of Hermes’
functions. The hymn is more (etiological than the others. On
the other hand, it has a peculiar raciness; Hesiod is parodied
(36), and the indifference of the Olympians towards mankind is

roundly asserted (577 f.). The date of the h\ inn may be obtained
by considering the geographical state of the legend ; the cows
are driven from Pieria (in an earlier form of the tale this had
probably been Percia in S. Thessaly) to the Alphean Pylus

;

later authors substituted the Mc&seaian Pylus. The Alphean
or Nestorian Pylus appears to have been sacked towards the
end of the 7th cent, in consequence of the events narrated by
Herodotus, iv. 145, and Mimnermus, fr. 9, and it rapidly became
forgotten. Hence its mention here appears to make the docu-
ment not later than the end of the 7th cent., for in Stesichoi us,
fr. 44, of the same period, we find mention of the aJja-tnt
Alphean Samos or Samicum, which was soon also to vanish from
memory. Some slight linguistic peculiarities (Ailen-Sikcs, p.
133) perhaps point to a Bccotian or Eubcean origin. The same
story oi the invention of the lyre and the theit of the cattle
is told in the newly discovered satyr-play, the ’I^ei-rai or

Sophocles (Oxyr. Pap. ix. [1912]), but the influence oi the hymn
is not apparent.
The hymn to Aphrodite (v.) is a straightforward account of

one epkode in the goddess's life, telling how, in revenge for her
influence over the whole universe, Zeus inspired her with a
passion for the Trojan prince Ancliises, who begat on her a child,
.Eneas, whose stock should rule over Troy fer ever (196 f.). The
poetical merits of the hymn are very high. Its date and place
are uncertain, but the theme, the prophecy, and the dc-t.i that
the Trojans and Phrygians speak different languages (il3ff. ;

cf. P. Kretschmer, Eiruatung iti die Gesch. dcr ynech. >: >/ache t

Gottingen, 1S96, p. 1S2), as well as one or two verbal usages,
point to a colonist, doubtless a Homeric, author.
A word must be said upon the evidence of the presence or

absence of the digamma m these hymns, since it affoids a legiti*

male criterion for their relative age. The result of the cab'ula-

tions (Flach, Bezzenberger's Beitrage, ii. [1878] 1-43 ; Allen-Sikes,

p. lxxi) is (1) Pythian or Delphic part of the hymn to Apollo,

(2) Aphrodite, (3) Delian part of the hymn to Apollo, (4)

Demeter, and (5) Hermes. It should also be added that the
style of their composition is a continuation of the Homeric

*r k !

’ ’ '
’

.

’
,i

•
’

* \ Although ritual

, : j
1

i . s : the origin of rites

. ,
. v : :

1

. . - . : nob given. There
is, therefore, the same apparent absence of magic and primitive
symbolism as in Homer. This is in striking contrast to the
Orphic literature (see below).

The remaining hymns maybe briefly dismissed. They appear
to be all invocations or irpoot/na, and are insignificant except

that to Dionysus (vii.) and that to Pan (xix.). Their age is un-
certain, but they contain no trace of Alexandrian style or,

except in Ares (viii.), of eastern doctrine. It is doubtful if any,

except viii., can be brought below 500 b.c.

(b }
Callimachus of Alexandria .—This poet (t c.

240 B.C.) has left six hymns, handed down in the

same MSS as the Homeiic, which, until the recent

recovery of fragments of the ilerale and the JEtin,

were ail the writings of Callimachus that had
directly survived. The hymns (ed. O. Schneider,

Leipzig, 1870; U. von Vilamowitz-lleellenuoitf-,

Berlin, 18S7) are to Zeus, Apollo, Artemi-, Delos,

on the Bath of Pallas, and to I lemeter. T he Aoirpi

naX,\d5os is in elegiacs, and this and the hymn to

Demeter are in Doric. As might be supposed from
Cailimachus'sreputation, these hymn- have super iur
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literary quality, but they are quite unepic and
frankly modem, and, like the Alexandrian epics
in general, find their interest in aetiology.

(c) Orphic hymns.—These poems (ed. G. Her-
mann, Leipzig, 1003 ; E. Abel, do. 1SS5), SS in

number, have nothing save the name in common
with the older Orphic hymns and poems. They
are of mystic signification and no literary value.
According to A. Dieterich (de hymn is Orphicis,
Marburg, 1891, p. 24), they are of different dates;
the extremes are, on the one hand, the allegorizing
doctrines of the Stoics : on the other, the magical
inscriptions (A.d. 100-150) in which the hymns are
quoted (see also Petersen, Pkilologus

,
xxvii. [1838]

385-431).
(d) Hymns of Procl us. — This philosopher, the

head of the Academy (t A.D. 4S5), composed,
among-t his many other works, 8 hymns of a Neo-
platonic character (ed. A. Ludwich, Konigsberg,
1S95). Like the Orphic hymns, they are contained,
for the most part, in the same MSS as the Homeric
hymns. Their literary value is not great.

(c) Lost hexameter hymns.—Among hexameter
hymns which are no longer extant the following
deserve mention :

(1) Olen of Lycia wrote hymns to Eileithyia,
Hera, and Achaia, which were in use at Delos.
Accoiuiiig to Pausanias (ix. xxvii. 2), he was the
oldest of hymn-writers. His name IlXyv, which is

n.'t Greek, confirms their Lyei&n origin, and Lycia
A the most probable source of the Apolline wor-
ship. It is remarkable, therefore, that Herodotus
(iv. 35) quotes him for the northern extension of
Apolline iniluence, viz. the legend of the Hyper-
borean tribute, which, as we have seen, is passed
over in the Homeric hymn. As Suidas calls Olen
t
!

7ro7roids, we may infer that his hymns were in

hexameter-.

(-) Pamphos (IId/upm), whom Pausanias (ix.

xxvii. 2) puts between Olen and Orpheus, wrote
hymns for the Athenian sacral family of the
LycomidcO, who had the hereditary function of
performing worship to Demeter at Phlya in Attica.
He wrote about Dometer, and perhaps also on
other divinities. Two hexameters (mi Zeus) are
quoted in Philostratns, Heroic us, 6c3.

(3.) The quotations of the hymns and hymnal
poems which go under the name of Orpheus are
collected by E. Abel, Orpnica, Leipzig, 1885, pp.
224-251 (see also Dieterich, de Hymnis Orphicis;
H. Diels, Fragments der Vorsokratiked, Berlin,
190S-10, pp. 473-482). According to Clem. Alex.
(Strom, i. 21), the greater part of the Orphic corpus
was composed by various hands in the 6th cent.
B.C., although both the hymns and the poems
were universally believed to be older than Homer.
These hymns, like those of Pamphos, were written
for the Lycomidte for temple-worship at Phlya,
and were used also at Eleusis. They were more
devotional and less literary than the Homeric
(Pausanias, IX. xxx. 12), short and few in number
[i'j. ). and appeared incredible and grotesque to the
uninitiate (Menander, de Encom. v. 41). The poem
dealing with the rape of Persephone (fr. 209 ff.)

illustrates this criticism, and, compared with the
Homeric hymn to Demeter, shows the difference
between the Orphic and the Homeric treatment
of myth.

(4) Very similar to the Orphic hymns were those
of Musaeus (Pans. x. vii. 2), which were in use also
at Phlya and Eleusis. Plato (Pep. 3G4 E) men-
tions Mutants and Orpheus together. There are
no quotations. On Musteus in general, see Ivinkel,
Ep.gr.fr., Leipzig, 1S77, p. 218 ri’.; Diels 5

, 4S2-488.
Other hexameter hymns hardly require mention.

Socrates wrote one in pri-on to the Delphic god
‘ Phicdo

.

69 D) ; a beautiful imitation (to Adonis) is

inserted into Theocritus’s loth Idyll ; and the exist-

ence of many short ritual hymns in the classical

period is inferred from imitations in drama by
Adami, Jahrb.f. Mass. Philul., 1901, p. 213 ff.

2 . Meiic hymns. — The ptean is as old as the
Iliad (i. 473, xxii. 391); the AyXidoes also (Eurip.
Here. Fur. 607) and the Cretan ministers of Delphi
(Hym. Homer, in Apoll. 518) sang a paian ; and,
if we took the word vyuos to cover the psean, nome,
dithyramb, and dpyvos, a long list of titles would
have to he given. When we adopt the somewhat
arbitrary ancient restriction of meaning (see p. 40a),

we find the following among poets who wrote
hymns ; Alcaeus, Aleman, Anacreon, Castorio,
Lasus, Simonides (all in T. Bergk, Poetce lyr. (Jr. 3

,

Leipzig, 1882, iii.), Pindar, and Bacchylides, as
well as Ion of Chios (ib. ii. 251, with a kind of
elegiac hymn to Dionysus) and Aristotle (to Arete,
ib. 360, of uncertain classification). All these,
however, have perished, so far as direct tradition
is concerned. A certain number of hymns or
similar compositions have been preserved on stone ;

among these are Isyllus’s poem on Asc-lepius (IG
Pel. Ins. i. 950) of about 300 B.C., of unusual
literary merit (see von Wilamowitz-Moellendorri',
Isyllos von Epidauros, Berlin, 18SS) ; three hymns
discovered by the French at Delphi (BCH xvii.

[1S94] 651, xviii. [1895] 71, xix. [1896] 393) by
Aristonous, Cleoehares, and Philodamus ; a hymn
sung by the Cretan Cuxetes (BAA xv. [1908-03] 347,
with commentary by Bosanquet and Murray)

; a
hymn to Asclepius (CTA III. i. 171 [3rd cent. A.D.]).

See in general the article ‘ Hymnus ’ by S. Beinach
in Daremberg-Saglio, Lex. des ant. gr. et rom
Paris, 189611., p. 337.

II. Latin.

—

Hymns play a very small part in
Latin literature. The axamenta, hymns of the
Salic priests of Mars, unintelligible even to the
priests (Quintilian, i. vi. 40), exist only in a few
quotations (see reuffel-Schwabe, Geseh. der rom.
Lit. 5

, Leipzig, 1SC0, § 64). The hymns of the
Kratres Arvales, however, are preserved in inscrip-
tions first dug up in 1570 in the Vigna Ceccarelli,
near Magliana, on the road from Rome to Porto.
They are edited in CIL vi. (1886) 2023 ff., and by
Henzen, Acta Fratrum Arvalium (Berlin, 1874).
In literature proper we may point to Catullus's
31th poem (‘ Diana? svuims in fide ’) and his invoca-
tion of Venus (xxxvi. 11-16), and Horace's Carmen
sceculare.

4 Literature.—Besides the sources mentioned in tha article
reference may be made to the usual Histories of literature,,
e.g. G. Bernhardy, Gr'indnss der griech. Literaiurqesch
Halle, 1876, i. 3012.

; K. Sittl, Gesch. der griech. Lit., ilunich.
1884, pp. 15 2., 1932. T. \V. ALLEN.

HYMNS (Hebrew and Jewish).—It will for the
present purpose be best to adhere to the boundary
line between Hebraism and Judaism provided by
the destruction of the Temple by the Romans,
A.D. 70, and the consequent substitution of syna-
gogue worship for that of the Jerusalem sanctuary
by the Jewish leaders assembled at Jamnia. We
shall thus have to consider (1) the hymns embodied
in the OT and the apocryphal and pseudepi-
graphical writings, which stand in some degree of
relation to the Hebrew Canon, and (2) the hymns
found in the Jewish liturgy and other literary
sources belonging to Synagogue times.

i. Hymns of the OT and Hebrew writings re-
lated to it.—The ancient Hebrews were endowed
with a high degree of poetical sensitiveness which
often showed itself in quick lyrical utterance re-
flecting the inward emotion with wonderful truth
and vividness

; and, as the select and most refined
spirits among them were also pre-eminently gifted
with religious feeling and intuition, it was only
natural that their lyrical faculty should have often
exercised itself in strains of sacred song. Such
song, moreover, though in each case naturally
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issuing from an individual spirit, generally ex-

pressed the feeling and thought of the national or
tribal circle to which the poet belonged ; for the
sense of communal oneness, which is to the present
day a marked characteristic of the Jewish diaspora,
was probably stronger among the ancient Hebrews
than among any of the nations surrounding them,
and the religious poet, as a rule, gave genuine
utterance to the emotions which at the moment
swayed the community to which he belonged, or
were supposed to have swayed it in the historical

period which his song was intended to celebrate.

The three outstanding national songs of victory
indited by some of the most gifted poets of the
race are the Song of Deborah (Jg 5), which eritics

generally admit to be the earliest source for the
history of the events which it celebrates ; the
Song at the Bed Sea (Ex 15), which, though
apparently composed in the time of the monarchy,
may embody a nucleus from very ancient times

;

and the Song of Victory contained in 2 S 22 and
Ps 18, supposed by some critics to he in part a
genuine product of the Davidic age. The sense
of Jahweh’s might and of gratitude to Him for
victories vouchsafed is a dominant note in all the
three songs, but in power and intenseness of ex-
pression the Song of Deborah stands unequalled.
‘With might steppest thou onward, O my soul’
(v. 21

)
titly expresses the spirit of exultation which

pervades the whole poem.
The outstanding antithesis to these strains of

triumph is the Book of Lamentations, or Threni,
which is traditionally ascribed to the prophet
Jeremiah, and for the most part undoubtedly re-

flects the mournful attitude of the community
in the early years of the Exile. In the highly
finished five elegies comprised in the collection,

Israel is seen heartbroken and weeping with bent
head, in the presence of Jahweh, who has allowed
judgment in its fullest measure to fall on the sin-

ful nation. The book thus consists of five dirges
cf a type akin to ‘ Dies Irae,’ written, not in the
dread contemplation of future judgment, hut in

actual sight of the havoc wrought by the ‘wrath ’

of the offended Judge whom the nation, in a flood

of tears, nevertheless implores to allow His love
and pity to reassume its ancient sway.
Striking instances of lyrical utterance occasioned

by special situations, real or supposed, in the life

of individuals, hut affecting the community by
reason of the great significance to it of the persons
concerned, are the triumphal hymn of Hannah
(1 S 21' 10

), the Thanksgiving of Hezekiah (Is 38 10' :'1
),

and what may be called the Psalm of Jonah (Jon
23-ioj. The literary prophets, with their souls

wrapt in the contemplation of things supra-mun-
dane and hidden from ordinary sight in the counsel
of the Eternal, also naturally break out at times in

longer or shorter hymnal strains in the midst of

scathing admonition or description of happiness
to come (so, e.g., Is 9lff- 12. 1423 , Jer 147ar- 16 iS

, and
note particularly Hab 3) ; and the controversies of

the Book of Job regarding the justice, power, and
providence of God are as naturally apt to lead to

occasional outbursts of hymn-like utterance (so,

e.g., 25. 265Sr-
).

Apart, however, from the pieces named and
others of a similar nature to be found in different

parts of the Hebrew Canon, the Book of Psalms is

the great hymnal treasury of the ancient Hebrew
Ecclesia, or Church, embodying the typical ex-

pression of all possible religious moods, and rang-

ing historically from David and the Davidic age
down to the re-awakening of the national and
religions life in the time of the Maccabees. Be-
sides the compositions which were primarily
communal in character (as, e.g., Pss 33. 47. 50.

66. 103. 113-115), many Psalms appear to have

been originally lyrics of individuals ; but personal
experience of whatever kind—whether of peni-
tence, exaltation, prayer for help, or even of
violent resentment of oppres-ion arnl thirst for

vengeance—is there, so far as it was conrideiea to
represent a true aspect of Israel’s relation to
Jahweh and the world, fully owned and echoed by
the community at large, so that the original ‘ I

’

of the poet has everywhere become the symbol of

the great communal self, of which he was, in truth,
the genuine mouth-piece, uttering individually
the religious emotions of the great body to which
he belonged. 1

The titles most in use to denote a hymnal com-
position are shir, shira, mizmor, t‘hilld, and tejilld.

The first three terms point, in one way or another,
to the rhythmical and musical character of the
pieces concerned ; t-hilld denotes a hymn of praise ;

and t
ejilld, which primarily means ‘ prayer ’ or

‘supplication,’ sometimes bears the general sense
of liturgical composition (see particuiaily 1’s 90).

‘Lamentations’ or ‘Threni’ translates the term
Kinoth, though not so styled in the Hebrew
Canon, the Synagogue name of the Book being
nru (‘ How !’), which is the first word of the first

chapter. 2

Regarding the question of rhythm, a subject
which has been much discussed of late (for refer-

ence to summaries see Literature at the end), one
can say that there is now a sufficiently general
consensus of opinion in favour of the view that
it is the accentual beat which mainly, if not
exclusively, counts in Hebrew ver-ification, the
intervening number of syllables having (within
limits, of course) no determining effect on the
poetical structure. The ‘parallelLmus meinbro-
rum,’ though ‘not a constant phenomenon of
Hebrew poetry’ (G. B. Gray, ‘ Isaiah i.-xxvii.,’ in

ICC [1912], p. Ixi), is yet almost everywhere as
striking a characteristic in hymnal pieces as in

gnomic composition. The only special kind of

rhythm so far definitely established in OT poetry
is "the elegiac or kina form (first pointed out by
K. Bndde), in which the second hemistich of a
line is shorter than the first, the mourner being
supposed to break off his plaint in a sob. 3

The proposition, however, that this rhythmic
form had its origin in the ancient lament for the
dead performed by w’omen mourners (see, e.g..

HDB iv. 5) is so far incapable of verification, and
it is, moreover, true that ‘it can no longer be
maintained that the rhythm is peculiar to elegy,

though it may be said to be characteristic of it
’

(Gray, op. cit. p. lxiii, note).

The question of strophieal arrangement in

Hebrew hymns and OT poetry in genera! has also

been much discussed in recent limes (for a sum-
mary see HDB iv. 7f.). A decisive factor in

favour of, at any rate, occasional strophic structure

is the refrain that is sometimes found (see, e.g.,

Pss 42. 99) ; and there is, besides, a strong auxili-

ary argument for fairly frequent strophic arrange-

ment in the undoubted fact that music, both vocal

1 The question of the individual element in the Psalms has

often been discussed In recent times. But we have somethin?
very similar in Modern English hymnal collections. Tonlady »

‘Rock of Ages, cleft for me,’ and Newman's ‘Lead, Kindiv

Light . . . lead Thou me on,’ for instance, were primarily

utterances of personal religious emotions, but they at the same
time express the genuine cry of all Christian belie' ,-rs, that is

to say, of the whole community or Church. A striking modern
instance of the patriotic emotion of an individual pent becoming

truly national in character is that of Theodor Ko.ner, who died

while lighting for the liberation of Germany. In the Psalter

the national and religious sp.nt is one and mdii isible, so that

the hy mn-writer is one and the same with the politician am.
nationalist.

,

2 For terms that are used more or less rarely toe reader is

referred to the introductions ami Commentaries on tile i calms.

3 Cf. the classic elegiac metre, m which the pentameter

alternates with the hexameter.
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and instrumental, regularly accompanied the

recital of hymns (besides the headings of Psalms,
which are by themselves quite conclusive, see 1 Ch
25s- 7

, 2 Ch 7s ), for the musical tune is naturally

either repeated with the successive longer units of

the poetical composition, or else changes its char-

acter at the beginning of a part meant to express

a different strain of poetical emotion. Congrega-
tional responses at certain intervals, for which
there is some evidence (see Ps 106s- *7

), would
seem to lead to a similar conclusion. A composi-

tion like Ps 136, in which the second hemistich is

throughout the antiphonal response to the first,

has, of course, no bearing on the question of

stropliical arrangement.
The poetical compositions embodied in the

Apocrypha stand on a lower level, both with re-

gard to inspiration (using this term in its widest
sense) and to their bearing on the national life;

yet they do in some limited, and partly sec-

tarian, manner continue on lines similar to the
hymnal pieces contained in the Canon.
The Song of the Three Children1 (the Benedicite)

i.as a grand liturgical effect, notwithstanding the
deliberate artificial attempt to enlist every part of

< reation in the great symphony of praise. Among
other notable examples are the Prayer of Manasses,
portions of Baruch, 2 Mac I-4

' 77
,
Wis 9. The

praise of Famous Men in Ecclesiasticus (44-50) is

m reality also of the nature of a hymn, all praise

being finally ascribed to the God whom the famous
men served. Specially noteworthy are the 16 lines

which in the Ilebiew Cairo text are inserted be-

tween vv. 12 and 13 of ch. 51, and of which the
first 14 are modelled on the antiphonal strains of

Ps 130. It is a disputed point, however, whether
these verses formed part of the original composi-
tion of Ben Sira.

The most notable hymnal section of the pseud-
cpt'/ruphical writings connected with the (JT is the
collection of 18 pieces belonging to the time of

Pompey’s invasion of Palestine, which are known
;.s the Psalms of Solomon

;

- but shorter or longer
hymn-like strains are also found in the fourth
Book of Ezra and the Book of Enoch. The Greek
hexameters of the Sibylline Ovaries, iii.

,
of which

the greater part is also Hebraic in spirit, follow
the prophetical writings with regard to the pre-

sence of an occasional hymnal strain.

Apart from the Psalms of Solomon, which have
their root in important national events, the poeti-

cal portions of these writings are, as may be ex-
pected, as much removed from actuality as the
prose frameworks in which they appear

:
yet they

sound a 1 '. .ft’:- :

’’
.ous idealism by

which : • :
'

'.
• . y sectarian in

origin—were canc-t into existence.

2 . Hymns of the Synagogue. — After the de-
struction of the Temple by the Romans, Judaism
definitely succeeded the ancient Hebiaism. The
hulk of the Hebrew people could not see their way
to adopt the form of Christian adoration which,
in the minds of its true devotees, was expressive
of the most real inwardness of the religious life.

Flie Jews, therefore, clung to their own ceremonial
and devotional forms, which, indeed, enshrined
a peculiar inwardness of their own, and it is this

special Judaic religious inuardness that was per-
petuated and developed—very often in beautiful
language of true devotion—in a long series of

i The qu'-?‘ :on as to whe-K.- 5if.hr,-w or Greek was the
origin'll mo limn or compos

1

t.ri- f <r tins and the '-th.r pieces
named ia not important m ti e c ->ay jxion, the sp.rit * r'vadjn^
them being in ali cases Hebraic, though no doubt influenced

Hellenistic tendencies.
- It has also been maintained bv some that the so-called

(• n* i.-'vmon, of wh.ch J. Rendel Harris di^orered a Striae
ren^-mg. were also <'iigri.il , Hebraic ; nut this opinion is not
hket} to ;iin man. a . .-_r

1

hymnal compositions, which have become more or

less closely attached to the general framework of

the daily and festival prayers. The great model
in the earlier stages of this liturgical development
was naturally the Psalter, which, as in the Temple
services, was itself largely drawn upon for pur-

poses of synagogal and individual devotions, and
which to the present day provides the ritual with
some important constituent elements (so particu-

larly the Halid in the festival services and the

series of Psalms in the earlier portions of the daily

prayers). The liturgy, moreover, in its general

idea as well as in its prevailing form, is a systematic

elaboration of the B'rdkhd, or Benediction, which
is in its simpler form well represented in the OT
(see Gn 24-7

, 1 K l48, Ps 28s
, Neh 95

), hut in the

specifically Jewish period gradually developed
into a system of prayers and doxologies, to some
parts of which the lyrico-religions genius of the

race could not but give a high poetical form.

Among the finest and most important of the
poetical Benedictions which thus came into exist-

ence are the pieces which precede and follow the
recitation of the (‘Hear, O Israel, the Lord
our God is one Lord,’ etc.) in both the morning
and evening services, the former having two Bene-
dictions before and one after the ShftncC, and the
latter two before and two after this central con-

fession of the Divine Unity (see Mishna Berdkhdth,
i. 4).

1 Among the other pieces whose existence in

early times is attested by Talmudical references

are the famous Nishmath (‘The breath of all things

living’) in the Sabbath and festival prayers, and
several compositions in litany form ; and the
elaborate Benediction at the end of a meal, to

which much importance has always been attached,
also exhibits a decidedly poetical* tone in some of

its parts.

Among the various compositions belonging to the
time of the Geonim, which followed the Talmudical
period, are the famous Bdriikh Shearner of the
morning service, and the equally famous En K'lo-
hind, which stands in the modern Ashkenazi ritual

at the end of the Sabbath service, hut is recited

every day by the members of the Spanish and
Portuguese congregations scattered in dilt'erent

parts of the world. The Aramaic 1 Yekum Purkdn,
inserted in the Sabbath services, which also belongs
to this period, may be classed as an interesting

and characteristic congregational supplication in
poetical prose.

The earliest synagogal hymn-writer known by
name is Jose ben Jose, who appears to have lived
in the 6th or 7th cent., and among w-hose composi-
tions is an

1

Aboda (on this term see below, p. 45b
)

which is still used in Piedmont and other places.

His pieces exhibit no rhyme, whereas Yannai, as
well as His famous pupil and successor El'azar ben
Jacob Kalir, adds the use of rhyme to the acrostic
and other earlier marks of poetic form. Kalir
opens a new and most prolific epoch in the history
of synagogal hymnology. On his date and birth-
place widely conflicting views have been held, but
Zunz. who is the highest authority on questions of
this kind, places him in the latter half of the 10th
cent.,8 and names southern Italy as the place of
his nativity. He composed no* fewer than 200
ieces, scattered over divers portions of the Ash-
enazi and Italian forms of the Mahzor, as used at

tlie present day. His subject-matter is derived
mainly from Talmudic and Midraskic sources.

1 Z'inz (Gottesdienstliche Vortrage2
, p. 3S2f.) considers that

in their present form these pieces sshow lat-er additions
, bn:

the tin me of some parts, on which he largely relicts, zaav le
accidental.

2 On the Kaddish, which is also Aramaic, see vol. i. r> 4.':*

3 So in Vnrttage-, pp. d7G oh-J ;‘y
; m /,V /,,'vp.

I'i&hijK**' !’ hi. however, the first hall of the btii Lent, is
regarded as tne earliest possible dace.
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His language is very often obscure and to the ear
of the Hebrew purist strange and even uncouth,
but his synagogai inspiration is of so high an order
that the impression which he made on his contem-
poraries has— notwithstanding much influential

opposition—continued its sway down to the present
time.
An impetus to an entirely different style of

liturgical poetry was given by Sa'adya Gaon (S91-

941), whose original home was Egypt, but who
spent the most active part of his life as head of the
Academy of Sura in Mesopotamia. He cannot be
said to have been the founder of a liturgical school
in the same sense as Kalir. His poetical composi-
tions are not very numerous, nor was he strong as
a poet, his genius enabling him rather to shine as
philosopher, commentator, and controversialist

;

hut, on the other hand, he brought to his task the
best literary and scientific refinement of his age
and surroundings, and he was in this way able,

among his greater successes, to give an important
fresh direction to liturgical efforts, which later on
developed into the finest poetical achievements of
mediaeval Jewry. Acquainted as he was with the
ure classical themes and forms of Arabic literature,

e naturally aimed at similar purity of language
in his Hebrew compositions ; and the subject-matter
of Ins devotional pieces rested for the same reason
on philosophic contemplation rather than on Tal-
mud and Midrash. His strophic system is elaborate,

and he also uses rhyme besides the alphabetical
acrostic.

Thus arose two distinct schools of liturgical

composition, Kalir representing the more exclusive
Jewish spirit of nationalism which found its chief
nourishment in Talmudism, and Sa'adya paving
the way in the direction of general human cultuie
and the philosophico-acientiflc aspect of religion;

and so deep-rooted as well as far-reaching were
these two tendencies that each in its turn became
the starting-point of one of the two main divisions

of the Jewish liturgy, the Itomano-Germanic order
of festival services belonging, in the main, to the
school founded by Kalir, whilst the Hispano-
Arabian liturgy has been built up by the great
poets who worked on in the spirit or Sa'adya.
No wonder, therefore, that the names of the

leading writers of the last-named school, such as
Solomon ibnGabirol 1

(fl. 1050), in whom the Spanish
school reached its most classical development,
Moses hen Ezra (11th to 12th cent.), Yehuda hal-

Levi (t about 1140), and Abraham ibn Ezra (t 1107)
sound more familiar to the cultured Europe of the
present day than the, in their own way, also highly
distinguished names of men like Meshullam ben
Kalonymos of Lucca (10th cent.), Gershon ben
Yehuda (fl. first half of 11th cent.), Solomon
YishakI (f 1105), and his son-in-law Samuel hen
Meir.

It was, however,—on account of the general bond
uniting all synagogai communities intc one great
organization,—inevitable that the poetical composi-
tions of each school should exercise an influence on
the other. The Jewish liturgical writers of each
country were, moreover, naturally to some extent
affected by the surroundings amidst which they
worked ; nor could individual poets help importing
into their compositions their own intellectual,

doctrinal, or emotional peculiarities. Among the
later (post-classical) writers of sacred poetry who
thus, for one reason or another, become entitled to

particular mention in even a brief historical survey
of the subject are Abraham of Beziers (13th cent.),

his son Yed'aya (entitled hap-Penini), Yehuda
Harizi (+ before 1235), Moses Kieti (fl. first half of

15th cent.), Israel Nagara (16th cent.), Isaac Loria
1 Latinized as Avicebron, and widely known under that name

as the author of To. is Vitce (c"n TpS).

the Kabbalist (1534-1572), and the Yemenite
Shalom ben Joseph Sliabbezi (17th cent.). The
most prolific authors cf short hymnal compositions
among those just named were Israel Nagara and
Shalom Shabbezi, though of the former only a few
penetrated into the liturgy ; and of the other
apparently none.
Among the most important terms used since

early times in connexion with synagogai liturgical
poetry are (besides Paytan and Piyyut, respectively
denoting ‘poet’ and ‘poetical piece of devotion,’
the significant part of both words coming no doubt
from the Greek irotyrijs)

: (1) robd , which is some-
times used in the general sense of liturgical poetry
(the word denoting ‘coming near’ in prayer), hut
in the plural usually bears the more restricted
meaning of pieces accompanying the Prayer of
Eighteen, or, rather, its festival representative;

(2) Yoseroth, i.e. Piyyutlm accompanying the bene-
diction Yoser Or (‘Creator of the Light ’), but some-
times also used in a more general sense; (3) Selihoth,
or penitential pieces ; (4) Ifinoth, or elegies ; (5)
'

Abode7, a species of elaborate composition for the
Day of Atonement descriptive of the Temple Service
as solemnized on that day, the account being based
on the Mishr.a Yuma; (6) Azharoth, embodying
the Pentateuchal commandments; (7) Iloshci n-ith

,

i.e. pieces with a Hosannah refrain, used on
Ilorhci net Babba (the 7th day of the feast of Taber-
nacles) ; and (8) Widdui, or confession of sin-.

The entire collection of the festival services is

entitled Mahzor, i.e. ‘(annual) tyc-le.’

The introduction of rhyme into liturgical poetry
prior to the time of Kalir has already been refeired
to. With regard to the use of acrostics, it is im-
portant to mention that, besides the veiy Irequent
employment of the alphabetical device, the authors
oi Piyvutim were very much in the habit of mark-
ing their compositions with acrostics of their own
names, the motive underlying this practice probably
being, not vanity, hut the desire of linking their

own personalities with their sacred compositions.
In the case of Kalir it has been shown (see Zunz,
Gottesdienstlirhe I'ortrdge 3

, p. 3SSf.) that he also
often achieved this object by means of Genial-,-in,

i.e. by the equation of the numerical value of his

name with that of a sentence in the poem. Of
special interest is the form of metre which lias been
employed in Hebrew hymns—and, indeed, Hebrew
poetry in geneial—from the time of Solomon ibn
Gabirol onwards. The measure rests neither on the
quantity of the syllables nor on the accent, but on
the difference between a simple syllable [tain ah)
and a syllable beginning with a moving -ih tea

(called yathed, i.e. ‘tent-pin’ or ‘nail'!. The
simple syllable is in modern editions of Hebrew
verse marked -, irrespective of quantity in the

usual sense of the term, and the yathed is rnaiked
\j—. Seventeen different forms of verse founded on
this principle are generally counted, hut it will

here suffice to give examples of two only, repre-

sented by the opening heinistichs of the well-known
hymns respectively beginning Adon 'Oldm and
Yigddl :

1. Alton
|
'Olam

|
ishor

j
malikh.

|

1

2. Yigdal
|
Elo

|
him Hai

|
w'ylsh

|
tabbiln

In the flrst case the line is described as consisting

of a yathed and two fnuoth, followed by another
yath'ed and two t’nitoth; in the second case_ the

scansion is two t‘nadth, a yathed, and two t’n doth,

followed by another yathed and two tenuoth.
Among the most popular pieces attached to the

daily services are Adon 'Olam and Yiydal (just

referred to), and L!khd JJodi. The tirst-nained

poem, which was probably not composed before

the end of the 13th cent., lays special stress on the

1 The poet has, however, allowed himself considerable h'-tnee

in this piece.
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Divine Unity, and was in this way probably meant
to enforce the Jewish side of a polemical religious

topic. The Yigdal, written in Italy by Daniel ben
Yehuda Dayyan in the early part of the 14th cent.,

embodies in brief poetic form the thirteen articles

of faith formulated by Moses Maimonides in the
12th century. The L'kha Dodi

,
composed by

Solomon Ben Moses al-lyabis (16th cent.), is a fine

poetical greeting of the ‘Bride of the Sabbath*
recited at its entrance in the Friday evening
service. 1 Of considerable popularity are also the
Habdaloth, i.e. poetical pieces recited in the home
at the close of the Sabbath, some of which embody
legends of the prophet Elijah. Solomon ibn
Gabirors great phiiosophico-religious poem entitled

Kether Mcdkuth deserves special mention
; it may

he described as a great Hymn of Adoration and
Penitence, though only attached, and that loosely,

to some of the rituals.

The number of Piyyutim of various kinds for

fasts and festivals, and more particularly for the
New Year’s Feast and the Day of Atonement, is so

large that much space would be occupied by even
a careful selection. But it should be remarked in

coucdusion that the note of sadness that is so very
prominent in the reutal of the nation’s manifold
sufferings and its deep penitence, as well as the
strain of joy in other parts of the liturgy, is very
often of so intensely lyrical a character that musical
expression becomes almost a necessity, and it is for
tin*purpose mainly that the profession of Razzanim

,

or Synagogue Cantors, came into existence in early
times, and has remained an institution down to
the present day.
Literature.—

O

n the P?ahn3 and hymnal compositions in
other Books of the OT, see the Biblical Introductions and Com-
mentaries. Summaries of

’ ’*"* * ’ ' ”
‘

*

in OT poetry will be four
HDB iv. 3ff. (K. 3udde),a
as well as 4 Poetical Lite
Duhm). For a general sun ey of the more primitive period the
reader should be referred to The Early Poetry of Israel in its

Ph •nsf'cal ami Social Origins, by G. A Smith (Schweioh Lectures,
I'.HO

;
published London, 11)12). Until quite recently the best

edition of the Apocrypha and Pseudepigrapha was that of E.
Kautzsch (Tubingen, 1!>j0) ; but there is now R. H. Charles’s
edition (Oxford, 1913), in which fuller information will be
found on points connected with the present article; specially
to !,;• mentioned among editions of separate parts is R. H*.

Charles's Book of Enoch 2, Oxford, 1912, in which special atten-
tion is riven to the rh vthnne form ot some parts.

The great authority on Synagogal poetry is Leopold Znaz,
Die synagoja.lt Poc^tfe des Mitteld Iter's, Berlin, 1S55, Die Ritus
des synagogiit^n Gottesdienste*, do. 1859, Literaturgeschichte
der synanogalen Poesie, do. 1865, also parts of Die gottesdienst-
liehen 1 ortruge der Juden

,
Berlin, 183*2, 2 Frankfort, 1892.

Consult also M. Sachs, Religiose Poesie der Juden in Spanien,
Berlin, 1845 ;

Franz Delitzscb, Ear Geschichte der jmlischen
Poesie, Leipzig, 153G ; the article 4

Piyyut,’ in JE x. 65 ff.

(besides *\AbC»dah ’ and the artl. on individual liturgical
writers [of >ar\mg merit, however] in the same Encyclopedia)

;

‘ Liturgische Poesie,’ in Hamburger, Supplementband li. (a very
sen i-’iao’e =; unman cf the entire subject). Among Catalogues
of giving lists nf herons may be mentioned A. Neubauer,
Catalogue of the Hebrew MisS m the Bodleian Library, Oxford,
1886, cols *218-41*, and the pre-ent writer’s Catalogue of the
Hebrew and Samaritan MSS in the British Museum, ii. (1905]
197-1S7.
Among the very numerous editions of the Daily Prayers and

the MalizOr are the Prayer Bookot Amram Gaon, Warsaw, 1W,

;

Mnhrbr Vitry (compiled about 1210; published B« ri:n, 18 >3);
'Abodath YIsrael (ed. Sehgnun Baer, Rndelhemi, [the best
edition with a Hebrew Commentary]) ;

4 The Authorized Daily
Prayer-Book '(with a tr. by 8. dinger, London : often reprinted);
thebephardic Form ? of Prater (with D. A. de Sola's tr , London,
originally pubhfbed 1*26-3? : revised by if. Caster, 1901-06 )

•

vic*$ • f the Stjnogoju* ; a Setc Edition o the Festnnl Prayers
u*vh an Eng. Tr* in Prose and XV/\«*\ London. IF’i-CJ.

G. Maegououth.
HYMNS f.Tapanese).—Before the introduction

of Buddhism, the hymn -urns not an integral part of
the liturgy of Japane-e religion. The religions
dance (kngura) 5 seems to he of a pie-liBtoric origin,

l Compare particularly the de%ig:nt»on 4 Princess 3ahba'h ’ m
* ogue among the Falashas ^ee J. Hal-.vy, Tt. ezuza Sa> bat, -tUirs,

- ton’s explanation iS\*ntu. London. I*^G, p. 2;>) of the
Cm' signs for k.zjurn as mean ng *tr-xi pleasure ' if in,-lead

-

'
. they mean 4 d.vme m i?i2

*

and it was performed with musical accompaniments,
both instrumental and vocal. The songs chanted
on these occasions Avere called the kagura-uta, but

the extant ones are not so old as the dance itself ;

the collection dates from the 9th cent., and their

style and language point to their composition at

that age.
Itwas Buddhism that introducedhymns to Japan,

or gave them an important rdle in the religious

performances. In the first period of Buddhism in

Japan they AA-ere sung in Sanskrit or Chinese, and
Avere called gcitha (Jap. ge or kcicla), Avhieh were
later adapted to Japanese and gave rise to a new
style of poem composition, called ima-yo , or
‘ modern style.’ It consisted of a strophe of 48

syllables, namely in four feet, each of which con-

tained 12 syllables. The kagura-uta were mostly
the regular'Japanese verses of 31 syllables, and these

were gradually superseded by the ima-yo, especially

since the 11th century. These hymns were sung
after the melody of the Indian gathu, and the art

Avas carefully cultivated in Buddhist colleges and
monasteries, according to the theories and tradi-

tions of the Indian sabda-vidya, (Jap. shbmyo,
‘theories of language and music’). A collection

of these hymns (along Avith some secular poems)
dating from the middle of the I2th cent. 1

is handed
d.oAvn to us, arid they show a great extension of the
iuia-yo hymns. The themes are either Shinto
benediction and felicitation for worldly pros-

perity, or they are taken from Buddhist legends
and praises of Buddha. Thus, parallel with the

distinction in style, these hymns show a division of

labour betAA-een Shinto deities, who care for the

earthly good, and Buddhist deities, who guide men
to the other shore of bliss. Here we shall cite

some examples

:

‘What a pity, we cannot see Buddha face to face,

Though he is eierywhere at any t'nie
;

Yet, as in a A'ision, he appears to us
In the calm morning hour, when there is no huttan bustling.

* A mere illusion it was that we saw disoersei
Theeir.oke(of cremation) arising fion: the SU a rro* e (cf KuAi-

nagara)-
The Lori oakya never died (in reahtv)
But He is preaching the truths eternally cn Vulture Peak.’ -

‘ The Deity of Mikasa Hill,

Whom we worship and pray now,
He is surely looking upon us ;

So long as he blesses us.

Sure is the prosperity oi onr Lord,
Who rules the lands under heaven.’ 3

These hymns, both Buddhist and Shinto, were
not only chanted in front of a sanctuary as a part
of the liturgy, but Avere sung on various occasions,
at banquets and musical evenings, in sitting rooms,
and on streets. The intention in doing so was not
profane, but it Avas meant to dedicate daily life

and eA-en amusement to the praise and glory of the
deities. Yet the secularization led to the de-

gradation of the sacred poems ; and this circum-
stance gave rhe, on the other hand, to particularly
religious hymns, mostly composed by pious monks,
in contrast to the composition of the ima-yo by
court nobles.

We distinguish two categories in these pious or
pietist hymns, the one calietl tea-sun and the other
go-eika. Theicn-snn means Japanese yalhCis

; they
consist of 48 syllables and differ little from the
ima-yo in style ami themes. Yet there Avas a certain
difference of melody, and the tea-mn were chanted
only at religious performances. The oldest wt-*an

1 Ay yin nishi (‘ A Precious Collection of C’nantinc Pieces ’)

compiler! by the nicnk-Emperor Go-$hirakawa, crr.ta'tierl 1*1

fasciculi; but only one of them was recently dlsc-nereci ari-I
ed.t e(i by N. Sasaki.

2 The contrast between the earthh life oi Buddha art b.e t: ee
immortal life, the ltLa taken from ch. xv. of tii-i Lot vi <n the
True I.au.

* A 31 sellable poem; the .icily of Mikn-a is the famous
Kasiica. the :,n >> ra ! ! v i*v of the clan Fnj : * ara.
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are ascribed to Kuya (901-972) and Gensliin (942-

1017), the famous pioneers of Amita-Buddhism.
Though the authenticity of this tradition is not
well established, the rise of this category of hymns
seems most probably to date from the last part of

the 10th century. These pioneers were followed
by many composers, and the wa-san were almost
exclusively dedicated to Arnifa, the redeemer in the
western paradise, Sukhavati. 1 The best known and
most popular wa-san are ascribed to Shir.ran (1173-
1262), the founder of the Shinshu, the largest of

Buddhist sects in Japan up to this day. The
following are three specimens from Shinran’s
wa-san :

1 Beings so numerous as dusts and fine sands, who are in the
worlds in the ten directions.

They are all embraced by Amita’s grnce and never forsaken,
Only if they invoke his name

;

Our Lord is, therefore, called Ainita, the Infinite.’

* Without end Is the dreary ocean of births and deaths.
Immersed in it are we since eternity ;

We can in no way be carried across (to the other shore)
But by being loaded on the ship of Amita’s vow to save all.*

* Lo l There a torch illumines the ever-dark night of illusion \

Never regret yourself that the eyes of wisdom are troubled.
There is here a ship on the ocean of births and deaths.
No need of groaning over the heavy sins and obstacles.’

Nearly four hundred of Shinran’s hymns make
up a collection—the largest in the hymnulogy of
Japanese Buddhism

; and they are chanted and
sung in many temples and families, so that the
nameira-san has almost been monopolized by them.3

The second category, the go-eik t, consists of the
poems composed by deities. It owes its rise to the
practice of pilgrimages to various sanctuaries
scattered over the country. The mountaineering
practice of syncretic Buddhists was very old in its

origin, hut it was limited to the priest class belong-
ing to regular orders. Towards the end of the
10th cent, the example of an ex-Emporor, who be-
came a pilgrim, was followed by many nobles and
common people. During the centuries of civil

wars which lasted from the 14th to the 16th, the
practice became universal. The disgraced nobles
and defeated warriors, the men who had lost dear
ones, and those whose properties had been ravaged
derived their consolation from their devotion to

deities, and especially from the itinerancies made
from sanctuary to sanctuary. The most popular
of these places of pilgrimage were the thirty-three

Kwannon (Skr. Avalokitesvara, the god or goddess
of mercy) in the central provinces, the eighty-eight

temples dedicated to Kobo Daishi, 3 the sixty-six

places for the recitation of the Hoicks-kyo (Lotus

of the True Law), etc. The piigrims go their way
and prostrate themselves before the shrine, chant-
ing the hymn ascribed to the deity of each shrine.

Most of these hyxuns are simple in idea, saying that
the deity appeared on the spot because he loved the
place and wished to attract the people to the place
and to his worship, and the like. They are also

crude in rhetoric, and represent the poetic genius
of the uncultured people in the ages of wars. Yet
many of these are quite popular even at the
present day, and they are chanted at meetings in

private houses.'*

Since the 17th cent., Buddhist hymnology has
made hardly any progress (Shinto hymns almost in

disuse since the 14tli;. Changes or development in

melody were left to the various branches of secular

music (which owe their origin to religious music),

1 Later on, some wa-san were composed in praise of various

other Buddhas ard saints.
2 Many of the Buddhist sects in Japan do not use hymns, but

recite their sacred texts and litanies.
** A popular saint who lived m the 9th centun.
4 One £roup of these hymns is dedicated to Jizo (t»r K*Ui-

earbha)," revered a% the patron deity of children, especially

dead ; and they are su.jijm mournful tones in the houses of the
common people where a child has died.

and the hymn retains its archaic simplicity,
with some minor deviations according to sects. A
feature of Japanese hymns (both Buddhist and
Shinto) is that they are not always sung by all

the worshippers but often by the priests alone.

Another characteristic is the absence of refrain.

In the case of the Shinshu hymns, Amita’s name
is repeatedly chanted, in the place of a refrain,

between two strophes of the hymns.

Literature.

—

The only literature bearing on the subject has
been mentioned in the article. yp ANESAKI.

HYMNS (Muslim).—Music and verse have no
place in the ordinary worship of the Muslims,
so that it might be difficult to find in Islamic
literature anything precisely analogous to the
Christian hymn. The Qur’an is hostile to the poets,
and the Prophet, was at first careful to dissociate
himself from them; he ‘had not been taught
versification’ (Qur. xxxvi. 69;, and seems never to
have had any appreciation of it, though towards
the end of his career he employed a court-poet,
and allowed poetical eulogies on himself to he
recited. Still it is asserted that his troops inspired
themselves on the field with war-songs, which,
owing to the religious character of their cause,
might be called hymns ;

and the songs of triumph
which celebrated the early victories of I-lam seeru
to deserve the same name

;
an example is to 1 c

found in the verses of the poet 'Aflf celebrating
the victory of the Muslims over the apostates or
Bahrain (Aghani, xiv. 49).

In the early poetry the verses had ordinarily
little more than an artificial connexion with eai ii

other, so that the same poem might contain edify-

ing and unedifyiug matter ; but, with the settle-

ment of the Arabian State and the consequent
development of study, the departments ot poetry
came to be separated, and two which bear some
analogy to hymns are encomia of the Prophet and
his Companions, and the subject called zuhd, i.c.
1 contempt of the world.’ The composition of the
former sort began, as has been seen, in the Pro-
phet’;, lifetime, and has ever since been popular.
Pei haps the most celebrated poem of the kind is

the Barclah ot Sharaf al-dln Muhammad b. Sa'ld
al-Busiri (t A.D. 1295), in 170 lines. Miraculous
powers are supposed to be attached to this work,
which has been frequently interpreted and trans-

lated. An example of a poem in praise of the
Companions is that by the inventor of the maqii-
mah. Bad!' al-zaman al-Hamadhanl (+ a.d. 1008 ;

see Yaqut, Diet, of Learned Men, ed. Margoliouth,
London, 1907 11’., i. 114-116). The Shiah naturally
have poems in praise of 'All, Fatima, and their

family ; an author of celebrity in this line was
'Ali b. 'Abdallah al-Nashi’ (t a.d. 970), one of

whose laments on Husain was chanted by a pro-
fessional mourner in a mosque (Yaqut, v. 240).

The beginnings of ascetic poetry are found very
early ; the author who is usually7 regarded as the
best representative of this department is Abu'l-

'Atahiyah (t A.D. 826, S27. or 829). His dnedn
(published at the Roman Catholic Press, Beirut,

1S86; is mainly devotional and introspective ; and,

were the odes rendered into European verse, theii

content would be found to resemble that of many
a hymn-book.
The use of music for the purpose of stirring

religious emotions scarcely goes back to the time

of Muhammad, but appears to have commence,
early in Islam ; 'Ata b. Abl Rabah (f A.v. 734) j

-

said to have introduced the practice at Mecca
during the days of the pilgrimage month called

i t-ishng
; he kept two singing-women to pertV.m on

I
these occasions (Qut nl-qalih of Abu Tab.b ni-

I Makki, Cairo, 1310, ii. 62 >, and the custom v. a -

I maintained in the Rijaz. Probably the vci-e-
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sung by these women were erotic
; but the Sufis

habitually address the Divine Being in the terms
of the erotic passion, and it is often difficult to tell

whether a poet is allegorizing or not. The erotic

poems of Ibn al-Mu'allim (f A.D. 1196) were com-
mitted to memory by the dervishes of the Kifa'i

order, who sang them at their religious concerts,

for the purpose of exciting their eouis to a state of

rapture (Ibn Kliallikan, tr. de Slane, London,
184:1-71, iii. 169). These appear to have been
primarily erotic ; but those of Ibn al-Farid (f A.D.

1238), probably the most affecting in the Arabic
language, seem to have been primarily religions.

The propriety of employing music and erotic odes
for this purpose was naturally questioned by the
orthodox, and some authorities condemn it un-

hesitatingly. Those who approve of it are inclined

to coniine it to persons who have attained a high
stage of holiness, and in whom the music can wake
only sublime thoughts, or with whom it serves as

an aid to fasting (Qiit al-qulilb, ii. 61). The in-

fluence of music on the mind and its effect on
persons of different spiritual attainment are dis-

cussed by Sufi writers with great subtlety, e.q. in

the Kns/if il-Mahiub (tr. Nicholson, London, 191 1,

pp. 397-413), It seems clear that there need be
nothing essentially religious about either the verses

or the tunes which can be employed devotionally

;

and the enemies of the Shfls taunt them with
‘inging frivolous songs in the mosques and even in

the great sauctmuy of Mecca (af- Alamal-Shamikh,
l>y Salih b. Mahdl al-Muqbili [t 1696], Cairo, 1328,

p] 389). Naturally the legal systems which forbid

all music could be quoted ia condemnation of these

performances.

Literature.—This has been given in the article.

D. S. .MAKr:ouoUTlI.
KVMNS (Samaritan and Karaite).—The hymnal

compositions of the Samaritans and the Karaite®,

though in each case decidedly particularist in

spiiit. are, nevertheless, propeily comprehended
in the wider IsraeliiUh family of devotional verse.

i. Samaritan hymns.—Out of the great mass of

valuable details that have resulted from A. E.
Cowhy's inve-tigation (see Literature at the end),
it becomes evident that the data bearing on the
composition of the -'-.imaritan liturgy, which con-

sists of Pentateuchal lections alternating with
putti'-al and prose compositions, appear to justify

the assignment of special significance to the follow-

ing three periods, each marking a fresh departure
in liturgical development: (1) the 4th cent, a.d.,

when Aramaic was the language used: (2) the
loth an<! 11th centimes, when Aramaic had ceased
to be the vernacular, but was still used in liturgy,

though it had become artificial and mixed with
Hebraisms

;
and (3) the 14th cent, and after, when

Hebrew, mixed with Aramaisms. had become the
liturgical language.
The names of great composers of hjnnns in the

4th cent, are Marqah and Amram Darah, the latter

being possibly identical with Amram b. Sered, the
father of Marqah ; and the leading synagogal
reformer, in conjunction with whom both of them
worked, was Baba the Great, a contemporary of

the high priest Nethanael, who died a.d. 332.

Marqah’s son Nanah also wrote some devotional
poetry. The collection of their poems (Marqah’s
pieces being referred to in the texts under his name,
and Daiali's work being known as the Darrein)
constituted, together with the lections from the
Pentateuch and » number of prose pieces, the
original form of the liturgical canon which later

acquired the title of li ft.:,- (l>j= oi<p3eM), its

earliest known rej ro-eutative being the British
Mu >-ani MS Ori-ntd 69.81. the gieater part of
v I::ch wa-. v. r.tleU 1:1 A.I>. i 24

S

The dates of the leading writers of the 10th and
subsequent centuries cannot, in the present state

of our knowledge, be fixed with much certainty

;

but Cowley, whilst fully appreciating the confused
character of the references found in the chronicles

and elsewhere, considers that the style of the com-
positions assigned to al - Dustan suggests a date
in the 11th cent., that Abu’Hfasan of Tyre also

belongs to some part of the 11th cent., and that

Ab Gelugah and Tabiah b. arm flourished in the

early part of the 12th century. Firmer ground
is reached in the allocation of dates in the third

period. The founder of the new school of writers

was apparently the high priest Pinhas (1308-63),

and the talent and zeal shown by him remained
hereditary in his family for some generations. Of
his two sons, Eleazar and Abisha, the former, who
left only a small number of liturgical pieces, suc-

ceeded to the office of high priest, whilst to the
latter, who enjoyed a great reputation as a writer,

seventeen pieces can be assigned with certainty,

and seven others with a high degree of probability.

Pinhas, the son of Abisha, who succeeded his uncle
Eleazar in the high priesthood, and died in 1442,

was also a liturgical writer.

There is, on the other hand, considerable uncer-
tainty regarding the date of the liturgist Pinhas
b. Ttbamar, who was high priest at Damascus.
Cowley is inclined to accept A.H. 793 (a.d. 1391)

as the beginning of his term of office, but he ac-

knowledges that the possibility of his having
flourished about a century later is not excluded.

There is also some uncertainty about the dates of

several other hymn-writers connected with Damas-
cus Abraham uin’n, probably about the middle
of the loth cent. ; Seth Aaron b. Isaac, probably
about the same date). Of the bymn-wiiters of

later time®, chiefly belonging to the Levitical, 1 the
Danii. and the Marhib families only a few repre-

sentative names can be mentioned in this place,

A prolific wiiter of the first-named family was
Tabiah (or Ghazzal) b. Isaac (t 1787), and among
the latest hynm-writers of the same stock was
Pinhas b. Isaac (f JS98). The Danii names which
most frequently occur are Murjan and Muslim
(
= -;8pel, and the latest member of the Marhib
family to write liturgical compositions was Abra-
ham b. Ishmael, who was living in 1828.

For a list of the services (which, as may be
expected, follow mutatis mutandis the order of

the Jewish liturgy) and the manner in which
the poetical pieces are distributed in them, see
Cowley's edition of the Samaritan liturgy, which
includes an ‘Index of First Lines’ of the pieces
published in the work (Introd. pp. lxxiii-xcv). s

‘ With regard to metre- in the poetical composi-
tions,’ writes Cowley, ‘no certainty is possible,

since pronunciation varied at different periods and
we know little about it at any time.’ He, how-
ever, agrees that some pieces seem to be metrical,
though the majority exhibit only ‘some sort of
rhythm.’ The alphabetical acrostic has been very
usual since the time of Marqah, and the acrostic
giving the author’s name, which is found once in
Marqah (piece beginning nnm *n -C-i nronlHn ma),
is very usual in later pieces. Khyme, which is

used by neither Marqah nor Darah, becomes very
common in the later periods, when it is not infre-
quently (in the long hymns) employed up to a high

1 The high- priestly family of Aaronic descent died out in
202J-24 ; from that da tr . hiward the office descended to mem-
bers of the family of Lzziel, a younger son of Kohath.

2 The services ;n pre’-e of the prophet as exemplified
by the British Museum MS Additional 10,021 iArabic; composed
m 15 >7 bv the Shaikh Lina il ibn Badr ibn AbuVIzz ibn Rumai?
should ue added to the list embodied in Cowley’s edition. It
should aho be nott d that the Samaritan order appears to betray
at some points conscious imitation of the Jewish liturgy (-,o e.a,

the frequently occurring forms of nine**).
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degree of tediousness, a long row of lines ending
in the same rhyme.

2. Karaite hymns.—At the foundation of Kara-
ism, about A.D. 750, the traditional liturgy of the
Jews was, as a part of Talmudieal legalism, dis-

carded by the sectaries, and the Pentateuch, the

Psalter, and other parts of the OT were henceforth
to constitute the only sources from which, besides

lections, prayers and devotional songs were to be
drawn. The totally unimaginative and stationary
attitude which Anan enjoined on his followers

could not, however, be maintained for very long

;

and, just as the abandonment of Talmudieal her-

meneutics and general Halakhah led to the gradual
development of an almost equally involved system
of Karaite legal hermeneutics, so also in the course

of time, the Rabbinic liturgy was replaced by a
Karaite ritual running on parallel lines with the
Rabbanite services. As, moreover, the Karaite
leaders possessed the sense of logical consistency
in a much higher degree than the poetic faculty,

they for the most part not only found it necessary
to imitate the hymnal models of the Rabbanites,
but even could not help admitting Rabbanite com-
positions into their liturgical collections (as by
Solomon ibn Gabirol and Yehudah hal-Levi).

The most prominent among Karaite liturgical

authors was Moses Dar'i, who was also successful

as a writer of secular poems. He is believed in
Karaite circles to have flourished about the middle
of the 9th cent., and it is, accordingly, claimed
that Solomon ibn Gabirol, Moses ibn Ezra, Yehudah
hal-Levi, and other Rabbanite poets worked on
models provided by Dar'i. Investigations—princi-

pally by S teinsehneider and Geiger—have, however,
shown that the position must be reversed, Dar'i
having in reality been the borrower from the Rab-
banite poets referred to, so that the end of the 12th
cent, is the earliest date that can be assigned to him.
The greatest name connected with the develop-

ment of the Karaite liturgy is that of Aaron b.

Joseph (called Aaron the Elder to distinguish him
from Aaron b. Elijah of Nicomedia), who flourished

at Constantinople (though bom in Sulchat in the
Crimea) in the second half of the 13th and be-

ginning of the 14th cent.
,
and who is often affec-

tionately referred to at the head of his poetical

compositions in the printed Karaite Service Books
as irsm (‘ the Master, may his memory be for a
blessing’). The impression made by Aaron b.

Joseph’s personality and work (which includes a
series of poetical pieces for the pericopes of the
Pentateuch as liturgically recited throughout the
year) was, indeed, so great that Ms redaction of

the liturgy remained, under somewhat varied
forms, the norm of the Karaite services down to
the present day. Traces of other rituals, in some
cases actually exhibiting different sets of liturgical

poems, and in other cases also having no doubt
contained pieces by other authors, are, however,
not lacking. Joseph b. Mordecai Troki, writing
to his countryman Elijah Bashiatsi (both of them
having belonged to the Byzantine body of Karaites)
towards the end of the loth cent., states that
there were at that time three different rituals in

the hands of the Karaites : (1) by one of the early
liturgists (Quimpra Vi, (2) by Aaron b. Joseph, just

mentioned, and (3) by Joseph, the father of the
same Aaron (see Neubauer, Aus der Petersburger
Bibliothek, Leipzig, 1866, pp. 58, 140). More de-
finite evidence of the existence of different rituals
is aflorded by the British Museum MSS Or. 2531
(dated a.d. 1700), 2530 (16th-17th cent.), and Or.
2532 (written about A.D. 1700), the first represent-
ing the ritual of Damascus, and the last two that
of Jerusalem (for full descriptions, with lists of
pieces, see Margoliouth, Cat. of the Heb. and
Samar. MSS in the Brit. Mus. iL nos. 725-727).
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Among the other noted Karaite authors who—

-

for the most part in addition to works of larger
compass—composed liturgical poems are Aaron b.

Elijah of Nieomedia (14th cent., already referred
to), Israel b. Samuel Rote (early 14th cent.), Samuel
al-Maghribi (i.e. of North Africa; in this case,

Cairo; early 15th cent.), Elijah Bashiatsi (already
referred to), Caleb Efendopolo (latter half of loth
cent., first at Adrianople, then Constantinople),
Yehudah b. Elijah Gibbor (author of .m.v nmn,
consisting of a series of poems on the pericopes of
the Pentateuch ; beginning of 16th cent.), Daniel b.

Moses Peroz (living at Damascus in the latter part
of the 17th cent., where he also composed an intro-
ductory treatise on the Damascus ritual), Isaac b.

Shalom (end of the 18th cent. ), and another wTriter

of the same name (presumably resident in the
Crimea, now the only important part of Karaite
settlements), who edited the Karaite Service Book
printed at Vienna in 1854. In the Museum MSS
referred to the name Samuel no very frequently
appears as the author of hymns, and other names
(such as cVro= Muslim or Meshullam, and Mansur)
occurring there also await further investigation.

Among the topics dealt with are the praises of
Moses, Aaron, Samuel, and Elijah. In the hymns
occurring in the MSS, Hebrew is sometimes inter-

mixed with Arabic, and occasionally Arabic only
is employed. It furthermore remains to say that
the order of the Karaite services corresponds
(again, of course, mutatis mutandis

)

to the Jewish
Synagogue services, and that in point of metre,
rhyme, acrostics (both alphabetical and of authors’
names), etc., the Karaite liturgical poems run oa
parallel lines with the Rabbanite Pi/jijittim.

Literature.

—

i. Samaritan.—The most important work to
consult is The Samaritan Liturgy, eit. A. E. Cowley, Oxford,
1910, on which the section dealing with Samaritan In wins has
been based. Other works (or articles) are : W. Gesenius," 1 ' ‘ ’ "’

s et Gothams,
'sake Liturgie,
1 a number of

, , Vierteljahrs-
schrift fur englisch-theol. Forschung und Knitk

, ISC1-71

;

A. J. Merx, ‘ Carolina Samaritana e codice Gothar.o,’ in Atti
della reale academia dei Lincei, Rome, 1S87 ; L. Rappoport,
La Liturgie samaritaine : office du soir des fetes, etc., Paris,

1900; G. Margoliouth, ‘An Ancient MS of the Samaritan
Liturgy ’ [i.e. the Brit. Mus. MS Or. 5C34, referred to in the
article}, in ZDMG li. [1S37J 499; J. A. Montgomery, The
Samaritans, Philadelphia, 1907, where also a nuniher of further
details on this literature will be touud (bibliography, pp.
322-346).

ii. Kara ITE.—The two principal editions of the Liturgy (both

representing forms of Aaron b. Joseph’s redaction} are VO
D’mpn nrihn, Vienna, 1854, and C’Snp.l :mC3 nihsn, Odessa and
Wilna, 1868-72. Complete lists of hymns found in the Blit.

Mus. Karaite liturgical MSS are given in G. Margoliouth, Cat.

of the Heb. and Samar. MSS in the Brit. Mus., London, 1900 if.,

ii. 450-487. Lists of hymns in the comparatively few Karaite
liturgical MSS in Berlin are given in M. Steinschneider’s Heb.
Handschr. ii. [Berlin, 1897} no. 198; .1 us der Petersburger
Bibliothek, by A. Neubauer, has been referred to in the bodv
of the art., and scattered information on liturgical topics will

be found in the works named in tile bibliography appended to
A. de Harkavy’s art. ‘Karaites,’ in JK vii. [1904] 438.

G. M.\EGOI.IOrTH.
HYMNS (Vedic).—I. Importance.—The body

of literature comprising the Vedic hymns claims
a very high place in the history of civilization ; for

it supplies the investigator not only of Indian but
of Aryan life with his most ancient data. The
language in which they are composed furnishes the
student of comparative philology with his oldest
and most abundant material. From the informa-
tion contained in them can be constructed a fairly
detailed description of the social and political con-
ditions of the earliest Aryan inhabitants of India.
In them we find the sources of Aryan mythology
and religion : here alone can he tinted the process
of personification by which g-ods were evolved from
natural phenomena, and the stages by which poly-
theism was transformed into the pantheism that
for far more than two thousand years has domi-
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nated the thought of the Hindus. In them can be
discerned the foundations of the indigenous Aryan
religions of India—Hinduism, Jainism, and Buddh-
ism : the first the faith of four-fifths of the Indians
of to-day, the last a world religion that has pro-

foundly influenced the civilization of the Farther
East. Without a knowledge of them these later
rel igions cannot be understood any more than the
NT without the OT.

2. Definition.—Owing to the somewhat different,

sense attaching to the word in other literatures, it

is necessary to define the term ‘ hymn ’ as applied
to the Yedas. Here it means a ritual poem con-
sisting, on the higher side of religion, in praises of

the gods, and generally accompanying the sacrifice

offered to them ; or, on its lower side, in spells or
charms directed against hostile powers, and ac-

companying some domestic practice of a magical
character. Hymns of the former type, in which
praise of one or more of the gods associated with
prayers for all sorts of worldly goods is the chief
feature, are collected in the Rigveda, the oldest of

the four Vedas. Hymns of the latter type consti-

tute the main contents of the latest of the four,

the Atharvaveda. The use of the term ‘ hymn ’ is

also extended so as to include a certain number
of poems, philosophical or even quite secular in
character, that have found their way into the
canonical form of both these Vedas. These two
collections alone consist of hymns.
The other two Vedas are formed of disconnected

verses or spells employed solely fur application to
special ritual purposes. The Samaveda contains
hardly any independent matter, all its verses (ex-

cept 75) being borrowed from the Rigveda and used
exclusively in the ritual of the Soma sacrifice.

These verses are strung together without any in-
ternal connexion, being significant only as appli-
cable to a particular rite when they are chanted
in the various melodies collected in certain song-
books. The Yajurveda con-ists solely of ritual
formulas (about one-half being in prose), which,
unlike the verses of the Samaveda, are successively
applicable to the whole sacrificial ceremonial.
About one-half of its metrical poition is borrowed
from the Rigveda, the remaining three-fourths of
its contents being original. Owing to the com-
pelling force which, by the time of this Veda, the
sacrifice was regarded as possessing, its formulas
virtually belong to the sphere of witehuaft: they
are sacrificial spells, not differing fundamentally
from the domestic spells of the Atharvaveda.

3- Chronology.—According to the native tra-
ditional authonties, the Vedas were the creation
of Brahma, and were only revealed to or, as they
express it. seen by various seers (psi«). Scientific
investigation, however, has shown from internal
evidence that not only the four Vedas but parts of
the same Veiki ditier in age, and that they were
composed by seers who belonged to various families,
and who often refer to the skill with which they
have endeavoured to fashion a new hymn to win
the favour of the gods. But, although the relative
ages of the various Vedas are known, we have
nothing in the nature of exact chronology in re-
gard to them. All that w'e can say is that the lower
limit of the period covered by them must neces-
sarily be fixed at several centuries before 500 B.C.,

the approximate date of the spiead of Buddhism
on India. For Buddhism presupposes the exist-
ence not only of the Yedas themselves, but of the
intervening theological and theosophical litmaiuie
if the Br.ihmami' and Upanisads isee Vkdic Re-
Liniox. 2, b, c). Since that literature is extensile
and betrays a consideiable development of ideas
w itliin it- limits, it < annot he assumed to have
bemm liter than about 800 B.c. Ag.cn. t'-eevi-
i cnee ut tin.!:’ longing*:, their ’ c li_ iuUs ideas, and

their geographical data proves that the Vedas vary
greatly in age. Thus we find that, between the
time when the earliest and the latest Vedic hymns
were composed, the Aryan invaders had spread
right across Northern India from Eastern Kabul-
istan to the delta of the Ganges. Similar evidence
indicates the existence of successive chronological
strata within each Veda. To allow’ for all this

gradual development it is necessary to postulate a
period of some centuries, decidedly longer, for

example, than that between Homeric and classical

Greek. Hence the age of the Vedic hymns cannot
be assumed to begin later than about the 13th cent.

b.c. In the opinion of the present w’riter, which
practically agrees with the earlier moderate esti-

mate of Max Muller in his Ancient Sanskrit
Literature, five hundred years are amply sufficient

to account for the gradual changes, linguistic, re-

ligious, social, and political, that this hymn litera-

ture reveals. We have only to reflect on the
vast transformation wrought on the continent of

America by the lapse of only four centuries since

the European immigration began. H. Jacobi,
however, and an Indian scholar, B. G. Tilak, in

1893 independently arrived at the conclusion, on
astronomical grounds, that the period of Vedic
culture goes back to a far higher antiquity. The
latter claims for some Vedic texts the immensely
remote date of 6000 B.C., while, according to the
former, the hymns of the Rigveda must at any rate

be earlier than 3000 B.c. This is not the place to

discuss the complicated arguments on which these
results are based. Suffice it to say that such dis-

tinguished authorities as Whitney, Oldenberg,
and Thibaut all refuse to accept these deductions,
which are founded on the assumption that the
early Indians possessed an exact astronomical
knowledge of the sun’s (not the moon’s) course in

relation to the lunar mansions, such as there is no
evidence, or even probability, that they actually
possessed. The astronomical calculations are not
in doubt

;
it is the validity of the assumptions and

inferences which constitute the starting-point of
those calculations that is in the highest degree
questionable. The possibility of extreme antiquity
seems to be disproved by the relationship of the
earliest literature of the Avesta [q.v.), estimated
to date from the 6th cent. B.c., to the Vedic hymns.
That relationship is linguistically (to say nothing
of religious ideas and practices) already so close
that, if the language of the Avesta were known
to us at a stage earlier by six or seven centuries, it

could hardly differ at all from that of the Vedic
hymns. It therefore seems impossible to avoid the
conclusion that the Indians cannot have separated
from the Iranians much earlier than about 1300
B.C. By Jacobi's hypothesis the Indians had al-

ready separated from them before 4500 B.C. From
this it follows that both the Indian and the Iranian
language remained practically unchanged for the
truly vast period of over 3000 years, whereas in
a similar period the Vedic language has undergone
the immense changes represented by the present
condition of the modern vernaculars of India. The
present writer’s view does not seem to be invali-
dated by Hugo Winekler’s discovery, in 1907, of the
names of the Indian deities Mitra, Varuna, India,
Nfisatya Tn the form of mi-it-ro, uru-ic-na, in-tln-

ra, and na-ia-nt-ti-ia), in an inscription dating
from 1400 B.c., at Boghaz-keui in Asia Minin.
The phonetic form of these names quite w ell ad-
mits of their being assigned to the Indo-Iianian
period, when the Indians and Persians were still

one people. The date of the inscription would
j

allow two centuries for the separation of t He

j

Iinli tils, their migration to India, and the eom-
,

> 'em or Vedic hymn literature in the north-
west of Hindustan.
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4, Growth of the hymn collections.—When the

Tndo-Aryans entered India by the passes of the

Hindu- Kush, they brought with them a religion

in which various powers of Nature were personified

and worshipped as gods, of whom a few, such as

Dyaus (=Zefs), go back to the Indo-European
period, and several others, such as Mitra, Varuna,
India, to the Indo-Iranian period. A comparison
of Veda and Avesta shows that they also brought
with them the cult of fire and of Soma, and were
acquainted with the art of composing religious

lyrics in several metres. The object with which
most of these ancient hymns were composed was
to win the favour of the gods by praises accom-
panying the oblation of melted butter in the fire

and the offering of the juice of the Soma plant on
a litter of grass. Doubtless many hymns of this

character composed in the earliest period of the
Aryan invasion have been lost. Those which
have survived were composed almost exclusively
by singers of the hereditary priestly class. They
were handed down in different families by memory,
not by writing, which cannot have been introduced
into India before 800 b.c. at the earliest. These
family groups of hymns wrere by gradual stages
brought together till, with successive additions,
they assumed the earliest complete form of the
Rigveda, from which the later Vedas, when they
came into being, borrowed a considerable part of

their matter. The different Vedas were then
handed down by a separate tradition till they
were edited in their final form called Samhita,
with which the second period of their textual his-

tory begins, and in which they have come down to

us. The constitution of the Samhita text of the
Rigveda must have taken place at the end of the
eriod of the Brahmanas or about 600 B.C., but
efore the appendages to those works, called

Upanisads (sec Vedic Religion, 2, c), came into

being. The editors of the Saiiihita did not alter

the diction of the text alieady in existence, but
merely applied to it certain later euphonic rules,

by which, in particular, vowels are contracted or
changed to semi-vowels in such a way as to obscure
the metre. On the completion of this work extra-

ordinary precautions were taken to preserve intact

the sacred text fixed in this manner. The first

step was the constitution, by a grammarian named
Sakalya, of the Pada, or ‘word’ text, in which all

the words of the Samhita are separated and given
in their original form as unaffected by the rules

of euphonic combination, and all compounds are
analyzed. This text, which practically consti-

tutes the earliest commentary on the Rigveda,
was followed by others of a more complex character
devised to prevent the possibility of any change or

loss in the sacred collection of hymns. The lesult

of all these safeguards is that t He text of the
Rigveda has been handed down for 2500 years
practically unmodified, with a fidelity elsewhere
unparalleled. There is evidence showing that even
in the earlier period of the text the hymns of the
Rigveda were preserved with such care that, if the
Samhita text is pronounced with due regard to

metre, it represents the hymns almost in the very
form in which they proceeded from the lips of their

composers. The Samhitas of the other \ edas were
also provided with Pada texts and other safe-

guards, but the tradition in their case has been
a. good deal less trustworthy than that of the
Rigveda.

5. Language and metre.—The language in which
the Rigveda (and to a less extent the other Vedas)
is composed repre-ents the olde-t stage of the
classical Sanskrit stereotyped by the grammarian
Pail ini (e. 300 B.C.), differing from the latter about
as much as Homeric from Attic Greek. It is much
i icher in grammatical form-. Thus it posse-sea a

subjunctive in frequent use and some twelve forms
of the infinitive. The former has entirely died
out in Sanskrit, while of the latter only a single

form survives. The language of the Vedic hymns
also differs from Sanskrit in its accent, which is

marked in all the Samhitas, and, like that of the
ancient Greeks, is of a musical nature, depending
essentially on the pitch of the voice, not the stress.

This accent was, some time after the beginning of

our era, exchanged in Sanskrit, as in later Greek,
for a stress accent.

All the hymns of the Rigveda are metrical.

They consist of stanzas mostly of four verses or

lines, but also of three and sometimes five. The
line, called pada (‘a fourth’), forms the metrical
unit, consisting generally of eight, eleven, or
twelve syllables. A stanza is usually composed
of lines of the same kind ; but a few of the rarer

forms of stanza consist of a combination of different

lines. The metres are about fifteen in number,
but of these only seven are at all common. Three
of them, the tristubh (four lines of eleven syllables),

the gdyatri (three of eight), and tilejagati (four of

twelve), are by far the most frequent, accounting
for two-thirds of the total number of the stanzas

in the Rigveda. The metres of tiie Vedic hymns,
compared with those of Sanskrit, of which they
are largely the foundation, are somewhat elastic

and irregular : only the rhythm of the last four or
five syllables in the line is fixed, while that of the
first part is not subject to any fixed rule. They
occupy a position midway between the metres of

the Indo-Iranian period,” in which (according to

the evidence of the Avesta) the metrical principle

was the number of syllables only, and those or

Sanskrit, in which (excepting the epic stanza
called iluhc) the quantity of every single syllable

in the line is determined. Generally a Vedic hymn
consists of stanzas in the same metre : a typical

variation of this rule is to mark the conclusion of

the hymn by a stanza in a difl'eient metre. A
certain nninber of hymns are strophic in their

construction. The strophes in them consist either
of three stanzas in the same simple metre, usually
gdyatri, or of the combination of two stanzas in

different mixed metres. The latter strophic type
is found chieily in the eighth book of the Rigveda
and is called pragCitha.

6. Extent and divisions of the Rigveda.—The
Rigveda consists of 1017 or (counting eleven that
are recognized as a later addition) 1028 hymns,
containing altogether about 10,600 stanzas. Tile

average length of a hymn is thus rather more than
ten stanzas. The shortest hymn consists of only
one stanza and the longest of fifty-eight. The
Sanihita text, if printed contimiou-ly like prose
and in Roman characters, would till an octavo
volume of about 600 pages of 33 lines each. Tiie

Rigveda is divided into parts in two ways. The one
division is a purely mechanical one into astokas,

or ‘ eighths,’ of about equal length, each of these

consisting of eight adhydyas, or ‘lessons.’ each of

which is subdivided into vargas, or ‘ groups,’ of

five or six stanzas. Tiie other division is into ten
mandalas, or ‘ books ’ (literally ‘ cycles ’), and
siiktas, or ‘hymns.’ The latter system is a his-

torical one, throwing light on the manner in which
the collection arose. It is, therefore, the division

invariably followed by Western scholars at. the

present day in dealing with or quoting the hymns
of the Rigveda.

7. Arrangement.—Of the ten books, -ix (ii. to vii.)

are homogeneous. The hymns contained in each

of them were, according to native tradition, com-
posed (‘ seen ') by singers of the same family, which
handed them down a- its own collection. This

tradition is supported by the internal evidence ot

tiie seers’ name- mentioned in the hymns and id
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the refrains occurring in those books. Hence they
are generally designated the ‘ family books.’ The
principle

r 11
'ch prevails in them is

uniform, divided in the same
way into groups addressed to different deities.

Books i., viii., and x. are not the composition of

families, and the groups of which they consist are
the productions of different individual seers. Book
ix. is peculiar in that all its hymns are addressed
to one deity. Soma, while their arrangement is in
no way connected with their authors, for the groups
within it are constituted by identity of metre. In
the family books the lirst group is always addressed
to Agni, the second to Indra, and those that follow
to less important deities. The arrangement of the
hymns within these deity groups is in the diminish-
ing order of the number of stanzas. Thus in bk. ii.

the Agni group of ten hymns begins with one con-
taining 16 stanzas, the last having only six. The
first hymn of the Indra group here has 21 stanzas,
the last only four. The entire group of family
books, again, is arranged according to the ascend-
ing number of the hymns they contain, if later

additions are allowed for. Thus the second book
has 43 hymns, the third 62, the sixth 75, and the
seventh 104. The homogeneousness of these hooks
renders it probable that they formed the nucleus of
the Kigveda, which grew to its final extent by later

successive accretions. The first of these additions
seems to have been the second part of bk. i., which,
as formed of nine groups, each by a different author,
came to be collected and prefixed to the family
collections, following the latter as their pattern in

their internal arrangement. The eighth resembles
the family books, inasmuch as it is composed for

the most part by members of one family, the
Kanvas. But it differs from them in other re-

spects. Thus it does not begin with a group of
hymns addressed to Agni ; and it is peculiar in the
predominance of the strophiepraqatha metre. The
fact that it contains fewer hymns than bk. vii.

indicates that it was not included in the collection
of family books ; but its somewhat analogous
character caused it to be the first to be added at
the end of that collection. The hymns forming
the first part of bk. i. (1-50) have various points in

common with those contained in bk. viii. ; more
than half of them seem to have been composed by
seers of the Kanva family

; the strophie metre
attected by that family reappears in them ; and
many similar or identical passages are found in
the two collections. The present state of research
docs not enable us to decide the chronological
priority of the two collections or to explain why
they were divided. The fact, however, remains
that they were added at the beginning and the end
of an older collection.

The addition of bk. ix. was the direct result of
the formation of the first eight into a unit. This
book consists entirely of hymns addressed to Soma
and recited while the pressed juice of the plant was
‘ clarifying ’

(paminrlna ). Their composers were
seers belonging to the same families as those of
bk-. ii.—vii. , as is shown, among other evidence, by
tlie occurrence of refrains peculiar to those families.
The hymns to Soma Ravamana have all !>een ex-
tracted from the family books (in which no Sonia
hymn of any kind occurs), as well as from bks. i.

and viii. (which contain only one and two hymns
respectively to Soma in his general character),
being gathered into one book as the hymns proper
to the Udgfitr, or chanting pvie-t (while the rest
belonged to the sphere of the Hotr, or recitin''
priest), and added at the end of bks. i.—viii. There
is no ground for supposing that these Soma hymns
were of later date than the others. On the’ con-
trary, the presumption in that the hymns belong-
ing to the Soma ritual, which goes' back to the

Indo-lranian period, date from early Vedic times.

It has not as yet been possible to detect differences

of chronology in this hook. As to its internal

arrangement the order of its first 60 hymns depends
on the number of their stanzas, which decreases
from 10 to 4. In the remaining 54, some of which
are very long (one having as many as 58 stanzas),

this principle is not observed. The two parts also

differ in regard to metre ;
for, while the first 60

hymns are composed (except 4 stanzas) in gayatri,
nearly all the rest consist of groups in other metres

:

thus 68-86 form a jagatl, 87-97 a tristubh group.
Book x. was added last of all. It is undoubtedly,

as its language and contents show, of later origin

than the rest of the Rigveda. Its composers were
evidently acquainted with the older books. Not
only the position that it occupies at the end of the
whole collection, hut the fact that the number of

its hymns (191) is made up to that of bk. i., is an
indication of its supplementary nature. It consists

of hymns by a large number of seers of different

families, the names of some of which occur in other
books. But the traditional names of the authors
of a great many of these hymns are very doubtful.
Though this book is in general more modem than
the rest, it contains some hymns as old, and at
least as poetical, as the average of those in other
books. Such hymns perhaps found their way into
this supplementary collection because they had for

some reason been previously overlooked. As a
whole, the tenth book approximates in language
and general character to the Atharvaveda, with
which it is also closely associated. For of about
1350 stanzas from the Rigveda incorporated in the
Atharvaveda more than 40 per cent are taken from
bk. x. Here, in contrast with the other books, we
find earlier grammatical forms and words growing
obsolete, while indulgence in abstract ideas and
philosophical speculation, as well as the introduc-
tion of matter connected with witchcraft, such as
is characteristic of the Atharvaveda, has much
increased.

8. Subject-matter.—The great bulk of the hymns
of the Rigveda consist of invocations of various
deities. Their contents are, therefore, largely
mythological, and furnish the main source of our
knowledge of Vedic religion (q.v.). The gods to
whom most hymns are addressed are Agni (about
200), Indra (over 250), and Soma (over 100), who
thus between them claim considerably more than
one-half of the whole Rigveda.
Only a few hymns (not exceeding 30) are not

intended for the worship of gods or deified objects.
About a dozen of these, almost restricted to bk. x.,
are concerned with magical practices, the proper
sphere of the Atharvaveda. Two such (ii. 42, 43>
deal with augury ; two others are directed against
poisonous vermin (i. 191) and the disease called
gaksnia (x. 163) ; two (x. 58 ; 60, 7-12) consist of
incantations for the preservation of life ; one (v. 55)
is a charm to induce sleep

; two (x. 183 ; 162) are
spells for procuring offspring or for warding off a
demon destructive of children ; one (x. 166) is
directed against enemies, another (x. 145) against
rival wives

; one (x. 159) is a song of triumph over
rivals ; another (vii. 103) a panegyric of frogs as
magical briugers of rain.

Some 20 others are more or less secular poems,
concerned with social customs, moral questions,
riddles, and cosmogonic speculations. Several of
these are especially important as throwing light
on the earliest thought and civilization of lndia,
though much information of this character may be
gathered from incidental references scattered
through the rest of the collection. One of the
most noteworthy is the long wedding hymn (x. 85)
connected with the marriage ceremonial, though
containing a large admixture of mythological
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matter. There are also in bk. x. five hymns
(14-18) dealing with funeral rites. Four of them,
however, are addressed to deities concerned with
the life beyond the grave. The last, being quite
secular in tone, supplies more information than
any of the rest about the funeral usages of early
Vedic India (see Death and Disposal of the
Dead [Hindu]).

Besides several mythological dialogues in which
the speakers are divine being3 (iv. 62; x. 51, 52;
86 ; 108), there are two in which one or both agents
are human. One is a somewhat obscure colloquy
(x. 95) between a mortal lover Pururavas and a
celestial nymph, who is on the point of forsaking
him. The other (x. 10) is a dialogue between the
twins Yama and Yarn!, the ancestors of the human
race. This group of hymns has a special literary

interest as precursors of the dramatic poetry of a
later age.

Among the secular hymns of the Rigveda are to
be included thedanastutis (‘praises of gifts’),which
are represented by one complete hymn (i. 126) and
appendages of 3-5 stanzas to over & others. They
are poems of a semi-historical character, being
panegyrics on liberal patrons in whose behalf the
singers composed their hymns to accompany the
sacrifice. They furnish incidental genealogical
information about the seers and their employers,
as well as about the names and habitat of the
Vedic tribes. They are late in date, belonging
chiefly to bks. i. and x., and to supplementary
hymns of bk. viii.

Four of the secular hymns are of a didactic type.
One of them (x. 34) is a remarkable poem, being
the lament of a gambler who, unable to resist the
fascination of the dice, deplores the ruin he has
brought on himself and his family. The other
three, describing the various ways in which men
follow gain (ix. 112) and praising wise speech
(x. 71) or the value of good deeds (x. 117), are the
forerunners of the sententious poetry which was so
assiduously cultivated in post-Vedic Sanskrit
literature.

Two of the hymns of the Rigveda consist of
riddles. One of them (viii. 29) in ten stanzas
describes various gods by their characteristic
marks, leaving it to the hearer to guess who in

each case is meant. A far more elaborate collec-

tion of riddles is a long hymn (i. 164) consisting of

52 stanzas. These propound, in mystical and
symbolic language, a number of enigmas, many
of them connected with the sun. Thus the wheel
of order with 12 spokes, revolving round the
heavens and containing within it in couples 720
sons, means the year with its 12 months and 360
days.

Lastly, there are six or seven cosmogonic hymns
containing speculations regarding the origin of

the world in connexion with a Creator (called by
different names) as distinct from any of the ordi-

nary gods. Only one of them (x. 129), however,
treats the subject in a purely philosophic spirit,

as an evolutionary process from the non-existent
{a-sat) to the existent {sat), and thus forms the
starting-point of Indian philosophy.
From the geographical data furnished by the

Rigveda, especially the numerous rivers mentioned
there, we are justified in concluding that at the
time when these hymns were composed the Aryan
tribes were in occupation of the territory drained
by the Indus river system lying between 35° and
28° northern latitude and 70° and 78° eastern longi-

tude, and corresponding roughly 'to the North-
west Frontier Province and the Panjab of to-day.
This conclusion is borne out by the references to

the flora and fauna of the country in which they
were settled.

From the historical data of the hymns we further

|

learn that the Aryans were still engaged in war-
fare with the original inhabitants. Many victories
over these foes are recorded, and once 1000 of them
are said to have been bound and 30,000 slain \\ ith
the aid of Indra. That the Aryans were still bent
on conquest is to be inferred from the mention of
rivers as barriers to their progress. Though split

up into numerous tribes, they were conscious of

religious and racial unity, for they contrasted the
aborigines, whom they called Dasyus or Dasas,
with themselves, designating them as non-sacri-
ficers and unbelievers, and calling them ‘ black
skins’ and the ‘ Dasa colour’ as opposed to the
‘ Aryan colour.’ This racial contrast appears to

have been the starting-point of the later system
of caste

(q.v.), the Sanskrit name of which (varna)
means ‘ colour.’ The enslaved Dasas became the
Sudras, the fourth or lowest caste, first mentioned
in one of the very latest hymns (x. 90) of the
Rigveda.
The names of many of the Yedic tribes are men-

tioned. There was no political cohesion among
them, for, though they sometimes formed coali-

tions, they were constantly at war with one
another. A coalition of several tribes is referred
to as taking part in the ‘ battle of the ten kings,’

when Aryans fought against each other on the
banks of the Parusnl river (now Ravi).
The hymns also furnish material for a fairly

detailed account of the social conditions of those
early days. Thus we find that the family was the
foundation of society with the father as its head,
and that women held a freer and more honoured
position than in later times. Mention is made of

various crimes, of which robbery, chiefly in the
form of cattle-lifting, seems to have been the com-
monest. Indebtedness was known, mainly as a
result of gambling, and reference is made to the
clearing off of debt by instalments. Various de-

tails are given about clothing and personal adorn-
ment. Thus we see that it was usual to wear an
upper and lower garment, which were made of

sheep’s wool and were often decorated. Bracelets,

anklets, necklets, and earrings were used as orna-
ments. Hair is mentioned as worn in different

ways. Men usually grew beards, but occasionally
shaved. The usual food consisted of milk, clarified

butter, grain, vegetables, and fruit. Meat was
eaten only on ceremonial occasions, when animals
were sacrificed. The commonest kind was ap-
parently beef, since bulls were the chief offerings

to the gods. But the sanctity of the cow which
prevailed, having in fact come down from the
Indo-Iranian period, gradually grew in strength
till in later times beef in general came to be abso-
lutely forbidden, and has remained so among the
Hindus down to the present day. Two kinds of

spirituous liquor were made : soma was restricted

to religious ceremonies or festivals, while sura,
made from some kind of grain, v as that in ordinary
use.

That one of the main occupations of the invad-
ing Aryan was warfare is only natural. He fought
either on foot or from a chariot ;

but, as far as can
be seen, not on horseback, as in later times. The
usual weapons were bows and arrows, but spears
and axes were also employed. Cattle-breeding
seems to have been the chief means of livelihood :

cows are the most prominent objects of desire in

the prayers to the gods. But tillage was also

practised to some extent. Fields were furrowed
with a plough drawn by bulls. Corn was cut with a

sickle, and then threshed out and winnowed. The
mention of channels excavated for water seems to

indicate that irrigation was not unknown. Wild
animals were trapped and snared, or hunted with
bows and arrows, sometimes with the aid of dogs.

Navigation in boats (doubtless of a very primitive
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type) propelled by paddles seems to have been em-
ployed mainly for the purpose of crossing rivers.

Fishing hardly seems to have been practised, prob-
ably because the rivers of Kabulistan and of the
Panjab were in those days, as they are now, poor
in fish. Trade was known only in the form of

barter, the cow representing the standard by which
the value of commodities was estimated.
The primitiveness of life in those days enabled

every man to supply most of his own wants. But
it is clear that certain trades and crafts already
existed, though doubtless in a rudimentaiy stage.

One of them was the combined occupation of the
carpenter and the wheelwright, who, since the
construction of chariots and caits required special

skill, must have been mnch in demand. Skill in

the composition of hymns is often compared by
the singers of the Itigveda with the deftness of the
wheelwright. Mention is also made of the smith
who smelted ore in a forge, and made kettles and
other vessels of metal. The tanner, too, is spoken
of as preparing the skins of animals. Women
practised plaiting mats of grass or reeds, sewing,
and especially weaving, hut whether they as yet
ever did so professionally is not clear.

Among active amusements chariot-racing was
the favourite one, as might have been expected in

a warlike and conqueiing population. The social

recreation most practised was playing with dice,

which were four in number. Dancing was also

indulged in, chiefly by women. The people were
fond of music, playing on the drum (dumlubhi),
the flute

( vana ), and the lute (vlua ). The lute lias

from those early days been the favourite musical
instrument of the Indian. Singing also is often

mentioned. This art, at least as applied to religi-

ous purposes, must have advanced beyond a rudi-

mentary stage by the time the Samaveda was
compiled, for the melodies in which it was chanted
were numerous, and arc alieady often referred

to by their special names in the Brahmanas and
Upanisads.

9 . Literary merit.—The diction of the hymns of

the Kigveda is, on the whole, simple and natural.

The moderate use of compounds, which are practi-

cally restricted to two members, contrasts strik-

ingly with their frequency and inordinate length
in classical Sanskrit. Considering their great

antiquity, the hymns are composed with a remark-
able degree of metrical skill and command of

language. But, as they were produced by a sacer-

dotal class and were generally intended to accom-
pany a ceremonial that was no longer primitive,

their poetry is often impaired by constant sacrificial

allusions. This is especially apparent in the hymns
addressed to the two ritual deities Agni and Soma,
where the thought, otherwise artless and direct,

becomes affected by conceits and obscured by
mysticism. This tendency was probably aggra-

vated by the necessity of ringing the changes on a
limited range of ideas throughout a large number
of hymns, comprising nearly one -third of the
whole collection. Here we already meet, in its

earliest form, that partiality for subtle and difficult

modes of expression which prevails in post-Vedic
literature, and which one of the Brahmanas already
indicates by observing that ‘ the gods love the
obscure.’ In spite of such defects, the Rigveda
contains much genuine poetry. Since the gods
addressed are, for the most part, personifications

of natural phenomena, and their connexion with
those phenomena is still felt, the praises addressed
to them give rise to much beautiful and even noble
imagery. It is, however, only to lie expected that
the literary merit of so large a body of poetry
should vary considerably. Some hymns accord-

ingly consist of commonplace and mechanical vt-ise,

while other- attain a high level of poetic excel-

lence. The average degree of literary skill is in

fact remarkably high. This is perhaps partly due
to the fact that these early singers felt the necessity

of producing a hymn composed with the highest,

art in order to please the gods. A poet often says,

generally in the last stanza, that he has praised

the deity according to his knowledge or ability,

that his hymn is like a well-wrought car, a well-

woven garment, or a bride adorned for her lover.

The hymns in which literary merit is most con-

spicuous may he briefly indicated. The group of

some twenty addressed to Usas, goddess of Dawn,
is the most poetical in the Kigveda. It will prob-

ably be admitted by all who read them, even if

only in a good translation, that tlieir beauty is

quite equal, if not superior, to that of the descrip-

tive religious lyrics of any other literature. Some
of the hymns to Indra (esp. i. 32) show much
graphic power in tlieir account of the conflict of
that god with Vrtra, the demon of drought; those
to the Maruts, or storm-gods, often depict with
much striking imagery the phenomena of thunder
and lightning, and the mighty onset of the wind.

One hymn to Parjanya (v. S3) paints the devastat-

ing effects of the rainstorm with great vividness.

The hymns addressed to Varuna, the most ethical

of the" Yedie gods, describe the various aspects of

his sway as moral ruler of the world, in an exalted
strain of poetry. Several of the mythological
dialogues already referred to set forth the situation

with much beauty of language. Such are the
dialogue between Indra’s messenger, Sarama, and
the demons who have stolen the cows (x. 108), and
that between the primeval twins, Yama and Yarn!
(x. 10). The gambler's lament (x. 34) is the finest

specimen of pathetic poetry in the Kigveda. Ideas
connected with death are treated in language of

impressive and solemn beauty in one of the funeral

hymns (x. IS). Among the cosmogonic hymns one
in particular (x. 129) is an example of Low pro-

found philosophic speculation can be clothed in

poetry of a high order.

10 . Interpretation.—In dealing with the hymns
of the Kigveda, the important question arises, to
what extent are we able to understand their real
sense, considering that they have come down to
ns as an isolated relic from the remotest period of
Indian liteiature? The reply, stated generally, is

that as the result of the labours of scholars the
meaning of a considerable propoition of the Kig-
veda is clear, but of the remainder many hymns,
and a great many single stanzas or passages, are
still ob«cure or unintelligible, as a comparison of
different translations suffices to show. This was
already the case in the time of Yaska, the author
of the Nirukta

, the oldest extant commentary on
parts of the Rigveda (c, 500 B.C.); for he quotes
one of his predecessors as declaring the Yedie
hymns to be obscure, unmeaning, and mutually
contradictory. Detailed critical research has al-

ready done much to reduce the number of passages
the sense of which is questionable. It cannot be
doubted, however, that an irreducible minimum of
unintelligible matter will always remain, simply
because no evidence survives of the particular
circumstances that could enable us to understand
the allusions made. Much progress is still to be
expected from patient and minute research guided
by the method of interpretation now generally
accepted. In the earlier period of Yedie studies,

commencing in the middle of the 19th cent., the
traditional method, which follows the great com-
mentary of Sayana (14th cent.) and is represented
by the translation of the Rigveda begun by H. H.
Wilson in 1^5U, was considered adequate. But
now the ciitical method initiated by Rudolf von
Roth, the founder of Vedic philology, is, with
some modifications, that which has been adopted
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by practically all Western scholars. Roth proved
that, though the native commentators were in-

valuable guides in explaining the theological and
ritual texts of the Brahmanas and Sutras, with
the atmosphere of which they were familiar, they
did not possess a continuous tradition from the
time of the Vedic hymns. They could not in fact

possess any such tradition, for interpretation began
only when the meaning of the hymns had become
obscure. That the gap between the poets and
interpreters even earlier than Yaska must have
been considerable is shown by his predecessor’s

opinion quoted above. That Yaska’s own inter-

pretations are often merely conjectural appears
from his frequently giving two or more alternative
meanings for a word. Yet he must have had more
and better means of ascertaining the sense of vari-

ous obscure words than Sayana, who lived nearly
2000 years later. Sayana’s interpretations, how-
ever, sometimes differ from those of Yaska. Hence
either Yaska is wrong or Sayana does not follow
the tradition. Again, Sayana often gives several
inconsistent explanations of a word in interpret-
ing single passages or commenting on different

passages. In short, it is clear from a careful ex-
amination of their explanations that neither Yaska
nor Sayana possessed any certain knowledge about
a large number of dillerent words in the Rigveda.
Hence their interpretations can be treated as de-
cisive only if they are borne out by probability,
by the context, or hy parallel passages. For the
traditional method Roth therefore substituted the
critical method of interpreting the difficult parts
of the Rigveda from - internal evidence by the
minute comparison of all passages parallel in form
and matter, while taking into consideration con-
text, grammar, and etymology, without ignoring
the help supplied by the historical study of the
Yedic language in its connexion with Sanskrit or
the outside evidence derived front the Avesta and
from comparative philology. In the application
of his method, Roth attached too much weight to

etymological considerations, while he undervalued
the evidence of native tradition. Pischel and
Geldner, on the other hand, in emphasizing the
purely Indian character of the Yedic hymns, con-
nect the interpretation of them too closely with
the literature of the post-Vedic period and the
much more advanced civilization which is described
therein. There is good reason to hope, from the
results already achieved, that a steady adherence
to the critical method, by admitting all available
evidence, including that of ethnology, and by avoid-
ing the excesses just indicated, will eventually
clear up a large proportion of the obscurities and
difficulties that still baffle the translator of the
Vedic hymns.

xi. The Atharvaveda.—The Atharvaveda, re-

garded as a whole, deals with the lower side of

religion as represented by witchcraft, the word
itself meaning the ‘ lore of the Atharvans or
magicians,’ The oldest designation by which this

Veda is known in Indian literature is Atharvah-
girasah, ‘ the Atharvans and Angirases,’ the names
of two classes of pre-historic fire-priests, referring
respectively to the two kinds of spells, the propiti-

ous and the hostile, that form the main content
of the collection. Very different from the world
of the Rigveda is the sphere to which we are now
introduced. There we have moved among the
beneficent gods of the bright heavens. Here we
are confronted with the dark hostile powers that
the sorcerer seeks to win over hy flattery or to drive
away byimpreeations. The priest and the magician,
though originally one and the same, had from the
beginning of tiie Vedic period been separated, the
functions of the former being concerned with the
gods, those of the latter with the uncanny world of

demons. The ceremonial, moreover, to which the
spells of the Atharvaveda apply is that of domestic
rites or of such as are connected with the person of
the king. It has nothing to do with the great sacri-

ficial ceremonial of the three other Vedas which, in

the works of the Brahmana and the Sutra period,
are constantly characterized as the tragi vidyd, or
‘ the threefold sacred lore.’ A long time accord-
ingly elapsed, after its hymns had assumed the
form of a collection, before it attained to canonical
recognition as the fourth Veda. The Saiiiliita text,

in the shape in which it has come down to ns, un-
doubtedly came into being later than that of the
Rigveda, for internal evidence of different kinds
shows that a good many of its hymns belong to a
more recent period than any in that collection.

It probably dates from after the completion of the
Brahmanas of the Rigveda, which do not mention
it, while it is referred to in two of the Brahmanas
of the Yajurveda. Its original contents had already
been Brahmanized hy the addition of many hymns
which are of a theosophic character, or contain
references to the sacrificial ceremonial, or were
composed directly in the interests of Brahman
priests. But it was probably not till it had been
superficially connected with the great sacrificial

ceremonial by the addition of bk. xx., which,
excepting twelve hymns, is borrowed unchanged
from the Rigveda, that the Atharvaveda came to

be acknowledged as a canonical work. It appears
to have gained that position by tiie second cent.

B.C., when it is referred to in this sense by the
Mah&bltusya, the ‘ great Commentary ’ on Panini's

grammar.
Probably the composition of tiie Atharvaveda,

like that of the Rigveda, extended over a period
of several centuries, which, however, is not to

he regarded as a period subsequent to that of the
Rigveda. While some of its hymns ate later than
any in the Rigveda, and the Brdhinanized additions

arc contemporaneous with tiie late portions of the
Rigveda, many of the characteristic hymns forming
the nucleus of the collection may be considered just

as old as the earliest in the Rigveda. There is,

indeed, a probability that some of its spells go
back in their original form to a very early pre-

historic age, being cognate in form and matter to

ancient spells preserved in other Indo-European
languages.
The language of the Atharvaveda, considered

grammatically, is later than that of the Rigveda,
hut earlier than that of the Brahmanas. Lexically
it is noteworthy for the many popular words that

appear in it. This is doubtless due to its material
having been current among the people and not the
priestly class. Another peculiarity of this Veda is

the introduction among its hymns of a considerable

amount of prose like that of the Brfihmanas. The
whole of one bk. (xv.) and the greater part of

another (xvi.) are composed in piose, while six

others (viii -xiii.) contain prose passages of some
length. The metre in which the great bulk of the

Atharvaveda is written does not essentially differ

from that of the Rigveda. But two points in regard

to it are to be noted. One is the extreme metrical

licence that appears in its hymns : it is so great

that the irregular verses probably outnumber the

regular ones. The other is the predominance of

the anustubh metre, which in the Rigveda comes
only fourth in order of frequency.

The Atharvaveda consists of 20 kdnrfas, or hooks,

containing 731 hymns. The number of stanzas in

a hymn ranges from one to eighty-nine, their total

being about 6000. Leaving out of the calculation

what is borrowed direct without alteration from
the Rigveda, the Atharvaveda has 5U"S stanzas, or

about one-half as many as the older \ eda. Inter-

nal evidence shows that this collection also under-
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went a process of growth by successive additions
till it assumed the form in which it has come down
to us. It is clear that the first eighteen books had
been combined before the last two were added.
That older collection consists of three main divi-

sions, in the first two of which, bks. L-viL and viii.

-xii., the hymns are arranged according to the
number of stanzas they contain, while the guiding
principle in the third, xii.-xviii., is unity of subject-
matter in each book. The first group comprises
short hymns (none exceeding eighteen stanzas),

the second long hymns with more than twenty
stanzas, the subjects in both being miscellaneous.
There can be little doubt that the first six books

of the first group formed the nucleus of the
Atharvaveda, their hymns consisting of its charac-
teristic matter, charms and spells exclusively in

metrical form. These six books are arranged
primarily according to the amount of text they
contain in an ascending scale, the first having 153
stanzas, the sixth 454. This principle is supple-
mented by the arrangement of these hooks accord-
ing to the normal number of stanzas contained in
their hymns, also in an ascending scale. Thus bk.
i. contains hymns of 4, ii. of 5, iii. of 6, iv. of 7, v.

of 8 stanzas. Book vi. contains hymns of only
3 stanzas, occupying this position because the
secondary principle here is subordinated to the
primary one of amount of text. Book vii. is to be
legurdetl as a supplement to this group. This is

indicated by the fact that it infringes both prin-
ce; les that govern the arrangement of the preceding
hooks, being both much shorter than bk. vi. and
consisting of hymns which have normally one
stanza only, ami which can, therefore, hardly be
accounted hymns at all.

In the second main division, bks. viii.—xii. ,
the

hymns are arranged according to decades, each of

the first four containing ten hymns of 20 to 50
stanzas, while bl-c. xii. has five of more than 30
stanzas. This group further differs from the first

in two special points. As contrasted with the
mainly popular matter of that group it is clearly
of hieratic origin, its sphere of thought being that
of the Brahman priesthood. It also contrast-, with
the first group in form, each of its books contain-
ing an extensive passage of prose like that of the
Biahmanas.
The third main division, xiii.-xviii., distributes

its hymns among its six books according to their
subject-matter. Thus xiv. deals with the wedding
ceremonial, and xviii. with burial rites, both
borrowing most of their stanzas from bk. x. of the
Iligveda, and thus not being specifically Atharvan
in character. Bks. xiii. and xvii. consist of hymns
addressed to the sun, in the character of Boliita,
or the Buddy one, in the former, and as identified
with Indra and Visnu in the latter. The whole of
xv. and most of xvi. consists of prose resembling
that of the Brfihmanas. The former treats mysti-
cally of the rrntyn

,
probably meaning the religious

mendicant : but it is hard to say exactly what
unity of subject-matter connects the hymns of the
latter.

Some time after these main divisions had been
formed into a collection of eighteen books, the
nineteenth was added to it as a supplement. That
this was the case is proved by a considerable
amount of cumulative evidence. The most strik-
ing is that the 23rd hymn of this book supplies a
sort of table of contents to the eighteen preceding
books, and presupposes their existence p; actually
in their present arrangement. It is also to be
noted that the corrupt state in which the text of
this book has been handed down is in marked
contrast with that of the earlier collection. Last
of ail was added bk. xx.. which consists almost

j

entirely of extracts from the Bigveda taken ovei

unchanged (while the material borrowed from the
Bigveda at an earlier stage had undergone con-
siderable modification), and is in no way related to

the rest of the Atharvaveda. This supplement
was appended simply in order to bring the Veda
of spells into connexion with the sacrificial Soma
ceremonial of the Brahman priesthood. It is a
significant fact that two of the most important
auxiliary works belonging to the Atharvaveda and
dating from the latest period of Vedic literature,

its Pratisakliya and its lvausika Sutra, ignore bks.

xix. and xx.

It now remains to give a biief survey of tlie

various contents of the Atharvaveda. A large

number of its hostile spells are intended as reme-
dies, together with the use of different herbs,

against a number of diseases, ailments, and in-

juries, such as fever, jaundice, scrofula, leprosy,

dropsy, cough, baldness, ophthalmia, impotence,
poisoning, snake-bite, wounds, and fractures (cf.

Disease and Medicine [Vedic]). These incanta-
tions are addressed to the diseases personified as
demons, or to whole classes of demons supposed to

cause them. This Veda, supplemented by its

Kausika Sutra, is thus our earliest source for the
history of Indian medicine. Allied to the remedial
spells are the charms which invoke or praise heal-

ing plant.--, the purifying waters, and fire, the most
potent dispeller of demons. Among the auspicious
spells are many prayers for protection from the
various forms of deatli and disease, and for long
life, often expressed in the form of a desire to live
‘ a hundred autumns.’ Others are charms for the
prosperity of flocks and the produce of the fields,

or for luck in undertakings, especially in gambling.
Another group aims at tlie attainment of harmony
and concord or of success in the assembly. A
large class is concerned with wedlock and love.

Several of these are of a pacific character, being
charms for the obtainment of a husband or bride,
blessings on a newly married couple, prayers for
children or a happy wedded life. More numerous,
however, is the hostile type, such as imprecations
against rivals or incantations to compel the love
of an unviilling per.-on. A eonsidciable group of
hymns concerns tlie person of the king. They con-
sist of spells to be employed at the royal inaugura-
tion or intended to secure for him the attainment
of power, fame, and especially victory in battle.
There are, again, a few hymns consisting of spells
for the expiation of sins or moral transgressions,
such as the non-payment of debts. Finally, there
remain three or four classes of hymns which, being
alien to the true Atharvan snirit, date from a late
period iu the growth of this collection. One of
these comprises tlie hymns composed in the interest
of Brahmans. Though the later literature fre-
quently refers to witchcraft and sorceiers in a
hostile spirit, tlicrir use is even sanctioned when
employed by Brahmans against others. In these
hymns tlie inviolability of the person and property
of Brahmans is emphasized, while imprecations
aie hurled against their oppressors. They also
contain exaggerated panegyrics of the sacrificial
fee [daksiiici), the liberal bestowal of which is pro-
nounced to be the height of piety. In this group,
prayers of a less interested nature, as for wisdom
and theological knowledge, are rare. Sacrificial
hymns and spells, besides those borrowed whole-
sale from the Bigveda in bk. xx., occasionally
appear in other parts of the Atharvaveda. The
group of cosmogonic and tlieosophieal hymns
doubtless constitute the latest additions to this
collection. Their speculations and terminology
indicate a development of philosophy correspomt-
ing to that which appears in the Upanisads. They
are not to be regraded as forming a connecting
iiuk between the pki’.u.- yhy 0f the Bigveda and
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that of the Upanisads. They are mystical pro-

ductions not of genuine seekers after truth, but

-of sorcerers rvho utilize the philosophical notions

current in their day mainly to subserve their

practical purposes. Among the hymns of this

class may be mentioned those in which the sun

appears as a cosmogonic principle (xiii.; xi. 5), and
those in which personifications of Prana, or Breath

(xi. 4), Kama, or Desire (ix. 2), Kala, or Time
(xix. 53-54), and even Uchehhista, or ‘Remnant 1

-of the sacrifice (xi. 7), are deified as the Supreme
Being.
The literary merit of the Atharvaveda is, as may

be expected from its contents, much lower than

that of the Rigveda. But a few of its hymns,
besides many isolated verses scattered throughout
the collection, furnish specimens of true poetry.

Such is the long hymn (xii. 1) in which the Earth

is invoked as the supporter of all living things and
the bestower of all blessings. Another (iv. 16),

thongh concluding with two verses essentially

Atharvan in character, exalts the omniscience of

Varuna in language unsurpassed by any hymn
addressed to that deity in the Rigveda.

The geographical data found in the Atharva-
veda indicate that its composers lived in a region

much farther east than the home of the singers of

the Rigveda. Certain tribes of the north-west are

referred to as remote, while the country of the

Magadhas (Bihar) and that of the Angas (Bengal)

are mentioned as known. By the time this Veda
was completed the Aryan migration appears, there-

fore, to have extended as far as the Delta of the

Ganges. It is noteworthy that the Atharvaveda
seems never to have penetrated to South India,

and that it is practically unknown there at the

present day.
The Atharvaveda and the Rigveda combined

enable us to understand fully the character and
spirit of the oldest poetry of the Aryan Indians.

The information we derive from the former supple-

ments in a remarkable manner what we know
from the latter about the religious and social con-

ditions of the times, especially the more intimate

side of domestic life, the regulated form of which

is presented by the Grhya Sutras, or manuals of

domestic ritual, belonging to the latest stratum

of Vedic literature (c. 500-200 B.C.). Between
them these two Vedas furnish a body of material

which is of inestimable value, not only for the

early history of India in its various aspects, but

for the study of the development of human insti-

tutions in general.

12. Though the two liturgical Vedas cannot be

said to consist of hymns, it is perhaps advisable

to describe as briefly as possible their form, their

arrangement, their contents, and their relation to

the other Saiiihitas. The Samaveda consists of

1549 stanzas chanted in various melodies, called

sdman, to accompany the Soma ritual. Its stanzas

are nearly all borrowed from the Rigveda, chiefly

from bks. viii. and ix. The 75 stanzas not de-

rived from the Rigveda are to be found in other

Saiiihitas or in ritual works. Its stanzas are

mostly composed in the gaycdri metre or in the

-so-called pragdtha strophe, both of which metrical

forms were originally meant to be sung (their

names being derived from get, ‘ to sing ’). It is

divided into two parts. The first consists of 5S5

single stanzas arranged in decades, the first group

of which is addressed to Agni, the second to Indra,

the great Soma drinker, and the third to Soma.

The second part, containing 400 chants, is arranged

on a different principle. It consists throughout

of small groups of stanzas, closely connected and

generally three in number, which follow the order

of the main sacrifices. Internal evidence shows

that the second book is secondary in character as

well as later in date. As regards the age of the

Samaveda, it is at least certain that the, divisions

of the first book are known to the Satapatha
Brahmana. There is also some ground for be-

lieving that as a collection the Samaveda is older

at any rate than two of the recensions of the

Yajurveda, the Taittiriya and the Vfljasaneyi

Samhitas. The two parts of this Veda supply

only the words. The melodies of the chants were
doubtless long handed down by vocal tradition

only. They were later collected in gdnas, ov

‘song-books,’ which indicated in musical notation

the manner in which the words were to be sung.

These tunes received special names in very ancient

times, two of them, the Brhat and the Bathantara,

being even mentioned in the Rigveda. There are

indications that the oldest of them may have been

of popularorigin and connected with the rites of pre-

Brahmanical sorcerers. Thus the second part of

the Samavidhana Brahmana, a ritual work belong-

ing to the Samaveda, is a manual of witchcraft

which prescribes the employment of various Himcms
for purposes of sorcery. The injunction oi the

Brahmanical law-books, that the recitation of the

Rigveda and the Yajurveda must cease on the

sound of a samcni being heard, is perhaps a remi-

niscence of such early use.

Thus, though the contents of the Samaveda are

worthless from a literary point of view, they are

of some value for the history of sacrifice anil witch-

craft, and decidedly important for that of Indian

music.

13. The Yajurveda is the prayer book of ‘ sacri-

ficial formulas’ ( yajus ), from which it receives its

name, and which are in prose. These form about

one-half of its matter and are original. The re-

mainder is metrical, consisting of stanzas ( relicts ),

about one-half of which are original, while the other

half are borrowed from the Rigveda. The latter

are taken over singly or in groups for application

to a particular ceremony, but a few entire hymns,

such as the purusasitkta, ‘Hymn of Man’ (x. 90),

have found their way into this collection. In the

characteristic prose formulas and prayers of the

Yajurveda, the gods are not always invoked or

prayed to, but various sacrificial implements or

rites are brought into connexion with them. Thus
the priest, in offering an oblation, says, ‘Thou art

the body of Soma, thee (I ofl'er) to Visnu’; or, in

taking hold of some utensil, he exclaims, ‘ At the

stimulation of god Savitr I grasp thee with the

arms of the Asvins, with the hands of I’usan.’

The object of most of these formulas is not to

worship the gods, but to force them to fulfil the

desires of the sacrificer. Many of them are in

fact nothing else than spells in prose. Among
them imprecations like those of the Atharvaveda

are also to be met with. Here, too, we find the

beginnings of that form of prayer which seeks to in-

fluence a god by the repetition of his various names,

and which was greatly developed in later times.

This is represented by the Satarudriya, or enu-

meration of the hundred names of the god Rudra.

A similar tendency appears in the frequent^ em-

ployment of sacred'but unintelligible exclamations,

especially the syllable om. which, having originally

been a particle of assent, is somewhat analogous

to the Hebrew ‘ Amen.’ Thus prayer in the Yajur-

veda shows deterioration as compared with the

Rigveda and a proclivity to revert from the domain

of religion to that of witchcraft.

The language and the metre of the prose formu-

las and of the original verses of the \ajuiveda

agree on the whole with those of the Rigveda, but

represent a distinctly later stage. The internal

evidence of the subject-matter points in a similar

direction. It shows that the country in which the

Yajurveda was composed lay much farther east



58 HYPERBOREANS

than that of the Rigveda, having as its centre the
tract between the two small rivers SarasvatX (Sar-

suti) and Drsadvatl (Chautang), somewhat to the
west of the Jumna. The organization of society
also appears at a more advanced stage than in the
Rigveda, the caste system in particular having
grown up and been consolidated in the interval.

The Yajurveda has come down to us in six re-

censions. Four of these form a closely connected
group, called the Black Yajurveda, the texts of
which are often identical word for word. They
agree in mixing up, to some extent, explanatory
matter with their sacrificial formulas and stanzas.
The two other recensions, which are very closely
allied, form the so-called White Yajurveda. This
contains the prose and verse formulas to he recited
at the sacrifice only, the explanatory matter being
collected in a Bralimana. It is divided into 40
chapters, in which severa 1 chronological strata may
he distinguished. It appears to have originally
comi-ded of the first- eighteen alone, for this is

the only portion explained word for word in the
Brahmana and recurring in the Taittiriya recen-
:-inn of the Black Yajurveda. To them were then
added the next seven chapters. These 25 chapters
together form the older part of this recension and
contain the prayers for the most important great
sacrifices winch compiise food ollerings on the one
hand and Soma ofiorings on the other, both being
iw-ociated with the cult of the. The remaining
tnt'.en chuptcia are e\ idently of a supplementary
character. The foiheth, being an Upani^ad, was
added la-t of all. Even the original part of this
leceiision mu-t have a-ruined shape at a later date
than any of the recension* of the Black Yajurveda,
because the separation and distribution of its matter
are more sy-tem iiie than in the latter.

Though the Yajuiveda can scarcely be said to
di-play any literary merit, it i* important and
oven interesting to the student of the history of
leligions, especially with reference to the signifi-

cance of pray er.
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HYPERBOREANS.—A people who, in Greek
legend, were fabled to live in the extreme north,
beyond (virep) the north wind (fiopeas), and hence to

enjoy awarm climate which continually gave them
sunshine and abundance. They were imagined to

exist without war, and free from all natural ills
;

but they were not supposed to be immortal, the
life of each Hyperborean being 1000 years in dnra-
t

; on. They aie mentioned in poems attributed to

Homer and to Hesiod, and are described by Pindar
and Herodotus. Hischylus (Choeph . 373) alludes
to their proverbial felicity. Later writers, like
Strabo, accept them (on the authority of Pindar,
Simonides, etc.) as having at least a legendary
existence. They were thought to be worshippers
of Apollo, and especially to have sent maidens to
Delos for the service of that god. Herodotus
(iv. 3d) says: ‘If Hyperboreans exist, then there
must also be Hypernotians’ (who live as far to the
south as the Hyperboreans live to the north), and
seems sceptical as to the real existence of the
people, though he narrates the legend of the
maidens coming to Delos (iv. 33-35). Pindar

(
Ptjth

.

x. 29-34) says that it is impossible for men to
mount to heaven or reach by sea or land the
Hyperboreans, ‘with whom Perseus once feasted,
as they were sacrificing asses to the god ’ (Apollo).
He depicts them as a joyous, music-loving race, to
whom di-ease and old age never came.
The etymology of the name is not certain, but

bor is probably the same as Skr. rjir, ‘mountain’

;

and hyptr • boreua
_

may at tirD have meant (as
Otto Schroeder thinks) ‘ above the mountains

’ (in
heaven)

; that is, it may have been an appellation
of celestials. But, from a comparison of similar
myths, it seems more probable that, while ‘over
the mountains’ is the literal meaning of the word,
the locality thus indicated had, as is usually under-
stood, the sense ‘across’ rather than ‘above’ the
mountains. For the Hyperborean myth is not
unique. It has a parallel in the Hindu fable of
the ‘Northern (uttaru ) Kurus,’ who live for ‘ 10,000
and 1000 ’ years in a land of bliss beyond the
northern mountains—a land of perpetual bloom,
where the food is the ‘ milk of the milk-tree, re-
sembling ambrosia’ (see art. Blest, Abode of the
[Hindu]). These Hindu Hyperboreans also are ever
free from illness. Megasthenes, in the 4th cent.
B.C., made the Greeks acquainted with them (FJfO
ii. 424), and the parallel with the native Greek
myth is noticed by Strabo (p. 711). In Hindu
tradition, Mount Meru is also supposed to be in
the north, and is described as the abode of bliss.
The Persians, too, had a form of the legend in the
myth of Yima’s paradise (see art. Blest, Abo hi:
OF THE [Persian]), a garden of delight having im-
perishable food, where people live ‘ vit'n ut aee or
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death,’ although this paradise seems to be com-
bined out of various elements, and may origin-

ally have referred to a happy realm of the blest

hereafter.

The tradition of a northern home, which suc-

ceeding generations would conceive of as an
abode of greater and greater felicity, is not in-

compatible with the geographical origins of the

Indo-Europeans, who entered Greece and India
from a northern land

; and it is possible that the
myth of the Hyperboreans has in it some germ of

historical truth, especially as there is other evi-

dence in the Vedie age of the northern origin of

the people holding this tradition. The same myth,
however, is found among some of the tribes of

North America—of course, set in an appropriate
frame ; and this fact has led to the more or less

fanciful interpretation of the story as a tradition

belonging to the whole human race, and commemo-
rating descent from the arctic zone, the garden
of Yima and Mount Meru being the North Pole.

Such a hypothesis is too ill supported to meet with
general approval, and much of the literary evidence
adduced in its support is unconvineiug.
Literature.—Homer, Epigoni, and Hymns (vi. 29) ;

Pindar,
10th Pythian Ode

;
Herodotus, iv. 32 f. ; Strabo, p. 711 (xv. 57)

;

Hesiod and Simonides, as cited by later writers; Plutarch,
Moral. 1136; O. Crusius and M. Mayer, ‘ Hyperboreer,’ in
Roscher, l. 2805-41 ; B. G. Tilak, The Arctic Borne in the I'edas,

Foona, 1903; J. T. Wheeler, The Zonal- Belt Hypothesis,

Philadelphia, 1908. For the etymology of the word, cf. Otto
Schroeder, in .1 R IV viii. [1005] 81; see also W. Mannhardt,
Wald- tmd Feldkulte, Berlin. lo75-77, ii. 234 ff_

E. Washburn Hopkins.
HYPNOTISM.—Hypnotism is the name now

generally given to the study of, and the practice of

inducing, a peculiar abnormal state of mind which
in some respects is allied to sleep (hence the name,
from cirvos, ‘sleep’). The modern practice of

hypnotism has been developed from the practice
of • magnetic ’ or sympathetic healing, which en-

joyed a great vogue in Europe and especially in

Paris in the latter half of the 18th cent., owing
chiefly to the labours of F. A. Mesmer (whence the
term ‘ mesmerism,’ still in popular use). Until the
middle of the 19tli cent, almost all practitioners of

‘mesmerism’ followed Mesmer in attributing the
effects they produced in their patients to the pas-

sage from the operator to the patient of some subtle

physical influence or fluid, generally called ‘ animal
magnetism.’ The adoption by the mesmerists of

this unverifiahle conjecture largely accounts for,

and to some extent perhaps justifies, the extreme
scepticism and hostuity with which the arts of

the mesmerists were regarded by the great hulk of

the medical profession until almost the close of the
19tli century.
To a French physician, Alexandre Bertrand,

belongs the honour of having first pointed out
(Traiti du somnambulisme, Paris, 1823) that the
therapeutic and other effects attributed to ‘ animal
magnetism ’ are (in so far as they are genuine, and
not, as in the early days so many were, errors due
to fraud or to malobservation) to be regarded as in

the main produced through the mind of the patient
working upon the organism, as effects of expecta-
tion induced in the mind of the patient by sugges-

tions given directly or indirectly by the operator,

these effects being generally favoured and in-

tensified by a peculiar mental and bodily condition

of the patient induced by the mesmeric procedures.
Bertrand’s great discovery remained, however, al-

most unheeded by the medical world ; and twenty
years later James Braid, a surgeon of Manchester
(Xeurypnology, London, 1843), arrived indepen-
dently at the same conclusions, and by his success-

ful application of hypnotic measures in his practice

secured for them, under the name of ‘ Braidism,’
a certain consideration even in medical circles.

But it was not until the truth was discovered

and published independently for the third time
in 1884 by H. Bernheim, Professor of Medicine at
Nancy, that it began to gain general acceptance
in the scientific world and (under the name of
‘ hypnotism,’ which Braid had suggested) to be
applied by medical men in all parts of Europe
without serious risk of loss of their professional
reputations. In the last decade of the 19th cent,

it became generally recognized that hypnotism was
a legitimate method of medical practice, extremely
useful in many cases of nervous and functional
disorder.

When Bernheim published his work (De la Sug-
gestion, Paris, 1884), he took the view that the
therapeutic effects he recorded were secured by
creating in the mind of the patient the expectation
of the disappearance of symptoms ; and the process
of inducing such expectation, which generally took
the form of confident affirmation on the part of the
physician, he called ‘suggestion.’ He recognized
that such ‘ suggestions ’ operate more powerfully if

the patient to whom they are directed is first

brought into a drowsy or half-sleeping state. But
he did not recognize that this state, so favourable
to the operation of suggestion, differs essentially
from a normal state of drowsiness. On the other
hand, Charcot, the celebrated physician who ex-
tensively applied the hypnotic methods in the
Salpetriere Hospital at Paris (in the eighties),

taught that the hypnotic state is a peculiar and
abnormal condition which can be induced only in

persons suffering from certain nervous deficiencies.

These two views of the hypnotic state were opposed
to one another in a lively controversy prolonged
through many years. It is now generally tecog-
nized that the truth is to he found by adopting the
middle way. Hypnosis (as the hypnotic state is

now generally called) is a peculiar state of mind,
involving some abnormal condition of the nervous
system, as Charcot maintained ; but this condition
is one which can be temporarily induced by a
skilful hypnotist in the great majority of normal
and perfectly healthy persons. The most constant,
perhaps the only constant, feature or symptom of
hypnosis is the increased suggestibility of the
subject ; for, although in most cases, especially in
cases of deep hypnosis, the subject presents 'the
appearance of drowsy passivity or even profound
sleep, this is not always the tase

; and in this

respect much depends upon the methods used for

the induction of hypnosis and the general handling
of the case by the operator.

In a typical condition of hypnosis of moderate
depth, the subject appears completely plastic in

the hands of the operator. He remains unre-
sponsive to, and apparently unaffected by, all

persons and things of his environment, except the
operator and those things or persons to which the
latter may direct his attention. But, in relation

to the operator, his mind and senses seem to be
peculiarly alert and responsive ; and he obeys im-
plicitly the slightest indications of the operator’s

wishes or expectations. This responsive obedience,

however, which is the essence of the abnormal
‘suggestibility ’ of the subject, is not a voluntary
obedience ; it differs from the most abject voluntary
obedience in two important respects. First, the
hypnotized subject may, and sometimes does, exert

his will to resist the suggestions of the operator ;

and, though such exertion may be attended with
more or less success according to the depth of the

hypnosis, the degTee of training of the subject, and
the extent of the personal influence established

by the operator, the measure of its success is

very much less than in the normal condition, or

the effort required for success is much greater.

Secondly, the subject’s obedience to, or acceptance

of, suggestions is much more complete, unhesitat-
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ing, and uncritical, than in the normal state. He
accepts with conviction suggestions so improbable
and against all common experience that in his

normal state he could not accept them or believe

in them even though he should endeavour to do so.

For example, he may be told that he cannot lift

his hand from his knee, and forthwith he finds

himself unable to perform this simple action. And
in a similar way he may be prevented from per-

forming any other movement or be made to execute
any ‘ suggested ’ movement. In such cases it seems
that the essential condition of the effectiveness of

the ‘ suggestion ’ is that the notion suggested to

the subject shall be accepted by him with complete
conviction, and shall prevail firmly in his mind
without being subjected to the criticism or opposi-
tion of other notions. There is good reason to
believe that, if any person in a normal condition
could be induced to accept any such suggestion
with complete conviction, the notion thus estab-

lished in his mind would be just as effective in

controlling iiis movements as is the suggestion
made during hypnosis ; for we occasionally observe
instances of such control of movement by an idea
suggested under peculiarly favourable conditions
to a person in a normal state. And not only
control of bodily movement, but many others of the
phenomena of hypnotism, notably the induction of
hallucinations and delusions of all sorts, and the
abnormally increased influence of the mind over
organic functions such as sleep, the action of the
bowels, and the circulation of the l.Iood, may
plausibly be brought under the same type of
explanation.

According, then, to one view widely prevalent
among the more orthodox psychologists and prac-
titioners of hypnotism, hypnosis is essentially a
condition in which the suggestibility (the tendency
to accept any proposition unparted) normal to ail

minds is temporarily increased owing to some
peculiar condition of the patient’s brain induced by
the process of hypnotizing him ; and this condition
of the brain is held to be one of ‘ relative dissocia-
tion,’ i.e. one in which the interplay of the systems
of neurons (the anatomical elements of which the
brain is composed) is rendered less free and lively
than it normally is, so that, any one system being
excited, it works out its effects in an untrammelled
am! thorough manner.
But there is a class of hypnotic phenomena which

does not easily lend itself to interpretation of this
simple type ; in various ways the subject’s behav-
iour may seem to express two independent but
simultaneous streams of mental activity, and this
peculiar condition seems in many cases to be pro-
longed beyond the period of !nrpnosis into tiie

fuliy waking state. It is, in fact, in the influence
of commands or suggestions given during hypnosis,
hut designed to take effect after the termination
of that period (post-hypnotic suggestions), that the
dual stream of mental activity is most clearly
levenled. For the waking subject may be quite
unable to recall to consciousness any incident of
the period of hypnosis or the nature of any sugges-
tions made to him during that period, and yet he
may cm ry out such suggestions with minute ac-
cur c y ; and these post-hypnotic suggestions thus
carried out l>y the waking subject, without conscious
recollection of the instructions given, may be such
that their execution implies complex intellectual
activities. For example, the subject may be in-
structed to petform some simple action after the
lapse of a given number of minutes; and in some
cases the number of minutes so named may be
so large that the accurate determination of the
appointed moment may necessitate either con-
tinuous counting of the passage of the minutes
throughout horns, days, or even weeks, or the i

carrying out of complicated arithmetical operations
which seem to be beyond the normal powers of the
subject. Such post-hypnotic executions of sugges-
tions are typical of a large class of phenomena
which seem to render necessary the notion of
subconscious or co-eonscious mental activity.

Some of the exponents of the hypothesis of
neural dissociation attempt to apply it to the
explanation of the facts of this order also. Others,
notably Pierre Janet, attempt a rather different

line of explanation. They argue that, while truly
productive mental process is always fully conscious
and involves the activity of a centre of synthetic
mental energy, the subconscious processes are
always of the nature of semi-mechanical or auto-
matic repetitions of processes previously achieved
by true mental activity.

To many students of hypnotism it seems that
both these attempts at explanation are wholly
inadequate. It may be admitted that neural dis-

sociation of various degrees is characteristic of the
hypnotic state, while yet it is recognized that this

hypothesis affords hut a partial interpretation of
a part of the facts. By those who take this view
it is urged that, according to both these theories,

hypnotic and subconscious mental processes must
be of a relatively low grade of efficiency (and many
of them, no doubt, answer to this description)

;
yet

in some cases, it is pointed out, they far surpass in
intellectual level or in range of control over bodily
functions the normal mental processes of the sub-
ject ; and it is insisted that these features of hyp-
notic process must be considered in relation to a
wealth of facts which have been recorded in the
course of modern studies of hysteria, spontaneous
trance, mediumship, genius, religious conversion
and ecstasy, and other unusual mental states and
processes in which the bounds of normal mental
activity seem to be transcended.
When hypnosis is thus regarded in relation to

the larger 'field of manifestations of obscure but
wide-ranging powers of the mind, hypnotism ap-
pears as a means of experimental investigation
capable of greatly extending and deepening our
conception of human personality ; and it is from
this point of view that many of the most effective
students have pursued it, and that many interesting
speculations have been made for the purpose of
rendering the facts in some degree intelligible.
Such speculations are, in the main, of two types.
On the one hand, the psychical constitution of man
is regarded as indefinitely richer and more complex
than is revealed by the course of our normal
mental life, as comprising potentialities or faculties
which normally find no expression owing to the
limitations imposed by our bodily organization,
and which find only partial and very incomplete
expression in the super-normal phenomena of the
abnormal states of which hypnosis is the experi-
mental type. Of speculations of this group, the
conception of the ‘ subliminal self ’ put forward by
F. W. H. Myers {Human Personality and its Sm--
i-ival of Bodily BeatA, London, 1903) is the boldest
and most elaborated.

„ ®Fl“cu'at *on30
/ other type (best represented by

W ilham James in A Pluralistic Universe, London,
19u9, and other writings) attempt to account for
the super-normal phenomena by conceiving human
individuality as relative only and as conditioned by
the nature of the bodily organization. Each
human mind or personality is conceived as but a
fragmentary and temporary expression of some
larger psychical whole ; and it is sought to explain
the super-normal phenomena by assumingthat they
are rendered possible by some temporary relaxation
or breaking down of the conditions by w hich the
isolation of the individual mind is commonly main-
tained. so that for the time being it may share in
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the larger life of the whole, of which it is in reality

a part, and may draw psychical or spiritual energy
from the common store more freely than is possible

in normal conditions.

That some such far-reaching hypothesis would
be needed for the explanation of the facts is indis-

putable, if any large part of the mass of super-
normal phenomena reported by careful and credible

observers should be finally established—telepathy,
clairvoyance, expression of knowledge possessed
only by deceased persons, and so forth. Those
who attempt to explain all the facts of hypnosis
in terms of the hypothesis of the division or dis-

sociation of the normal mind generally ignore or
repudiate the alleged super-normal phenomena as
the products of fraud or error. The decision as to

the type of theory which must eventually gain
general acceptance for the explanation of hypnosis
thus depends upon disputed questions of fact in

that obscure and difficult province of investigation
in which the Society for Psychical Research has
now for a generation been actively engaged.
Lms&ATVRB.— '

V P— :~s " —.
- '*; Tistory, Prac-

tice, and Theor ( ' Treatment by
Hypnotism, am _ Der Hypno-
tismus

,
Berlin, 18S9~(Eng. tr., London, 1901) ; art. * Hypnotism,’

in EBr~Li
; several artt. in Proc. of Soc. for Psychical Research,

especially those by E. Gurney, in vote. i.-v.

W. McDougall.
HYPOCHONDRIA.—In the literature and

practice of medicine, hypochondria is regarded as
one of the many forms of mental affection embraced
under the term ‘ melancholia.’ Any uneasiness or
disease of the regions on either side of the abdomen
beneath the cartilages of the false ribs, of the hypo-
chondriacal regions in short, was, from the earliest

times, associated with those feelings of profound
depression and sense of ill-being which constitute
the basis of the affection. This is well illustrated

in the old Folio frontispiece of The Anatomy of
Melancholy , where Hypochondriacos is depicted
leaning on his arm :

‘ Winde in his side doth him much barm
And troubles him full sore, God knows.
Much pain he hath and many woes.'

Underlying all signs of hypochondria are func-

tional disorders, less frequently organic disease, of
any portion of the intestinal tract from the stomach
downward or of the larger secretory glands in

the abdomen, especially the liver and the sexual
organs, or a combination of these conditions. Con-
sequent on deranged chemical processes initiated by
the abnormal functioning of the abdominal organs
and the absorption of poisonous products thus
elaborated into the blood system, all parts of the
body may be functionally disturbed, and more par-
ticularly those organs and tissues which are predis-

posed. There is a consensus of opinion that hypo-
chondria is induced by poisons arising from the
deranged chemical processes above mentioned
(metabolic origin) ; but recent researches suggest
that the virus in the blood may be due to the pre-

sence of micro-organisms, which find a footing in

the disordered walls of the intestinal tract ; cases
of hypochondria have been recorded in which the
mental affection has disappeared with the elimina-

tion of such organisms under appropriate treatment
(mierobie origin).

Sense impressions received by way of the several

intestinal and abdominal organs do not intrude on
the mind in healthy states save as vague, and
not clearly distinguishable, pleasurable emotions.
Where disordered or diseased functioning occurs,

the affective or emotional elements of mind are of a
more or less painful nature. Further, where there
is an insane or neurotic inheritance, such as is com-
monly found in hypochondria, varied manifesta-
tions of this malady are excited by worry, shock,
or mental stress ana strain of any kind.
Hypochondria is more prevalent in men than in i

women, and is usually met with in middle age ; it

is rarely seen in persons under thirty. It is pre-
ceded, as a rule, by dyspeptic and anaemic condi-
tions, is insidious in its origin, and develops slowly.
The attack may he slight, and take the form of
mild depression. In such circumstances it does
not interfere with one’s occupation, and ends in
recovery after a few weeks or months of proper
attention. In many cases, especially where there
is a hereditary taint, the disease develops and
may pass the limits of sanity. Here the disturbed
general sensations already referred to force them-
selves on the attention, gradually arrest it, and
occupy the whole mental domain. The affected
person becomes fearful and anxious. There is

marked mental inhibition and particularly of will

power. The sensations perceived are much ex-
aggerated ; thus excessively painful spots are
pointed out, shooting pains are complained of, and
loud lamentations are made of loss of power or
want of sensation in various parts of the body.
The trouble grows worse until the hypochondriac
thinks of nothing hut his many ailments, and
believes lie is the subject of some frightful tuaiady.

He seeks relief in ail sorts of remedies, and consults
all kinds of persons in the hope of finding help.

He is constantly searching his excretions for signs
of serious disease ; he reads medical and quack
literature in order to diagnose his condition. Any
mild disorder lie has, or change in his appearance,
is magnified into a grave malady ; spots on liis skin
are signs of syphilis

;
vague pains and throbbing

in the head tell him that his brain is dissolving or
breaking up. He points to well nourished limbs
and says they are wasted or dead. He believes he
is the source of infectious disease, and recounts
ail hi3 ailments in endless variety. The sensations
arising from the disordered or diseased organs of

the body are falsely interpreted, and are, therefore,

to he classed as illusions. These illusions consti-

tute prominent symptoms of hypochondria, and
the most striking examples of the serious effects of

illusion are seen in tills connexion. The misinter-
pretations thus referred to pass insensibly' into
false conceptions and judgments. Hallucinations,
i.e. the experience of sensations, when the terminal
sensory organs are not excited, are not common.
When they do occur, they are generally auditory
and incidental (see, further, art. Hallucination- ).
A lady known to the writer, when labourin'; under hypochon-

dria in an advanced stage, believed that an egg, which she had
partaken of, had developed into a chicken. She heard the chirp
of this chicken for some daj s coming from the region of the epi-

gastrium. As the chicken grew the chirp was no longer heard,
and the beliefs changed into ideas based on the illusion that a
fowl was located somewhere in the intestine, and that, whenever
food was taken, this bird picked it up. The sensations of the act
of picking were graphically described. The gnawing pains of an
ulcer, subsequently discovered in this patient, accounted for the
sensations and the beliefs experienced, as they disappeared with
the surgical treatment of the ulcer.

The mental pain felt by the hypochondriac is

more apparent than real. He may look the picture

of grief when detailing his distresses, hut, unlike

the true melancholic, he can for the moment be
diverted from his troubles to talk rationally and
act brightly. Defective will power and loss of

memory are associated with hypochondria. The
memory defect is due to the concentration of the

mind on the bodily- troubles. Ail other thoughts
for the time are excluded, and so the experience of

recent events not obtruding on his limited mental
outlook is lost.

Hypochondria is not easily confused with other

mental affections. Though it differs in degree only

from true melancholia, which is more concerned

with morbid thoughts than morbid sensations,

there are obvious differences : the hypochondriac

is restless, always seeking for sympathy and t lie

ear of one to whom he may detail his sorrows ; tire
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melancholic generally keeps to one place and one
attitude, and does not dwell on his mental state

unless under pressure. The frequency of suicidal

attempts, which are generally openly made, is to

be explained by the desire of the hypochondriacal
to elicit sympathy and not from any impulse to

self-destruction, though it has to be noted that
in a few cases such attempts may be accidentally
successful. The suicidal attempts of the melan-
cholic are generally deliberate and secretive.

The condition known as ‘psycliasthenia’ has
been confounded with hypochondria. In this dis-

ease, there are irrepressible thoughts, fears, and
impulses, and an absence of those morbid sensations
which are the central theme of hypochondria.
Hypochondriacal symptoms not infrequently arise

in the course of many forms of mental disease

;

they are generally of a temporary nature, and due
to the same causes as are at the basis of the real

affection.

With appropriate treatment, hypochondria is

eminently recoverable. The main lines of treat-

ment are rest, alteratives, tonics, milk and farinace-
ous foods, and, above all, cheerful surroundings
and skilful nursing.

Literature.—D. Hack Tnke. art. ‘ Hypochondria,* in Dirt,

of Pyschol. Medicine , London, 1S92
;
chapters in the many

works on Mental Disease, such as T. Clouston's Clinical Lectures
un Mental Diseases 4

, do. 1896, Hygiene of Mind, do. 1906, and
Hnsoundness of Mind, do. 1911; H. ‘

J. Berkley, Mental
Diseases , do. 1900; W. H. B. Stoddart, Mind and its Dis-
order*, do. 190S; L. C. Brace, Studies in Clinical Psychiatry,
cla

;
1906 ; A. Church and F. Peterson, Nervous and Mental

Diseases s
,
New Vork, 1905; Eugenio Tanzi, Mental Diseases,

Ena. tr., London, 1909 ; Ernesto Lugaro, Modem Problems in
Psychiatry, Eng. tr., Manchester, 1909.

Hamilton Makr.
HYPOCRISY.—Primitive man was so much a

member of the society to which he belonged that
lie was unable to conceive of any existence apart
from it. It was all-important to him that there
should be a bony with power to regulate his habits.
What he wanted most urgently was to be disci-
plined, and early society undertook this task with
a will. What lie got was a comprehensive rule
binding men together, making their conduct in
similar matters the same, moulding them, as it

were, into a common pattern. The rules evolved
covered the whole field of life as completely as a
model n bureaucrat could desire. There was no
room left for individuality, for conduct in every
respect must conform to the common type. Primi-
tiie man, too, was most anxious to comply per-
fectly with the rules laid down for him

; he was
afraid of the wrath of the gods incurred by any
departure from them. The element of fear bulked
largely among the motives controlling his life.

Like oui -wives, from this point of view, he hated
trouble, and cho«e—though lie was barely conscious
that he made a dioice—the line of least resistance.
In tropical Africa the country is coveied by a net-
work of narrow footpaths, made by the natives.
The-e paths seldom run straight, and their llexu-
osities witness to small obstacles, h pio a stone
and there a shrub, which the feet of those v. ho
first maiked the path avoided. To-tiav one may
perceive no obstacle. The prairie w Inch the path
crosses may be smooth and open, yet eveiv timel-
ier follows the windings, because it is Ie— trouble
to keep one’s feet in the path already marked than
it is to take a more direct route for oneself. The
latter process requires thought and attention : the
foi met does not. Pi iniitii e man instinctively felt
this, and discouraged all independence of judgment.
He was most de-irons ot cn-a-ing what liege. iot
lulled ‘ a cake of custom" to hind all hi- a- ti-in-
into a whole that would tu'umend it~. to h;s
community. Consequently, bvporii-v was r.n in. -a
outside his line oi action, tor he v . n te i to con-
fo:m.

This intense eagerness to conform can easily be
seen in such arrested civilizations as those of the
East. The hardening of the cake of custom be-

came too much for India, and men were so stereo-

typed by this hardening that they were unable to

break through it. There is a tendency in de-

scendants to differ from their progenitor, hut the
Indian discouraged variation from the original

type. Among successful peoples the differers dis-

sembled at first, until they became strong enough
to soften the cake of custom, though they pre-

tended to themselves that they had changed
nothing.
This course, however, was the exception, not the

rule
; for the propensity of man to imitate what is

before him is one of the strongest parts of his

nature. In early times it was a case of ‘ that
which hath been is that which shall be ; and that
which hath been done is that which shall he done :

and there is no new thing under the sun ’ (Ec l
9
).

This extreme propensity to imitation forms one
great reason of the amazing sameness which every
observer notices among savage nations. No bar-
barian can bear to see one of his nation deviate
from the old barbarous customs and usages of his

tribe. All the tribe would inevitably expect a
punishment from the gods if any one of them re-

frained from what was old or began what was
new (ef., further, art. Custom). Comparative
sociology at once reveals a substantial uniformity
of genesis. The habitual existence of chieftain-

ship, the establishment of chiefly authority by
war, the rise everywhere of the medicine-man and
the priest—these are evident in all early organiza-
tions. It is true the old order changes—leaving
some room for dissemblers—yielding place to the
new, but the new docs not wholly consist of posi-

tive additions to the old ; much of it is merely the
old very slightly modified, very slightly displaced,
and very superficially re-combined. ‘ If you want,’
remaiked Swift, ‘to gain the reputation of a
sensible man, you should be of the opinion of the
person with whom for the time being you are
conversing.’ It is obvious, then, that all primi-
tive men were profoundly sensible. When Lord
Melbourne declared that he would adhere to the
Church of England because it was the religion of
his fathers, he was acting upon one of the most
deeply rooted maxims of his ancestors.
Conduct in the olden days was never individual-

istic ; it was always corporative. To early man
all his acts were tribal, for all the acts of the tribe
involved him in their consequences. Hypocrisy to
him was abhorrent, for he could not bear any
divergence from the observed ritual. When the
street statues of Hermes were mutilated, all the
Athenians felt afraid

;
they thought that they

would be ruined because one of their corporate
body had mutilated the image of a god. The mind
of the citizen had been so permeated by the ideas
of the day that they were part and parcel of its
mental furniture. His brain, not merely his

!
actions, was so cut and marked as to conform to

I the orthodox type. His habits, his superstitions,

|

and his prejudices were absolutely those of his
i
fellow-tribesmen. In the Fiji Islands, for example,

i

a chief was one day going over a mountain path
i followed by many of his people, when he happened
!
to stumble and fall. All his followers, save one,
also stumbled and fell. Immediately they beat
the defaulter, asking him whether he considered

j

himself better than the chief,
i The Greeks and the Ilonrans possessed the seed
. of adaptivene—

,
and were, theiefore, able to free

themselves from the cake of custom. This freedom,
however, made possible the existence of the hvpo-
ciite, and .E-chylus {Again. 7SS ff.) analyzes" the

i traits in hi> tluuacter;
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iroAAoi Bk fipoTibv to SokgIv eivat

vpOTiovtrt. 8lkt}v irapajSdvTes.

T<o o v<jtrpayo0vtl S’ eiricnevd\€iif

ira? Tt? erocp-os* fiijy/xa Se Xvirrjs

oi»0ev i<f>’ yj—ap TTpo&LKveiron’

Kai rj\cupov<Tiv op.oio7rpeir€c^

ayekaara. Trpotrtxnra fiia^op-tvoi.

Sorts S' aya&os Trpo^aToyvuixiup,

Ovk ecrri kadetv op.para. $ojtov,

ra Bokovvt evfipovos c*c Sicuoias

vSapzl traCveiv ^itAonyrt.

The Iliad (is. 312 f.) speaks even more plainly :

e^6pos "yap jUot jcetuos o/xu>s ’At fiao iri/AT}OT.\

c? x* €T€po*' /ace «evd?7) eft <f>p€crtf, dAAo ce etjrvj.

With this passage may be compared Otf. xviii.

2S2f., and Theognis, Eleg. 87. So far has the
Greek travelled from the old conception that Plato
lays down in the Bepublic (iii. 394) that our guard-
ians ought not to be imitators, and that the
productions of the imitative arts are bastard and
illegitimate (x. 603 If., Laws, xi. 915 f.).

During the last two centuries of the Homan Re-
public the presence of superstition and scepticism
is very noticeable. With the unreality of Roman
literature was combined the unreality of education.
The teacher often selected questions of casuistry
for discussion by the pupil. Such discussions in-

evitably developed the tendency of the age to
affectation and lack of reality. To this Lucian
and Seneca, Statius and Velleius hear witness.
In the pages of the first writer we meet the sham
philosopher, speaking loudly of virtue while his
cloak covers all the vices of dog and ape. Cicero

(de Nat. Deor. ii. 28. 70, iii. 17. 43, de Div. i. 3.

6), Seneca (frag. 39), Panietius, Polybius (vi. 56),

Quintus Seaevola, and Varro (Aug. de Civ. Dei,
vi. 4) regarded religion as the device of statesmen
to control the masses by mystery and terror. It

had become impossible for these men to believe in

the old faith, yet the people had to continue to

take part in a gross materialistic worship. Accord-
ing to Gibbon, all religions were regarded by the
people as equally true, by the philosopher as
equally false, and 'by the statesman as equally use-

ful. Cicero quotes a dictum of a Pontifex Maximus
that there was one religion of the poet, another of
tiie philosopher, and another of the statesman.

Stoicism maintained the idea of a ‘ double truth ’

—one truth for the intellectual classes and one for

the common people, the climax being reached in

the phrase, ‘It is expedient for the state to be
deceived in matters of religion

' (expedit igiturfalli
in religione cimtatem). Thinkers in the community
adopted this attitude towards religion in the last

cent. b.c. It is too much to say that they were
hypocrites, but the outcome of their thought was
hypocritical. Sulla used religion for State pur-
oses, and with him it became merely another
epartment of political activity. In Cicero’s time

old women had ceased to tremble at the fables
about the infernal regions (de Nat. Deor. ii. 2-5).

Even boys, according to Juvenal, disbelieved in the
world of spirits (Sat. ii. 149-152). Cicero was an
augur, yet he quotes with approval Cato’s saying
that he wondered how one augur could meet
another without laughing. On the whole, how-
ever, the people still retained their faith in the oid
gods, which the educated had lost. The latter, in

spite of their disbelief, attended carefully to the
details of ritual. In their case creed and practice
were utterly divorced, and the effects of this

divorce on the moral character can easily he imag-
ined. In commenting upon the life of Seneca,
Macaulay remarks

:

‘The bu^me-s of a philosopher was to declaim in praise of

po\erty with two million's sterling out at usun
; to meditate

epigrammatic conceits about the evils of luxury, in gardens
al'Rh mo\ed the emy of sovereigns; to rant about liberty,
while fawning «>n the indolent and pampered freedmcn of a
t} rant ; to celebrate the divine beauty of virtue with the same
pen which had ju-t before written a defence of the murder of a
mother by a *on ’ pop. ed. f London, 1S70, p.

Just as many a sturdy beggar in the Middle
Ages donned the cowl of a begging friar, many an
idie vagabond and profligate called himself a Stoic,
and brought discredit upon the name. (See Taci-
tus, Ann. xvi. 32, for Egnatius, a hypocrite of this
order ; A. Grant, Ethics of Aristotle, London, 1866,
i. 281 ; J. B. Lightfoot, Ep. to Philippians1, London,
1878, p. 284, note 5.)

The latter-day philosophies of Greece proved to
the Roman that the foundations of his religion
were baseless, yet its existence was indispensable
for the preservation of the State. This conflict

between private belief and public conduct can be
seen, for example, in Ennins. He wrote treatises,

embodying advanced sceptical doctrines, and he
also wrote patriotic poems in which the whole cycle
of Roman gods was exhibited and most reverently
treated. From Augustine’s de Civ. Dei (iv. 27) we
learn that Quintus Seaevola develops the ‘ double
truth’ of Ennins into the familiar triple one—the
religion of poets, of philosophers, and of statesmen.
The writing of Scasvola and Varro came too late,

for Sulla’s control of religion by the State had
killed it.

Contemporary with the classical possessors of

‘double truth’ and ‘triple truth’ were the Phaiisees,
the people often taken as typical hypocrites. Their
hypocrisy was a consequence of their past history,
for, in the catastrophe of the Exile, Ezra perceived
the danger of associating with the neighbouring
peoples. The policy of splendid isolation was that
best- fitted to save Israel : it must ‘ observe to do
all that is written in this hook of the Torah,’ that
i', what is contained in the five books of Mo'es.
The importance of the Torah forms the central
point in the outstanding reformation of Ezra.
Henceforward the Jew felt, as he had never felt

before, that he had a guide laying down a detailed
code of conduct ; it was an honest attempt to guard
the religious life of the family from the corruption
of intercourse with strangers. The strict Jew
became the Pharisee, ‘the separate one.’ As his
strictness increased, he explored the Torah more
thoroughly, and came to see that by analogy its

precepts applied to cases not originally contem-
plated. The Scribes, the Sdpherim, interpreted
the Divine teaching so widely that many traditions
came into being ; the Besponsa Prudentium, the
‘answers of the learned in law,’ furnishes a parallel
case from Roman law. The Sdpherim worked out
rules applying to particular cases, much after the
fashion of the Jesuits. Their system inculcated
deliberation in judgment, which is the key to the
casuistry of the Talmud. Moreover, the Scribe
and the Jesuit equally urged that this deliberation
proceeded from the desire to do justice to every
possible aspect of the question at issue.

Under tire princes of the Maccaba?an house there
was a steady tendency towards a stricter enforce-
ment of the Torah. The Pharisees (P&rushim,
‘separated’) frowned upon the worldliness of the
rest of the nation, and formed themselves into

distinct societies pledged to observe certain rules

in the matter of meat, drink, and clothing, accord-

ing as the Torah or traditions derived from it

allowed or forbade these points. The rules of right

conduct, the Hilakhah, increased so much in scope
that they practically covered all the actions of a

man’s life. It is plain that the H&lakhoth imposed
upon the many what only the few could obey, and
the result was hypocrisy, and formalism became
prevalent. The tithing of mint, anise, and cummin
was performed, while the motive of these actions

wa-. not sufficiently si-iutinized. Jesus, then, was
obliged to speak plainly in the long spee'-h con-

tained in Mt 2S, when He said: ‘Woe unto you,

scribes and Pharisees, hypocrites !
’ In their ea-e

the letter had killed the spirit. They had playe t
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a noble part in Jewish life, but their hypocrisy (cf.

the seven classes of Pharisees, of whom five are

hypocritical or foolish, Sotah 22b) had destroyed
their usefulness. They had been truly patriotic,

truly scrupulous, but their social ritual forced

them to become unscrupulous. It is the degenera-
tion of the best which makes the worst, and the
sincere observer of the Torah in the days of Ezra
left for his successors in the days of Christ the
most insincere of men.
Most men want their lives regulated for them,

and what the Sophertrn had done before the Chris-

tian era the Christian Church undertook to carry

on. Cases of conscience had rules formulated for

them, and in the writings of Thomas Aquinas we
find an elaborate code of morality. In the Summa
Theologicn , ii. 2, the question of hypocrisy receives

careful treatment.
Qu. cxi. art. i. asks, ‘Is all simulation sinful?’ Simulation,

we learn, is properly a lie enacted in certain signs, consisting cf

outward actions : and it makes no difference whether one lies

in word or in action. Hence, as all lying is sinful, so also is all

dissimulation. As one lies in word when he signifies that which
is not, but not when he is silent over what is—which is some-
times lawful

; so it is simulation when by outward signs, consist-

ing of action or things, any one signifies that which is not, but
not when one omits to signify that which is; hence without
any simulation a person may conceal his own sin.

Art. ii. :
‘ Is hypocrisy the same as dissimulation ? ’ Augustine

says : ‘ As actors (kypocnice, viro*piTaQ pretend to other
characters than their own, and act the part of that which they
are not ; so in the churches and in all human life, whoever
wishes to seem what he is not, is a hypocrite or actor ; for he
pretends to be ju^t without rendering himself such.’ So, then,
hypo?ri-y is simulation, not, however, any and every simulation,
but only that by which a person pretends to a character not
his own, as when a sinner pretends to the character of a just
man. The habit or garment of holiness, religious or clerical,

signifies a state wherein one is bound to works of perfection.
And, therefore, when one takes the holy habit intending to
betake hunself to a state of perfection, if afterwards he fails by
weakness, he 19 not a pretender or hypocrite, because he is not
bound to declare bis sin by laying the holy habit aside. But if

he were to take the holy habit in order to figure as a just man,
he would be a hypocrite and pretender.

Art. iv. :
‘ Is hypocrisy a mortal sin?’ There are two things

in hypocrisy, the wane of holiness and the state of possessing
it. If, therefore, by a hypoente we are to understand one
whose intention is carried to both these points, so that he cares
not to ha\e holiness but onh to appear holy—as the word is

usually taken in Holy Scripture—in that understanding it is

clearly a mortal sin
;
for no one is totally deprived of holiness

otherwise than by mortal sin. But if by a hypocrite is meant
one who intends to counterfeit the holiness^ which mortal sin

makes him fall short of, then though he is in mortal sin, still

the mere prudence on his part is not always a mortal sin, but
is sometimes only venial. To tell when it is venial and when
mortal, we must observe the end in view. If that end be
inconsistent with the love cf God and of one’s neighbour, it will

be a mortal sin, as when one pretends to holiness in order to

dissemble false doctrine, or to gain some ecclesiastical dignity
of which he is unworthy, or any other temporal goods, placing
his last end in them. But if the end intended be not inconsistent

with charity, it will be a venial sin, as when one finds pleasure
and satisfaction in the mere assumption of a character that does
not belong to him : of such a one it is said that ‘ there is more
vanity than malice in him.*

This analysis is noteworthy because it is the
presentation that dominated niedheval life, and in

the Stimm-i Thtufoffif't Latin Christianity received

a definitive form, covering all the transactions of

life. The separation between law and custom,
thought and action, lies at the very root of all

forms of hypocrisy, and literature bears witness to

this divorce of creed and life.

The poem Piers the Plowman exposes the corruption of the
times, while Chaucer’s Canterbury Pales does not overlook the
ecclesiastical courts. In The Scourge of Viliam*', Marston
analyzes the most offensive forms of the hypocrisy or the
sensualist. The Reformers devote much attention to this

particular vice. Bradford describes a hypocritical profession
of the Gospel (Sermons, Cambridge, 1S43, p. 43*5 f.). Ridley
shows that hypocrisy is a double evil (Works, do. 1341, p. GO).

Becon points out its prevalence (Early Writinas, do. 1843, p.

40), analyzes it

(

Prayers , do. 1S44, p. 610 ;
cf. Ballinger, Decades,

v. [do. 1852] 11 f.), exposes the dislike of God’s word (Catechism,
do. 1S44, p. 463), the liability to fall away in time of persecution
(Prayers

,
263), and the vainglory of its prayer (Early Writnvr*.

130). Bullmger compares hypocrites to chaff and rotten
members (Decades, v. 12-13). Latimer emphasizes the difficult*

m knowing them (Remains, Cambridge. 1S45, p. 62), dwel’s on
their salutation and conduct (Sermons, do. 1544, p. 250) and
theT desire to sell their works, tneir ‘opera supererogations*

(ib. 482 ; Remains, 200). John Woolton notes their observance of

rites and ceremonies (The Christian Manual, Cambridge, 1851,

p. 45). William Tindale observes that they extol their own
works above the law of God (Expositions

,

do. 1849, p. 127),

notes their alms, prayers, and fasting3 (ib. 73), their desire to be
praised of men (Doctrinal Treatises, do. 1848, p. 73), their
outward abstention from sin (ib. 80), their impurity in heart
(Expositions, 26, Doctrinal Treatises , 496), their faith {Exposi-
tions, 11, 130), their judgment of others (ib. 112), that they have
the world on their side (Doctrinal Treatises

, 133), that they
must be rebuked (Expositions, 44), and their wisdom must be
turned to foolishness (Doctrinal Treatises, 134).

A perusal of the works of the Reformers proves
how conscious they were of the relaxation of moral
discipline in the 16th century. Moreover, when
persecution overawes, it transforms a man into a
hypocrite. The weak bent to the intolerant policy
of the time by the use of the weapons of intrigue

and falsehood, and both then and ever since escape
has frequently been sought from censure—whether
ecclesiastical or social—by a feigned compliance
which is the mark of hypocrisy.
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Robert H. Murray.
HYSTERIA.—Hysteria (wrrfya, ‘ the womb ’)

is a psychical, or at any rate a functional, nervous
disease, which is so much more frequent in women
that its consideration as regards the male sex may
for the present be omitted. The chief clinical
feature of the disease, which, however, is not
manifested by the majority of the subjects of the
affection, is the hysterical tit ;

the other symptoms
are either preliminary or subsequent to the fit, or
they occur as isolated symptoms with a tendency
to culminate in the fit. The fit may succeed a
period of great excitement, or it may come on
spontaneously, but it never occurs suddenly, as is
the case in epilepsy

;
and it usually takes place

when other people are present. Consciousness is
never entirely lost, as may be ascertained by
touching the conjunctiva?, when a protective spasm
of the eyelids will at once occur. The eyeballs are
always turned up, so that the pupils are concealed,
under the upper eyelids. The hands are clenched,
and the thumbs inverted. There is usually clonic-
spasm of the muscles, and the patient struggles
and throws herself about. She may moan or cry
and breathe stertorondy, but there is no biting of
the tongue or bloody froth about the mouth, as in
the epileptic fit. The paroxysm generally termin-
ates with crying, laughing, sighing, or yawning,
and is followed by a feeling of exhaustion. Various
mental, motor, and sensory symptoms appear in
hysterical subjects, subsequent to the fit, associated
with it, or independent of it.

i. Mental symptoms.—The subjects of hysteria
are neuropathic, and a hereditary tendency to
insanity or the neuroses is usually present in
their family history. They manifest prominently
those symptoms of instability which are described
by modern writers as mental degeneracy. Chief
among these are a want of intellectual vigour,
excitability, ostentation, vanity, deficient '’self-

reliance, and a craving for sympathy and notoriety.
The subjects are extremely susceptible to sugges-
tion by stronger wills than their own, and exhibit



HYSTERIA 65

a feeble resistance to various instinctive promptings
or temptations to which they may be subjected.
At the same time, they are by no means deficient

in intelligence, and the ingenuity they display in

attracting attention to their supposed maladies, or
in simulating diseases, is often phenomenal. Upon
such a psychical basis it is easy to see that the
diseased mental symptoms may assume many and
diverse forms. Some of the patients are depressed
and moody ; others gay, excited, and reckless in

their conduct. Many of them are restless, irritable,

impatient, and difficult to manage or to live with.
The morbid ambition of others leads them to such
means of attaining notoriety as prolonged fasting,

the invention of improbable tales of assault upon
themselves—usually of an indecent nature—or the
simulation of various forms of obscure diseases, of
which paralysis of motion is the principal.

2. Motor symptoms.—It is a mistake, however,
to suppose that true hysterical paralysis is a simu-
lated affection. This paralysis is distinguished
from ordinary organic forms in so far as sensation
in the paralyzed limb is never abolished, and the
nutrition of the affected part is not impaired. In
hysterical hemiplegia the face and tongue are
rarely implicated, while in hysterical paraplegia
the two lower limbs are usually unequally para-
lyzed.

3 . Sensory symptoms.—The principal sensory
disturbance is a condition of nyperoesthesia, or
over-sensitiveness, which involves both the special
senses and the general sensibility of the patient.
Slight sounds, bright lights, or a small degree of

cutaneous pressure produce undue and exaggerated
effects upon the nervous system. Neuralgic pains
in various parts of the body are often complained
of. One of the most common symptoms is the
globus hystericus, described as a clioking feeling or
a constriction in the throat or chest, as if a ball
were passing up or down the cavity. Anaesthesia
of different parts of the body, sometimes involving
one whole side, is not an unusual symptom in
advanced cases. The patient may be unaware of
the presence of the symptom, and the anesthesia
may be either complete or partial. Generally
speaking, in hemianesthesia the condition is per-
manent, but fluctuates in degree from time to
time. Charcot attached great importance to
tenderness of the ovary, usually the left, in
hysteria. The ovarian hyperesthesia is indicated
by pain in the lower part of the abdomen, corre-
sponding in site to the position of the affected
ovary. This pain may be so extremely acute that
the slightest touch on the part is dreaded, while in
other patients firm pressure is required to elicit it.

Firm pressure lias usually a decisive effect in
checking the advent of the hysterical fit. In other
cases it tends to bring out certain sensations which
are known as the aura hysterica, prominent among
which is the globus hystericus already referred to.

The hyperiEsthetic ovary is usually upon the same
side of the body as is affected by the various
sensory and motor disturbances which have been
mentioned.

4. It is necessary to refer briefly to three pheno-
mena which are associated with hy.-teria. These
are : (1) catalepsy, (2) trance, and (3) ecstasy.
These three phenomena are so intimately asso-

ciated with one another that the one may merge
into the other in the same subject. In catalepsy
there is a condition of stupor, accompanied or not
W'ith loss of consciousness and followed or not by
a recollection of what took place during tiie con-
dition. The will to move is in abeyant e, and the
muscles are rigid. \Y lien a, limb is moved passively
by an observer, it remains in any position in which
it may be placed. In the state of trance the
patient lies as if dead—some persons have even
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been ‘ laid out ’ as dead in this state ; the skin
assumes a deathly paleness ; and the functions of
respiiation and circulation are so attenuated as to

be almost imperceptible. Tn the ecstatic slate the
patient becomes so vividly hallucinated that com-
plete scenes u Uicli she is able to describe fluently

pass in sequence before the mental' vision. The
nature of the ‘ visions ’ changes according as the
mental condition of the patient varies emotion-
ally from grave to gay. The ecstatic state is

accompanied by posturing and gesturing of an
exaggerated character, which not iufrequentiy
terminate in dancing movements such as are prac-
tised by certain religious communities.

5 . Estimated by its universal diffusion over the
world and by the frequent references to it in the
writings of travellers, lay and medical, hysteria
must he the most common of all the neuroses. In
the very oldest Brahmanical writings, which pre-

cede the Christian era by thousands of years,
mention is made of it among the diseases of the
nervous system (J. Jolly, Medicin [GIAP iii. 10

(1001)], p. 119). The origin of the word, derived
from the writings of the Greek physicians, is also
very ancient. Coming down to comparatively
modern times, we find it constantly referred to in

the writings of travellers. Judging from the com-
parative frequency of these references, we can
form the opinion that ‘ one of the principal seats of
the malady is the group of countries in the Arctic
latitudes of the Eastern Hemisphere, including
Iceland, the Faroe Islands, Lapland, and the parts
of European and Asiatic Russia in the extieme
north. From the last of these we have information
of the truly endemic prevalence of hysteria among
the women of the Samojeds . . . and of the Jakntes
and other Siberian tribes, as well as among the
inhabitants of Kamsehatka . . . thus hysteria is

unusually common among the women of the Baltic
Provinces, and among those of Viatka

;
SimbrLk,

Samara and the Kirghiz Steppes ’(A. Hirsch, (Jcog.

and Hist. Pathol., Eng. tr., London, 1SS3-S6, iii.

519). Among the inhabitants of the Malay Penin-
sula a peculiar manifestation of the disease, known
as latah, is very common, of which an excellent
description has been given by Ellis

(Journ . of
Mental Science, 1897, p. 32).

6. When we turn from endemic to epidemic hys-
teria, a wide and difficultfield of inquiry pi events it-

self. As hysteria is a hereditary disease, it must be
latent in otherwise apparently normal populations
to an enormous extent. This latent potentiality
may suddenly become active, under the influence
of any powerful excitant, moral or spiritual, acting
on a people. It is generally believed that those
powerful emotional excitants sharply delimit the
neuropathic from the normal elements in a popula-
tion. The history of religious hysterical epidemics
is inextricably associated with the histoiy of the
human race, so far as we know it, and can be
traced, through the records of the Asiatics and
other Eastern races, down to the accounts of the
Mad Mullahs of our own day. In Europe, during
the Christian era, the most remarkable instance of

it was the ‘ dancing mania ’ of the Middle Ages.
An account of it given by Raynald, as it was
witnessed at Aix-ia-Chapelle in 1374, is as follows :

‘They formed circles hand in hand, and appearing to have
lost all control over their senses, continued dancing, regardless
of the bystanders, for hours together, until at length they fell

to the ground in a state of exhaustion. . . . While dancing they
neither saw nor heard, being insensible to external impressions
thiough the senses, but were haunted by \ision*, their fancies
conjuring up spirits whose names they shrieked out. . . .Where
the disease was completely developed, the attack commenced
with epileptic com ulsions. . . . limy foamed at the mouth, and
suddenly springing up began their dance amidst strange contor-

tions’ (quoted from J. F. C. Hecker, EpuLinics <J the Middle
Ages,

Eng. tr., London, 1S44, p. S7).

Those interested in this peculiar form of psycho-
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pathology will find a very full description of it in

J. F. C. Hecker’s Epidemics of the Middle Ages.

That such epidemics are not necessarily associated

with religious fervour alone is seen from the similar

outbreaks of hysterical excitement which occurred

in Paris during the Revolution and after the close

of the Franco-German war. In Madagascar, in the

year 1864, an epidemic of hysteria occurred among
girls and young married women between fifteen

and twenty-five years of age. The occasion of the

outbreak, which began at one point and spread

gradually over almost the whole island, was the

profound sensation caused among the people by
the violent death of the king, and the consequent

changes in the form of religion and laws. The
morbid phenomena were almost identical with

those of the dancing mania of the Middle Ages
(Hirsch, loc. cit. p. 529). See also art. Degenera-
tion.
From the above facts and many others that

might be cited, it appears probable that in every

population there is a certain amount of hysteiia ;

that it varies in amount in different communities
or races ; and that in predisposed individuals the

disease varies in intensity—from those subjects

who without known cause present the pronounced
clinical symptoms of convulsion, hallucination,

mental aberration, or disease-mimicry, up to those

who only under extreme excitement manifest

perversions of feeling and conduct of a pathological

nature.
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P. Sollier, Gentse et nature de I'hy^terie, Pans, 1897 ;
P. Janet,

£tat mental des hysttriques, do. 1893, and Les neuroses, 1S9S ;

R. Lee, Treatise on Hysteria, London, 1871
; Legrrand du

Saulle, Les HysUriques'S, Paris, 1891 ;
A. Moll, Has nervdse

Weib 2, Berlin, 1893; A. T. Schofield, Functional Ferre
Diseases, London, 190S; F. C. Skey, Hysteria, do. 1867 ; P.
Mantegfazza, Eslasi umane, Milan, 1887.

John Macpherson.

I

IBADIS. —The Ibadis were a Muslim sect, a
branch 'of the Khawarij (q.v.). They were called

after' Abdallah b. Ibad, who figures in the Chronicle

of Tabari (ii. 517) in the year 65, as separating

himself from the Khariiite leader, Nafi' h. Al-Azraq
(founder of the Azariqah), and taking a more lenient

view of the treatment to he accorded to the unor-

thodox than Nafi', but less lenient than that of

'Abdallah b. Saffar, founder of the Sufriyya. The
chronicles otherwise say little about him, and in-

deed confuse him with other personages
;
but, in an

Ibadite treatise excerpted by E. Sachau {Mittheil.

dcs Seminars fur orient. Sprachen,ii. [Berlin, 1899]

47-S3), two letters purporting to have been written

by him to the Umayyad Klialif ‘Ahd al-Malik are

preserved, and his birth and death are said to have

taken place in the reigns of Mu'awiya (a.d. 661-680)

and 'Abd al-Malik (685-705) respectively. These
letters are homiletic in character, and contain little

that is definite respecting the special doctrines of

Ibn Ibad, though insisting on the political pro-

gramme of the Kliarijites, who were responsible

for the assassination of Othman, and afterwards

for that of ' Ali. There is probably little reason for

supposing them to be genuine, and analogous for-

geries are common. Ibn Ibad appears to have
devised a new interpretation for the word kafir,

‘ denier,’ which ordinarily means ‘unbeliever,’ but

may also signify ‘ungrateful’ ;
according to him,

a Muslim who committed a capital offence might
he described as a kafir in the latter sense ; and the

consequence to be deduced was that the goods of

Muslims might not be appropriated as spoil, though
their lives might be taken. This doctrine, which
is sketched by Tabari [loc. cit.), is afterwards said

to he characteristic of the Ibadis by writers on
sects ('Abd al-Qahir (t A. II. 429], in al-Farq bain

al-Firaq, Cairo, 1910, p. 82 ; 'Abd al-Qadir al-

Jilani[t a.h. 561], in al-Ghunyah, Cairo, 12S8 A.H.,

i. 76. 19).

By the end of the Umayyad period the views of

Ibn Ibad appear to have found numerous adherents,

since the Ibad! 'Abdallah b. Yahya, who headed
an insurrection in A.H. 130, found support in

Basra. I.iudramaut, and Yemen. A detailed ac-

count of this revolt is given in the A/jhOni ( Ut ed.,

Bulaq, 1285, xx. 97-114>; and perhaps the most
authentic documents which we possess about the
tenets of the sect are the sermons which in thar

narrative aTe ascribed to the heads of the rebellion,

which was shortly crushed by the Umayyad forces,

after the Tbadls’had enjoyed brief supremacy in

both Mecca and Medina. Early in the Abbasid
period they gained ground in Africa, where in A.D.

758 they founded Sijilmasa, and held Qairawan
from 758-762. They became prominent again be-

tween A.D. 942 and 947, but were defeated by the
Fatimids, and the survivors took refuge in Jehel
Nefusa, where they were to he found in the time of
Ibn Hauqal (f a.h. 366), and where the community
still survives. From Africa they spread to Spain,
where in the time of the author last quoted they
were represented in Castille, and an author of the
5th cent. a.ii. (Ibn IJazru) speaks of the Ibadis in

that country rejecting meat slaughtered by Jews
or Christians. In the somewhat earlier treatise
by 'Ahd al-Qflliir they are divided into four sub-
jects, called Hafsiyyah, Hiirithiyya, Yazidiyya,
and ‘ Believers in pious acts not done for God’s
sake’; they differed on a variety of subjects, but
all agreed on the interpretation of the word kafir
given above, with the consequences deduced.
From an early time they appear to have been

dominant in Oman, where their religion is still

official. There they were found by Ibn Batuta in
the 14th cent.

; he observes that at midday on
Friday they have a prayer of four inclinations,
and something like a khutba (‘sermon’). They
ask God’s favour for the first two khalifs, but say
nothing of the third or fourth, and indeed speak of
the last as ‘ the man,’ whereas they call the assassin
at whose hand he fell ‘the faithful servant’ (ed.

and tr. Defremery and Sanguinetti, Paris, 1853-59,
ii. 228). J. It. AVellsted (Travels in Arabia

,
Lon-

don, 1838, i. 332) claims to be, after Sale, the first

European to give any account of their tenets ; he
appears to have employed an account drawn up
by a contemporary dervish, which lie imperfectly
understood ; the statement that the Ibadis deny
that the Deity will he seen in the next world (as the
Sunnis think

)
is, however, confirmed by Sachau’s

treatise. The account of \V, G. Palgrave (Travels,
Loudon, 1865, ii. 366) is even les, accurate than
Wellsteds. Other places, besides Jehel Nefusa,
where IbadI communities continue to exist are the
island Jerba, anil the Cercle Lagliouat in Algeria,
"here the M'zab profess this doctrine. L. Rinn
(Marabouts et Khuuan, Algiers, 1884, p. 143) states
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that this settlement dates from abont A.H. 400, and
that those who started it had originally dwelt south
of Vargla at ICerinia, Sedrata, and Jebel Ibad.
These Algerian Ibadis, who in 1884 numbered
about 49,000, are, according to this author, more
like an ascetic sect than a political community.
He speaks very highly of their honesty, morality,
and devoutness. Their organization resembles in

many respects that of the Sufi confraternities.

The most accurate account hitherto published in

Arabic is that excerpted, as stated above, by
Sachau from a treatise called Kashf al-Ghummah,
which is only one specimen of a large Ibadi litera-

ture, little known in Europe. The treatise is evi-

dently late, and appears to be modelled on the
manuals in use among the larger Muslim com-
munities ; and the differences between the Ibadi
doctrine and the Sunni do not appear to be very
numerous; moreover, the author, in his polemic
against the Sunni doctors, seriously misrepresents
them. Like the Sunnis, the Ibaclis believe in pre-

destination ; they define ‘ faith ’ as ‘ word and deed,’
and declare that repentance is only for uninten-
tional offences. The bulk of their polemic is di-

rected against views which are associated with the
Shi'ah, the Murjis, and the Mu'tazils.

Owing to the Trench annexation of the M’zab
confederation in 1SS2, the legal system of the com-
munity has been studied by French scholars, and
a manual of M’zabite legislation was drawn up by
E. Zeys (Algiers, 1886). This is based on a work
called the Nil by the Shaikh 'Alxlal- Aziz, of the
second half of the ISth century. A further list of
Ibadite works is enumerated by A. Imbert, Le
Droit abadhite chez les Musulmans de Zanzibar
et de VAfrique orientals (Algiers, 1903); the ear-
liest of these is called Sayan al-Shar' (‘Explanation
of the Code ’), in more than 70 volumes, composed
by Muhammad b. Sulaiman (f a. II. 508), while
the most authoritative is of about the year 1840
A.D., called Qdmfisal-SharVa (‘Ocean of the Law’),
in more than 90 volumes. Imbert gives some ac-

count of the peculiar features of the system in the
matter of inheritance, based on a monograph by
Sachau (‘ Muhammedanisches Erbrecht,’ in SBA W,
1894, p. viii).

Literature.—To the authorities quoted above add I. Gold-
ziher, Vorlesunrjen iiber den Islam, Heidelberg, 1910 ; E. Mer-
rier, Histoire de I’A/rique septentrio-nale, Paris, 1888-90.

D. S. Makgoliouth.
IBN EZRA.—i. Ibn Ezra, Abraham ben Meir

(Aben Ezra, Avenares), Jewish philosopher, poet,
grammarian, and exegete, and one of the most
widely-known Jewish scholars of the Middle Ages,
was bom in Toledo, Spain, during the last decade
of the 11th cent., and died c. 1167. The first part
of his life was spent in his native country, which
he seems to have left in the year 1140. From that
ear until his death he was a continuous wanderer,
is way leading him to Egypt and through

Northern Africa, Italy, and Southern France, and
to England. His place of death is variously given :

some authorities contend for Rome, others for

Calahorra on the frontier of Navarre. Ibn Ezra
was a prolific writer ; his roaming life did not
prevent him from composing works upon a variety
of subjects. His style is always precise—sometimes
so precise as to be slightly unintelligible, especi-

ally in his commentaries
;
and at times hurried

—

owing to the circumstances of his life.

As a poet, Ibn Ezra is a worthy representative
of the Hispano-Jewish Hebrew poetry, which was
modelled upon that of the Arabs. While not
possessing the simplicity and naturalness of its

greatest representative, Jehudah Halevi iq.v.), he
excels him in the depth of his feeling and in the
pungency of his wit. Fully 150 of his religious
poems—lyric, didactic, and historical—have found

their way into the prayer-book of the Synagogue.
His Dlwan, or collected poetical woiks, comprises
about 260 different pieces, and contains main that
are of a purely woildly character. He often plays
with numerical relations, as he was much interested

in mathematics. As is the fashion in Oriental
literature, he clothed a variety of subjects in poetic

garb. Not only did he intersperse short poems in

the introductions to his various commentaries on
parts of the Bible, but he versified treatises on
religion, on calendar-rules, and on chess.

ilia Diwdn has been published by Jacob Egers, Diuun des
Abraham ibn Esta, Berlin, 1886; and iiis collected poetical
works by David Kahana, Eobez hokmat ha-{la’ba\ 2 vols..

Warsaw, 1894; and with German tr. by David Rosin, Reiine
itnd Gediehte des Abraham ibn Esra, Breslau, 1S35-1&94. Cf.

K. Albrecht, * Studien zu den Diehtungeu Abrahams ben Ezra,
1

ZDMG Ivii. [1903] 421-473.

In philosophy
,
Ibn Ezra shows distinct traces of

Neo-Platonic and Pythagorean influences. His
Neo-Platonic ideas he seems to have adopted from
his earlier contemporary Solomon Ibn Gabirol
(q.v.) ; the Pythagorean from the writings of the
Arabic ‘Brethren of Purity.’ According to Ibn
Ezra, the whole universe is made up of substance
and form—with the exception of God, who is

substance alone
;
though substance is defined as

that of which being can be predicated. God is

further described as the power out of which comes
that which is felt and thought. He is incorporeal
and spiritual, ‘ knowing in a sense very different to

the knowledge of man, since He is at one and the
same time the Knower and the thing known.’
But God knows only general ideas—the immutable
and permanent species, not the individuals that go
to make up the species. When we attribute
wisdom, goodness, and righteousness to Him, we
are describing His actions only, not His essence.

When we speak of God’s creative act, we refer

only to the sublunar world
; the rest of creation-

heavenly bodies, angels, spheres, and stars—have
neither beginning nor end. He is thus opposed to

what became the official theological doctrine of

Judaism, the creatio ex nihilo. God determines
the species, to which He gives the power to fashion
the individual. The sublunar world is created
through the instrumentality of the angels. In
fact, God acts upon the world through the angels,
and through certain human beings who have not
entirely lost the character of angels—prophets,
pious ones, and the righteous. He also u*-e« as

intermediaries the heavenly bodies, which, by their

conjunction, work good or evil upon mankind.
But, in order to save his religious conceptions,
Ibn Ezra holds that God can overpower the work-
ings of the heavenly bodies ; and that this inter-

ference depends upon the moral condition of the
subject affected, thus making free will po-rible.

It is accomplished through the angels. Ibn F.zra

does not rationalize the wonders in the Bible,

though he warns against exaggerating tlieir im-
portance. The universe is composed of the Highest
world (angels), the Middle world (sun, moon, and
stars), and the Lowest world of Nature (made up
of the four elements and the three kingdoms).
With the exception of his 'Arugg <t hn-HoJ:miih
and Parties ha-MezimmCih, written in rhymed prose,

Ibn Ezra has left no work of a pecull.-uly philo-

sophic character. His ideas are scattered through-
out his other writings.
See Rosin, in Monatsschrift fur GesA u,id hV-’./m'h. des

Judenthums, xlii. [Is9s], xU:L [1399] ;
Haniiuirycr, lliai-iAicn-

clopadie des Jadentums, in., \i.

Two theologieo-religious works of Il.n Ezra
deserve mention. The iirst is the allegory Hat
ben Mekis, a rhymed prose description of the

Supreme Being, composed upon the lines of

Avicenna’s Hai ibn Yakitan, and to be clashed with
Ibn Gabirol s Keter Nalknt (best t ex:, in Eger''

ed. of the Diwan). The second is his Yesod Mora
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(ed. and tr. by M. Creiznach, Leipzig, 1840), a
pamphlet written in England, in which he treats

of the study of the Law and of the nature of the
divine commandments. But Ibn Ezra not only
gives semasioh igical explanations ; he tries to find

the ethical foundations for the various command-
ments.
As a grammarian, Ibn Ezra was the first of the

Spanish school to write in Hebrew, though his

method of treatment and his terminology are still

wholly dependent upon his Arabic prototypes.
His wish was to popularize the Arabic system
among the Jews and to make them acquainted
with the works of his noted predecessor, Judah
Hayyfij. His largest work on grammar is his

Sefer Sahot, written in 1145. To this must be
added a number of smaller treatises: Ye.sod

Dikcluk, Sdfuh Berurdh, Ycsdd Nispcir, Sefer hrt-

Shem, Sefer Yether, and a popular treatise entitled
Moznayim

,
a sort of terminological dictionary of

Hebrew lexicography. Most of these works are
poor and hurried in their arrangement, and written
probably merely as text-books.
See W. Bacher, * Die hebralsche Sprachwissenschaft,’ in

J. Winter and A. Wunsche, Die judische Litteratur, ii. [1SD2-95J
IS4.

Ibn Ezra is best known as a commentator of the
Bible. His commentaries were always popular
among the Jews, being usually printed together
with the glosses of Rashi. He wrote commentaries
upon the following books : Pentateuch, Isaiah,
Twelve Minor Prophets, Psalms, Job, Canticles.
Ruth, Lamentations, Kohelet, Esther, and Daniel

;

and a second commentary to Exodus, Canticles,
Esther, and Daniel. As a commentator Ibn Ezra
opens up a new era among his compatriots because
of his judicious aloofness to the claims of tradition
when they cannot be substantiated by the plain
meaning of the text. In the introduction to his

commentary on the Pentateuch he discourses upon
the methods hitherto employed in explaining the
Biblical text : the digressive, the anti-traditional,
the allegoric, and the Midrashic. All of these he
rejects in favour of his own method, which he
characterizes as a combination based on tradition
and free research. In this manner a scientific
sanity pervades his comments, which causes him
to reject the theory of the verbal inspiration of
the text, to lay minor stress upon the miracles,
and, exegetically, to oppose any insistence upon
the difference between scriptio plena and scriptio
defecta as indicating a difference of meaning.
Whenever he himself departs from this level, it

is either with the object of finding a deeper and
more philosophical meaning or of indulging in
astrological speculations, to which he was much
given. Free research, however, leads him to take
up positions on certain questions which, though
on a line with currents which were not strangers
to the Synagogue (see Gottheil, ‘ Some Early Jewish
Bible Criticism,’ JBL xxiii. [1904] 1-12), would
have rendered him an object of suspicion, had he
not at times veiled bis real meaning, at times
given his reader a choice of explanations by audmg
such expressions as ‘the reader will adopt the
opinion which recommends itself most to his jud"-
nient,’ or * he who understands the difficulty shoufd
keep silence.’ Thus, because he does not believe
that the writers of the Bible anticipated history,
he holds that the latter part of Samuel was written
by some one other than the prophet ; and that the
second part of Isaiah was not written by the author
of the first part. His influence upon Spinoza's
theories in this respect (Tract. Thcol.-Pol. viii.) b
evident.
See M Joel, Spinoza’s then!, -y-'. Tiakt-it

, Bres.'au, isro, r>. r,}

Mid, ia general, Bacher, in Winter and Wunsche, Die votische
TAtteratur, ii. 289 ff.

In addition, Ibn Ezra wrote a number of works

on mathematical subjects, e.g. defer ha-Mispar
and Yesdd Mispctr on arithmetic ; Sefer ha-'lobur
on the calendar ; and Kell ha-Xehbshet on the
astTolab, as well as a treatise on chronology.

Despite his tendency to rationalism, Ibn Ezra
was a child of his times, and, as mentioned above,

was much interested in astrology. As many as

eight small treatises on this subject have come
from his pen.
See M. Steinschneider, * Abraham ibn Ezra . . . zur Gesch.

der mathem. Wissensch. im xiii. Jahthundert,’ in Abhandl. zur
Gesch. der Mathematik, Leipzig, 18S0, pp. 57-123.

Literature.—M. Friedlander, Essays on the Writings of Ibn
Ezra , London, 1S76; N. Krochmal, Moreh Se'ovke ha-Zeman,
Lemberg, 1S51, ch. xvii. ; H. Graetz, Gesch. derJuden, Leipzig,

1861, vu note 8; W. Bacher, Abraham ibn Ezra als Gram-
in atiker, Strassburg, 1882, also in JE vi. 520-524.

2. Ibn Ezra, Moses ben Jacob, Jewish poet and
philosopher ; contemporary and relative of his

greater namesake Abraham ibn Ezra ; born in

Granada c. 1071, died c. 1138. He was a most
fruitful writer of religious poetry, which is all

characterized by gravity and a touch of pessimism.
It is not surprising, therefore, that of the 220 such
poems ascribed to him the greater part are to bo
found in the rituals for the solemn festival of New
Year and the Day of Atonement. Of his secular

poems, which do not possess the wit and sparkle
of Abraham ibn Ezra, a large number (300) are
found in his Dlwan, which is still unpublished.
He is also the author of a remarkable poem, vari-

ously styled Tarshlsh and 'AnCik, containing some
1210 verses and written in the style of the Arabic
tnjnis, in which the lines of each strophe end in

words similarly written and pronounced, but differ-

ing in meaning (homonyms). Ibn Ezra intended
by this tour dc force to show the possibilities of

the Hebrew language in the working out of such
literary conceits. The poem is divided into ten
chapters, in which the ri'J/iis-rhymes are arranged
alphabetically. The first chapter is occupied with
the praise of some great man, who is supposed to
have been the learned astronomer Abraham bar
IIivyah of Barcelona.
Even in his secular pieces, Moses ibn Ezra pre-

serves Ms seriousness ; but so varied is his use of

the Hebrew language that his compositions are
often preferred to those of Jehudah Halevi and
Abraham ibn Ezra.
The Turshish has been inadequately edited by David Gunz-

burg for the society JJekise Xirddimm, Berlin, 1SS0. See, how-
ever, T. Lewenstein, Prolegomena z« .Votes ibn Ezra's Buck der
Tajals, Halle, 1893.

The most important work that has come down
to us from Moses ibn Ezra is his Kitab al-Mnfid-
detrah, written in Arabic. It is the only work of
its kind written by a Hebrew scholar, and contains
a detailed treatise on Hebrew prosody, a history
of Hebrew poetry, and a mirror of the history of
the Jews of his’ time. It is evidently fashioned
closely upon the model of the Arabic Adah books.
Onlv a portion of it has been edited by P. K. Kokovtzov, in

VoHotnyja Zametki, St. Petersburg-, 189j (pp. 19U-22U)
; but a

general account of its contents has been given by -U. Schreiner
in HEJ xxi. [1S90] 93-117, andxxii. [1S91] 02-81, 296-219

Moses ibn Ezra also wrote a philosophical work
under the title 'Amyat ha-Bosem. Only frag-
ments of this composition have been published,
so that it is impossible to understand the system
to which he adhered. He cites a number of Greek
philosophers, al-Farabi. and, of Jews, Saadia Gaon
and ibn Gabirol. It is evident that this work
must be of inferior importance, as it has left little

trace in the literature of the time.
A few selections have teen published bv L. Dukes in the

Hebrew periodical ZiyyZn. u. [1842] 11711.

Liiesatcke. — L. Dukes, 3/..v« ha Ezra n->s fimnnln,
Altona, Ir .0 : L. Zunz, Lueraia, w.vij'vVe .0/ .oaoor-inb il

Pcme, Berlin, 1S63, -p. -j 2 , M Sachs, in rebar se fv. ic tier
Jvden m b’canien, do. Isle, p 270.

Richard Gottiu-.il.



IBN GABIROL—IBN HANBAL 69

IBN GABIROL.—Solomon ibu Gabirol (Gab-
riel) enjoyed, two distinct reputations. To the
Synagogue lie was known as a hymnologist, to the
Church as a philosopher. It was S. Munk who,
iirst in a periodical in 1846 and later in his
Melanges de philosophie juive et arabe (Paris,

1857-59), proved the identity of Ibn Gabirol with
Avencebrol or Avicebron. This name seems to
have arisen by successive corruptions of Ibn
Gabirol into Aven-gebrol, Avicebrol, and the other
forms familiar from quotations in the mediaeval
Scholastics. E. Kenan (Averrois

,

Paris, 1 Sod, p.

76) describes Munk’s discovery as an ‘ eminent
service to the history of philosophy.’ For the
curious implications of the identification, com-
pare the remarks of Ueherweg-Heinze, Gesch. der
Philos. (Berlin, 1898) ii. 296.

Ibn Gabirol was a Spanish Jew, who passed
the years 1040-50 in Malaga (M. Steinschneider,
Die heb. Vebirsetzungen des Alittelalters, Berlin,
1S93, § 219). It is commonly supposed that he
was horn about 1020 and died about 1070. Some
authorities fix his death in the year 1058. The
picture drawn of his personal life by H. Graetz
may be found in the latter's History of the Jews
(Eng. tr., London, 1891-92), vol. iii. ch. ix. There
are no materials for a more definite narrative. Of
his literary activities, however, we are better in-

formed. Many of his Hebrew poems have been
preserved in the Synagogue liturgy. Among these
may be particularly cited his P.oyal Crown, which
has been more than once rendered into German,
and is to be found fully in English prose in the
Prayer-Book of the Spanish and Portuguese Jews
(ed. M. Gaster, Day of Atonement, Oxford, 1904,

p. 47), and in part in English verse in Alice Lucas’s
Jewish Year (London, 1898), p. 140. It is an inte-

resting fact that Ibn Gabirol, famous philosophi-
cally as a Platonist, should in this poem, the
masterpiece of the neo-Hebraic muse, have gone
for inspiration to Aristotle’s short treatise ‘ On
the World.’ Gabirol’s text is Aristotle’s saying

:

‘ What the pilot is in a ship, the driver in a chariot,
the coryphceus in a choir, the general in an army,
the lawyer in a city—that is God in the world’
(de Mundo, ch. vi.). Where Gabirol differs from
Aristotle is not merely in che moral optimism of
his outlook, but in the mystical fervour of his
inward gaze. There is, moreover, a charm of
‘ youthful freshness ’ in his verse, a quality which
led to the erroneous belief that the poet died
young. Many others of Gabirol’s poems are found
in the * Spanish ’ liturgy

; a short invocation of
his, translated by Mrs. K. N. Salaman, is now-
included in the ‘ German ' service-book (see Author-
ized Hebrew Prayer-Book, annotated ed., London,
1913, p. ecxlvi). Gabirol also wrote didactic
hymns, such as his Azharuth (Exhortations)

—

poetical summaries of the Biblical Laws, for reci-

tation on Pentecost. Another long poem of his
is termed ’Anuq

;

this is a linguistic treatise.

Others of his poems previously unknown have
been recently published. Ibn Gabirol, like other
mediaeval Hebrew authors, wrote secular as well
as religious poems ; several of his epistles have
come down to us. His command of a pure Hebrew
style is as remarkable as is the elevation of his
thought. He stands very high among post-Biblical

writers of Hebrew.
Besides his poetical works, Ibn Gabirol com-

posed ethical and metaphysical treatises, some of

them of minor importance. A full account of

these may be found in the work of Steinschneidei
cited above. One popular collection of moral
maxims, the Choice of Pearls, is attributed to
Ibn Gabirol, though authoiities are divided as to
the correctness of this ascription. The hook was
translated into English by B. H. Asher (London,

1359). More authentic is the Improvement of the
Moral Qualities, written in Saragossa about the
year 1045 (ed. S. S. Wise, in Arabic and English,
New York, 1901).

‘ In two respects the “ Ethics ” (by which abbres iation the
work may be cited) is highly original. la the lir-t place, as
compared with .S-iadia, his predecessor, and Bahaa and .Unimo-
ulds,, his successors, Gabirol took a new stand, in so tar as he
set out to systematise the principles ol ethics nidi pendentlv of
religious beliei or dogma. Further, his treatise is original in
its emphasis on the physio -l>->chological -asp. ct oi ethics,
Gabirol’s fundamental thesis being the correlation and inter-
dependence of the physical and the psychical in respect of
ethical conduct

'
(JE vi. S2‘j). This thought, indeed, permeates

the philosophy of our author.

By far the most important of Ibn Gabirol’s
philosophical treatises was the Arabic work of

which the original is lost, hut which is known in
Hebrew as JPqur Hayijhn and in Latin by the
equivalent title Fons Yitre. The fullest edition of
the Latin is by C. Baeumker, Avencebrolis Fons
Vitce (Munster, 1S95). Mysticism naturally at-

taches itself to Platonism ; hence the Fons Vitce,

being Platonic in spirit, easily influenced the
Jewish Qabbala, especially in its theory of emana-
tions. On the other hand, it did not affect the
progress of Jewish scholastic theology, partly be-
cause the latter assumed an Aristotelian guise,
and partly because the Fons Vitce, though it

essentially is an attempt to harmonize the Jewish
monotheism with Platonism, is based on extra-
Biblical foundations. The Fons Vitce is, how-
ever, frequently quoted by Christian scholastics.
Alhertus Magnus cites its author as an Arab
( (Jeberweg - Heinze, 266). Huns Scotus, whose
hostility to the Jews is notorious, had no suspicion
that the author whom he so admired was himself
a Jew. Of Huns Scotus the historian just cited

(p. 291) says that ‘ many Platonic and neo-Platonic
ideas penetrated into his thonght by the channel
of the Fons Vitce.’

Holding that even’ created substance, whether spiritual or
bodily, possesses matter as well as form (a position contested
by Albertus Magnus and Thomas Aquinas), Duns Scotus
asserted :

4 ego autern ad positionem Avicembronis redeo.’ He
agrees with Ibn Gabirol in holding ‘quod unica sit materia’ (p.
200). Platonic realism and its underlying hypostatization of
ideas have obvious relations with Ibn Gabirol’s mate/ ia nniver-
sulfa, though, unlike Spinoza, Ibn Gabirol does not identify
God with the materia universalis. On the contrary, he abso-
lutely excludes God from any such category. The theory of
the identity of substance running through the universe of spirit
and body is a hypothesis of far-reaching import, and interest in

Ibn Gabirol has been revived in recent times because of the
new turn which has been given to mystical and monistic con-
ceptions.

Literature.—Besides the works cited in the course of the
article, the following may be added, out of the extensive litera-

ture on the subject : M. Sachs, Vie tel. Poexie der Juden in
Spmucn, Berlin, 1345, pp. 3-40, 213-24S ; G. Karpeies, Gesch.
der jud. Lit., do. ltS6, pp. 463-433 ; W. Bacher, BiLelexrjese
der iud . Rehijiunsphilosaphen des 5littela.lt., Strassburg, 1392,

p 4.i
; J. Winter and A. Wiinsche, Die jud. ii. (Trier,

1391) 723, iii. (1390) 23, 109
;
D. Kaufmann, Stud. ub> r Salomon

ibn Gabirol
,
Budapest, 1&99 ; D. Neumark, Gesch. der jud.

Philos, des Mittelalt., i. (Berlin, 1907) 157, 500, 524, 555.

I. Abbahams.
IBN HANBAL.—Ahmad ibn Hanbal, the

founder of the Hanbal ite school, was born in the
month of Rahi' the first, A.H. 164 (A.D. Nov. 780)

in Baghdad. His lineage was of pure Arabic
stock, "from the great tribe of Bakr ibn Wail.
Hanbal was the name of Ahmad’s grandfather.

His father, Muhammad, died when Ahmad was
still in infancy. Rarely the imam is called Ahmad
ibn Muhammad ibn Hanbal. When 15 years of

age, he began the study of tradition and other

Muslim sciences. To acquire a full knowledge
ot (he holy texts, he visited Mecca and Medina,
Yemen, Syria, Mesopotamia, Kufa, and Basra,

and studied under Sufyan ibn Ljv.ina, Abu
Yusuf, al-Shfili i. and many other famous teachers

of those days. During this time he often lived in

penury and suffering. Yet, when stiil a youth, he

was held in reverence as an authority in matters
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of Muslim tradition. Al-Shati'i too seems to have
had a great lespect and affection for I bn Hanbal.
It is told that, when al-Shafi'i went at last to

Egypt, he said : ‘I do not leave behind any one
greater as afaqih or more pious and learned than
Ahmad ibn hanbal.’

After this period of travelling, Ahmad continued
to reside in Baghdad. Soon lie was regarded as

one of the greatest teachers of tradition &ndt fqh.
During his whole career he was a great defender
of orthodoxy. In his personal life he was very
scrupulous in his adherence to the ritual observ-
ances. It is said that he was wont to pray every
day 300 raVds at least (every prayer consists of a
certain number of ralcds). It was his custom at

night, after the last praj’er of the day, to sleep
only for a short time, and then to arise and offer

prayers of supererogation until the morning. He
recited the whole Qui’&n once every seven days.
His needs were so extremely few that his life

might seem a continuous fast. His demeanour
was that of a man abstracted from the common
concerns of life.

Ahmad’s maintenance of the integrity of ortho-
dox faith, during the inquisition (mihna ) ordered
by the Khalif al-Ma’mun and las successors, is

looked upon as one of his greatest merits by his
Muslim biographers. Al-Ma’mun had adopted in

tlie year a.ii. 212 (A.D. 827) the doctrine of the
Mu'tazilites, that the Qur'an was created. The
Khalif made this tenet obligatory upon his sub-
jects, and sent letters to all the provinces, order-
ing that Ills governors should cite the qadis and
learned men and demand of them a clear answer
as to Allah’s creation of the Qur'an. Those who
would not yield, as the test was applied, were
frightened Cy threats and tortures. But Ahmad
ibn ^lunbal remained firm in the orthodox faith

that the Qur’an was Allah's uncreated word. He
was cast for some time into prison, in chains, hut
refused to assent to the Khalif’s doctrine. In
the year A.H. 219 he was scourged in the palace
of the Khalif Mu’tasim, Ma’inun’s successor.

Finally, as the crowd outside became moved with
anger and was preparing to attack the palace, the
Khalif ordered the suspension of the punishment,
and soon after set Ahmad free.

After the scourging Ibn Hanbal was let alone.
It may he that the Government feared a popular
outbreak if any further action was taken against
the indy man. In the year A.H. 234 (A.D. 848) the

Khalif al-Mutawakkil stopped the application of

the test by public proclamation. IV hen Alimad
was asked by this Khalif to undertake the teach-

ing of al-Mu tazz, his favourite son, in the palace
at Surramanra, he excused himself, fearing that
the Khalif was going to make him an attache to

the court.

As afaqih and a traditionist, Ibn Hanbal hire
a great reputation among his own and the follow-

ing generations. He was a man of great influence

among the people, and the leading representative
of the strictest orthodox party in those days. He
died on the 12th of Bain the first, A.H. 241 (A.D.

31 July S55), at the acre of 77 years. When the
news of his death became known, there was
general grief over the city of Baghdad and even
in distant countries. It is told that many
thousands were present at his funeral.

In legaid to Ibn Ilanhal’s uoiks we know very
little. Only one hook, the Mn\>r"/. bis mv it

woik. i' well known. It is a compilation <ou-
taining about 3n,000 oi 4(i.fn>0 traditions relating
to the ninth of the Prophet. According to

Ahmad ibn Hanbal, only the traditions in it weie
a reliable basis for argument in fqh and other
Mu.dim sciences, wlul-t the traditions omitted
theiein were not at all to be regarded as a sound

basis. The Musnad is not arranged with any
reference to the subjects of the traditions it in-

cludes, hut only according to the earliest authori-
ties of the cited traditions. The work lias always
had a great reputation in Muslim circles ; it has
been used by many traditionists, hut its immense
size and the inconvenient method of its arrange-
ment prevented it from becoming a popular book.
A printed edition was issued at Cairo in 1896.

After the death of Ibn Hai>bal, his pupils and
admirers continued to form the so-called Man halite

madhhab, one of the four Muslim schools of fqh,
wiiich still exist at the present day. The Hanbal-
ites have always distinguished themselves by their
aversion to liberal theories in matters of faith, and
their enmity against the Muslim rationalists and
freethinkers (see, further, art. Sects [Muslim]).

Literature.—'Walter M. Patton, Aliened ibn Hanbal and.
the Mihna : a Biography of the Imdm , including an Account
of the Mohammedan Inquisition called the Mihna

,
Leyden,

1897 ;
I. Goldziher, ‘ Anzeige von Patton’s Ahmed ibn Hanbai

and the Mihna,’ in ZDMG lii. [1898] 155-160, ‘Zur Gesch. der
hanbalit. Bewegungen,’ ib. lxii. [1908] 1-28, ‘ Neue Materialien
zur Litt. des L’eberlieferungswesens bei den Muhammedanem,’
ib. 1. [1S96] 465-506, and art. ‘ Ahmed b. Muharnmed b. Hanbal,’
in El i. [1913] 1SS-190; C. Brockelmann, Gesch. der arab.
Lit., Weimar and Berlin, 1897-1D02, i. 181-183.

l’H. W. Juynboll.
IBN HAZM.—Ibn Hazm (Abu Muhammad

'All b. Ahmad), a celebrated theologian and hel

esprit of Muslim Andalusia, was born A.H. 384
(A.D. 994) in a suburb of Cordova, the Umayyad
capital. He belonged to a Spanish family of con-
verts (muwallad ; cf. ZDMG liii. [1899] 602 ff.)

hailing originally from Niebla. His great-grand-
father, Hazm by name, had renounced the Chris-
tianity in which he was horn, and embraced Islam ;

but the family subsequently denied their Christian
descent, and fabricated for themselves a Persian
origin, claiming to be descended from a Persian
who had been emancipated (mauld

)

by Yazid, the
brother of Mu'awiya, the iirst of the Umayyad
Khalifs, and to be the proteges of that family.
Ahmad, the father of Ibn l.lazm, had served as
vizir under the 'Amirids (al-Mansur ibn Aid 'Amir,
and his son al-Muzaffar), and Ibn Haz '“ himself
held the office for a short time under the Khalifs
'Abdalraliman IV. (al-Murtada) and 'Abdalrahman
v. (al-Mustazhir), taking part in the wars forced
upon the tottering Umayyad Kliallfate by the
insurgent Berbers under the claimant 'Ali b.

Hanimud. He was for a time a captive among
the Berbers. After the fall of Mustazhir (A.D.
1024), lie was thrown into prison by Muhammad II.

(al-Mustakfi), the next occupant of the throne.
On regaining his liberty, he withdrew entirely
from the political arena, and lived a rather solitary
life on his ancestral estate near Niebla, devoting
himself to the literary and scientific pursuits which
at length made him one of the most prominent
figures in Andalusian Islam. He died there A h
436 (A.D. 1063).

His literary work was of a varied character. His
son, Abu Kali', estimates that lie was the author of
some 400 compositions, consisting in the aggregate
of 80,000 pages, and tiiere is no doubt that he was
a most piolitic writer. He was a tasteful poet, and
his love poems are often quoted. He also com-
posed a belletrhtic monograph on love, entitled
Tnitq rtl-hamiimn fi-l-ulfa iral-ulhif (‘ the dove’s
neck-ring on sociality and the sociable’), still

extant in a single MS (in Leyden), an edition of
which D being prepared for publication by a
Kii"ian scholar. Irom this v, oik a charming
love-expeiii of itsautlior has been translated by
Dozy. Ibn H i/m contributed also to historical
study. A slant treatise of a historical character,
Xiiq/ii til- aru

i ft tnvarthh al-khulafa, was re-
cently edited from the sole surviving MS (in
Munich), and published with a Spanish transla-
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tion (‘ Begalos de la novia sobre los anales de los

califas ’) in the Revista del Centro de Estudios His-
toricos de Granada y sic lleino (i. [1911] 160-180,

•236-248), by C. F. Seybold. Of more importance
in this held is Ibn llazm’s great work entitled

Jamhamt al-ansdb (in MaqrizI, Kitdb itti 'az al-

hunafii [‘ History of the Fatimids’], ed. H. Bunz,
Leipzig, 1909, p. 8, 1. 4—the title appears as Kitdb
al-jamdhir fi ansdb al-mashdhir), treating of the
genealogy of the Arab and Berber tribes, with
special reference to the branches of the former in

the Maghrib. This work, a section of which has
been published in India by S. Khuda Bukhsh, was
highly prized by Ibn Khaldun (‘ Ibn Bazm is the
imam of genealogists and learned men’; ‘trust-

worthy, he has no equal ’), and was often used by
him (Histoire des Berbh-cs, ed. de Slane, Algiers,

A.D. 1847-51, i. 106 f., 147, ii. 2, and passim). 1

But the bulk of Ibn JJazm’s literary work is

devoted to theology. Even a treatise on Logic
—now lost—he is said to have brought into the
theological sphere, thus disregarding the position
assigned to the former by Aristotle. Voluminous
works on the fiqh, the haditk, the dogmatics, and
other elements of Islam are ascribed to him ; but,
for a reason to be mentioned presently, the greater
number have perished. He was at the outset an
adherent of the Shafi'ite school, but, following in

the wake of Dawud b. 'All (q.v.), the founder of
the Zuhirlyya school, abandoned it for the latter.

Just as, in a general sense, he vindicates the
rejection of the non-traditional sources for the
deduction of the Laws in a special work (Ibtal al-

qiyas) first made known by the present writer, so,

m particular, he develops his Zahirite polemic
against the dominant schools (niadhcikib

)

in the
special chapters of his work al-Muhalld, which
deals with the religious law, while in various works
in systematic theology he exhibits the Zahirite
method in its broadest application. In one direc-
tion, however, he advanced beyond the normal
position of the Zahirite school ; for, whereas they
had hitherto limited the scope of their principle to
the science of law (fiah), and had regarded the
province of dogmatic theology as indifferent, Ibn
Bazin applied their method to the latter as well.

In controverting, on the one hand, the Ash'arite
theology, which in his day represented the orthodox
conception of the faith, and, on the other, the
dogmatics of the Mu'tazilites, he interprets theo-

logy in the light of the Zahirite school, and from
that standpoint assails all other views. He develops
his criticism in his best known work, the Kitdb al-

Jisalfi-l-milal wcd-ahwa xval-nUjul—a title usually
abbreviated to Kitdb al-milal wal-nilml—of which
a printed edition is now available (4 vols., Cairo,
a.h. 1317-21 ; on the MSS cf. ZDMG lxvi. [1912]
166).
In this treatise he first of all gives, for polemical purposes, an

account of non-Muhammadan religions and their doctrines, and
then a critique of the doctrinal divisions of Islam. The first

part of the work is devoted mainly to Judaism and Christianity,
and to criticism of the OT and NT and the inconsistencies and
absurdities therein, his design being to confirm a view already
expressed in the Qur’an and elaborated with increasing distinct-

ness in later Islam, viz. that the alleged documents of revelation
in the hands of Jews and Christians cannot possibly be the
sacred writings given by God. He deals also with later religious

writings of Judaism and Christianity, and, in particular, he
submits the Talmud to severe criticism. This side of his work
would never of itself have aroused the animosity cf other theo-
logians, but it was a very different matter with the bitter and
merciless spirit in which, alike in the work before us and in his

writings on the fiqft, he speaks of the most eminent authorities
in Muslim jurisprudence and dogmatics.

In his theological writings his tone is immoder-
ate, fanatical, and unspaiing, and he shows not
the slightest respect for authority or for the great
personalities of the past who stood high in the
general esteem. His character for severity be-

1 A quotation will be found in Nawawl, Tahdhib
, ed. \\ usten-

feld, Gottingen, 164:1-47, p. 37ti, line 4 from foot.

came a proverb in literary circles : Saif al-Hojjdj
waqalam Ibn Hazm (‘ The sword of Hajjaj anil

the pen of Ibn Bazm ’)• The result was that he
lost all favour with the theologians ; his books
were banned, and left unstudied (cf. Subkl, Tabct-

qdt al-Shafi'iya, Cairo, A.H. 1324, iv. 78), and
were seldom quoted. This explains why most of

his works are lost, and why some are extant only in

rare MSS. Under the Abbadid ruler al-Mu'tamid,
indeed, his hooks were publicly burned in Seville

—

a proceeding upon which Ibn IJazrn commented in

an epigram charged with supreme disdain :

‘ Though you bum the paper, you cannot burn w hat the paper
contains, for it is laid up in my breast

;

It goes with me whithersoever my camel betakes himself
, it

stops where I stop, and will be buried with me in my
grave

;

Let me alone with your burning of parchment and paper, and
speak rather about science, so that the people may learn

which of us knows anything ;

If not, go to school again. How many- secrets has Gcd be-

yond the things you aspire to 1
’

In his increasing isolation he was shunned even by
students. Of the few pupils who availed them-
selves of his oral teaching the best known is

Muhammad b. Abl Nasr al-ljlumaidl (t a.h. 488

[A.D. 1095]), who speaks in laudatory terms of his

learning, and his moral and religious character.

Amongst his polemical works may also be in-

cluded a still extant satirical poem of 137 couplets

in which he holds np Christianity and its institu-

tions to derision by way of a rejoinder to a
Byzantine writer who had assailed Islam and the

Khalifate in verse. A complete text of this poem
appears in Subkl {op. cit. if. 184-189). Ibn ijazni

never speaks of Judaism or Christianity except in

fierce and virulent language.
Of his theological writings, besides the polemical

work above referred to, his treatise on Abroga-
tion in the Qur’an (Kitab al-nasikh ival-mansiikh)

has been published (Cairo, A.H. 1297, in con-

nexion with an edition of the Jalalain Com-
mentary; also at the Khairiya Press, A.H. 1308).

An ethical work, Kitdb al-akhlaq wal siyar fi
muddwdt al-nufus (‘On the healing of souls’)—

a

series of maxims relating to morals and the
conduct of life, arranged in chapters—has also

appeared in print (ed. Mahmasani, Cairo, 1905).

Tliis tractate, in which the Imitatio Muhammedis
is set forth as the ideal of the ethical life (cf. I.

Goldziher, Vorlesungen uber den Islam, Heidel-

berg, 1910, p. 30), is of importance as affording a
vivid impression of the author’s personal character,

and reveals very candidly his qualities and defects.

He refers in it to the arrogance which ruled him
for a time, but from which he was delivered by
self-discipline. His intolerance, his propensity to

bitter criticism of his fellow-men, and his ill-

humour he ascribes to an enlargement of the

spleen resulting from an illness (p. 77). This work
is the tranquil outcome of the mature experience

to which he constantly appeals. He complains
here of the inconstancy of friends ; after long

years of intimacy his own best friend had deserted

him (p. 40). But in spite of all he is able to say :

‘Everythin
' "

’ 7
' ’’ ’ r J -- !v.:I

,

benefit from '
' 1

"
i;

my spirit, qu
1

1
’•

. . i

fostered my ause of my composing
large works which f should never have written unless they had
disturbed my peace and fanned the spark hidden within me’
(p. 52).

Of his sons, besides the Abu Raft' mentioned
above, we hear also of an Aim Usama Ya'qub as

the transmitter of one of his father’s works (Auqnt
al-'arus ; cf. Ibn al-'Abbar, Mu'jam [BM . arob.

hispana, iv.], p. 29, line 2 from foot).

Literature.—Sources for the life of Ibn Hazm : C Brockel-

marrn, Gesch. der arab. Litt. i. (Weimar, leys) 4U0
; R- P. A.

Dozy, Hist, deft Musulmans d’Efqtaqne ,
Leyden, 1S61, iii. 341 ft

(Gesch. der Mauren in Spanien, Leipzig, 1874, 11 . 211) ff.) ; the

Arabic periodical al-M-uqtabas, i. (a.h. 1324) 3Off., ii. (a.h. 1325)
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313 ff. For his work on the sects: I. Friedlander, in the
Holdeke-Festschrift, Giessen, 1906, pp. 207-277 ; the same writer

has edited and translated the chapter on the Shi
4

ite sects in

JAOS xxviii.-xxix. (1908-09). On his criticism of Judaism and
Christianity: M. Steinschneid— D ' 7, "* hit.

zv'ischen Miidimen, Christen, pp.
22, 99 ; I. Goldziher, * Muham. ’ m
ZDMG xwu. [1378] 365 ; M. . 512,

xlriii. [1^94] 39 ; his polemic against the Talmud was published
by Goldziher, in Kobak, Zeitschr. fur Gesch. des Judentums

,

viii. [1872] 76-104 ; his dogmatic system with references to his

works is set forth in Goldziher, Die ZCihiriten, ihr Lehrsystem
und ihre Gesch., Leipzig, 1884, pp. 115-170.

I. Goldziher.
IBN TAIMIYA. — Ibn Taimiya (TaqI al-dln

Abu-1- Abbas Ahmad b. 'AbdalUallnr), the most
eminent Muslim theologian of the 13th-14th cen-

turies, was the scion of a Syrian family of scholars,

and was born A.H. 661 (A.D. 1263) in Harran, near
Damascus, a locality where a rigidly puritanical

conception of religion had prevailed from early

times (Dhahahl, Tadhkirat al-huffdz, Haidaiabau,
n.d., ii. 48, line 3 from foot), and where the Han-
halite school was strongly represented. The family'

of Ibn Tianuya belonged to that school. As a
public exponent of its tenets in Damascus he suc-

ceeded his father in A.H. 681 (A.D. 1282), and in

a short time his lectures and writings, in which he
assumed a position of decided antagonism to the
dominant tendencies of Muslim orthodoxy, made a
gicat stir and aroused vehement opposition. He
rejected the unthinking and slavisli adherence to

a particular school of religious law (tnqlid), and in

the discussion of that subject he called upon his

fellow-Muslims to fall bac k upon the old tradi-

tional sources. It is true that lie went further

than the Zahirites (see art. Dawud b. 'Ali), with
whose principles he closely agiees, in the range
which lie assigned to arguments from analogy
(qiyas). Alike in ttic sphere of theology and in

that of religious usage, he relentlessly assailed the

innovations ( bidd

)

which had found their way into

the religious life, and, above all, he fought strenu-

ously against the spiritualistic interpretation of

the anthropomorphic passages in the Quran and
the hndith, against the Asii'arite method of dog-

matics, and against the mysticism of the Sufis

(q.v.). In the cultus, again, lie declared war upon
the worship of saints and tombs which had crept

into Islam, and he even objected to the practices

of invoking the Prophet and making pilgrimages

to his tomb. He differed from the acknowledged
schools of jurisprudence with reference to the law
of divorce. It is of special importance to note hi*

opposition to the abuses which brought in their

train the practice of tahlil, viz. that a man should

not re marry a woman from whom he had been
definitely divorced, unless she had meanwhile
consummated a valid marriage with another and
been divorced from him. In his writings he is a

zealous adversary of Greek philosophy', Judaism,
and Christianity. By way of inciting the Muslims
against them, he pointed to the Mongol inva-

sion which had just swept over Syria, asserting

that the visitation was in part due to ttie laxity of

his co-religionists. He is-ued a faticd demanding
that the Jewish synagogues in Cairo should be
destroyed, and urging his people not to allow the
chapels of other faiths to exi-t in their midst (ed.

M. Schreiner, in REJ xxxi. [1S95] 214 ff.). In his

criticisms he did not spare the most widely accepted

authorities of Islam, not even the first Khalit's,

But the special object of his antagonism was al-

Ghazuli, whom he disliked both as an A«h’arite

and as a tnv-tic. am! whose knowledge of the

sources of theuloiric.il science l.e gieatlv dispar-

aged. Hi= opposition to the Muslim cons.'nsns

I ijma )—& theological growth of centuries—brought
upon him a sei ies of prosecutions, and from A.H. 70.3

(A.D 130.5) till his death he was repeatedly im-

prisoned both in Damascus and in Cairo. He died

in prison on 22nd Dhulqa da 728 (29th September
1328).

Though a stringent interdict was laid upon the acceptance

of his doctrines, he was not left without champions. Even after

his death, pamphlets were written on the question whether he
was to be regarded as a kafir (‘ unbeliever ’) or as a genuine
representative of orthodoxy. The tradition of his teaching was
continued by his faithful pupil Shatusaddin ibn Qayyim al-

Jauziya (t A.H. 751 [A.D. 1350]) in numerous works. At a much
later period his views enjoyed a furtive revival in smaller circles,

and the most striking historical lesult of his teaching is the fact

that in the ISth cent, the founder of the powerful Wahhabi
(q.v.) movement in central Arabia derived his initiative from
the writings of Ibn Taimiya (cf. Goldziher, ZDMG 111. [1898] 156).

His name is the shibboleth of the Wahhabite theologians in their

controversy with the orthodox, who in turn take as their watch-
word the name of Ghazall.

As regards the influence of Ibn Taimiya at the present day,

it should be noted that the party championed by Muhammad
Rashid Rida in hi3 periodical al-Mandr (now in its ICth year)

—

a party which rejects the taqlid of the four orthodox schools,

appeals to the lindlth

,

and is opposed to the worship of saints

and the superstitious practices associated therewith—-draw's its

constant inspiration from the writings of Ibn Taimiya and Ibn

Qayyim al-Jauziya. It is perhaps due to this wide-spread accept-

ance- of Ibn Taimiia’s views that within little more than a decade
so many of the hitherto much neglected works of the great

Hanbalite theologian have been issued in printed form in Cairo

and Ilaidarabad.

Ibn Taimiya displayed a vast literary fertility

in books, tractates, epistles, andfattens. The list

of his works given in Brockelmann’s Gesch. der

ctrab. Lift. ii. 103-105 is by no means exhaustive,
anil, in particular, attention should be drawn to a
series of treatises (majmuat al-ra.sH’ il cd-kubra),

published in 2 vols. at Cairo, A.H. 1322.

I.itbratcrb.—I. Goldziher, Die Z&hiriten, ihr Lehrsystem
uti'l dire Gesch., Leipzig, 1S84, pp. 18S-193, and in ZDMG lxii.

riooS] 25 f. ; M. Schreiner, Beitrage. zur Gesch. der theolog.

Beureyungen im Islam, Leipzig, 1599 (-ZDMG lii. [1895] 540-

563, llii. [1899] 51-61), with a bibliography of the controversial

writings for and against Ibn Taimiya ; C. Brockelmann, Gesch.

der arab. Lilt., ii. (Berlin, 1902) 103. I. GOLDZIHER.

IBN TUFAIL.—Ibn Tufail (Abu Bakr Muham-
mad ibn'Abd-al-malikibn Muhammad ibn Muham-
mad ibn Tufail al-QaisI), referred to by the Chris-

tian Scholastics as Abubacer, was born, probably
at the beginning of the 12th cent. A.D., in the little

Andalusian town of Guadix (XVadl Ash), and died
in the royal city of Morocco in 11S5. Besides the
name Abu Bakr he also bore that of Abu Ja'far

(ns in the MS of the British Museum tr. by Poc-oeke),

from the name of another of his sons. Our in-

formation regarding his life is but meagre, and
what we are told is by no means always reliable.

Ii is certain, however, that he was possessed of the
learning and culture of his day, that he composed
verses, and that he was actively engaged in medicine
and politics. Thuswe read that he vasthe physician
anil vizir of Ivhallf Abu Ya'qub Yusuf (1163-84),
with whom he lived on terms of friendship. He
performed a special service to Muhammadan philo-
sophy by introducing Ibn Ruslid (Averroes) to that
prince, and encouraging him to write a commen-
tary on Aristotle. This event has been generally
assigned to the year 1154, but L. Gauthier brings
it down to 1169.

We po-sc.-s no scientilic work from the hand of
Ibn Tufail. His claim of being able to improve
the Ptolemaic system is probably to be interpreted
merely as expressing hi» conviction that he must
adhere as closely as possible to Aristotle rather
than to Ptolemy.
His only surviving work—a work that secures

for its author a niche in the temple of universal
literature—is a philosophical allegory entitled
Ha;/;/ ibn Ynqyln. In the introduction to that
book he indicates his position in Muslim philo-
sophy. He prop -sc- to be an adherent of the
philosophy of enlightenment (ishniq, ‘illumina-
tion'). This is not the crude pantheism current
in India and Per-ia, but a speculative mysticism
of a Neo-Platonic type. Having laid the founda-
tions in the observation of Nature and in rational
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thought, he aspires to ascent! to the highest—i.e-

to the state of ecstasy, in which the soul experiences

what the eye has never seen, the ear never heard,

and the heart of man never imagined. Just because

such a spiritual process cannot be described easily,

or even described at all, in words, it must be
presented allegorically. Thepersons in his allegory,

so far as their names are concerned, are borrowed
from the mystical treatises of Ibn Sina (Avicenna).

But ‘Salaman’ and ‘Asal’ are in all probability

derived from the field of Hellenistic-Jewisli legend,

while ‘Hayy’ recalls thefirst syllable of ‘Gayomart,’
a mythical king of Persia. Many features of Ibn
Tufail’s work are of legendary origin, but the

arrangement is doubtless his own. The theme
proposed was a practical question in Western
Islam at the time, just as it had been in the East
at an earlier day. The problem was, in fact, the

relation of the individual to society, or, to state it

more precisely, the relation between the philo-

sophical reflexion and intuition of the individual

and the traditional belief of the multitude.

The author seeks to portray as clearly as possible threa
distinct types : (1) the philosopher, who by natural endowment
and his own reflexion and self-abnegation is fitted to receive

enlightenment from above—one, that is to say, who rises step

by step to a mystic unity writh higher spirits, and ultimately
with the Divine Being Himself (‘Hayy’); (2) the man of

traditional beliefs (‘Salaman’); and (3) the speculative theo-

logian, who interprets the figurative language of revelation, as

given in the Qur'an, in a spiritual sense (‘Asal’=Ibn Sina’s
‘ Absal ’). The last-mentioned, accordingly, stands for the
allegorical method of interpreting the sacred writings—a legacy

of Alexaudrian thought—which had been far more widely

assimilated in Islam than philosophy in the stricter sense as

represented by Hayy.
The thiead of the narrative is as follows : Hayy ibn Yaqzan

(‘The Living, son of the Awake’) is, when a mere child, cast

upon an uninhabited island below the equator—or, according
to another legend, comes into being there by spontaneous

.?* t\ i- by a gazelle, and grows up among
. • ich he learns, and from which, after

, . - » obtains his first primitive clothing.

his development, which completes
.. . „ . is an intense desire to learn. The

gazelle that suckled him dies, and shortly afterwards he begins
to dismember it, continuing till he comes to the conclusion that
the heart is the central bodily organ, the seat of the principle

of life. Having discovered how to produce fire, and having
found a relish in roasted flesh, he proceeds to dissect various

other animals, either dead or alive. Then, just as he studied

the animals of his island, even taming a number of them, so he
investigates its plants and minerals, its atmospheric phenomena,
and, in a word, the whole philosophy of Nature. He iB struck

by the multiplicity of phenomena, and he endeavours to find

unity in all—the unity of the organism, that of the species and
the genus, and at length the all-pervading unity of the world.

From his study of physical Nature, in every part of which he
traces the distinction between matter and psychical or spiritual

form, and, accordingly, an ever-recurring birth and decay, he
infers the existence of a pure and invariable Form as the cause
of all that is, and in this way he comes to know the Deity from
Ills works. The existence of the Divine Spirit he infers also

from the fact that space must necessarily be conceived as finite.

Thus far he has recognized the Creator of the world only as

the most perfect spiritual being. He now proceeds to study
his own spirit as the medium through which he has obtained

that knowledge. He perceives that he belongs to a realm above
the animal kingdom, and that he is akin to the spirits who
control the celestial spheres. It is only as regards his body that

he is of the earth ; his soul or spirit (ruh) is indubitably of a
celestial nature, and the highest that is in him—that by which
he has come to recognize the Supreme Being—must surely be
akin to that Being. These reflexions furnish lam with the law
for his future conduct (cf. the exercises of Buddhist monks and
of whirling dervishes). He restricts his physical wants to what
is absolutely necessary. By preference he eats ripe fruits and
vegetables, and only in case of necessity resorts to animal food,

while he fasts as often and as long as possible. He resolves

that no species of animate beings shall become extinct on his

account. He aims at scrupulous cleanliness, and in his move-
ments, as, e.g., his walks around the beach of his island, copies

those of the heavenly bodies. By these means he is gradually

enabled to raise his true !$elf above the heavens and the earth,

and so to reach the Divine Spirit ; and at this stage, in pla».e of

his earlier logical proofs of God's existence, he enjoys die lisio

beatified and the vnio my^lica. He has now transcended the

matliematico-lo-i'-al categories of unity, plurality, etc. So fa

r

as the world still exists for him, he regards it only as a reflexion

of the Divine light.

Hayy has often enjoyed the raptures of ecstasy, when at length

his solitude is interrupted. Upon a neighbouring island live a

people who. though adherents of the Muslim faith, are given to

sensuous pleasures. A friend of Salaman, the ruler of this

island—an individual named Asal—desiring to devote himself
to study and self-denial, sets out for Hayj’s island, which he
supposes to be uninhabited. Here, then, he meets with Hayy,
and, when the latter has at length acquired human language,
the two become convinced that the religion of the one, in its

rational interpretation, and the philosophy of the other are
essentially the same. With a view to proclaiming this pure
version of the truth to the credulous multitude, Hayy proceeds
to the adjacent island, accompanied by Asal. But their design
miscarries

;
and the two friends have ultimately to admit that

Muhammad had acted wisely in giving the truth to the people
under a veil of symbolical language. They, therefore, go buck
to the uninhabited island, in order that they may further give
themselves to a life consecrated to God.

The greater portion of Ibn Tufail's book is devoted
to the course of Hayy’s education, and it is not to

be wondered at that those who first translated the
work, and gave an account of the author’s philo-

sophy, were mainly concerned with the person of

Hayy. But the central theme of the allegory, as

has been indicated, is the relation between religion

and philosophy, and the principle that philosophy
is one with religion properly understood. This
has been specially emphasized by Gauthier, though
perhaps somewhat one-sidedly. It is certainly quite

obvious that in several passages Ibn Tufail is on
Hayy’s side : the eyes of Asal are opened to the

profoundest mysteries of the Spirit, not by the
direct revelation of the Qur’an, hut by Hayy’s
philosophy of enlightenment ; and at all events

the work permits the inference that man may
attain to supreme salvation by the inner light

alone, and without the aid of prophetic revelation.

This point of view was enough of itself to render
the hook objectionable to the Christian theologians

of the Middle Ages, while, in particular, the
monopsycliitism of its author was stigmatized by
Albertus Magnus as ‘error omnino absurdus et

pessimus
’
{de Nat. et Orig. An. ii. 4), and as a thing

‘ omnino deliramento simile’ {de An. Hi. i. 7).

The Hayy ibn Yaqzan had at first but few readers.

The Neo-Platonists of the Renaissance seem not to

have known it, else they would have found it

acceptable, inasmuch as they taught that there

were rays of the one Divine truth in all religions

and philosophies. Certain points of connexion
between Hayy and El Criticon, a work by the

Spanish author Baltasar Gracian published in

1650-53—links recently pointed out by Menendcz y
Felayo—have not yet been satisfactorily explained.

Literature.— i. Translations of Hayy IBS Yaqzan,—The
Arabic text with a Lat. tr. by E. Pococke, Jr., and an in

troduction by his father, was published at Oxford in 1671, and
reprinted in 1700. The first Eng. tr. (1674 ;

from the Lat.) was
the work of George Keith, who, as a Quaker, probably set a

higher value upon the ‘inner light’ than upon the letter of a

revelation. A second Eng. tr. (also from the Lai.), by George
Ashwell, appeared in 16S6. In 170$, Simon Ockley, the orientalist,

published a new English version from tiie original, and this was
recently re-issued with few alterations by E. A. van Dyck, * for

the use of his pupils’ (Cairo, Of Dutch translators

probably the first was J. Bouwnieester, a friend of Spinoza,

whose rendering (Amsterdam, 1672) was executed from the Lat.

of Pococke, and this work was re-pubiished at Amsterdam in

17U1, while in the same year another issue, collated with the

original Arabic and furnished with notes by the oriental scholar

H. Reland, a professor in Utrecht, was published at Rotterdam.

The earliest Germ, tr., by J. G. Pritius (Frankfort, 1726), w’as

based upon the English of Ockiev ;
that of J. G. Eichhorn

(Berlin, 1783) is more Independent. French and Spanish trr.

have appeared only in recent times (see below).

Pococke’s designation of the work, ‘ Philosophus Autodidactus,’

appears on the title-page of most of the trr., even the Spanish

of 1900. Reland (1701) has ‘De natnurlijke Wijsgeer* (‘The

Natural Philosopher ’), and Eichhorn, ‘ Der Xaturmensch ’ (‘ The

Natural Man’). In the 19th cent. Havy was often compared
with Defoe’s Robinson Crusoe, but to us it is surely rather the

contrast than the resemblance that suggests itself : Crusoe is

the pattern of the practical man, while Hav y is the ideal of the

reflective and mystical mode of life >incc l$b2 the original

lias been frequently issued m tiie F-u^t—in Cairo and Con-

stantinople—and has thus been brought within the range of

active European study. ....

ii. DISCISSIONS, etc.—A. Merx, * Eine mittelalterhche Kmik
der Offenbarung,’ in Die protesta attache Kirchrnzettunf fur d.

evang. Deutschland ,
22nd July-12th August 1<>85 ; T. J- de

Boer, The History of Dhilosophy in Islam ,
London, 1903, pp.

181-187; El Fitisofo autodidacto de Abmtofai

l

A evda psico-

Kgica traducida . . . del arabe por D. Francisco Pons Boigues,

con un prdlogo de Menendcz y relay

o

(= Colecciun de Lstudtos



74 IBN TUMABT
Arabes. v.), Saragossa, 1900 ; L6on Gauthier, Hayy Ben
Yaqdhdn: Roman pkilosophique d'Ibn Thofa.il> texte arabe
... el traduction /ran?., Algiers, 1900, and Ibn Tkofail : sa
vie, ses arnvres (~Publ. <le VEcole des Retires d'Alger, Bulletin
de Corresp. Afric. xlii.), Paris, 1909 (with bibliography).

T. J. de Boer.
IBN TUMART.—Ibn Tumart was a famous

Muslim reformer of Morocco, sumamed ‘ the
Mahdi of the Almohads.’ According to Ibn
Khaldun, his name was A mghar, Berber for ‘ the
chief.’ The names of his ancestors were also

Berber. The date of his birth is unknown ; but it

must have taken place between a.h. 470 and 4S0.

He was bora in a village of Sus called Ijli en
Warghan. His family were Iserghvns, a section
of the Hintata, one of the chief tribes of the Atlas.
Ibn Khaldun says that they were celebrated for

their piety, and that Ibn Tumart seemed eager to
learn, and frequented the mosques, where he
burned so many candles that he received the sur-
name Awfu (Berber), ‘the tire-brand.’ It was
probably the thirst for knowledge that drove him
to the East.
At this time the Aimoravid dynasty, which

ruled in the Maghrib and a part of Spain, was
declining, and corruption of morals had followed
close on conquest. One of the strictest Muslim
sects, that of Malik ibn Anas, was in power ; it con-
fined its attention to the study of furu', manuals
v liich had usurped the place of the Qur’an and the
lindiths. Ghazali had strongly opposed its doc-
trines in the East in a chapter of his Ihyd'nliim
al-din—the Kitiib cil'Hm, which called forth the
hatred of the lawyers {faqih ), such as the qadl
' Iyad, and oven Aslfarites like al-Turtushi, who
did not admit independent minds into their sects.

His works were burned by order of the Aimoravid
amirs. Further, the grossest anthropomorphism
(tajnm) was prevalent ; the allegorical expressions
of the Qur’an were taken literally ; and God was
given a corporeal form.
Ibn Tumart started his travels in Spain, and it

was undoubtedly there that he began to modify
his ideas under the influence of the writings of Ibn
I.Iazm (q.v.). He then went to the East, but the
chronology of his travels is not certain. If, con-
trary to the opinion of al-Marrakushi, it was
during his lirst stay in Alexandria that he imbibed
the doctrines of Abu Bakr and Turtushl, the latter

—a believer in the Asli'arite teaching, although
opposed to Ghazali—must have imparted it to his
pupil. He afterwards made the pilgrimage to
Mecca, and studied at Baghdad and perhaps at
Damascus. There he became imbued with the
ideas of Ghazali. Later writers say that it was
under Ghazall’s influence that Ibn Tumart decided
to reform the beliefs of liis country ; but the two
men never met.
These years of travel and study had transformed

the Maghrlbine trilib. If his plan was not jet
fixed in all its details, he had at least thought of
it. On the vessel in which he sailed he preached
to the crew and the passengers, who, in obedience
to his words, set themselves to read the Qur an
and to pray. Thorouglilj- inspired with Ash'aritc
doctrines, he continued his preaching in Tripoli, in
Mahadia, where the ruling sultan, Yaliya ibn
Tamim, showed him great regard after hearing
him state his ra-e, at Monastic and at Bourne.
There he plav< d the part of moral leformtr without
restraint, making liberal application of an early
maxim:
‘Whoever anion 4 \ ou si-es amth nd rtjneht hmMc 11,net

rha’ -c if with Iih hand . if he «a.inoL he mu-t do u with hi?
tongue . if that 1- he must do it with his heart. This
is the minimum of 1 elision.’

The Hammadite sovereign was annoyed at this
imjieachment of liis authority ; the people them-
selves rose up, and Ibn Tumart lied to the Beni

Uriagol, a neighbouring Berber tribe, who took
him under their protection. There he met 1 the
man who was to continue his work, 'Abd al-

Mu’min, a poor tiilib of Tajira, to the north of

Nedroma, who, like himself, went to the East to

study. Legend, which ascribes to Ibn Tumart a
knowledge of the qabbala, which he learned in the
East, claims that he recognized, from certain signs
in this young man, the person for whom he was
looking, just as Ghazali had recognized the future
reformer in him. All that we know is that he had
an interview with 'Abd al-Mu’min, that he ques-
tioned him minutely, and that he ended by making
him decide to give up his travels in the East in

order to follow him. He then returned to the
Maghrib byr way of Warsenis and Tlemsen, out of

which he was driven by the governor; and then
he passed through Fez and Miknasa, where the
people received his remonstrances with blows. At
last he arrived at Morocco, where he asserted more
than ever his role of uncompromising reformer of

morals and doctrines. The Lemtuna women, like

the Tuaregs and lvabyle of the present day, did
not veil their faces. On this account Ibn Tumart
insulted them, and even assaulted Sura, the sister of

the Aimoravid amir 'All. 'All himself was not
free from his insults. He rebuked him even in the
mosque. 'All, who was more patient and tolerant
than the reformer, did not punish him as he
deserved ; he merely summoned a conference at

which Ibn Tumart had to argue with Aimoravid
lawyers. They discussed such points as : Are the
ways of knowledge limited or not ? The principles
of the true and the false are four in number

:

knowledge, ignorance, doubt, and supposition.
He had no difficulty in defeating them, although
among them there was a Spaniard as intellectual
and as intolerant as himself—Malik ibn Wuhaib,
who advised 'All to put him to death, but in vain.
The amir spared him, and Ibn Tumart fled to
Aghmfit, where he took pai t in further discussions,
and thence to Agnilin, where he inaugurated his
apostleship in a methodical way. At first he
posed simply as the reformer of morals in so far as
they were contrary to the Qur’an and tradition

;

then, when he had obtained a certain iniluence
over his followers, he went on to preach his own
doctrines, inveighing violently against the djmasty
‘ that followed false doctrines,’ and pronounced as
‘infidel’ any who transgressed his teaching: it

was a preaching of holy war, not only with pagans
and polytheists, hut also with other Muslims. He
chose ten companions, 'Abd al-Mu’min among
them, and, after pieparing their minds by a de-
scription of the characteristics of the Mahdi, he
made them recognize him as such, and composed a
genealogy for himself which made him a descendant
of 'Ali ibn Abu Talib. His doctrine was not pure
Ash'arism

; it was mixed with Shl'ism. The
historians mention tricks of jugglery and perfidy
to which he resorted in order to justify his claims.
He rallied round him all the Hergha and a large
section of the Masmuda, who had alwaj’s been
Iiostile to the Lemtuna (Almoravids), so much so
that \ Usuf (ibn Tashfin) had founded Marrakesh
m order to keep them at a safe di-tance. He had
written various treatises for them in Berber—

a

language which he spoke very well.- One of them,
the Taufiul, is preserved in an Arabic version,
published at Algiers in 19u3. He completed the
oigamzation of his followms, whom he divided

1 According to the Kattil c-o, it.u, this meelunr took place at
Tajira, the birthplace of 'Abd al-Mu'iuin.

- The Berbers knew so little Arabic that, in order to teach the
uneducated Masmuda the Fdtiha Hirst Sara of the Quran) he
named each of them by a cord of ti. , -in

a

: the tii-t v .is Ji c.,j
al-Ilamdu ICUtth (‘ praise to God ’)

,
the second, lino!" (‘ lord ')

the third, al'Alnmui (‘of the wor ds ). in a-hiir them to
repeat their names in order, he succeeded in’ tear hin- them to
recite the sera.
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into categories : the first was composed of the ten
who had been the first to recognize him ; they
were called the junta'

a

(‘community’). The
second was made up of fifty faithful ones ; these
he sometimes called * believers ’ (mu’minun) and
sometimes ‘ Unitarians ’

(mu’ahhidun ,
from which

comes the name ‘Almohads’). His authority,
however, was not recognized all over, as was
shown particularly by the inhabitants of Tlnmal
(or Tinmelel). He entered this town by strategy,
massacred 15,000 men, took the women as slaves,
divided the land and houses among his followers,
and built a fortress. He converted the neighbour-
ing tribes with their consent or by force, and in
A.H. 517 he sent an army against the Almoravids
under the leadership of 'Abd al-Mu’min. It sus-

tained a terrible defeat, and the Mahdi found him-
self blockaded in Tlnmal. Some of his followers
suggested surrender. Ibn Tiimart had recourse to
charlatanry with the complicity of Abu 'Abd Allah
al-WansharisI, whom he had brought from War-
senis

; and, having regained his prestige, he mas-
sacred those of whom he was not sure. Ibn al-Athir
gives the evidently exaggerated number of 70,000
men as that of those thus slain. The cause of the
Almohads revived as the power of the Almoravids
weakened in Spain and Africa, and, when the
Mahdi died in 524 (522 according to others), 'Abd
al-Mu’min, whom he had chosen as his successor,
was ready to re-commence the struggle. His tomb is

in Tlnmal, but his name and his history are com-
pletely forgotten.

LirEEATCHE.—Arabic authors : Ibn al-Athir, Al-Kamil fVi-
ta'rikh, ed. C. J. Tornberg, vol. x., Leyden, 1S64, no. 8, pp.
400-407

;
"Abd al-Wahid al-Marrakushi, Kitab al-Mujib , ed.

K. P. A. Dozy, do. 1S47, pp. 128-139 ; Ibn Khallikan, Wa/ayat
al-A’yan , 2 vols., Bulaq, 1299 a.h., ii. 48-53 ; Bolal al-Maushya
(anon.), Tunis, 1329 A.H., pp. 78-88; Ibn K'daldnn, Kitab at-
'Ibar, 7 vols., Bulaq, 1284 a.h., vt 225-229 ; Ibn Abi Zax", Rau<i
al-Qirtds, ed. Tomberg, 2 vols., Upsala, 1843-46, i. 110-119; Ibn
al-Khatib, Raqm al-liolal, Tunis, 1316 A.H., pp. 66-58; Al-
Zarkashi, Ta’rikh al-daulatain, do. 1289 A.H., pp. 1-5; Ibn
Abi Dinar, Al-Munis fi akhbdr Ifriyyah, do. 1289, pp. 107-109

;

As-Salawi, Kitab al-lstiqya, 4 vols., Cairo, 1312 a.h.
, i. 130-139

;

Le Liore de Mohammed ibn Toumert, ed. J. D. Luciani, Algiers,
1903,

Western authors : I. Goldziher, 4 Materialien zur Kenntniss
der Almohadenbewegung,’ ZDMG xli. [1887] 30-140 ; the Introd.

>. /. '
inj

v
,

c.
Brockelmann, Gesch. der arab. Litt., 2 vols., Weimar and
Berlin, 1898-1902, i. 400-402

; A. Bel, Les Almoravides et les

Almohades, Oran, 1910, pp. 9-16. RENE BASSET.

IBSEN.—Henrik Ibsen (dramatist and poet)
was horn at Skien, in southern Norway, on 20th
March 1828, the eldest son of Knud Ibsen, a sub-
stantial merchant. Scottish, German, and Danish
strains preponderated over Norwegian in his
ancestry. While Henrik was still a child, his
father failed in business, and the family removed
from his first home, a stately house in the market-
place, to a humble suburban dwelling. His school-
ing was brief, and distinguished chiefly by a bent
for art. This could not be indulged, and he was
apprenticed at fifteen to an apothecary at Grimstad,
a place still smaller and more remote. Here he
spent seven years (1843-50), his time of storm and
stress. The revolution of 1848—49 quickened his
instinct of revolt and wakened his lyric power.
He wrote fiery appeals on behalf of struggling
Hungary and Denmark. He chose a Roman
revolutionary for the hero of his iirst drama.
Catiline (1850) excited no attention whatever ; but
its importance is great. Ibsen re-published it in

1875, with a preface in which he points out that it

foreshadows the standing theme of his later drama
—‘the conflict of will and power.’ And he is

already a dramatist ; in spite of his revolutionary
sympathies, he has not idealized his hero ; his
Catiline is a tragically mixed character, who owes

his ruin more to his own inner corruption than to
the power of his foes.

A few months before its publication, Ibsen,
having completed his apprenticeship, had come to
Christiania. Here a second piece, A Viking’s
Barrow (Kjmmpehojen), was acted with some
success. He lived precariously by journalism,
editing, with two friends, a short-lived periodical.

In Nov. 1851 an appointment as stage-poet of the
theatre at Bergen cut short these desultory
activities, and decided his career. In accordance
with the terms of his contract, he spent some
months of 1852 in the study of stage arrangements
at Copenhagen and Dresden. The five following
years at Bergen brought him a practical training
in stage technique of the utmost value to him.
Besides staging numerous plays by other men, he
produced four new pieces of his own—in particular
Dame Inger at Ostraat and The Feast at Solhaug.
Enthusiasm for the national past was in the air at

Bergen, and Ibsen did not escape it. But his

mind was utterly unhistorical ; history, even the
national history, attracted him only as a source
of dramatic or psychological problems, and these
he was soon to find were furnished in greater
abundance by contemporary society. Even when
he drew upon history he re-shaped it freely to his

needs. The historical Dame Inger was a spirited

and high-handed, but not a tragic, figure ; Ibsen
involves her in a harrowing conflict between
ambition and motherly love, which ends in her
involuntary murder of the son for whom she has
dared and endured. The Feast at Solhaug (1855)
was the first result of his study of the sagas of

Iceland. Something of their tragic grandeur is

already reflected in the heroine Margit. But the
lyrical form of the dialogue echoes the Norwegian
ballads, and the temper of the play has a romantic
buoyancy which Ibsen never again recovered. Two
other new pieces were written and performed at

Bergen

—

St. John’s Night and Ola/ Liljekrans,
both based upon Norwegian legend. Both remained
till recently imprinted.

In the summer of 1857, his contract at Bergen
having terminated, Ibsen accepted a similar post
at the Norwegian theatre in Christiania. A few
months later he brought a wife to his new home,
Susannah Daae Thoresen of Bergen.
The theatre had been recently established ex-

pressly to combat the dominant Danish taste by
promoting a national Norwegian drama. With
The Vikings at Helgoland (1857), Norway definitely

acquired an original and very noble drama of her
own. But the resources of the Norwegian theatre
were unequal to staging it, and the older theatres
both at Christiania and at Copenhagen rejected it

with scorn. Danish poets like Oehlensehlager had
dramatized the heroic saga in elegant iambics, and
with a persistent effort to assuage and refine.

Ibsen kept the rude strength of persons and
situations, and the sinewy unadorned prose of

their speech. Hjordis, the passionate wronged
woman, who slays in deliberate vengeance the man
she loves, is a tragic creation worthy of her proto-

types in myth and saga, Brynhild and Gudrun.
The rejection of The Vikings, which was not

played anywhere before 1861, increased Ibsen’s

estrangement from Christiania society. Conserva-
tive in politics, orthodox in religion, and devoted
to Danish ideals of culture, the official and mer-
cantile circles of the capital offered a -stolid resist-

ance to the young and needy idealists of the

Nationalist cause. Bjdmson, four years Ibsen’s

junior, a born orator, and already the author of

Synnove Solbakken (1857), stood above the taciturn

Ibsen both in persuasive potency and in popular

repute. And Ibsen’s next drama was a satiric

comedy which ridiculed well-to-do society at its
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most sensitive point, and turned its apathy into

furious indignation. Love’s Comedy (1862) is, on
the surface, an amusing exposure of the foibles

incident to conventional courtship and marriage ;

a plea for the subjection of these relations to calm
good sense, undistracted by sentiment and romance.
But this attack upon 1 romance ’ was inspired by a

conception of love romantic in the extreme. Love’s
1 comedy ’ concerned only the shallow sentiment
which society called by that name. The plight of

genuine love in marriage could only, in Ibsen’s

eyes, be tragic : the routine of married life, the

cares of household and children, vulgarized, he
thought, the passion of souls. Falk, the young
poet who preaches this doctrine, is at once ardent
and shallow enough to make it, in his own case,

plausible. The heroine, Svanhild, one of Ibsen’s

loveliest and most pathetic creations, gives him
her heart, and they are on the point of adopting
the conventional solution when the representative

of calm good sense, an elderly merchant, inter-

venes, poses the young lovers with their own
forgotten principles, and offers his own hand to

Svanhild, who sadly accepts it. The play is

written with abounding wit in ringing rhymes,
and is now popular on all Scandinavian stages

;

but its imperfect technique and impossible ethics

have hindered its vogue elsewhere. Love's Comedy
is, however, important as Ibsen’s first essay in the
modern ‘ social ’ drama. A second saga-drama
followed. The Pretenders to the Crown was
written in a few weeks of the summer of 1863.

lake Dame Inger, it is built upon Norwegian
history, but is at once less unhistorical and more
Ibsenian. The two figures, whose prolonged duel
for the throne of Norway we watch, are admirably
imagined and drawn : Hakon, the born ruler,

clear-sighted and strong-willed ; Skule, paralyzed
by his own doubts. In Skule, Ibsen’s own still

hesitant faith in his powers may be reflected ; but it

is Hakon, not Skule, who is suggested by the clear

structure and powerful build of this striking play.

Early in 1864 Ibsen’s affairs reached a crisis.

His outward circumstances, always precarious, had
been seriously embarrassed by the failure, in 1862,

of the Norwegian theatre. A small appointment
as ‘aesthetic adviser’ at the Christiania theatre
barely afforded a livelihood. His inner estrange-

ment from society grew more bitter and intense.

Some measure of it is given by the terrible stanzas

of On the Fells (1860), an autobiographic confession

shot through with the passion of Faust and the
cynicism of Mephistopheles. The outbreak of the
Dano-Prussian war in the spring of 1864 added a
new and more definite provocation. Norway and
Sweden declined, as iu 1849, to support their

Danish brothers ; and the poet, who as a young
man had then striven vainly to rouse them, felt

their abstention yet more bitterly now. Some
enthusiastic students went to the front as volun-

teers, but the government remained neutral
; and

service in the Norwegian army remained, as Ibsen
intimated in his mocking verses, The Ground of
Faith

,
one of the safest of callings. He sought to

leave the country, and applied for a travelling

S
msion, such as had recently been granted to
jornson. But Love’s Comedy was too recent, and

the favour was refused. In April 1864, Ibsen left

Christiania for the south. Oil' Duppel he heard
the Prussian guns

; at Berlin he saw the Danish
trophies, and the first idea of a gieat retributive
poem upon his unfaithful fellow -countrymen flashed
into his mind. It was the germ of Brand. In May
he settled in Rome. The project at first made
little progress. Brand was originally planned as
a narrative poem, but the few cantos executed are
laboured, and they were finally thrown aside and
lost sight of. Thirty years later the Danish col-

lector Pontoppidan discovered the MS in an
antiquarian shop at Borne

;
it was published at

Copenhagen in 1907. Meanwhile Ibsen, better
inspired, had reverted to the dramatic form in

which he was a master, and to a swift, flexible,

ringing verse ; he now wrote with fire, and in

three months of the summer of I860 completed the
colossal poem. Brand, the prophet of ‘ All or

Nothing,’ hero and fanatic, is a great tragic figure,

sublimely, but not quite consistently, conceived

;

and the drama itself is something less and some-
thing more, and greater, than the invective against
Norway which it set out to be. Types of her

prevailing weaknesses—of compromise, sentimen-
tality, faintheartedness—are drawn with brilliant

and incisive touch
;
peasants and artists, officials

and clergy, come under the satirist’s stroke ; but
the final upshot is in the spirit of Agnes the
devoted wife rather than of Brand, of love rather
than uncompromising will. Brand has longueurs,

but in its greatest moments, such as the close of

the fourth act, it reaches a tragic intensity unsur-
passed in the literature of the century. Contrary
to the expectation of both author and publisher, it

was received throughout the Scandinavian world
with rapturous applause

;
its fierce invectives

counted for nothing with readers who recognized
that the poet who lashed his country passionately
loved it, or who saw in it, above all, a thrilling

religious romance. With Brand, Ibsen's Scandi-
navian fame begins.

A yet greater work was immediately to follow.

In Peer Gynt (1866), Ibsen found a totally new way
of saying essentially the same things. The hero,
instead of being the prophetic assailant of Nor-
wegian failings, is their embodiment. The sombre
tone and Hebraic intensity of Brand are replaced
by an action of immense scope and many-coloured
diversity. Peer, a romantic egoist, living only to
‘ fulfil himself,’ finds at the close of a career of
self-indulgence that he has no self to fulfil. From
the Nemesis pronounced by Ibsen upon fragmen-
tary and purposeless lives he is saved, apparently,
by the devotion of Solveig, in whose faith ami love
his ‘ self ’ has lived—a beautiful incoherence which
betrays the persistence of the romantic heart in
Ibsen himself. In wealth of poetry, sometimes, as
in Ase’s death-scene, of the most daring originality,
Peer Gynt marks the highest reach of modem
Scandinavian literature. Even more than in Brand
the poetry overshadowed the polemical animus
which had inspired its inception.
But in Ibsen himself the polemical animus was

still vigorous. The desire to give it more direct
and searching expression contributed to shape The
League ofYouth (1869), the first of theprose comedies
of modern society. It was written at Dresden,
whither he had moved from Rome in the previous
year. The Liberal party, which was the main
support of Norwegian separatism, is here brought
with scathing realism upon the stage. The temper
of the piece is as far removed from poetry as the
form. Ibsen compared it to the Dresden ‘ beer
and sausages,’ after the Roman ‘wine’ of Peer
Gynt. The play provoked a storm of obloquy, to
which Ibsen retorted in the verses At Port Said.
A vaster work, meantime, was approaching com-
pletion. C'tesar and Galilean, published in 1S73,
had been planned in 1864, and occupied much of
the intervening years. The spell of classical
antiquity, which inspired Julian’s overthrow of
Christianity, Ibsen himself, living at Rome, did
not escape, and Julian is drawn with unmistakable
sympathy. But Ibsen profoundly understood the
futility of his enterprise, and portrayed his failure
with an emphasis which procured for the drama the
plaudits of the orthodox. Julian’s character, how-
ever, is not perfectly maintained

; in the Second
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Part he is too far degraded to rouse genuine tragic

pity. Ibsen, for the first and last time, appears
:

‘ * - f his material. In both the
i mism and Christianity, he

and looked forward, like

Heine, to the coming of a ‘ Third Kingdom,’ super-

seding and surpassing both.
The passage containing this prophecy is deeply

interesting ; but Ibsen never reverted to it. It

suggests a belief in the permanence of some form
of political or religious community, which events
were rapidly sapping in his mind. His fervid

championship of Scandinavian brotherhood, of a
union of the Northern States, had for years held in

check his native individualism. He had allied

himself with the Norwegian conservatives, and,
not without astute arrangement on their part, had
received flattering attentions and distinctions from
the Swedish king, as an illustrious pillar of the
Union. He was thus drawn into a false position.

To political and ecclesiastical institutions as such
he had at no time attached value. He had derided
them in the persons of the Mayor and the Dean in

Brand. His letters of the early seventies express
a yet more radical antagonism. ‘ The State must
go !

’ he wrote to Braudes in the crisis of the fate

of France, 1871; ‘all religion will fall!’ The
pillars of society, he was convinced, were rotten ;

and the hope of humanity lay in a revolution
which would alone make possible the free develop-
ment of the individual. That such a revolution
was imminent in Europe Ibsen for at least twenty
years (1864—S4) believed. One who thought thus
could not long remain in alliance with the con-

servatives; in 1877, Ibsen cut himself loose with
the drama significantly called The Pillars of Society.
‘ It may pass in some sort as an antithesis to The
League of Youth,’ he wrote to his publisher shortly
before its appearance. The satire is now aimed,
not at the democratic agitators, but at the men
of social standing and prestige, the magnates of

finance and business
;
and it is aimed with more

conviction and more passion. In technical mastery
and psychological force the Pillars falls short of

Ibsen’s finest work ; but the impact of the sharp
tonic of truth, in the person of Lona Hessel, upon
the fabric of an imposing but hollow respectability
is represented with extraordinary verve. The
conservatives deeply resented this unexpected
blow. One yet more searching followed. A
Doll’s House (1879) probed the roots not merely of
social status, but of the family itself. That women
were to count with men as individuals, and to
share men’s claim to self-development, was now
first made clear. In marriage this claim seemed
to be all but universally ignored. Ibsen’s ideal

for women had hitherto been the selfless devotion
of an Agnes or a Solveig to husband or lover.

Even the emancipated Lona shatters the ‘ Pillars
’

only that she may vindicate her brother. Nora is

the first to discover that she herself has a person-
ality, and a duty towards it, which as the wife of

Helmer she cannot fulfil. The play, a capital

stage piece, called forth a storm of protest, which
made its author’s name for the first time widely
known in Europe. The weightiest criticism took
the form of the inquiry :

‘ What then of the
children?’ Ibsen replied in the terrible drama
Ghosts (1881), a work far greater in technical

mastery, as well as in intellectual reach, than any
of its predecessors. In laying bare the horrible

possibilities of inheritance, Ibsen discovered a new
source of tragic terror and pity, analogous to the
antique destiny, but indefeasibly real ; he also

struck a courageous blow for the cause of woman-
hood. But Ghosts only redoubled the scandal of A
Doll’s House. Ibsen, provoked by what he took to

be a general conspiracy to ignore ugly facts, re-

torted the next year with An Enemy of the People
(1882), an incisive and brilliant satire, in which
patricians and democrats fare equally ill, and
Ibsen’s individualism culminates in the ringing
declaration that ‘ the strongest man is he who
stands alone.’

With this challenging cry, however, the pol-

emical phase of Ibsen’s drama closes. In his eight
remaining plays the temper of revolution is con-
stantly present as a subject, but it no longer
altogether reflects his own

;
on the contrary, he

probes its weaknesses as remorselessly as those of
conservatism and orthodoxy ; and his attitude is

now that of the inscrutable doubter who puts
searching questions everywhere and answers none.
To find answers, as he said, was not his business.

The Wild Duck (1884), a masterpiece of construc-
tion, is a wonderful study of the disasters wrought
by the blundering idealist ; Gregers Werle is a
diminutive Stockmann, Hjalmar Ekdal a mean and
shabby Peer Gynt. Bosmersholm (18S6), perhaps
the greatest of the prose dramas, paints the guilty
passion of an emancipated woman, and her puri-
fication by love and in death. No other modern
play is informed with so deep a sense that sin may
be forgiven, but must be atoned for, as this master-
piece of the ‘ immoral ’ Ibsen. Here, too, the
mysterious suggestions of folklore, so abundant in
Brand and Peer Gynt, so severely banished from the
revolutionary prose dramas, once more recur. The
‘ white horses of Kosmersholm ’ gleam eerily in the
background, foreboding the fateful issue ; and The
Lady from the Sea (1888) is a study of such revolt
as Nora’s, inspired by no doctrine of self-develop-

ment, but by the spell of the sea. Contrary, too,

to Ibsen’s wont hitherto, the spell is finally

mastered ; Eline is reconciled to her husband. I n
Hedda Gabler (1S90), even more than in The Wild
Duck, he is occupied with the meaner and baser
types of emancipated character

;
Hedda is a pitiful

parody of romantic revolt drawn with merciless
power. The Master-Builder (1S92), which shows a
growing use of symbolism, portrays emancipation
in a form at once more fascinating and more
dangerous ; his old theme of rivalry between youth
and maturity is resumed but in other terms.
Solness succumbs to no young men’s revolt but to

the too stimulating homage oi a girl. Little Eyolf
(1894) and John Gabriel Borkman (1S96) painted
other tragic issues with diminishing power.
Finally,in 1900, When WeDead Awaken, little more
than an eccentric parody of an Ibsenian play, closed

the great series. In 1901, Ibsen suffered a nervous
collapse, from which he never recovered. On the
23rd of May 1906 he died. He was buried with
national honours.
The fierce controversies once provoked by Ibsen’s

name have long subsided, even in England, where
they survived longest. It is premature to deter-

mine the final rank of his work ; but there can be
no doubt that it will count among the most potent
and original literary forces of the 19th century.

One of the last descendants of the Revolution,

near of kin to the poets of Young Germany, above
all to Heine, lie added to their ardent individualism

and to their brilliant imagination artistic con-

science, method, and will. Drama was for him
from the first a means of expressing his own im-

passioned apprehension of the dissonances of

modern society ; but he fashioned the instrument
to his purpose with deliberate and calculated

precision. In mastery of dramatic resource, in

knowledge of the stage, he has no superior ; hut

his technique, without disdaining tradition, was
shaped essentially by the need of presenting with

the utmost cogency and clearness what he had to

say. This meant, however, a wholesale rejection

of stage conventions, stage situations, and stage
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talk ; a return to fearless realism, especially in

dialogue. It meant also a re discovery of some
long disused but potent ways in drama—the con-

centrated or inveited tragic plot, as in Oedipus
Tyrannus, and Rumiersholm, the stress of an
irresistible fate, rooted in past events, as in the
Orestcii, and Ghosts. His subject always con-

cerned the forces which disturb or shatter social

cohesion ; but his normal sympathy with these
forces was at no time unqualified

; he exposed the
corruption of a Catiline, the fanaticism of a Brand ;

he angered both political parties, and perplexed
his warmest partisans by an ironical impartiality

which spared the failings of neither side. To see

the truth under many aspects, ‘ to see life

thoroughly and see it whole,’ in the great Sopho-
clean way, was less signally his gift ; and .the

drift of his thinking is accordingly not towards
any kind of harmony, but to the statement of

fundamental problems about life which cannot be
resolved and must not be escaped. With all this,

Ibsen was fundamentally a poet. His few but
enthralling lyrics, and his magnificent verse
dramas, amaze the reader of his colourless prose by
their splendour of imagination, their metrical
brilliance, and the romantic intensity with which
they render the passion of love. It was one of the
secrets of his dramatic achievement that the white
heat of poetry was in him united, as it has rarely
been, with logical rigour and precision, and inflex-

ible self-control. He gave the drama not merely
an original technique, but immensely heightened
intellectual and ethical significance. Since 1870
the influence of his work has told powerfully upon
the scope and status of the drama throughout
civilized Europe.

Literature.

—

Collected editions of rbsen’s works, with intro-
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in German, ed. G. lirandes, and others, Berlin, 1899 ff.

; (3) m
English, ed. \V. Archer and C. H. Herford, London, 1906. The
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ICELAND.—See Teutons.

ICONOCLASM. —Iconoclasm is the name of a
movement against the worship of holy pictures in
the Eastern Church, in the Sth and dth centuries,
which was repeated on a smaller scale in the
Frankish kingdom.

I. Origin.—The source of Iconoclasm is much
discussed. Just before the Homan Emperors began
to persecute image-worshippers, their rivals, the
Khalifa at Damascus, had started asimilarcampaign
among their Christian subjects (Yazid I., 680-683;
Yazid n., 720-721). The Iconoclast movement in
tlie Empire was warmly approved by the Muslims

;

yet it is unlikely that it should have been caused
solely, or even chiefly, by the influence of the great
enemy of the Christian Emperors. Undoubtedly in
the 8th cent, the worship of images in the East had
arrived at an extreme point. When we read of
people w ho chose, not a living man but some special
icon (ekiir). to be the godfather of their child, and
who ground an image to powder, mixed this with
water, and drank it as a magic medicine, 1

it is not
1 So the letter of Michael II. to Louis the Pious (.Mansi, .\,v.

417-422). On the r nit of i'-ons in the Iiizantine Church just !

before Icono. lasm see E. Mann. Les ilw lies tie Constantinohle.
I

Paris, 1397, ch. iv. pp. 312-325.
}

difficult to understand that a reaction would come.
Moreover, long before the Iconoclast troubles began
there were parties in the East which objected to

the prevalent cult of holy images. 1 The Paulicians,
thinking all matter had, rejected material pictures.

In the early 8th cent, several Orthodox bishops
(Constantine of Nakolia, Theodosios of Ephesus,
and Thomas of Klaudiopolis) had already preached
against images and relics. A Jacobite bishop,
Xenaias of Hierapolis, was a forerunner of the
Iconoclasts ; and, when this party succeeded in

getting the ear of the Emperor, the Iconoclast
persecution began.

2 . The first Iconoclast persecution.—Iconoclasm
throughout was a government movement

;
the

chief secondary issue all the time—indeed, from
some points of view, the main issue—was the right
of the Emperor to legislate for the Church. On
the other hand, the monks were always defenders
of images. The Isaurian dynasty of Emperors
were the Iconoclasts of the first period, and the
first of this dynasty, Leo ill. (a.d. 716-741), began
the campaign. As soon as he had made himself
Emperor, lie developed a policy of strengthening
the Empire by enforcing uniformity and central-
izing thepower. 2 Hepersecnted Jews and Paulicians
cruelly. Then he was persuaded by the party
opposed to images that they were the main obstacle
against the conversion of Jews and Muslims.
There was also a certain rationalizing tendency in
this dynasty which helps to explain his attitude.
Constantine of Nakolia and his party persuaded
the Emperor that the worship of Images was the
great hindrance to the unity of the Empire, that
it caused superstition and divisions, and that it

was forbidden by the first commandment (in the
Byzantine numbering). Seeing the coming trouble,
John of Synnada wrote to warn the Patriarch of
Constantinople of Constantine’s views ; and the
Patriarch, Germanos I. (a.d. 715-730), wrote a
treatise in favour of images, addressed to Thomas
of Klaudiopolis. 3 But the Emperor, having now
made up his mind to forbid image-worship, began
to enforce their destruction ruthlessly. In 725 he
published an edict declaring that image-worship is

idolatry, and commanding all icons in the churches
to be destroyed. The soldiers began to carry out
his order, anti there were disturbances throughout
the Empire. 11 Germanos protested against the edict
and appealed to the Pope (Gregory n., a.d. 715-
731) in 728, 5 whereupon the Emperor declared him
a traitor, deposed him, and set up an Iconoclast,
Anastasios, in his place (730). Leo had already
written to the Pope, commanding him to accept
the new edict, destroy his images, and summon a
general council to forbid their use. In 727 Gregory
answered by a long defence of images; he also
blamed the Emperor’s interference in Church
matters, denied the need of a council, and demanded
that Leo should cease his policy in this matter. 6

A correspondence between the "Emperor and the
Pope followed in whicheaeh maintained hisposition,
Leo claiming the right to legislate for the Church,
on the strength of being both (iaaCkei), sal Upeos.7

Meanwhile the persecution of image-worshippers
raged in the East. The government was specially
fierce against the monks, as being the chief defenders
of images. Monasteries were destroyed, monks
banished, tortured, and put to death. The Icono-
clast movement took the further lines of rejecting

i One of the earliest forerunners of Iconoclasm was Serenas
of Marseilles, to w horn Pope Grerort i. (59U-604) wrote a severe
letter- (Ep. ix. Utf [PL lxxvii. 1027]).

- I’or I.eo m. ’a policy in general see Bury, Hist, of the laterRoman Empire, vi. uh. ii.

llarduin, iv. 245-262
4 See Gregory ii.’s first letter to the

97) ft.)

Emperor (Mansi, xii

5 Harduin, iv. 233 ff. 6 Mansi, xii 959 ff
' .Iaff.\ R/rj,-.ta, nos. 2I80-21S2.
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and destroying relics, and denying the intercession

of saints. These two further points, though not
necessarily involved by Iconoelasm, became gener-

ally identified with it. At this time St. John
Damascene, safe from the Emperor’s anger at the

Khalif’s court, wrote his famous defences of icons .
1

In the West, too, the people rose against the
Emperor’s Edict. In 727 there was a revolt in

Greece against the Iconoclast Emperor, and a
certain Kosmas was set up as anti-Emperor,
ostensibly to protect the images. It was easily

put down ; then followed a second and severer law
against

'
' T 1 731 Pope Gregory

n. was . . hi. (731-741), and
the new Pope at once held a synod of 93 bishops at

Home, who excommunicated all who defiled or

destroyed pictures of Christ or the saints .

2 The
legate sent to Constantinople with a copy of this

decree was stopped and imprisoned in Sicily. The
Emperor then sent a fleet to Italy to punish the
Pope ; but it was wrecked by a storm on the way.
He confiscated all the property of the Holy See on
which he could lay his hands (in Sicily and Southern
Italy), and affected to withdraw Illyrieum from
the Roman Patriarchate and to join it to that of

Constantinople. To make the Byzantine Patri-

archate coterminous with what was left of his

Empire was part of his general centralizing policy.

He continued an active persecution of all image-
worshippers till his death in 741. His son, Con-
stantine v. (Kopronymos, 741-775), was an even
fiercer Iconoclast than his father. At Leo’s death
there had been another rebellion when Artabasdos,
who had married Leo’s daughter, set himself up as

Emperor and restorer of the icons. The intruded
Patriarch, Anastasios, veered round (in the usual

Byzantine way) under Artabasdos, restored the
images, and excommunicated Constantine. The
rebellion was soon suppressed. Artabasdos was
blinded and imprisoned ; Anastasios was blinded,

publicly flogged, forced to return to Iconoelasm,
and then reinstated as Patriarch. In 753, Con-
stantine summoned a great synod, which was to be
ecumenical and to forbid image-worship for ever.

Rome, Alexandria, Antioch, and Jerusalem refused

to send legates. About 340 bishops attended. The
see of Constantinople was vacant by the death of

Anastasios (who did not long survive his mishand-
ling), and Theodosios of Ephesus and Pastillas

of Perge presided. This synod carried out the
Emperor’s wishes exactly, and declared all images
idols forbidden by Ex 2041

-, Dt 58, Ro l
23 "25 etc.

Pictures of Christ must be either Nestorian or

Monophysite, since it is impossible to represent His
Divinity; the only lawful representation of our
Lord is the holy Eucharist. It is blasphemous to

represent by dead matter those who live with
Christ. Image-worshippers are idolaters ; Leo and
Constantine are the glory of the Orthodox faith,

our rescuers from idolatry. With regard to three

great defenders of images, already dead (Germanos
of Constantinople, John Damascene, and a monk
George of Cyprus), the synod declares that 1 the

Trinity has destroyed these three.’ An Iconoclast,

Constantine n. (754-766), 3 was elected to the vacant
see of Constantinople, and the government at once
published the decrees of this synod, demanding
that all bishops in the Empire should sign the acts

and destroy images in their dioceses. Instead of

pictures of saints the churches were now decorated
with those of flowers, fruit, and birds. The
Paulieians were well treated, but the monks were
tortured and put to death. A great number of the

martyrs of the Iconoclast persecution come from
1 Three apologies ‘ Against those who destroy holy images

'

(PG xoiv. 1231-1420).
- Mansi, xii. 200 ff.

3 The acta of the Iconoclast synod of 753 are contained in

those of Nicsea II., Mansi, xiii. 205-363.

this time. Relics were thrown into the sea. Then
the Emperor, seeing in monast icism the mainstay
of image-worship, made a great effort to abolish it

altogether. The monastic habit was forbidden,
monasteries were turned into barracks, and the
Patriarch was made to denounce his former state

as a monk in his own Church. It is noticeable that
the army especially became fiercely Iconoclast.

Constantine died in 775. His son Leo IV. (775-780),
though he did not repeal the laws, was milder in

enforcing them. He tolerated monks and, at least

in the first part of his reign, carried out a policy of

conciliation. Towards the end of his life, however,
he renewed the active persecution of his father.

But his wife Irene was always a devoted image-
worshipper, and kept icons secretly in her apart-
ments.

3 . The first reaction.—As soon as Leo IV. died
(Sept. 780), a complete reaction set in. His son,

Constantine VI. (780-797), was only nine years old,

and the Empress Irene became regent for him. As
soon as her fear of the army allowed, she set abont
to repeal the Iconoclast laws. All this time
Iconoelasm had prevailed only within the territory

over which the Emperor actually ruled. Outside
the Empire, under the Muslims and in the West,
image-worship went on as before ; indeed, in the
West especially, there was much angry feeling

against the Iconoclast Emperors. Irene first

deposed the Patriarch of Constantinople (Paul IV.,

780-784, naturally a partisan of the late govern-
ment), and a pronounced image-worshipper, Tarasios
(784-806, an uncle or cousin of Photios ),

1 was
appointed to succeed him. Then the Empress
renewed relations with Rome. She sent an embassy
to the Pope (Adrian I., 772-795) begging him to

come himself or to send legates to a synod which
should undo the work of the former one .

2 Adrian
in answer sent two letters, one for the Empress
and one for the Patriarch.
He is not pleased with Tarasios’ succession to the Patriarchate,

but praises his orthodoxy about the images. He repeats
arguments in favour of these, insists on his o»n authority, and
demands the restitution of Illyrieum to his Patriarchate. 11 As
legates he sends an Archpriest Peter and Abbot Peter of St.

Sabbas near Home. The other Patriarchs were then too much
harassed by the Muslims to be able to send legates. However,
the monks of Egypt and Syria send deputies, who seem in some
sort to have been accepted as representing their Patriarchs too.

So the synod was opened by Tarasios in the
church of the Apostles at Constantinople in August
786, but it was at once dispersed by the soldiers.

Irene then disbanded these and replaced them by
others, and for greater safety the synod reassembled
at Nicma in Bithynia (where the first General
Council had been held). Here it was opened in the

summer of 787. This is the council counted by
Orthodox and Catholics as the seventh Geneial
Council (Nic:ea II.). About 300 bishops attended.

The Roman legates signed first and were named
first in all lists of members ;

but Tarasios conducted
the proceedings, apparently because of the usual

difficulty of language. The synod declared the

lawful use of icons, and defended this by texts

showing that there were images in the Temple
(Ex 25 16"22

,
Nu 7

8f
-, Ezk 41 I8f

-, He 95
)
and by 'piota-

tions from the Fathers. In the 5th session an icon

was set up in the hall of the synod. The former

council (of 753) was declared to be not ecumenical,

since neither the Pope nor any of the other Patri-

archs was represented at it, and its arguments
were refuted one by one. The 7th session drew up
the symbol lopos) of Nicma II., in which, after the

usual reneweil condemnation of old heiesies, it is

declared that the holy icons are to receive venera-

tion (or worship. irpixr/aVijir!!), not adoration (Xarpeta).

The honour paid to them is only relative (cryeri/tTj),

1 Vita Taratii, ed. J. A. Heikel, Helsingfors, 1SS9.

- Mansi, xii. 934-9SG.
. „

8 Jaffe, Reg., nos. 2443 and 2440; Mansi, xn. 10, 3 R.
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and is given for the sake of their prototypes.

There is nothing new in this. It is what the

defenders of image-worship had said throughout
the controversy. The synod then anathematizes

the chief Iconocla-ds and, in opposition to the

phrase of the other council, declares that ‘ the

Trinity has made these three (Clermanos, John
Damascene, and George of Cyprus) glorious.’

Twenty-two Canons were drawn up, of which the

third forbids the civil government to appoint
bishops.

1

Copies of the acts were sent to the

Pope, who approved them and had them translated

into Latin. Then the images were restored in all

the churches, and the first Iconoclast movement
was at an end, although there remained a strong
Iconoclast party, especially in the army.

4. The second Iconoclast movement.—Twenty-
seven years later Ieonoelasm broke out again.

This time it is easily explicable, for the Iconoclast

party, which had not ceased to exist, again got the
power. After Nica;aII. the Empire was singularly

unfortunate. The ’si' . "
[
i:. T :i perors

were defeated by tb. M\-!i:: - and
the soldiers looked back with regret to the glorious

reign of Constantine v. Michael I. (811-813) was
defeated by the Bulgars and forced to resign,

while in his place the army set up Leo v. (the

Armenian, 813-820), whom they persuaded that
all the troubles of the Empire came from image-
worship. The new Emperor invited the Patriarch
of Constantinople, Nikephoros 1. (806-815), to re-

open the question of the icons ; but he refused,

saying that it was already settled by a general
council. In spite of this the old laws against
images were renewed, and the work of breaking
images in the churches began again. In the year
815 Nikephoros - was deposed by a synod of bishops
in obedience to the Emperor’s orders, and an Icono-
clast, Theodotos 1. (815-821), was made Patriarch
in his stead. Nikephoros was banished, and the
new Patriarch immediately summoned a synod
which undid the work of Nicrea II. and renewed
the acts of 753. 3 The persecution of image-
worshippers broke out again, more fiercely than
ever. Bishops, monks, clergy, and laymen who
would not accept the Iconoclast laws were banished,
tortured, or killed. The great champion of the
images at this time was St. Theodore, abbot of
the Studion monastery, 4 who, with the image-
worshippers generally, appealed to the Pope (Pas-
chal I., 817-824). Paschal wrote to the Emperor,
rotesting against his renewal of the old heresy,
nt without effect. 5 He also welcomed the exiled
monks at Rome, and gave them a monastery. In
820 Leo V. was murdered, and Michael II. (the
Stammerer, 820-829) was made Emperor. He
continued the same policy, and the persecution
went on as before. In 842 Theophilos (829-842),
who had succeeded Michael II., died. The story
of the farmer Iconoclast movement is repeated in

this one with curious exactness. Theophilos left

a son three years old (Michael III. the Drunkard,
842-867), and again the Empress, Theodora, be-

came regent for her son. At once she put an
end to Ieonoelasm. She deposed the Patriarch
(John VII., 832-842) and put an image-worshipper
(Methodios I., 842-846) in his place. She opened
the prisons and let out the image-worshippers.
In 842 a synod renewed the decrees of Nicrea II.,

approved John VII. ’s deposition, and excommuni-
cated all Iconoclasts. On the first Sunday of Lent

1 The acts of Niexa II. in Mansi, ni. and xiii.
2 His writings against Ieonoelasm in PG c. 201-850; Vita

JSicephori Patr., by the deacon Ignatius (ed. C. de Boor,
Leipzig, 1SS0).

3 Mansi, xiv. 135ff., 417.
* His life, by a contemporary monk, in PG xcW. 113 ff. ; his

works, ib.\ A. Gardner, Theodore of Stadium, London, 1905.
5 J. B. Pitra, Spic. S'desm., Paris, 1x52-53, ii p. xiff.

(19th. Feb. 842) the images -were taken in triumph
in a great procession, and were restored to the

churches. That is the end of the story in the

East. Ieonoelasm disappeared ; the holy icons

have ever since been honoured by the Orthodox
Church; the decrees of Niuea II. have not again

been disputed, and the memory of the restoration

of the images is still kept every year (Feast of

Orthodoxy, first Sunday of Lent).

5. Ieonoelasm in the West.—At the end of the

Sth cent, there was a slight echo of the great

Iconoclast movement in the Frankish kingdom,
caused by two misunderstandings. First, the

Frankish bishops misunderstood what had been

decreed at Niecea II., and knew its acts only

through a grossly inaccurate version.

For instance, in the 3rd session of the council a bishop had
declared :

* I receive the holy and venerable images, but X gi\ e

that worship which is real adoration (Kara Aarpeiap) only to the

consubstantial and life-giving Trinity.’ This phrase had been
translated :

‘ I receive the holy and venerable imageswith the

adoration which I give to the consubstantial and life-giving

Trinity/ The Franks misunderstood the word 4 worship ’ (n-poo--

kvih](tis') too. It is abundantly clear from the acts of the council,

indeed from the whole controversy in the East, that this means
reverence, a relative honour, for the sake only of the prototype

(such is the explanation given by all the defenders of image-
worship, St. John Damascene, St. Theodore, etc.). But in Latin

irpo<TKvvr,(Tis was translated adoratio, and the Franks thought it

meant what we generally mean by * adoration.’

Further, they were not used to, and did not under-
stand, Byzantine etiquette. The Byzantines pros-

trated themselves before the Emperor, incensed

him, and kissed his feet ;
they even gave these

marks of respect to his portraits. So it was
natural that they should do the same to portraits

of the saints. Really all such forms have no abso-

lute nor inherent meaning. They mean just what
the custom of the time and place makes them mean.
But the Franks, unused to such ceremonies, inter-

preted them according to their more reserved cus-

tom, and thought them idolatrous. Lastly, there
was already the dislike of the Greeks and deep dis-

trust of all that they did (the Franks were just about
to break with the Eastern Empire altogether and
to set up their own king as rival Emperor). Yet
it should he noticed that these Frankish bishops
never meant to take the side of the Eastern Icono-

clasts. If they for a time condemned the second
Council of Nicrea, they also condemned the Icono-

clast Council of 753.

Already, in 767, Constantine V. had tried to gain
the Frankish bishops for his views, hut without
success. A synod at Gentilly sent a declaration to

the Pope (Paul I., 757-767) which quite satisfied

him ;

1 but, when Adrian I. (772-795) sent, the acts
of Nicrea II. (wrongly translated) to Gaul, the
bishops sent hack a refutation of them (790) in 85
chapters (790). This answer, expanded later, is

the famous Capitulare de imaainibus
, or Libri

carolini.- In it the bishops admit that images
and relics should he kept in churches and treated
with due respect ; hut God only can receive adora-
tion. The images are to have ovportunn ueneratio

,

not adoratio. Except for the misunderstood use
of the word adoratio [irpoo-Kuvrjm^), this is exactly
what Niccea II. had declared. In 794 they held a
synod at Frankfurt in the presence of two papal
legates, who seem to have done nothing to clear up
the misunderstanding. This synod formally con-
demns Nicrea II., while showing plainly that the
bishops do not understand what has there been
decreed. They report it as a synod held by the
Greeks at Constantinople (they do not even know
where Nicrea II. sat), in which the ‘Greeks’ had
declared that the same service and adoration are
to be given to images as to the holy Trinity

; and,
accordingly, the Franks at Frankfurt, not sorry to

1 Ilefele-Leckrcq, Hist, des comrites, iii. 726.
2 Jh. 1061-1091

; in PL xc\iii. 999-1248. The authenticity of
the Libri carolim, once disputed, is now admitted.
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be able to condemn ‘ Greeks,’ declare that they
‘despise and condemn that synod.’

1

They sent
their acts to Rome with a petition that the Pope
would confirm them, which, of course, he refused
to do. He had already written a long explanation
of the acts of Niecea II. ; but this did not arrive in

Gaul till after the synod of Frankfurt. There
matters rested for a time. When the second
Iconoclast persecution had broken out, Michael II.

wrote to Louis the Pious demanding that the Greek
image-worshipping monks who had fled to the West
should be handed over to Byzantine justice, and
also arguing at length against the images. 3 Lonis
then begged the Pope (Eugene n., 824-827) to

receive from the Frankish bishops a collection of

texts from the Fathers bearing on the subject,

and to prepare this document they met in Paris
in 825, where they again attempted a middle way,
bat leant decidedly towards leonoclasm. The
treatise was sent to Rome with every possible

expression of respect, as useful material for con-
sideration in the crisis. Nothing is known about
the result of this document, except that it made
no change in the attitude of the Holy See. Then
gradually the Frankish misunderstanding was
cleared up, and the movement in the West died
out. Pope John VIII. (872-882) sent a more accur-
ate translation of the acts of Nicaea II., which
helped to allay the suspicion of the Franks.
There are a few later isolated cases of opposi-

tion to the veneration of images in the West. In
824 Claudius of Turin destroyed all pictures, crosses,

and relics in his diocese ;
for which action he was

reprimanded by a number of other bishops and by
a Frankish abbot, Theodemir. He was condemned
by a local synod. Agobard of Lyons at the same
time shared Claudius’s views ; but Walafrid Strabo
and Hincmar of Rheims defended the attitude of

Nicaea II., and so explained it that we hear little

more of Frankish leonoclasm. Still, as late as
the 11th cent., Joceline of Bordeaux was severely
reprimanded by Pope Alexander II. for Iconoclastic
ideas.

6. The cult of images.—Both the Catholic and
the Orthodox Churches accept the decrees of Nicaea
II., with their distinction between <rxeTllcV rpoasu-

vtitrts and Xarpcla. But there is a practical differ-

ence in their application. The Orthodox have in-

numerable pictures, and even bas-reliefs, which
they treat with great reverence. But they have
no solid statues, and are very much disposed to
regard these as idols. The Catholic Church, on
the other hand, sees no difference in principle

between a solid statue and a flat picture. Except
the Nestorians, all the other Eastern Churches
agree with the Orthodox in this matter. They,
too, have pictures, but no statues, though some of

them (notably the Armenians) are more reserved
in their forms of reverence towards pictures, and
sometimes blame the Orthodox in this matter.
The Nestorians now have no pictures of any kind,
only a plain cross, to which they pay the great-

est reverence. They alone among the Eastern
Churches make a principle of not venerating
images, although there is evidence that formerly
they had them, according to the usual Eastern
custom.

IiiTKRATURB.—C. J. Hefele, Histoire dcs conciles, French tr.

by H. Leclercq, vols. iii.-iv. (Pans, 1900), contains a complete
account of leonoclasm with the acts of all the councils, and
copious bibliography. The acts are in Mansi, xii. and xiii.

;

Natalis Alexander, ‘delconoclastarumhaeresi,’ in F. Zaccaria,

Thesaurus Theologicus, Venice, 1762, iv. 64-83 ; L. Maimbourg",
Ilistuire de I’herlsie des iconnclastes

,

2 vols., Paris, 16S3 ;
F. C.

Schlosser, Gesch. der hildersturmenden Kaiser, Frankfurt,
1812 ; J. Marx, Der Bilderstreit der byzant. Kaiser, Trier, 1839

;

K. Schwarzlose, Der Bilderstreit, ein Kampf dergriech. Ktrche
urn ihre Eigmart und Hire Freiheit, Gotha, 1890 (the best short

1 Mansi, xiii. S61
;
Pertz, Mon. Germ. hist. iii.

3 Ilefele-Leclercq, iv. 43-49.
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history) ; L. Br4hier, La Querelle des images, Paris, 1905 ; J. B.
Bury, J. History of the later Homan Empire, London, 1889, ii.

*28-138. Adrian F'ortescue.

IDEA.—This word has been used by philoso-

phers to denote (a) eternal natures or essences,

the objects of true and abiding knowledge
; (b

)

such natures considered as contents of a Divine
mind, and archetypes of the things which we per-

ceive with our senses ; (c) the contents, or some of

the contents, of the human mind or consciousness.
The present article will he devoted to tracing the
historical origin and connexion of these several
usages.

i. In Greek philosophy.—The importance of the
word in the vocabulary of philosophy is due to

Plato, and its earlier history concerns us mainly
as illustrat ing his usage. Both ISta and the kindred
term ciSos, from whose history its own is, down to
the time of Aristotle, inseparable, are derived from
the root of ISeiv, ‘ to see, and originally had the
sense of ‘look,’ ‘looks,’ ‘outward appearance.’
Already in Homer (Od. xvii. 454) eTSos is used for

‘beauty.’ The primary sense of ‘appearance’
passes easily into that of ‘ form ’ or ‘ kind,’ and
in such passages as Thucydides, ii. 50 (

t6 elSos rijs

roaov), the reference is plainly not so much to out-

ward appearance as to true structure or essential

nature ; and this meaning seems to have estab-

lished itself in scientific circles before the time
of Plato. A. E. Taylor has recently contended
( Varia Socratica, Oxford, 1911, p. 178 ff.) that it

is independent of the meaning ‘Kind,’ and is de-

rived from a Pythagorean use of the word for

geometrical figures, conceived as the ultimate ele-

ments of reality (cf. Plato, Tim. 53 C) and then
extended to such elements (aroixeia), however con-

ceived. The evidence seems insufficient to support
this conclusion (see 0. M. Gillespie, in Classical

Quarterly, July 1912).

We learn from the Iatrica of Meno (see J. Burnet, Early
Greek Philosophy3, London, 1908, p. 235 n.) that Plato’s con-
temporary, Philistion, called Empedocles’ four elements ifieut

:

but this may only have meant ‘ kinds of body.’ The fact that
Democritus called his atoms iSeat or cioij (Sext. Emp. Math.
vij. 137 ; Plut. adv. Colot. 1111a ;

see Burnet, p. 388 n.) is expli-

cable by his view that the atoms differed from each other only
in shape (Aristotle, Met. A 4, 985b 13. de Gen. et Corr. i. 2, 315b

7). On the early history of the word see C. A. Brandis. Gesch.
der gr. undrom. Phil., Berlin, 1835, pp. 242, 299, 307 ; H. Diels,

Elementum, Leipzig, 1899, p. 16 ; Burnet, op. cit., p. 354, and the
reff. under etSos, iSe'a, in the index

;
Taylor, Varia Socratica,

p. 178 S. ;
Constantin Ritter, Eeue Hntersuchungenuber Platon,

Munich, 1910, p. 228 ff.

The full examination of Plato’s doctrine of Ideas

and of the questions how far it was original, how
far the common inheritance of the Socratic circle

(see Burnet, p. 354 ft.), and what changes it under-

went at different periods of his life, lies beyond the

scope of this article, which will confine itself to a
general description of his usage, especially in rela-

tion to the later history of the word. Aristotle

(Met. A 6, 987* 29 ff.) tells that Plato, when young,
learned from Cratylus the doctrine of Heraclitus,

that everything sensible or corporeal (and to such

things alone Heraclitus referred, according to

Arist. Met. M 4, 1078b 14) was involved in a pro-

cess of perpetual flux or change ; and that Plato,

who perceived the deadly consequence of this

doctrine for knowledge, sought a way of escape

suggested to him by his intercourse with Socrates,

who, in dealing with attempts to show the purely

conventional nature of such notions as those of

justice, courage, and the like, had attempted, by
defining these terms, to reach fixed objects of

moral approval. For the very statement that

what was just under these circumstances is unjust

under those becomes meaningless unites what is

meant by ‘just’ is the same in both cases. Plato,

by extending this principle beyond the ethical

sphere, reached his doctrine of Ideas—permanent
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realities or natures corresponding to general terms.

Such permanent natures are not objects of sense ;

they are apprehended by understanding. Others,

e.g. Democritus, had thought that such truly

existent natures, eiBrj or iSeai, must underlie the

shows of the world ; but it was definitely realized

by Plato (and, it would seem, first by him) that

they must be incorporeal.

Aristotle, by giving this account in close con-

nexion with a treatment of the theory, usual with

him, as a modification of the Pythagorean doctrine

that Numbers are the ultimate realities, suggests

that the Pythagorean influence on Plato was not
independent of the Socratic ; and there are other
indications (collected and insisted upon, not with-

out exaggeration, in Taylor’s Varia Socratica) that
Socrates stood in closer connexion with Pytha-
gorean circles than has always, despite Plato’s

Phcedu, been recognized.
Aristotle’s account brings out clearly the fact

that Plato’s ideas are objects of thought (vorpa) •.

they are not ‘ concepts ’ or ‘ thoughts in the mind ’

(voi)fiaLTa). The latter explanation is actually put
by Plato {Farm. 132 B) into the mouth of the
youthful Socrates, only to be dismissed by Par-

menides with the pertinent inquiry whether there

could be a thought which was a thought of nothing
(voTtfLo. olSevbs). Plato must not be regarded as one
who, at first a ‘ concept ualist,’ went on to ‘sub-

stantiate ’ or ‘ hypostatize ’ concepts. Such a
gratuitous proceeding could not be regarded as an
important contribution to philosophy (see Lotze,

Log., Leipzig, 1874, iii. 2, § 313 ff. , Eng. tr., Oxford,

1888, ii. 200 tl'.). We should rather approach his

theory by considering that, while we should readily

admit that we might be mistaken about the motive
of an act we thought just, or the beauty of a face

which affection predisposed us to love, or which
had been injured since we last saw it, we could

not claim even to have an opinion about them, did
we not know what justice or beauty is. So, too, a
judgment that two visible lines are equal to one
another can never express more than an opinion ;

but, if we did not know what equality is, no such
judgment could have any meaning at all. One
could not doubt what was just in a hard case, or

correct a wrong definition of justice on the produc-
tion of a case not in accordance with it, except in

virtue of a knowledge of the nature of justice. This
nature or Idea is no corporeal being perceptible by
the senses, but something more lasting, better
known, and more properly to be called real than
anything which is so perceptible. It is no notion
in my mind

;
I have a notion or knowledge of it,

but for that very reason it is distinct from the notion

or knowledge which I have of it. We may legiti-

mately ask how this Idea is related to particular

instances of it, or to the sensible phenomena which
exhibit it, or to the mind which apprehends it ;

but in all such questions we are talking and
tflinking of it as something real, permanent,
known ; and, whatever it be, it is certainly neither

a body nor a mode of consciousness; if it is less

plain that it is not a spirit, it is certainly not plain

that it is so.

Aristotle held that Plato was wrong in asserting

that this Idea was xvpwrov, separable and separate
from the particulars which might be said to ‘ copy

’

it or ‘ partake of’ it. The former metaphor Aris-

totle {Met. A 6, 987 1
’ 11) ascribes to the Pythagor-

eans, the latter to Plato. The difficulties of both
are exhibited by Plato himself (Farm. 130 Eff.).

But Aristotle did not hold that it should have been
described as a ‘thought in our minds.’ Such
thoughts are not the individual substances of

which we think; and ‘conceptualism’ is at least

as open as Platonism to the charge of xwpwuoi,
the separation of the universal from the particu-

lars. What Aristotle denied was the Platonic
view that science required the assumption of
‘ separate’ Ideas (Post. Anal. i. 11, 77* off.), whereas
it only required the possibility of universal predica-

tion. What Plato called an Idea Aristotle called

a eaffoXov, or universal, an expression not used by
Plato (but see Meno, 77 A) and implying the
Aristotelian criticism. The dpxp e-marripps is for

Aristotle ‘ one beside the many ’ (tr irapa rb. xoAXd)

like Plato’s Idea (Post. Anal. ii. ICO* 7), but as
thus separated from the particulars it is in the

mind only. Any other separation is not necessary
for science, and involves insuperable difficulties.

Aristotle, then, did not take Plato for a con-

ceptualist who ‘substantiated concepts,’ but for

a realist who placed the essence of indiv idual sub-

stances outside of them, and supposed that in

predicating universal!}' of them we were asserting

another substance beside them, which possessed

their common predicates without their distinct

individualities. This had led to denial that the

individual substances were substances at all, be-

cause they were not this additional substance.

Hence Plato’s etSy or ioeat to which Aristotle said

good-bye (ra e!8t] ympiroi [Post. Anal. i. 83* 33])

were mere idle sounds (TepcTi<rp.ara.)

;

but Aristotle

himself held to etSr) otherwise conceived. For
Aristotle every individual had its own eloos (Met.
A 5, 1071* 29) ; thus the soul of every animal is

the eISos of its body (Met. Z 10, 1035b 16). In
perishable beings a perpetual succession of indi-

viduals of the same kind realizes as near an ap-

proach to immortality as is possible to them. Of
all such individuals the same things w hich belong
to the essence of each can be predicated in common

;

hence eISos may he used, not only of the individual's
‘ form,’ but of that of the group of beings of whom
the same essential predicates hold, the infima
species (aTopov dSos). Where one individual is (like

a planet) eternal, there is no multiplicity of indi-

viduals of that kind. Eventually ‘ form ’ has come
to he the usual rendering of eISos in the sense of

the essential or fundamental characteristics of a
substance

;
‘ species ’ in that of a group of sub-

stances, whose essential characteristics are not to

be distinguished. But this differentiation has been
only gradual. Cicero preferredforma as a render-
ing of eISos, because it could he declined through-
out, while species must borrow the gen. and dat.

pi. of forma (Top. vii. § 30) ; hut he gives species

as the Latin equivalent of Idia (Acad. Post. i. 8,

§ 30, Tusc. Disp. i. 24, § 58).

We have so far not distinguished the use of I6ea from that
of ; but a preference for ISea in certain contexts may be
noted even in Plato. See L. Campbell's note in Jowett and
Campbell, Republic

,
Oxford, 1S94, ii. 294 ff. ’ISea is the more

picturesque term, and signifies ‘form’ rather than ‘kind’ or
‘class.' Of. P. Natorp, Fiatos Ideenlehre, Leipzig, 1903, p. 2 f.

;

Ritter, Neve Untersuchnngeii
, p. 325 ff. In consequence of the

fact that Aristotle rarely used tfiea in its philosophical sense
except when referring to Plato, while ctSos is used by him no
less when expounding his own views, Idea has become the
recognized Dame for the Platonic Form ; and, even when it has
come to be used in verv un-Platonic fashion, its Platonic asso-
ciations have constantly led either to a misinterpretation of
Platonic Ideas, because so-called, or to such a modification of
the word’s non -Platonic meaning as will bring it into closer
according *\ r

1 P’i 1 -

In tf / '!'/.!{ i u l

11 :.’' '* dialogue in which the
word' *!»_/ ! {,«• ir i**" i

-
* ;<> 1-2 used as a 7rapa6eiy^a

(6 1>, E). This is important in view both of the subsequent
employment of this expression by Plato himself (e.g. Rep. v.

472 C, ix. 592 B, Farm. 132 D) and of the fact that it is as
eternal patterns of phenomenal things that the Ideas were
retained in the medical tradition of Platonism.
For passages illustrating the Platonic usage, see G. A. F.

Ast’s Lexicon Platonicuw, Leipzig, 1S35-3S (until superseded
by Burnet’s), Ritter’s ver\ full essay (\i.)in his Neve Unter-
.mchnngen, and Campbell’s discussion of terminology in Jowett
and Campbell, Republic, vol. ii. As Campbell shows, the
transition to specially Platonic use is well marked in Farm.
l‘»l E, 132 A, and the frequent combination pia iota is desen mg
of notice.

On the question whether to all or only to some general terms
there correspond Ideas, see Farm. *139, where the young
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Socrates’ hesitation to allow Ideas of mean things is treated as
a mark of philosophical immaturity. On the relation of the par-
ticulars to the Ideas see Parm. 131 fif. It cannot be explained
in terms of a different relation, such as fu/*-q<rt9 or fxe9e£i<;, yet

the doctrine of Ideas must not be given up, else even so indis-

pensable a notion as Unity, which also involves puzzles, must
also be given up. The attempt to describe the relation as

is presupposed in the criticism embodied in the argu-
ment called rptros avtfp&wros, invented (see Alex. Aphrod. on
Arist. Met. 990b 15) by the sophist Polyxenus, often referred to
or used by Aristotle (e.g Met. A 9, 990b 17, where cf. Alex, ad
loe.), and answered in principle by Plato, Rep. x. 597 C.
In Rep. vi. 508 A ff. the ifie'a rou aya^ou is the supreme principle

of the being of the other Ideas, and of the knowledge whose
object these are, ovk ovenas oftostoO ayaOov aAA.’ cti eneKeiva rrjs

ovtrias trpeufSeia #eal Suvapet uTrepe^otTos. This account greatly
influenced later, especially Neo-Platonic, speculation. In Aris-

totle’s Met. we learn of a doctrine oi Ideas which are also

numbers, which is not expounded in the Dialogues. See, for

Aristotle’s criticism of Plato’s ideas, esp. Met. A 9 ; but it is to
be found in all parts of his works.

The essential features of the Platonic Idea are
that it is (1) an object of thought, not a thought
(voiyrov, not vtnjpa ) ; (2) an object of thought or

knowledge, not of sense (vot]t6v, not aiad-qrbv).

Plato’s philosophy is not Idealism in the sense of

a doctrine which resolves the phenomenal world
into facts of human consciousness. Lotze’s ex-
planation (Log. iii. 2) of the ovaLa of the Ideas as
‘validity’ ( Geltung

)

or Natorp’s description of

them as ‘laws’ ( Gesetze ) may be useful, if not
understood as making them mere attributes of

something else, considered in abstraction from
their substances ; but J. A. Stewart’s expression
‘ points of view ’ (Plato’s Doctrine of Ideas, Oxford,
1909 ; see esp. p. 4) so plainly makes them ways of

apprehending, not realities apprehended, that its

use is fundamentally incompatible with the account
given above.

Aristotle’s abandonment of the word to Plato
determined its subsequent history, although in-

stances of its use which involve no reference to

Plato’s doctrine are to be found in many later

writers, and even in the Middle Ages (see Du
Cange, s.v.).

A rnong the problems about the Ideas bequeathed
by Plato to his successors historically the most
important was that of their relation to the Divine
mind. A doctrine of a personal God in the Chris-

tian sense forming no part of Plato’s theology, he
himself freely varied his language to suit his

context. God ‘makes’ Ideas (Rep. x. 597 B),
‘ contemplates ’ them (Phcedr. 247 D, E), ‘ uses

them as models’ in creation (Tim. 39 E). .Such

expressions are mythical or
' 1 ‘

'I
philosophically important is

illustrated by Soph. 249 A, - !

Ideas cannot be of inferior nature to the soul which
finds its chief good in knowing them

;
they must

themselves possess life and thought. Again, as

the material elements of our bodies are derived
and replenished from the vaster masses of like

nature in the great world, so must our souls be
derived from the ‘ royal soul and royal reason ’ in

the nature of Zeus, wherein dwells the wisdom to

which the order in the world is due. The relation

of the Ideas to this world-soul (for which see also

Phcedr. 245 ff., Tim. 34 til. Laws, x. S92ff.) is a
genuine problem for Platonism, but there is nothing
to suggest that in order to solve it Plato would
have surrendered the objectivity of the Ideas.

Rather they inform it and our souls, which are

parts of it, ‘ as a light to enlighten and a guide to

govern’ (Berkeley, Siris, § 335 [ Works, ed. Fraser,

Oxford, 1871, ii. 496]). It was their indwelling of

the soul as the rbiroc eidur (Aristotle, de An. 429-1 27)

that proved to Platonists that it was immortal.
Though Aristotle rejected Plato’s Ideas, his

speculations influenced the development of thought i

respecting them, which led to the view of them as

Divine thoughts. While no idealist in the later

sense, he held that the Divine mind cannot be (like

ours) in a position of dependence upon its object

;

still less can it exercise itself in knowledge of what
is inferior to itself : thus its object must be what
itself is, and its activity vb-qaic vor/atas (Met. A 9,

1074b 34).

After an interval of five centuries Plotinus stands
in the direct line of succession from Plato and
Aristotle. While in sense-perception the perception
conforms itself to an object other than itself, vois,

or understanding, can have no alien object external
to itself. Its object must exist in it, but such an
immanence in roOs, just because rocs is higher than
anything but the One or the Good which transcends
dike Plato’s iota rdyaffov) the distinction between
subject and object, is a higher kind of existence
than the independence which the objects of inferior

faculties enjoy over against the apprehending
faculties. The intelligible natures of all things,

which, of course, are no other than the Platonic
Ideas, thus form the content of the eternal rous,

which is the * second person ’ of Plotinus’s Trinity
(the One, the vovs, and the Wrorld-Soul) ; see Enn.
V. ix. 8. Here we reach the interpretation of the
Ideas as Divine thonghts which became traditional

in the Middle Ages ; but the rocs of Plotinus is not
what we should call a ‘ personal ’ God.

2 . In mediaeval philosophy.—A further step is

taken under the influence of Christianity, which
seriously conceives God as ‘personal.’ A passage
of A ugustine (de Div. qu. S3, xlvi.) became in the
Middle Ages the locus classicus on Ideas, and is

quoted as snch by Albertus Magnus (Sum. Theol.

I. xiii. qu. 55. 2, § 2), Alexander of Hales (Sum.
Theol. i. qu. 23. 2, § 4), Thomas Aquinas (Sum.
Theol. i. qu. 15, art. 1 ; cf. in I. Sent. dis. 36. qu. 2.

art. 1, de Vcritate, art. 3, ‘de Ideis’), Bonaventura
(in I. Sent. dis. 35, Comp. Theol. i. 25, Sum. Theol.

qu. 11, art. 1), and Duns Scotus (Op. Oxon., in

I. Sent. dis. 35, art. 1). Augustine could reconcile

his earlier conviction that we must suppose Ideas
as eternal and immutable patterns of phenomenal
things with his Christian belief in one eternal

Being, the Creator of all others, only by suppos-
ing the Ideas to be internal to God’s essence and
to participate in its eternity and uncliangeable-
ness. The world is in time, which (according to

Plato, Tim. 38 B) began along with it ; its exist-

ence is throughout dependent on the Divine will

;

but its eternal pattern, the world of Ideas, is an
integral part of the Divine nature. Augustine
assists himself by the analogy of the designs in

an artist’s mind. This illustration had already
appeared in Philo (who as a Jew was also accus-

tomed to regard God as personal). See de Opificio

Mundi, §§ 16, 25, pp. 4, 5 (the Divine Logos, as one
with the world of Ideas, the koo>os vot)tos, is called

by Philo idea. tGjv iSewr ; the phrase, however—
which occurs in Origen, c. Cels. vi. 64—is bracketed
by Cohn). The same metaphor of an artist’s designs

had been used by Seneca (Ep. 58, § 19) in exposition

of Plato
;
and we may compare with it a passage

(in which, however, the word ISta does not occur)

in the Introd. Arithm. of the 1st cent, mathema-
tician Nicomachus of Gerasa in Palestine (i. 6).

The Placita Philosophorum (i. 882 D [Diels, Dox.
Gr., Berlin, 1879, p. 309]) already assert that Plato
held the Ideas to exist er rois vo-qnaai sal rats

raaiais rod Oeov toutcgtl tov vov. The use of such lan-

guage was encouraged by the new stress which
Christianity laid on the thought of Divine person-

ality. Hence the importance of Augustine’s adop-

tion of the analogy with the artist’s designs. In

the earlier period of Western median al thought

Augustine’s influence was paramount, and to the

same still powerful influence it was due that e\en

after the triumph of Aristotelianism in the 12th

and 13th centuries the Platonic Ideas, as inter-

preted by Augustine, retained their place in the
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philosophical tradition beside the Aristotelian
Forms.
In the 12th cent, we meet with an explicit

Platonism which regards the Ideas as eternal

E
atterns; e.g., in Bernard of Chartres (John of

alisbury, Metalogicon, ii. 17, where the author
traces the history of the doctrine of Ideas, and, it

may be noted, speaks of eiSo s as standing to Idea in

the relation of exempturn to exemplar). We find
other examples in the Megacosmus et Microcostnus
of Bernard Silvester (sometimes identified with his

probably older namesake of Chartres) and in the
Anticlaudianus of Alan of Lille. This Platonism
depends not only on Plato’s Timceus (the only
accessible dialogue) and Augustine, but on such
writers as Boethius, Macrobius, and Mareianus
Capella. After the triumph of Aristotle the
acceptance of Ideas was still, as we have seen,
general. It was a subject of controversy whether
they were Ideas of individual things (Thomas
Aquinas) or of universals only ; whether they were
practical or only speculative (Henry of Ghent)

;

whether they were in God’s essential nature as
rationes cognoscendi or only in His intelligence as
objects of His knowledge (Ockam). The answers
given to such questions depended, of course, on the
general philosophical and theological position of
the thinker concerned.

3. Transition from the mediaeval to the modern
use.—We have now to trace the process by which
a word hitherto associated with eternal natures
and archetypal Divine designs came to he commonly
employed for the thoughts and even imaginations
of human beings. The Stoics (perhaps carrying on
a Cynic tradition ; see E. Zeller, Socrates and the
Socratic Schools, Eng. tr., London, 1868, p. 254)
interpreted the Platonic Ideas as mere concepts
(ivvtyqfxaTa.) or even as images of sensible things
(Plac. Phil. 8S2 E, Stub. i. 12, p. 332 H ; Diels, Box.
Gr. pp. 309, 472). Great as in certain directions
was the influence of Stoicism (esp. through Cicero,
Seneca, and Boethius) on medkeval thought, it is

doubtful whether this interpretation of the Ideas
affected the fortunes of the word before the
Renaissance, when a general revolt against Aristo-
telianism brought into favour a word free from
Aristotelian associations, while at the same time
attention was drawn to the Stoic logic as the chief
ancient rival of the Aristotelian. Thus t lie habit
gradually crept in of using idea where the originally
equivalent species had been commonly employed
in the sense of voijrhv eldos, a

U

tOtit&v eloos (species

intelligibilis, species sensibilis) of Aristotle’s dc.

Anima. We find Pietro Pouiponazzi (1462-1525)
passing from the Divine Idea to the idea qua: est in
mente nostra, qua: est species (de Incantation ibus,
Basel, 1567, p. 36). Melanchthon identified idea with
the actus intclligcndi, which is best described as
the formation of an image (de Anima, Lyons, 1555,

187), andcharacteristicallyattempted to reconcile
ato and Aristotle by interpreting Plato's Ideas

e&imaginesin mente (‘ Erot. Dial.’, in Corp. Reform.
Halle, 1834-60, xiii. 520), or (in an exposition of
the Ethics) as communes notiones. In the lattei
interpretation he was taken to task by J. C. Scaliger
(de Subtil., Frankfort, 1576, \i. 4) on the ground
that notiones are accidents, whereas Plato held the
Ideas to he substances, but was defended by
Goclenius [in Exercit. J. C. S. de Subtil., Marburg,
1599, p. 98), whose Lexicon Philosophicum (Frank-
fort, 1613), s.v. ‘ Idea,’ is worth consulting.
The 16th cent, physician Fracustorius (de In-

tellectionc, i. [Opera, Venice, 1574, p. 129 A, 130 A])
uses idea as equivalent to universale, and the so-

called Spagyiic school of medical writers affected
the use of the word, from which their luastei
Paracel.ms formed a number of technical derivatives
(see B. Casteilus, Lex. Med. llenov., Nuiembeig,

1682, pp. 705, 706). The Paracelsian terminology
was the source of Jacob Boehme’s, to whom the
word ‘ idea,’ when he heard it from his friend and
biographer von Frankenberg, ‘ proved vastly agree-

able,’ suggesting to him ‘a beautiful, heavenly,
chaste virgin ’ such as is Sophia or Wisdom in his

theosophieal system (Memoirs of Life, etc., tr. F.

Okely, Northampton, 1780, p. 16).

Outside the Schools the tendency at this period

to give the word a wide extension of meaning may
be illustrated from Shakespeare. Here the general
sense of ‘pattern’ or ‘model,’ itself directly de-

scended from that current in mediceval philosophy
(ef. Hooker, Eccl. Pol. i. 4, § 1, ed. Oxford, 1874,

p- 212, of the Lord’s Prayer :
‘ the perfect Idea of

that which we are to pray for ’), passes into that
sense of the ‘ idealizing ’ memory in Much Ado, IV.

i. 226 (‘ the Idea of her life ’), and into that of a tree

copy of the pattern in Rich, ill., ill. vii. 13 (‘the

right Idea of your father ’), while 1 ideas ’ appear in

Loves Labour's Lost, iv. ii. 69, along with ‘forms,

figures, shapes, objects, apprehensions’ among the
furniture of ‘a foolish, extravagant spirit.’

4. In modern philosophy before Kant.—In the
technical language of philosophy the substitution

of idea for species served to some extent to conceal
the fact that the difficulties of the old theory of
‘ representative species ’ passed unsolved into a later

psychology (cf. lieid, ‘ Human Mind,’ ii. § 6, in

H oiks, ed. Hamilton, ii. 140; H. W. B. Joseph,
in Mind, Oct. 1910). These difficulties are trace-

able to Aristotle’s statements in de Anima, ii. 12,

iii. 2, about the reception by the perceiving soul of

the form of the object without the matter, which
easily lent themselves to a quasi-materialistic

interpretation, and in any case tended to make the
immediate object of perception and ultimately of

conception also an image or representation within
the mind of the real thing without. This substitu-

tion becomes generally current through its adoption
by Hobbes and Descartes. In his Hist. Anima:
Humana: (Paris, 1636), David Buchanan frequently
uses idea as the equivalent of species for the im-
mediate objects (objecta interna) of human con-
sciousness. There is no evidence that he enjoyed
personal intercourse with Descartes, hut the facts of

liis life do not exclude the possibility ; his clara et

liquida idea (p. 339) reminds us of the Frenchman’s
‘ clear and distinct’ perceptions. With Hobbes idea
is synonymous with phantasma and signifies an
‘ appearance which remains in the brain from the
impression of external bodies upon the organsof the
senses.’ Such appearances, if they represent ex-
ternal bodies where they are not, are properly
‘ idols,’ false ‘ ideas.’ 1 How the false idea or idol

is to he distinguished from the true Hobbes leaves
obscure ; hut it is clear that ‘ idea ’ and ‘ idol ’ alike
are something in the brain or mind. Thus we have
different ‘ideas’ of the same thingin successionwhen
what we first saw at a distance to be some material
object we see 011 coming nearer to he a living thing,
and on coming yet nearer to he a human being.
An instruct!! e controversy arose between Descartes and

Hobbes over their use of the word ‘idea/ Descartes had
spoken freely m his Meditations of the 1 idea ’ of God

; Hobbes
objected that he had no such ‘idea.’ He did not mean that
there is nothing to suggest to us the existence of a God ; but
that we have no image in our minds of a being such as the
admirable order of the world leads us to suppose exists. Des-
cartes admitted this, but said that by * ideas ’ he did not mean
* images of material things in the corporeal phantasy/ hut
alway s ‘ any thing of which the mind is directly aware ’

; so that,
when we perceive oursehes to be, e.g., willing or afraid, he
would call the volition or the fear ‘ideas.’ He adds: ‘I hate
made use of this name because philosophers have long been
accustomed to use it to signify the forms of the perceptions of
the ditine mind, although we do not suppose any phantasm
(sensible imagination) in God.’ Tiius the historical associations
of the word with the Divine thoughts recommended it to Des-

1 Bacon had already contrasted hvmance nienti.. ul-Ait with
do in.v no nti.i idea- rs uUtmc‘i'0 rid placitum with rera
siynueuiu Cituiuns (.Ye . ‘ji j. 1. 3$ y:,, i_;).
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cartes as a very general expression for the immediate or direct

object of consciousness, which would not commit him to a
materialistic theory of the nature of consciousness. He was
naturally, therefore, displeased by Hobbes’s assumption that its

proper meaning was that of an ‘ image in the corporeal phant asy.’

Hobbes appealed to etymology ;
and so went back behind the

associations which recommended the word to Descartes, who
indeed had himself in Med. II., before Hobbes's criticisms had
raised the question, observed that, although volitions, fears,

and judgments are all cogilationes, yet that kind of cogitationes

to which alone the word ‘ idea ’ properly refers are those which
‘ idea ’ it is difficult

! Hobbes, Lev. i. 11,
"

_

’ '

3 ; Descartes, Med.,
Obj. iii. 5. For Descartes's use see reff. collected in Veitch’s

note to his tr. of Meth., Med., etc., Edinburgh, 1S80, p. 276 ff.).

Thus the word came into common philosophical

use tainted with an ambiguity as carrying with it

at once an association with a materialistic theory

of experience and an association with one (the

Cartesian) which insisted on the impossibility of any
such theory. But in both Hobbes and Descartes it

was associated with the view that the immediate
object of knowledge is something in the mind—

a

view which admits of different developments accord-

ing to the different views entertained of the nature
of the mind. Notwithstanding the ambiguity,
Gassendi (1592-1655), the friend of both Hobbes
and Descartes, proposes to use it in the widest

sense as less open to ambiguity than other equiva-

lent words, such as species, notio, etc. (Inst. Log.
pt. i. [Opera, Lyons, 1658, i. 92]). Cudworth
(1617-83) speaks of ‘sensible ideas’ (Int. Syst.,

London, 1678, i. §§ 5, 39), but does not limit the

word to these
;
against Hobbes he recognizes an

‘ idea of God’ (iv. § 1). Jffuet (1630-1721) regards

Descartes as restoring the Stoic usage (Cens. Phil.

Cartes., ch. ii. § 7, ed. Paris, 1694, p. 48). Male-
branche (1638-1715), like his contemporary Locke,
uses idee for ‘ objet immediat de notre esprit, ’ (Peek,

de la vtrite, iii. 2
,
ch. i., ed. Paris, 1700, i. 386) ;

hut
his doctrine (based on the Cartesian emphasis on
the disparateness between mind and matter) that

the immediate objects of our perception are not

bodies, but rather the Divine archetypes of bodies,

reverts in a way to the mediaeval use of the word.
Finelon (1651-1715) follows Malebranche : the ideas

which constitute the human reason are universal,

necessary, eternal, immutable, in fact they are God
revealed in our souls so far as the limitations of our

nature allow (De VExist, de Dieu, ii. 4 [ (Euvres, ed.

Paris, 1787, ii. 228 tf.]). For the use (or uses) made
of the word by Spinoza (1632-77) the reader must be
referred to Spinoza himself (see esp. Eth. ii. def.

3, 4, prop. 48, 49) and his commentators (esp. H.
Joachim, Study of Spinoza, Oxford, 1901). As
the spiritual or psychical correlate of an extended
thing or body, a man’s mind is described as the
‘ idea ’ of his body.
Locke (1632-1704) and Leibniz (1646-1718) both

make ideas ‘ the immediate objects of the under-
standing in the widest sense’ (Locke, Ess. i. 1, § 8 ;

Leibniz, Nouv. Ess. ii. 1, § 1 [ed. Erdmann, Berlin,

1840, p. 222]). Locke held, against Descartes,

that they are never ‘innate,’ hut always derived

from experience or from reflexion upon experience.

For Leibniz all ideas are innate ; if distinct, they
represent God ; if obscure, the world. Thus for

both Locke and Leibniz they represent objects from
which they are themselves distinct. With Berkeley

(1685-1753) ideas, though conceived, after Locke,
as the immediate objects of conception, represent

no objects beyond themselves. They are them-
selves the only objects ;

of everything, except
spirits or minds (of which we are said to have not

‘ideas’ but ‘notions’), the esse is percipi ;
thus the

object of perception is called an idea rather than a

thing, because things are ‘generally supposed to de-

note somewhat existing without the mind ’ and also

to include ‘spirits’ (Princ. of Human Knoudedg-..

i. § 39 [ Works, ed. Fraser, Oxford, 1871, i. 175]).

Out of this very un-Platonic theory of ideas a
more Platonic one is developed by Berkeley in the
much later Sir is. Among the ‘ideas’ of Locke
and Berkeley, Hume (1711-76) distinguished direct
perceptions as ‘impressions,’ while the name
‘ ideas ’ is coniined to reproductions of these which
are known as such by their inferior ‘liveliness.’

This has become, on the whole, the tradition of
later English philosophy (see Spencer, Princ. of
Psychology, London, 1872, pt. vii. eh. 16 [vol. ii. p.
454 ff.] ; cf. Baldwin, DPhP, s.v. ‘Idea’). Hume’s
contemporary Johnson, who in his Dictionary
defines ‘ idea ’ as ‘ mental image,’ branded (errone-
ously) as ‘ modern cant’ the use of it for a notion
or opinion of which there can be no such image
(Boswell, Life, ed. Oxford, 1826, iii. 176).

5 . In modem philosophy since Kant.—This use
of ‘idea’ as primarily denoting a sensation repro-
duced in memory or imagination passed with the
English empirical philosophy to which it belonged
to the French free-thinkers of the 18th cent.,

among whom Condillac (1715-80) uses idle for a
sensation remembered and related to an external
object, except in the case of a sensation of touch,
where the sensation by itself is an idie because
directly relating itself to such an object (Extr.
rais. du traits des sensations [(Euvres, Paris, 1798,
iii. 39 ff.]) ; and, similarly, Holbach (1728-89)
uses the term for the image of an object which
causes a sensation or perception (Syst. de la nature,
Paris, 1821, i. 133). Not altogether dissimilar is

the account of ‘idea’ given by Wolff (1679-1754),
in Psych. Emp., Frankfort, 1732, § 48, as a mental
representation in relation to the represented object.

This use of ‘ idea,’ however, was not to prevail in

Germany. Kant (1724-1804) set himself (Kritik
der reinen Vemunft, Transc. Dial. i. 1 [Werke, ed.

Hartenstein, Leipzig, 1867, iii. 256 ff.]) to restore

the word from a deplorable degradation, in which
it could be used for ‘ the representation of the
colour red ’ to its original Platonic use of a ‘ con-
ception transcending the possibility of experience.'

Of such conceptions, which Reason inevitably
forms, but which cannot he verified in experience,
he recognized three : the soul, the world, and God.
To Kant, that we necessarily think a thing to be
so and so by no means implies that it is so in itself

;

but to Hegel (1770-1831), who does not thus divorce
thought from reality, such a conception, transcend-
ing but implied in our experience in space, in time,

as Kant called an Idea is no mere speculative
problem or at most a postulate of action ; it is the
ultimate unity, in the light of which alone what-
ever is real is seen as it truly is, and that because
it is only what it is as a stage in the eternal pro-

cess wherein the Idea unrolls, as it were, before

itself the riches of its own nature (see Log. §§ 213,

236 [Werke, Berlin, 1843, vi. 3S5, 40S]). As the
Platonic Ideas constitute in Philo the content of

the supreme Idea, the Divine mind or Logos, so in

Hegel the one Idea breaks itself up into a system
of definite Ideas ; and similarly for Schilling (1775-

1854) the Ideas are the living Universals in the

Divine mind
(
Vorles. fiber die Meth. der akad.

Stud. xi. [Werke, Stuttgart and Augsburg, 1856-

61, v. 317]), or, as it is pnt elsewhere (Syst. der
Philos. § 33 [ib. vi. 183]), the essences of things as

grounded in God’s eternity.

If divested of the theistic language, this use of

Idea approximates to Schopenhauer's (1788-1860)

(see Welt als Wille und Vorstellung, Leipzig, 1873,

§ 25). An Idea is a ‘ definite and fixed grade of

the objectification of the Will so far as it is thing-

in-itself and therefore has no multiplicity.’ These
grades are related to individual things as their

eternal forms or prototypes. Such Ideas are the

forces of Nature (gravity, electricity, etc.), life,

the various organic species, the chief types ol
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humanity. This Schopenhauer holds to be in agree-
ment with Plato’s true meaning, while Kant’s three
Ideas of the Reason have nothing in common with
Plato’s except a transcendence of experience which
they share with the merest chimeras. The Idea,
thus conceived, Schopenhauer holds to be the object
which the fine arts aim at representing (it is to be
observed that Kant also recognized pcsthetic Ideas,
Kritik der Urth. i. §§ 17, 49, 57 [Werke, ed. Harten-
stein, Leipzig, 1867, v. 238, 324, 353]). Such a
view gives to art a higher rank in the scale of
values 11 ' ’

’

'.t by Plato, who, al-

though the apprehension of
the Ideas in language suggestive of aesthetic con-
templation, regards the productions of the artist
as an imitation not of the Ideas, but only of the
sensible copies thereof (Rep. x. 596).

Following Kant, who had taught that the Ideas,
which were mere problems for the Speculative
Reason, became postulates for the Practical,
sufficient grounds for action though unveritiable
in experience—thus we can, and indeed are bound
to, act as though free, yet a speculative proof of
freedom is impossible

—

Herbart (1776-1841) speaks
of practiced Ideas (Freedom, Perfection, etc.)

springing from judgments of value (Kurze Encyc.
tier Phil. § 47 [ Werke, Leipzig, 1850, ii. 79]). A
similar usage is found in Wundt.

6. Ambiguity of the word ‘ Idea.’—Some of the
ambiguities which have beset the word ‘ idea ’ are
merely verbal, and may be removed by careful
definition. Such is that arising from the applica-
tion of the word at once to eternal principles which
underlie appearances and are discovered by the
exercise of reason, and also to varying modes or
states of a finite consciousness. Less easily kept
apart are the sense of ‘mental image’ and the
sense of ‘ concept ’

; but the distinction between
the words Vorstellung and Begriff (in recent philo-

sophical English represented by ‘ concept ’) has to
a large extent saved German writers from this
equivocation. But less easily eradicable is the
ambiguity which the word ‘idea’ inherited from
the word species’ when, in the 17th cent., it took
its plat* in the philosophical vocabulary. Used
now for an activity of the inind apprehending an
object (cf. the phrase ‘ I have no idea’= ‘I do not
know,’ or the occasional use for ‘ the faculty of
apprehension,’ as in the well-known line in Thom-
son’s Seasons, ‘ to teach the young idea how to
shoot’ [‘ Spring,’ 1152]), now for the object imme-
diately apprehended (even where, as in Berkeley,
this is not treated as representative of anything
beyond itself), it inevitably comes to suggest a
tertium quid internal to the mind as compared
with the external object it is supposed to repre-
sent, yet not the mental process or activity of
apprehending, but its immediate object. The
assumption of such a tertium quid is rendered
plausible by the difficulties due to a comparison
between the experiences which different indi-

viduals, or the same individual at different times,

claim to have of one and the same object. Even
justice seems to be done to all of these if each be
considered as an apprehension of a different ‘ idea

’

of the same thing, which is itself in no case the
direct object of the experience. This may seem to

be supported by the fact that we can seldom, if

ever, think without imagery—a fact expressed by
Aristotle in the saying, oidtirore rod &vev <pavr6a-

paros i] (de Anima, iii. 7, 43

1

1
17), ‘the soul

never thinks without an image’—even when, as in

the instance of a cliiliagon or of the Roman Empire,
any image that may present itself is plainly not
that of which we are thinking. In thinking, how-
ever, of a sensible thing not actually present to the
senses, but remembered, it is easy to confuse the
image with the object, to talk as though it were

the object of our thought, as though it were what
we remembered (and yet, as it is here in our
imagination row, it is clearly not it, but what it

represents, that we remember)
; and, lastly, as

though, even in perceiviug an object actually
present to the senses, it were such an image, and
not the object, that is before us. This is a way of
speaking which, when used of others, comes natur-
ally enough, because we do not share their per-
ceptions, but picture to ourselves what we take
them to be perceiving, forgetting that this is not
what they perceive, but only a picture of it in our
imagination.
The assumption of such a tertium, quid between

the apprehending mind and its object appears to
be confirmed by the existence of hallucinations
and of dreams, where what seems, as presented in
consciousness, to be indistinguishable from a real
object is afterwards judged not to have been such.
This suggests that, both when a real object is

present and when it is not, what we actually per-
ceive is not this object, but a ‘mental image,’
which may or may not be representative of a real

original. But this assumption only transfers the
difficulty' ; it is no more easy to understand how,
on the hypothesis that our immediate object is

always such an ‘idea,’ we can become aware at
all of an external object represented by some of

them and not by others (cf. Berkeley, Brine, of
Human Knowledge, § 8), than how in any ease we
sometimes come to think we perceive external
bodies w’hen we do not. These disadvantages of

so ambiguous a word as ‘idea’ (which are not re-

moved by substituting, with J. Ward, ‘ presenta-
tion’— a literal rendering of the Vorstellung of
Herbart and Wundt) make it a hindrance rather
than a help in discussing the nature of our experi-
ence prior to any such reflective discrimination
between the respective shares of subject and object
as must appear in any account which can be given
of it. It is significant of the realization of this by
English psychologists that W. McDougall avoids
its use on the ground that most who have so named
features distinguished in the stream of conscious-
ness have tended to ‘reify’ them, preferring to
use the word ‘feelings,’ which describes them as
features of our behaviour rather than as objects of

our apprehension (see Psychology, a Study of Be-
haviour, London, 1912, p. 50) ; and that in Loveday
and Green’s Introd. to Psych. (Oxford, 1912) the
word ‘ idea ’ and its scarcely less misleading syno-
nyms do not occur at all.

Literature.—For further information as to the history of
the word * idea,’ see W. Hamilton, Discussions, London, 1852,
p. 70, Works of Thomas Reid, Edinburgh, 1872, p. 925 ff. ; R.
Eucken, Geschichte der philos. Terminologie, Leipzig, 1879, pp.
199-201; R. Eisier, Worterbuch der philos. Begrijfe tOld A us-
driicke, Berlin, 1899, s.v. ‘Idee,’ i., to all of which this article is

much indebted. 0. 0, J. WEBB.

IDEAL.—i. Use of the term.—The term ‘ideal ’

is perhaps one of the vaguest in common use. In
popular usage it signifies sometimes what is ex-
cellent of its kind, e.g. * we had ideal weather ’

;

sometimes what would be perfect if it could be
attained, hut as a matter of fact is utterly unat-
tainable, as when we speak of the ‘ideal’ State;
sometimes what is regarded as unworthy of serious
attention as being purely fanciful and oblivious of
the facts of the case. With the last two usages in
mind, Hegel speaks of
1 the popular fancy that ideals are nothing but chimeras, and
the very different fancy that ideals are something far too
excellent to possess reality, or something far too feeble to
procure it for themselves’ (W. Wallace, Logic of Hegel, Oxford
1374, p. 8).

’

From philosophical language, too, there comes an
ambiguity, for the adjective ‘ ideal ’ may correspond
to either of the two nouns, ‘ idea ’ and 1 ideal ’

; and
in the former case, corresponding to ‘idea,’ in the
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sense in which the English psychological philo-

sophers from Locke to Hume made the term
current, ‘ ideal ’ is apt to be interpreted as in con-

tradistinction to what is actual. The ‘ ideal ’ and
the ‘ real ’ are distinguished, and the distinction

becomes an opposition, and the tendency is intensi-

fied to think of what is ideal in any sense as non-
existent and permanently so—something that is

‘all in the air.’ Further, this notion of ideals

derives strength from consideration of the ideals of

the artist. His ideals, the types of beauty which
he depicts, are commonly taken to he representa-
tions of a beauty which never and nowhere existed,

nor can be found.
‘ The light that never was, on sea or land.

The consecration, and the Poet’s dream ’

(Wordsworth, Peele Castle).

Turning from popular usage to writers on
psychology and ethics, one’s impression that ‘ ideal

’

is a word of vague import is strengthened. Some
have no use for the word at all. Some introduce
it casually in the course of discussions without any
explanation. Some use it as synonymous witii

‘end.’ Some draw a careful distinction between
ideal and end, and, having drawn it, seem to ignore
it. Various writers deal with various aspects or
characteristics of the ideal ; few think it necessary
to define the term or give a connected treatment of

the topic. It is difficult to understand why ‘ ideal’

should not be handled with something of the eare
which, e.g., ‘motive,’ ‘intention,’ and ‘desire’
receive.

2. Definition.— An ideal in general may be
defined as a conception of what, if attained, would
fully satisfy ; of what is perfect of its kind, and,
in consequence, is the pattern to be copied, and the
standard by which actual achievement is to be
judged. The ideal is the standard of value, and
the actual has worth in so far as it embodies the
ideal. (For a general discussion of ideals and their

significance, see EPISTEMOLOGY, §2of., in vol. v.

p. 352 ff.).

The moral ideal is what we are now concerned
with ; and a moral ideal is a conception of what,
if attained, would completely satisfy man as a
moral being. It stands, as what ought to be, over
against what is in character and conduct, and
constitutes a standard by reference to which char-
acter and conduct are estimated. The ideal is not
synonymous with the end. It is a product of

constructive imagination in which the end is

envisaged as attained, embodied, and expressed.
Individuals who agree in their way of defining the
end may differ widely enough in their ideals. The
ideals of a hedonist, for instance, may be high or
low. On the other hand, it seems quite erroneous
to say, as has sometimes been said, that difference

of conception of the ideal determines the difference

between various schools of ethical speculation.
For men who differ profoundly as moral philo-

sophers do not necessarily differ widely as moral
individuals. They may approve, condemn, seek
after, and avoid the same things ; their ideals,

therefore, are not dissimilar. It will appear below
that difference of ideal—the kind of difference in

view in the statement which we are considering

—

marks, not school from school of ethical theory, but
stage from stage of moral progress.

To entertain ideals is part of man’s nature. It

is given with his power of retrospect, forecast,

and choice. All men have an ideal of some kind,
for all rational beings distinguish what is and what
should be. The moral ideal can be only formally
defined as a conception of man with his powers at

the best, using them for the best. It cannot be
concretely defined. For man is a developing being,
and does not know what his powers at the best may
be. And conceptions of ‘ for the best ’ may differ,

and do differ. Further, a particular individual
may find that, in constructing his ideal, the
peculiarity of his circumstances requires that there
is a conflict of some kind between ‘ at the best ’

and ‘for the best.’ It is a serious question for

some, e.g., whether, in view of all their circum-
stances and obligations, they are justified or not
in taking a University course, or entering a
career for which they are fitted, but which requires
an expensive training which will mean hard sacri-

fice for others. Hence it is that ‘ ideals are
relative to the lives that entertain them’ ( W.
James, Talks to Teachers on Psychology, London,
1899, p. 292). An ideal, however, is not conceived
to be something purely or essentially individual-
istic. He who holds it is not impressed with the
relativity of it, hut with its universality. It is not
something which he alone should seek after ; it is

what he conceives all should follow.

There is an infinite variety of ideals as held by
different individuals. They may be low or high,
sordid or sublime ; they may be limited by the
seen and temporal, or stretch forward to the unseen
and eternal ; they may be so worth striving after,

and the individual so thwarted and baffled in

pursuit of them, that an argument for immortality
may be founded thereon. Whatever its nature,
the ideal is that which inspires, directs, and gives
coherence to the moral life. (For an excellent dis-

cussion of the meaning of ideals, see Leslie Stephen,
The Science of Ethics, p. 74 ff.)

3 . The forming of ideals.—As character is partly
an endowment, partly an achievement, so ideals
are partly imposed upon the individual, partly
chosen by him. A child develops towards moral
individuality by obeying authority which it did
not itself constitute. When it awakens to moral
consciousness, its standards of judgment are
already so far fixed for it. It has been following
an ideal chosen by others, set before it, and im-
posed upon it. And obviously the imposed ideal

may determine in varying degree the deliberately
chosen ideal. The ideal in many cases never
differs appreciably from the ideal found in the
home or the community. Many are never aware
of any break or contrast between what they are
ordered or expected to obey and what they freely

choose to obey. Such freedom to choose, indeed,
is only dimly, if at all, realized ; or, if realized,

may be regarded only as a temptation to be com-
bated. In communities, however, where individual
freedom is safeguarded and esteemed, and where
there is a wide range of choice of life-work open,
the necessary choice of some definite life-work,

which brings a multitude of varied possibilities

before the individual, contributes to his becoming
keenly conscious of his power of choosing an ideal

of what his life, character, and achievement are

to be.

The psychology and the whole process of such
choice, such ‘ setting up ’ of an ideal, are very
obscure. Factors enter into it due to temperament,
previous training, and all sorts of ‘ personal equa-
tion,’ which make analysis in any particular case

very difficult and geneialization impossible. Our
earliest ideals glow with colour and romance, and,

literally enough, baffle description. There is some-
thing great and splendid that we wish to attain,

but what more definitely it is we cannot say. We
hear the wind rise ‘ roaring seaward ’ and feel we
must go, but whither and wherefore we are not

clear. We are inclined to think of our ideal as

something absolutely new, unheard of till we dis-

covered it (cf. W. James, Talks, p. 29'2
; J. lioyee,

Studies, New York, 1898, p. 80). The truth in

this exaggerated view of ourselves and our ideals

is that there is an element of uniqueness in every

personality. With the lapse of time the ideal
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loses in colour but gains in clearness. It comes
down from the skies to common earth. While it

remains something personal, peculiarly our own,
we lay more stress on its univ ersal character. (On
tire contrast between the 1 idealism ’ of youth and
the ‘ realism ’ of maturer years, see H. Lotze,
Microcosmos, Eng. tr. 4

, Edinburgh, 1899, ii. 30511.)

4. Is the ideal realized?—To this question the
answer is Yes and No. (a) On the one hand, we
must hold that the ideal is attainable and is real-

ized. An ideal which is absolutely and inherently
unattainable cannot be an ideal

;
for, as we have

said, the ideal is our conception of what should he,

and, as Kant says, ‘ an ought implies a can.’ If a
thing cannot be, there is no sense in saying it

should be. And, unless we are prepared to deny
that men ever act rightly, or that there is such a
thing as moral progress,* we must hold that the
ideal is realized. ‘ The moral ideal may be said to
be realized every time we truly act’ (J. S. Mac-
kenzie, Manual of Ethics*, p. 29). We know, too,

that multitudes find their ideal realized in some
individual ; their effort is to try to be like him.
What would he think of this ? is their standard of
judging. (6) On the other hand, most men are
constrained to admit that the ideal is never attained
by them. Strive as they like, it remains ahead of
their accomplishment. The fact is that man is a
developing moral being, and that moral progress
means, not only that in achievement the individual
is ever coming nearer an ideal, but that the ideal
itself is progressing. Like character, the ideal is

only relatively fixed and permanent. If, as we
have said, the ideal gives coherence to the moral
life, it must obviously have stability of a kind.
But we have to think of a stability in progress—

a

mobile equilibrium. As we progress in the moral
life, the ideal unfolds and expands.

‘ Every achievement of good deepens and quickens our sense
of the inexhaustible value contained in every right act. With
achievement, our conception of the possible goods of life in-
creases, and we find ourselves called to live upon a still deeper
and more thoughtful plane. An ideal is not some remote all-

exhaustive goal, a fixed tummnm bonurn

'

(Dewey-Tufts, Ethics,
p. 421 f.).

Hence it is that what at any moment in the
moral life we picture to ourselves as the best turns
out to he only a better. As in achievement we
approach what we regarded as the best, we gain a
conception of something still more excellent.
Hence the statement ‘ ideals are realizable ’ is

true; it means that moral progress is possible.
The statement ‘ the ideal is not realizable ’ is also
true, as meaning that we can assign no limit to
moral progress. To say that there is an absolute
ideal, an absolute best, is to say that such limit
can be fixed, that there will come a time when no
further moral progress can take place. (For full

discussion of the points dealt with briefly in this

paragraph, and of the problems which emerge, see
T. H. Green, Prolegomena to Ethics, bk. iii.

; S.

Alexander, Moral Order and Progress, bk. iii.)

5. Change of ideal.—Apart, however, from the
change of ideal which proceeds in every life gradu-
ally and imperceptibly, probably the majority are
familiar with a change of another kind, when the
cleavage between old and new is distinctly marked,
and the connexion seems to be only one of sharpest
contrast. There are times when one can say, ‘ The
old things are passed away

;
behold, they arebecome

new’ (2 Co 5lr
),
when one feels oneself to be a new

creature looking out upon a new world. This may
come about under a manifold variety of circum-
stances in which little, if any, general rule may
be discerned. It may happen that needs of our
nature of which we were not previously conscious
suddenly make themselves felt, so that what
formerly satisfied is no longer adequate. Needs
which were weak or suppressed may become

relatively stronger. Or we may find that what
we thought would satisfy proves in experience
unable to do so. It may happen that our call to,

and assumption of, fresh responsibilities give a
new vision of what life and character ought to be.

We see that the old ways are unworthy, that the
old habits must be broken, that our standards must
be raised, and our whole scheme and view of life

revised, as Henry v. found when he assumed the
dignity of kingship. A new bond of friendship or
love may mean a similar new vision. Or the change
may be, and often is, concomitant with a religious

experience; ‘if any man is in Christ, he is a new
creatnre ’ (2 Co 517

).

In some cases the phenomenon admits of ex-

planation ; in others, especially when religious

elements enter, it is too recondite ; obscure factors

are involved of which the individual himself can
give no clear account, and the case defies psycho-
logical analysis. We cannot explain our tastes,

our likes, and aversions ; it is a cold-blooded sort

of love if one can explain why he prefers one person
before others. And of that change of ideal which
means a revolution in the moral life, and comes, or

seems to come, suddenly, an adequate explanation
is seldom possible. ‘The wind bloweth where it

listeth, and thou hearest the sound thereof, but
knowest not whence it eometh, and whither it

goeth ;
so is every one that is bom of the Spirit

’

(Jn 38 ).

When a new vision of the ideal comes to us, it

may affect us in a variety of ways. We may feel

at once a peace and satisfaction like that of the
merchant who has long been searching for the
goodly pearl, and, having found it, sells all that
he has and buys it ;

we may yield to its attraction

and inspiration. More often, especially when we
not merely get a new conception of the ideal, but
see the ideal realized or approximated in an actual

life or deed, we may experience a sort of despair

;

we may feel overpowered with a sense of the con-

trast between what we are and what we now see

we ought to be (on this topic generally, and the
value of self-abasement, see Iverach, The Other
Side of Greatness, serin, i. ). Or we may for a time
be involved in a conflict of ideals, undecided as to

how the moral life is to be directed, and, like Paul,
‘ kick against the pricks ’ (Ac 95

).

While moral progress is often marked by the
positive appearance of a new ideal, it is also fre-

quently marked mainly or entirely, negatively, by
the failure of the old ideal any longer to satisfy us.

Sometimes we see more or less clearly what the
new * better ’ is, sometimes we have nothing but a
sense that what we used to regard as best is not
good, and that a ‘better’ there must be, though
we cannot yet say what it is. We have to grope
our way, ‘moving about in worlds not realized’

(Wordsworth, Intimations of Immortality).
6 . The teaching of ideals.— It may be said to be

the duty of every moral being to unfold and com-
mend an ideal to those who are morally unde-
veloped, or are searching for an ideal, and to

propose something better to those who are plainly

following a low ideal. In various aspects of it,

this is the special task of preachers, teachers, and
parents (see art. Education, Moral, vol. v. p.

216 ff. ). W e may note some of the most important
principles which must be kept in mind in this con-

nexion. Regarding the kind of ideal that should
be commended for imitation, some remarks by
L. T. Hobhouse are worth noting:

‘ It is just worth noticing, as we pass, that ideals are interest-
ing or vapid according as the element of construction or
abstraction preponderates in them. T^pes in which differences
o.re left out, in which jou try to get down to the pure thins:,
free from all incrustation of other elements, are nauseating in
proportion as their delineation fa successful This kind of
“ idealism ” gives us the heroes and heroin0 ' who live to utter
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moral platitudes, and spoil whole chapters of good writing. It

inspires the morality which tries to make all life a study of what
you ought not to do. The constructive idealism, on the other
hand, finds dissatisfaction always in incompleteness, and finds

completeness only in the many-sided character and the varied
life ’ {The Theory of Knowledge, p. 211).

It is very important that the idea! exhibited
should he positive, and not negative. Otherwise a
boy will get the impression that a good boy is one
who does none of the things that an average boy
wants to do, and at any age one will conceive of

virtue as an ancemic thing, and goodness as essenti-

ally some form of abstinence. Further, the aim must
he to make the ideal concrete, not abstract, to show
flesh and blood examples, not merely to lay down
precepts, to point to lives or deeds in which the
ideal has been approximately embodied, to show
that, as actual occurrences prove, virtue is not in-

capable of attainment. (On this topic see S. M.
Bligh, The Direction of Desire.)

7. The unrealized ideal.—We have seen that
the ideal is unrealized and unrealizable in the
sense that it is a mobile thing which constantly
keeps ahead of us in our moral progress. It ever
appears as ‘abetter beyond the best.’ But, apart
from this, every one who is in earnest in moral
endeavour knows that the ideal is not realized in

another sense—in the sense, namely, that in his
conduct he comes short more or less, and usually
more rather than less, of what he purposed. Tak-
ing the moral life at any moment, and the ideal as
it is then presented to us, and striven after, there
is often a wide gulf between what teas to be and
what is. This may be due to our fault or to our
misfortune. We may find, like Paul, that the
good we would we do not ; and the evil that we
would not, that we do (Ro 7 Isf

). Or in ignorance
we may adopt a wrong means of realizing our
ideal. Or we may find that circumstances are in

conspiracy against us, and forbid the realization
of our purposes, that we are handicapped, thwarted,
baulked by the force majeure of practical facts

which we cannot circumvent or surmount. Be-
sides, we must take account of our general in-

ability to give adequate or appropriate expression
to the deepest things of the spirit. Take the case
of emotion. We can only stammer brokenly, and
to an unsympathetic or uninterested ear ludi-

crously, about our love. We search in vain for an
adequate mode of expressing contempt or hate.

In an excess of joy we are moved to tears, and a
smile may be all the expression we can give to
heart-breaking disappointment or despair. So
with the ideal which in our highest moments may
he revealed to us. Unutterable thoughts, in-

expressible aspirations may come to us
;
we feel,

we know, that they are the most valuable of our
possessions, though neither in word nor in deed
can we fully reveal them. They are among the
truest riches of our nature though we cannot ex-

hibit them :

1 Thoughts hardly to be packed
Into a narrow act,

Fancies that broke through language and escaped

;

All I could never be.

All, men ignored in me,
This, I was worth to God *

(Browning, Rabbi Ben Ezra).

The familiar words of Kant respecting the good
will may be applied to the ideal :

* Even if it should happen that, owing to special disfavour of

fortune, or the niggardly provision of a stepmotherly nature,

it should wholly lack power to accomplish its purpose, . . .

then, like a jewel, it would still shine by its own light, . . .

its usefulness or fruitiessness can neither add nor take away
anything from its value ’ (T. K. Abbott, Kant’s Theory of Ethics-*,

London, 1S83, p. 10).

A lover of paradox might well say that a man’s
real worth depends on what he fails in.

1 Thou
didst well that it was in thine heart ’ (2 Ch 6s

).

The ideal in some cases is doubly ideal ; it is a
conception not of what would but of what, should

satisfy. The individual does not feel the needs
which it would meet, hut in some sense he ac-
knowledges that he ought to feel them, or at least
that they ought to he felt generally. An audience
the individual-* of which are immoral, or even
criminal, will hiss the villain of melodrama, and
applaud the tuumpii of long-suffering virtue.
One who makes no attempt to realize high ideals
in his own conduct may be very exacting in de-
manding them of others, or very earnest in com-
mending them to others. Ideals which are not
realized in conduct may thus still he determinant
of character ; though ineffective to shape conduct,
they do have a share in making the individual
what he is. Further, ideals which he never seeks
to realize as a private individual may none the
less mould his conduct in various ways as a
member of society. They may determine his con-
tribution to public opinion, his attitude on public
questions, his vote at elections, his discharge of
public duty. If he be a parent, they may pre-
scribe the rules he lays down for his children. The
moral standard of his home may he vet y different

from that of his office, and both very different from
the standard he acts up to when he feels himself
free for the time from his usual social obligations.
We may regard such a man as we please, but we
cannot say that the ideals he never seeks to real-
ize are altogether valueless, either for himself or
for society. Conduct is at the best hut an imper-
fect expression and revelation of an individual’s
ideals, and, similarly, institutions and customs
are imperfect embodiments of the ideals, the moral
worth, and the moral standpoint of a community
(see art. Good AND Evil, vol. vi. p. 318 if.). This
has been so well said by Julia Wedgwood that we
may close the subject with a quotation from her
WOlk :

‘That which gives life its keynote is. not what men think
good, but what they think best. Tiue, this is not the part of
belief which is embodied in conduct : the ordinary man tries

to avoid only what is obviously wrong
;
the best of men does

not always make us aware that he is striving after what is

right. We do not see people growing into the resemblance of
what they admire ; it is much if we can see them growing into
the unlikeness of that which they condemn. But the dominant
influence of life lies ever in the unrealized. While all that we
discern is the negative aspect of a man’s ideal, that ideal itself

lives by admiration which never clothes itself in word or deed.
In seeing what he avoids we judge only the least important
part of his standard ; it is that which he never strives to
realize in his own person which makes him what he is. The
average secular man of to-day ia a different being because
Christendom has hallowed the precept to give the cloak to
him who asks the coat

;
it would be easier to argue that this

claim for what most would regard as an impossible virtue has
been injurious than that it has been impotent. Christianity
ha3 moulded character, where we should vainly seek to discern
that it had influenced conduct. Not the criminal code, but
the counsel of perfection shows us what a nation is becoming

;

and he who casts on any set of duties the shadow of the second
best, so far as he is successful, does more to influence the moral
ideal than he who succeeds in passing a new law ’

(The Moral
Ideal, p. 373 f.).

Literature.—Leslie Stephen, The Science of Ethics, London,
18S2, ch. ii. sect. iv. ;

T. H. Green, Prolegomena to Ethics,
Oxford, 1884, bk. lii. ; S. Alexander, Moral Order and Pro-

gress, London, 18S9, bk. iii. ; Julia Wedgwood, The Moral
Ideal, do. 1889; H. Spencer, The Data of Ethics, ed. do. 1S94,

ch. xv. ; L, T. Hobbouse, The Theory of Knowledge, do. 1S9G,

pp. 209-213 ; J. S. Mackenzie, A Manual of Ethicsi
,
do.

1900 (see index); J. Dewey and J. H. Tufts, Ethics
, do.

1910, p. 421 f.
; J. Iverach, The Other Side of Greatness, do.

1906, sermon i.
; S. M. Bligh, The Direction of Desire, do. 1910

W. D. Niven.
IDEALISM.—i. The term.— ‘Idealism’ is a

term of very varied application. As ‘ personal ideal-

ism’ it may denote a view of human life in which
all utilitarian and euda-monistic considerations are

subordinated to duty or to objective ideals of

culture, and in which the mind asserts its superi-

ority in the face of all determinism and material-

ism. This is the type of idealism the attainment

and vindication of which find imposing and even

classical expression in Carlyle's .s'netor Resartns.
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Again, the term may he applied generally to

philosophical and religious systems, to views of

the universe and poetie creations, in which the
world is represented as being dominated by spirit-

ual ends of a moral, religious, or aesthetic character.

An idealism of this kind is found in all the great
national religions, in the most diverse philosophical

systems, and in poents such as Dante’s Divina
Cammedia and Goethe’s Faust ; its antitheses are
sceptical relativism and hopeless pessimism. But
these rather general applications of the word have
no place in a scientific terminology, and have not
much significance even in the inexact speech of

everyday life, as everything turns upon the par-

ticular ethical, religious, or aesthetic sense in which
the nature of the ideal and its authority over
personality are conceived. As a technical term,
idealism concerns us only as denoting a distinct

type of metaphysical thought, and in that sense
alone will it be dealt with here.

2. The fundamental position of idealism.—In
order to determine the philosophical import of the
term ‘idealism,’ it will be necessary to fix the
place which the corresponding theory occupies
among the various fundamental philosophical posi-

tions. These fundamental positions may be com-
bined in the several systems of philosophy, but
they always remain separate and distinct as
regards their starting-points. No one single or
solely possible point of origin can be ascribed to

philosophical reflexion. On the contrary, the data
of experience form from the outset the subject of
various problems, the very variety of which renders
anything like a real monism impossible. Thus we
have, first of all, the question as to the ultimate
reality given in experience ; secondly, the question

as to what the thinker expects to attain by a
logical elaboration of the given ; and, finally, the
question regarding the attitude to be assumed to

the facts of becoming and change, and therefore

also to the existence of ends and values, in the

data of experience. These three questions, even
if the answers to them can be harmonized and
combined, cannot, as has been said, be reduced to

one another. To begin with the last : we note
that from this question arise the systems of pan-
theistic changelessness on the one hand, and of

pluralistic change on the other, the two sides of

the antithesis being exemplified by the Eleaties

and Heraclitus respectively. In the second ques-
tion originate, on the one hand, the systems which
by logical elaborationof the given find a more specific

and certain reality behind or above the manifold
of experience—as, indeed, the basis and explana-
tion of it ; and, on the other hand, the systems
which seek merely to • •’

• .

' ". ”
t

formation of the con . •

perience, and thus
These systems are
priori theories of wh .

.

the empirical pragmatic theories represented by
the Sophists. The first question, again, gives rise,

on the one hand, to the systems which regard

material reality as the primary element of experi-

ence, and find in it the explanation of consciousness
;

and, on the other, to the systems which begin with
the individual consciousness, and pass thence to

the trans-snbjective reality : they are respectively

the realistic systems represented by materialism
and by a naturalistic pantheism of the Spinozistie

type, and the idealistic systems framed by Des-
cartes, Malelwanehe, Berkeley, and Hume.
Now the place of ‘ idealism’ among philosophical

conceptions lies within the confines of the last of

these antitheses. It denotes the metaphysical
theory which, as regards the primary and most
certain datum of experience, takes its stand upon
consciousness anti its contents. In its most un-

compromising and self-consistent form idealism is

solipsism, and finds its initial and most difficult

problem in the question regarding the trans-sub-

jeetive reality of knowledge, or the separation

of the merely subjective element from elements
which are super-subjective and universally valid.

This problem, which had been touched upon by the
Greek Sophists and Sceptics, by Augustine and
the mediaeval Nominalists, became the real crux of

Descartes and Malebranehe, of Locke and Berkeley,
and it is impresoively expounded by Fichte in his

Bestimmung des Menschen. This idealism is often

called ‘ Phenomenalism ’—a designation which
implies that consciousness and its content of phe-
nomena must form the starting-point of all philo-

sophical reflexion, that the entire range of physical

and psychical reality is given as a mere phenomenon
to a consciousness which carries the whole within
itself. Whether the phenomena thus immanent
in consciousness have correlatives of an objective

character, and what such correlatives may be, are
questions left entirely unanswered. Of late it has
become common to speak of this view as ‘ Imma-
nence’—a term signifying that all reality is com-
prised in consciousness as sensation, perception,

and idea. All these, however, are neither more
nor less than metaphysical idealism in the only
technical sense that we can ascribe to the term.

Hence, to put the matter shortly, idealism implies

that the relation of subject and object is one of the
essential starting-points of philosophy, and in its

view of that relation it lays down the decisive

principle that objects can exist only for a subject,

and that the subject which carries the objects

within itself is the higher category, and as such
must determine the process of philosophical

thought.

3. Various developments of the idealistic prin-

ciple.—As thus understood, idealism is simply one
of the essential starting-points of philosophical

thought. But in its further development as a
system it may assume a vast variety of forms.
It really implies a method, not a school of opinions
and beliefs with a definitely fixed result, or, at
most, it involves such a result only in so far as it is

opposed to materialism, according to which consci-

ousness has its source in material reality, and
arises from it in certain conditions, as was main-
tained by the ancient materialists and their suc-

cessors, as well as by the naturalistic monists and
agnostics, who often approximate very closely to
them ; and, of course, it similarly opposes every
kind of objectivism which would derive personal
consciousness and its contents from some such sup-
posed primordial datum as God, nature, the All,
or cosmic law, as was done by Neo-Platonism and
the ecclesiastical philosophy, by Spinoza and his
modem followers. So far, it is true, idealism
means something more than a mere method

; it

signifies a mode of thought whose subject-matter
is fixed and defined from the standpoint of consci-
ousness and the ego. Even so, however, the most
varied lines of systematic development lie open
to it.

(a) Various attempts to reach trans-subjeetive
reality from the idealistic standpoint. — Thus we
may, with Descartes and Malebranehe, begin with
the iilea of God as a fact of consciousness, pass
tlieuee to the objective world, and then from that
position explain consciousness, or the ego. Or
we may, with Locke, assert merely the probable
existence of objective correlative., to the contents
of consciousness, and upon that probability con-
struct a system that differs but little from objec-
tivism. With Berkeley, we may attribute our
experience of phenomena to the divine will, and
thus attain to a theological theism, or, with Hume,
Oomte, and the Pragmatists, we may hold the
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relation of subject and object to be inexplicable and
inscrutable, and so content ourselves with what
can be based upon the laws of phenomena. Some,
with Sclieiling and Hegel, deduce from experience

the identity of subject and object, and with this

identity as a basis elucidate the being and evolu-

tion of all things. Others, again, with Leibniz,

Herbart, and Lotze, derive from the facts of con-

sciousness a pluralistic reality corresponding there-

to ; while some, finally, with Schopenhauer, deduce
from the individual consciousness the theory that

it subsists in the unconscious, from which subject

and object severally arise, only to fall back again
into the unconscious. There is thus an extra-

ordinary variety in the systems evolved from the
fundamental position of idealism. Some of these

approximate to materialism, or else to objectivism ;

some do not pass beyond the subject
;
while some

propound an objective reality corresponding to it.

But in virtue of their common starting-point they
are all rigidly opposed to pure materialism or
pure objectivism.

(b) Idealism combined with epistemological
theories.—Further specialized forms of the ideal-

istic theory present themselves, however, when
this metaphysical starting-point is combined with
conclusions developed from the epistemological
starting-point. Here we meet with the great main
divisions of idealism related to the second source
of philosophical reflexion (as noted in § 2 above),
viz. empirical-nominalistic and a priori realistic

idealism—a distinction which, as represented by
tlie Greek Sophists and Sceptics on the one hand,
and hy Plato on the other, differentiates idealistic

systems to the present day.
i. Nominalistic idealism c B- '. ' .’s

Phenomenalism, in Hume “ in

James’s Voluntarism, and in the entire psychologi-
cal philosophy of modern times. It emphatically
affirms that not only the facts of mind but also the
facts of nature are phenomena of consciousness.
Here consciousness becomes simply the stage on
which the facts exhibit their movements. The
associations and dissociations which take place
according to the laws of nature and the psycho-
logical laws of social life are the material of which
our so-called knowledge—and, therefore, also our
philosophy—is built. Here philosophy explains
the genesis of the conceptual world as a process of

moulding the contents of experience, or conscious-

ness, and distinguishes between the elements that
pertain to a trans-subjective world and those that
pertain to the ego, and it ascribes to both groups
of conceptions a power of continuous self-direction

and of progressive self-adaptation to the ends of

practical life. What these ends really are is a
question that cannot be decided from the stand-
point under consideration ; it belongs to the ethico-

teleological series of problems (see (c) below). But,
if we bring the modem doctrine of biological

evolution within the epistemological circle of

problems, then the theory of empirical idealism

resolves itself into the doctrine of the continuous
adjustments, inheritances, and selections according
to which the contents of consciousness group them-
selves conceptually with reference to the ideal

ends realizing themselves therein. We have here,

in fact, a psychological relativism having the ideal-

istic method as its pre-condition, but it entirely

avoids the metaphysical endeavour to reach abso-

lute reality, and abstains even from a metaphysical
interpretation of its own starting-point. At the

same time, however, it lends to the systems which
it embraces an anti-materialistic bent that does
justice to the mystery of existence and of spirit.

The idea of the great mystery which Comte recog-
nizes in his ‘ Idee de l’humanitd,’ Spencer in his
‘ Unknowable,’ and Siinmel in his hypothesis of a

‘ relativistischer Pantheismus ’ emanates from the
idealistic starting-point.

ii. The idealism directed by an a priori and real-

istic epistemology, i.e. Platonism in its various
forms, proceeds in a directly opposite way. From
the psychical data of consciousness and the psycho-
logically explicable laws of association it dis-

tinguishes a specitic inner capacity of forming con-
cepts. This function cannot be explained by, or

derived from, anything else, but, on the contrary,
is itself the necessary condition of ail explanation
and derivation. It is a spontaneous and creative

faculty of spirit or reason, and is independent of

the soul as such, of its contents and their inter-

action under the operation of psychological laws.
Tlii3 independence finds expression in the attri-

butes ‘a priori’ and ‘autonomous,’ which imply
that tlie faculty does not originate in experience,
but that, on the other hand, experience is spiritu-

ally permeated and so rendered intelligible by it.

Thus a priori idealism does not merely differenti-

ate between the bare elements of consciousness
and their associative combinations, but also dis-

tinguishes from the latter the conceptual faculty,

which follows its own logical laws. As valid, self-

consistent, and necessary knowledge results only
from an elaboration of the data of consciousness
in conformity with these laws, it is the conceptual
faculty that transforms the chaos of mental pheno-
mena into a reality systematized and apprehended
by means of concepts. True reality is generated
only by a process of thought governed by autono-
mous a priori principles. Hence this type of

idealism is also designated realism—the knowledge
of the veritably real by means of concepts. Such
an idealism, by reason of its epistemology, stands
at the opposite pole from nominalist-empirical
idealism. But in this very circumstance lie the
peculiar difficulties of the position, viz. (1) the
dependence cf all conceptual activity upon experi-

ence, and the observed variability of the views
advanced—facts ever in conflict with the apriority
and autonomy maintained by the theory ; (2) the
very idea of a reality which is attained by means
of concepts—an idea which led Plato to hyposta-
tize the concepts as absolute entities, and has led
others to regard them as the laws by which the
divine mind acts ; (3) the question as to how far

the entire manifold of consciousness can lie ration-

alized by concepts, and whether the process does
not leave a residuum of non-rational elements—

a

doubt which has re-asserted itself in fresh forms
from Plato to Sclieiling and Schopenhauer ; and,
finally, (4) the difference between tlie purely theo-
retical general concepts, on the one hand, and, on
the other, the practical ideals or values whose
inherent a priori necessity coincided, in Piato’s

view, with the cognate necessity of theoretical

knowledge, but whose genuinely practical and
theoretically inexplicable character could not per-

manently remain unrecognized. Thus, while the
subsuming of idealism under the a priori episte-

mology corresponds to the true import of know-
ledge and of the conception of truth—since, of

course, every sceptical and relativistic theory must
likewise find its warrant in autonomous and logical

evidence—yet this idealism, in setting up a reality

which is apprehended only through concepts, and
stands higher than the reality of immediate ex-

perience, involves all the difficulties of rationalism.

The idealism which is intei preted on nominalist ie-

empirical principles lies closer to reality, and does

more justice to the changes that occur in tlie

separate sciences and their presuppositions, but
precisely on that account it sunenders tlie idea of

truth, and falls into scepticism and sophistic

relativism.

(e) Idealism combined with teleological theories .

—
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Idealism assumes definite forms of yet another
type, and encounters fresh problems, when it is

brought into relation with the third main philo-

sophical position (of. § 2 above), i.e. that from
which arises the antithesis of pluralism and
monism, of change and immutability. In itself

idealism is not exclusively bound up with either

of the alternatives, but may take both directions.

It contains elements which may lead to the one as
well as to the other. But, once it becomes involved
in the two antitheses, it manifests a very different

character in each.

i. Thus, when it proceeds from the individual
consciousness, it encounters at the veiy outset the
fact of a variety of consciousnesses. The joint

action of these and the dialectic of their common
discovery of the concepts are here held to be the
necessary conditions of a kingdom of knowledge.
From this point, then, idealism becomes plural-

istic ; and, moreover, when the question is raised
as to the possibility and probability of an extra-

human consciousness, idealism must, on the higher
plane, admit the existence of a plurality of intel-

lectual realms, and, on the lower, must regard it

as probable that the sub-human, and perhaps even
the inorganic, world is endowed with a spiritual

life. Now, as such pluralism involves the idea of

movement and reciprocal influence, consciousness
—conceived as a subjective activity seeking to
reduce its contents to clearness and order—contains
also the impulse to strive and advance towards
self-comprehension and self-organization. Then,
as ethical and practical values are at length recog-
nized in this striving and developing subjective
principle, there arises the ideal of personality and
of a kingdom of individual minds. This form of

idealism finds typical representatives in Augustine,
Nicolas Cusanus, and Leibniz. Further, this multi-
tude of spirits must, of course, remain united in

their common starting-point—in consciousness in

general. But this in turn brings us naturally to
an absolute relativism, as in Heraclitus

;
or to a

pan-psychism, as in Averroes
; or to that unrecon-

ciled opposition between the cosmic consciousness
and finite personal spirits which is characteristic,

above all, of European idealistic thought.
ii. At this point, however, we touch upon the

other factor of the antithesis—that which presses
towards monism and changelessness. The con-
sciousness that forms the starting-point here Is not
the casual finite consciousness at all, the latter

being indeed simply its representative. The in-

dividual consciousness represents consciousness in
general, inasmuch as it is a quintessence of the
simplest metaphysical conditions. Here ‘being’
means being for a consciousness : esse est percipi.

Then, as consciousness in its individual aspect
cannot perform this function except on the absurd
supposition of solipsism, and as, moreover, the in-

dividual consciousness has its genesis and its

decay, its own ‘ being ’ can exist only for and in an
absolute consciousness. In this way the individual
person, like all else, becomes an element in the
divine mind. Here then we find ourselves within
the sphere of monism—the monism of conscious-

ness. If, however, we begin with the absolute
consciousness, it is difficult to find a place for

becoming and movement, as these can be pre-

dicated only of particular, finitive, and relative

things. Hence, either the absolute consciousness
is interpreted antliropomorphically, i.e. as a being
who creates, imparts, and directs the movement of

things, or else movement is altogether denied, and
the finite consciousness becomes a mere illusory

appearance of the absolute consciousness. With
the surrender of plurality and movement, in fart,

the ego and consciousness themselves disappear,
and become the unconscious. From the mysticism

of Brahmanism to Schopenhauer runs a quite in-

telligible line of development, which Western
thought, under the influence of Christianity, has
been able to avoid only by tracing the human
personality in some way to the Deity, and so
lapsing into the well-known antinomies in the idea
of God.
We thus see that the bare adoption of meta-

physical idealism does not carry us very far.

Idealism acquires definite character only by being
combined with the tendencies of thought which are
definitely moulded by actual decisions regarding
the other two philosophical starting-points. To
exalt the mind, or consciousness, above all its con-
tents is doubtless an important step, but it in no
way determines the fundamental character of philo-

sophical thought. The vital question is how the
mind as thus exalted above its phenomena is itself

regarded as to its own nature and the direction of
its activity. But this, as we have seen, brings us
face to face with a vast variety of alternatives, and
with antinomies of the most formidable kind.

4. Transcendental idealism. —-The recognition
of these innumerable complications and paralog-
isms led to that unique form of idealism which is

known as Transcendental or Critical Idealism—the
doctrine of Kant. That doctrine concerns us here
only in so far as it is idealistic, and has furnished
modern thought with a new weapon against
materialism and semi-materialism. The character
of this idealism finds its clearest expression in the
distinction which Kant drew between his own views
and the empirico-nominalistic idealism of Hume,
as well as that of Berkeley—certainly no less em-
pirical, but corrected and supplemented by a meta-
physical theology. Kant’s doctrine is idealism of
the type evolved from the first starting-point. It
is a metaphysic from the standpoint of conscious-
ness as embracing all experience, in so far as that
standpoint itself implies a metaphysical position.
But this idealism is distinguished from Hume’s by
the fact that it is developed and explained, not by
the empirical-nominalistic, but by a rational istic-

aprioristic, method, and from Berkeley’s by the
fact that it does not simply accept the facts of
consciousness as given psychologically, and then
graft upon these the metaphysical element, but
transforms them by a critical and rational pro-
cedure into real knowledge, and at the same time
will have nothing to do with a metaphysical pro-
cedure that would transcend the rational order of
the phenomena themselves. Here we have the
grounds of the two leading characteristics of the
Kantian philosophy, viz. (1) the rational a priori
transformation of the facts of consciousness into
real knowledge by the a priori forms of reason

;

and (2) the limitation of the validity of this trans-
formation to the actual data of experience, and the
tracing of all contradictions and antinomies to an
illegitimate application of the categories to a reality
beyond experience. Experience itself, in its intui-
tions of time and space, in its synthesis of phe-
nomena by means of the categories, and in the
unity which it presupposes, becomes real only in
virtue of the a priori forms of reason already
operative within it. But these forms are to be
applied only to the experiential material of the
human consciousness ; for, if they are applied to
what lies beyond, they inevitably become involved
in all the paralogisms of traditional metaphysics.
Adhesion to the fundamental idealistic position

;

the expansion of this position into the intra-experi-
ential_ rationalism of a logically necessary sys-
tematization, and a practically necessary valuation,
of the contents of experience or consciousness

; a
demonstration of the fact that a metaphysic which
seeks to transcend experience necessarily results in
antinomies ; the vindication of ethico-refigious con-
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victions by a practical postulate on the basis of the
moral reason ; and, finally, the reconciliation of

the metaphysical postulate of moral freedom with
the theoretical-rational system of an ordered total-

ity of experience by the doctrine of the purely
phenomenal character of the latter—these are the
leading features of the Kantian idealism. It is,

accordingly, a philosophical fabric sui generis, and,

in fact, could not come into existence at all until

the several starting-points of philosophy had been
adequately developed, and until, in particular, the
idealistic principle had been fully wrought out.

Still, it is essentially idealism—idealism within the
sphere of consciousness as embracing all experience,

and in it the individual consciousness represents
consciousness in general. But it does not sanction

any advance beyond the idea of representation, or
any reaching forth towards what is represented.

The rational articulation and valuation of the con-

tents of consciousness—that and that alone is its

aim. How consciousness itself comes into being,

how it is related to what transcends it, how the
theory comes to embrace a plurality of conscious-

nesses and the possibility of their mutual inter-

course—these are for it unanswerable questions.

The metaphysical range of Kant’s idealism does not
pass beyond the fundamental thesis of a system
within the limits of conscious experience.
The nature and deduction of the principles by

means of which the contents of consciousness are
reduced to order and valued need not concern us
here. But it is necessary to point out that the
Kantian system is also a form of personal idealism,

i.e. that in its recognition of ethical ends and im-
peratives, and its corresponding conception of the
All, it rests upon practical judgments and postu-
lates which lie wholly outside its metaphysical
idealism as such, and are admittedly drawn from
interests of a non-logical character. Hence it is

possible, by divesting the system of its practical

aspect, to interpret it in a decidedly naturalistic

way. In point of fact, however, Kant himself, by
thus expanding his system, has burdened it with a
dualism which brings in its train all the old anti-

nomies and perplexities of philosophical thought.
Whatever significance is to be ascribed to the

Kantian idealism, it at all events broke away from
the practice—inherited from Greek philosophy—of

simply identifying theoretical and metaphysical
with personal and ethical idealism, and of extend-
ing the consistency of the former to the latter.

Theoretical procedure and practical procedure,
logical articulation and ethical judgment, natural
law and moral imperative, though both members
of each pair have a common idealistic foundation,
are rigorously differentiated by Kant. While
necessity and validity are predicated of either
side, yet they are not of the same type in both,
and are in each case demonstrated on different

grounds. The personal idealism of the ethical,

religious, and arsthetic sphere must, accordingly,
be clearly distinguished from the metaphysical
idealism that ranks consciousness above all its

phenomena, nor is it to he identified with the logi-

cal and theoretical articulation of these phenomena.
Thus a fresh source of philosophical principles is

recognized and set apart, while at the same time
further perplexities are added to philosophical re-

flexion. The manner in which Kant ultimately at
once distinguished and combined the antagonistic
elements by his dual conception of the world, viz.

a phenomenal, empirical, and logical, on the one
hand, and a noumenal, intelligible, and personal,

on the other, is obviously unsatisfactory, as human
experience exhibits, and, for a true interpretation,
demands, not the mere juxtaposition, but the actual
fusion, of the two aspects. This explains why
Kant’s subjective idealism of logically ordered ex-

perience and moral freedom soon fell back again
into an objective idealism, i.e. a theory which
derives reality from the absolute or divine con-
sciousness.

5. German idealism.—The objective idealism
evolved from the Kantian system is usually called
‘ German Idealism ’—a term covering the movement
of speculation from Fichte, Schelling, and Hegel
to Schopenhauer and Herbart, of the last of whom,
again, such thinkers as Lotze, Fechner, and Wundt,
notwithstanding the independent character of their

contributions, may be regarded as the legitimate
successors. But this type of idealism has spread far

beyond the confines of Germany. In France it is

more or less independently represented by Cousin,
Kenouvier, and Maine de Biran ; in Britain by
Coleridge, T. H. Green, Hutchison Stirling, the
Cairds, and the Seths. It thus forms one of the
outstanding phases of modern philosophy. It is im-
ossible to deal here with the movement in detail.

uffice it to emphasize its most vital feature, viz.

that in all cases its starting-point is the individual
consciousness, and that, as this is treated as repre-
senting consciousness in general, it forms the
bridge by which thought advances to the concep-
tion of the divine universal consciousness or the
divine universal will—the internally organized
process of the former, or the active movements of

the latter, being then the source of the world of

subjective consciousness, which, in turn, will merge
in the universal consciousness or universal will.

Of the utmost importance in this connexion, accord-
ingly, are the several interpretations of the idea of

God which is disengaged by analysis from the sub-
jective consciousness—as being, in fact, its neces-
sary foundation and pre-condition. Thus we have
theistic, pantheistic, or pessimistic interpretations,

corresponding to the various leading conceptions of

the subjective consciousness. This form of ideal-

ism is, in reality, a revived Platonism or Neo-
Platonism, except in so far as, on the lines of

Descartes and Kant, the idealistic factor depends
upon the principle of a philosophy of consciousness,
and all laws and values are regarded as respectively
but the processes and ends of the absolute con-
sciousness which is deduced from that principle,

whereas in the older systems named their idealistic

character rests, not upon any central element ab-
stracted by analysis from consciousness, but upon
the hypostatization of the general concepts readily
evolved from it. This expansion of the central
idea of Kant—a position which was of set purpose
narrowly circumscribed—brings back, of course,

all the antinomies and perplexities which in his

conscious and studied agnosticism he had so ingeni-

ously got rid of.

6. 19th cent, development.—The remarkable
advance of physical science and the concrete study
of sociological development which mark the 19th

cent, brought about the collapse of this ideal-

istic metaphysics in the grand style, and thus gave
materialism once more an open field and a position

of far-reaching influence. But a part of still greater

moment was played at this juncture by semi-

materialism or positivism, which declared the

problem of subject and object to be insoluble and
of no consequence, and recognized the phenomenal
order of nature as of no less decisive import for the

mind than an order metaphysically deduced. Our
whole task, it wras held, is to adjust ourselves to

the laws actually operative in the world, in life,

and in society as a means of the fullest possible

self-expression and of the utilitarian organization

of society. The detei minutive factor is in all cir-

cumstances the law of physical anil psychical

phenomena
;
the mind has no creative power of its

own, but has only a capacity of adaptation by
means of which, in its difleientiations and intcgra-
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tions, it may maintain and further the existence of
human beings. To that existence itself no inde-
pendent spiritual content is ascribed ; there is

nothing beyond the adaptation of an empty
capacity for existence. Here the mind is not
derived from matter,—and so far an idealistic ele-

ment is retained,—but it is divested of all specific

and spontaneous content, and receives everything
from the surrounding world. Hence the relation
betvr'een subject and object, and thus also the
problem of idealism itself, together with all the
fundamental views which serve to determine its

development, may, as being insoluble and of no
practical utility, be relegated to the sphere of the
unknowable. This positivism, it is true, was
challenged by a revival of the Kantian idealism

—

—in the form of Neo-Kantianism, in which, how-
ever, Kant’s ethics, his doctrine of freedom, and
his philosophy of religion were for the most part
set aside. Strong opposition came also from the
nominalist-empirical idealism which, in the hands
of G. Simmel, produced a type of thought as
definitely idealistic as it was relativistic.

But the modem or German idealism, as a philo-
sophy based on consciousness, met with a very
severe and powerful criticism from the side of
modern psychology, with its experimental investi-
gation of consciousness. This psychology de-
molished the conception of the ego, the soul, and
the unity of consciousness, and thus made it

difficult to deal with and make use of the individual
consciousness as the representative of consciousness
in general. Still more effective were the investiga-
tions regarding the relation of supraliminal con-
sciousness to subliminal consciousness (or the
unconscious). Consciousness now became a mere
series of isolated movements associated by con-
tiguity—a mere fortuitous intensification of the
subconscious. It is in the latter that the real
continuity of consciousness lies, and in it likewise
subsist the most important movements and forms,
of which only a few ever come into the light of
clear consciousness. This being so, supraliminal
consciousness cannot be regarded as the primordial
metaphysical datum, or as representative of the
universe, or of reality in general. It should be
remarked, however, that the subconscious, in
which Schopenhauer and E. v. Hartmann find the
principle of the cosmos, is itself no immediate
datum of thought—no ultimate reality of experi-
ence.

But, as a matter of fact, these psychological
theories of consciousness merely shift, and do not
subvert, the foundation of idealism. Even the
Kantian idealism—like the earlier Leibnizian
theory of pctites perceptions—took as its basis an
unconscious or pre-conscious activity of reason,
and his entire system was based upon the develop-
ment of the occurrences due to that activity into
the consciousness of principles, and upon the self-

refiexion of reason which it rendered possible.
Hence we should probably distinguish between a
critico-transeendental conception and the psycho-
logical conception of consciousness. The latter
alone need be taken into account by the idealistic-

philosophy, and for that conception the distinction
between the psychologically subconscious and the
psychologically conscious fusion of subject and
object does not really matter

; in fact, that fusion
and the preponderance of the subject over its con-
tents are thought of here as only relative, as more
or less complete. But, even if* the foundation of
the philosophy of consciousness is thus maintained
and recognized, its development therefrom is con-
fronted wi f h new problems. Account must be
taken from the outset of the distinction between
the two grades of consciousness, and consciousness
in the ordinary sense must lie regarded as in itself

inadequate, and as capable of being supplemented
by elements and ideas which emanate from the
subconscious. Above all, the higher concept,
which embraces both ordinary consciousness and
subconsciousness, becomes something which lies

beyond the possibility of experience, and the true
conception of reality is detached from experience
and thought in quite a different way from Kant’s
method in the doctrine of the antinomies. To
enable us to grasp that conception, in fact, we
must fall back upon an
intuition of the feeling of

the object of which cannot be demonstrated in

experience or grounded in thought. Idealism thus
becomes intuitive, as in the most recent school,

viz. that of Bergson—a school whose influence is

steadily increasing—and the conclusions drawn
from that fundamental position conform less and
less to the idea of a homogeneous and complete
system.

7. The significance of idealism for religion.

—

Having thus surveyed the development of the
idealistic conception of things, we are now in a
position to determine its significance for the veri-

fication and valuation of the constitutive ideas of
the Christian religion. Here, however, we must
always bear in (mind that idealism is concerned
with only one of the fundamental problems of
philosophy, and that, whatever its contributions
to religious thought may he, it does not thereby
solve the problems associated with the other main
starting-points of philosophical reflexion. Thus it

in no way furnishes a solution of the questions
arising from the antithesis of an empirical-relative
versus a rational-absolute epistemology, or from
that of pluralism versus monism, for these ques-
tions lie outside its range. Nor, again, does it

decide anything with reference to practical and
personal idealism, inasmuch as the question re-
garding the import of ideas and values is not solved
simply by ranking consciousness above all its con-
tents. What is of importance in personal idealism
is rather the question as to the practical ends
which we must recognize in the mind—ends that
always have a spontaneous character and are not
to be established by formal reasoning

; here, in
point of fact, the decisive factor is the personal,
individual will.

Still, even with due recognition of all these
reservations, idealism is of immense significance
for religion. It invalidates all materialism and
semi-materialism. It maintains that consciousness
cannot be derived from matter, hut that, on the
contrary, matter exists only for consciousness

—

that its esse is percipi. Nor does.this imply that
matter is simply given in consciousness, for in that
case it would be of no consequence whether we
started from the one or from the other. But in
the fundamental relation between the two, accord-
ing to idealism, consciousness is the formative and
regulative principle—that which contains in itself
meaning and life, and is, therefore, pre-eminent,
and intelligible to itself. Idealism asserts the
mind’s supremacy over the real. But the convic-
tion that mind cannot he explained by matter,
and that it is the formative principle of the real, is
a fundamental scientific postulate of religious life
and thought, and is recognized as such wherever
religious thought is cons, iously directed upon its
possibility and its rights. It is true that the
idealistic theory cannot in itself determine the
direction in which the mind’s supremacy will assert
itself, or the ends and values which that supremacy
involves. Idealism regards the mind merely as a
formal principle, the materials of v. Inch are given,
and the ends of v. liich are revealed to the will in
the process of spiritual development. What par-
ticular ends the mind will choose are detei mined
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in part by the solutions of the other two groups

of philosophical problems, and, above all, are

drawn from the supreme convictions of the mind
itself. No more than any other form of philosophy

can idealism by itself develop into religion ;
it must

ever be supplemented by independent elements of

religious life, and from these receive a concrete

determination. But in so far as mind and the

supremacy of mind form the metaphysical pre-

condition of religious belief, idealism is to that

extent of the utmost signilicance for religious life

and thought.

Litrraturb.—J. G. Fichte, Die Bestimmung dea Menschen,
Leipzig, 1800 ; H. Rickert, Der Gegenstnnd der Erkenntnis2,

Tubingen, 1904; O. Liehmann, Analysis der Wirklickkeit4,

Strasshurg, 1911 ; H. Bergson, Essai surles donneesimmediates
de la conscience

,

Paris, 1889 ; J. Bergmann, Untersuchungen
iiber Ilauptpunkte der Philosophic, Marburg, 1900; E. Lask,
Die Logik der philosophic, Tubingen, 1911 ; G. Simmel, Ein-
leitung in die JRoralwissenschaften

,

Berlin, 1S92-93, Schopen-

hauer und Nietzsche, Leipzig, 1907 ; E.v. Hartmann, Geschiehte

der Metaphpsik, do. 1890-1900 ; W. James, The Will to Believe

,

London, 1897, A Pluralistic Universe, do. 1909 ; F. H. Bradley,
Appearance and Reality, do. 1893 ; A. Seth, Hegelianism and
Personality, do. 1887 ; T. H. Green, Prolegomena to Ethics,

Oxford, 1883, pp. 1-88. E. Tp.OELTSCH.

IDENTITY. —i. General (logical Law of

Identity).—Any discussion of the problems con-

nected with Identity must necessarily start from
a clear understanding of what is meant by Identity

as a concept of pure logic, and what is the precise

sense of the so-called logical Law of Identity.

This is the more needful since Hegel at least pio-

fesses to reject the Law of Identity, and since

some of the most eminent of our modern philo-

sophers have, in consequence, been led to minimize
the significance of the formula, though they have
usually stopped short of actually denying it.

There are several ways of defining sameness or

identity as a notion in pure logic, hut all of them
are logically equivalent (on the meaning of ‘ equiva-

lence ’ a few words will have to he said further on).

Thus, in a logic which, like that of Boole and
Peano, is founded on the notions of class, member
of a class, and the relations of inclusion in and
exclusion from a class, we may conceivably begin

by defining the identity of individuals, and proceed

to consider identity between classes as derivative,

or we may first define the identity of class with
class and then deduce an expression for individual

identity. Taking the first course, we may say that,

if x and y are terms (i.e. determinate individual

objects of thought represented in language by
singular names or denoting phrases), x and y are

the same term when every assertion which is true
of x is also true of y, and every assertion which is

false if made of x is also false when made of y

;

or,

to put it in other language, if x and y are not to he
the same, there must always he at least one asser-

tion which is true of the one but false of the otliei.

Now, this definition of identity will also hold good
if x and y are not individuals hut classes. For
classes are identical only when they comprise pre-

cisely the same members, and in that case it is

clear that whatever can be truly asserted of class x,

and nothing else, may be truly asserted of class y.
1

Or, again, we may reach an equivalent result by
first defining identity as a relation between classes ;

thus, the class x is identical with the class y when,
and only when, every member of a; is a member of

y and every member of y a member of x. Hearing
in mind that for every individual term there is

always at least one class of which the term in

question is the only member (as, e.g., Thomas
Hobbes is the only member of the class ‘ author of

Leviathan,’ 2 the only member of the class ‘ even
prime number,’ and so on), we get the result that,

1 IE, e.g., there is a certain term m which belongs to x but not
to y, there is a proposition, viz. *

x

contains tn,’ which, as it

stands, is true, but would be false if y were substituted for x.

if x and y are both classes of one member, the one
member of x is the same term as the one member
of y. This obviously reduces to our previous
formula for the identity of individuals. F'or, if a
be ‘ the x,’ and there is a proposition which is true

of ‘ the x ’ but not of ‘ the y,’ such as ‘ the a; is a V',
1

it must he true that 1 a is a w,’ but false that * the

y is a «•,’ contrary to our previous deduction from
the definition of identity between classes.

When we say of anything that it is ‘ the same ’

or is ‘ identical,’ our statement is manifestly in-

complete, and, as it stands, without significance,

unless we say what it is the same with

.

Identity
is thus clearly a relation of some kind. Further,

it is a symmetrical relation, i.e. it is its own con-

verse, since, if a is the same as h, b is always
the same as a. Also, the relation is transitive,

i.e. it is always true that, if a is the same as b

and b the same as c, a is the same as c.
1 Again,

identity, like self-love, self-support, suicide, is

a self-relative, since everything is always ‘ the

same as’ itself, or, to put it more technically, tire

same term which is antecedent, or first term, in

the relation may always he sequent, or last term.

It is this that is expressed in the abstract formula
known as the Law of Identity, a=a (for some
remarks on the meaning of the symbol = in this

formula, see immediately below). It should l>e

noted that the formula of itself does not state that
the asserted identity excludes the co-existence of

difference or variety, and that the attacks which
have been directed against it on this ground thus
arise from misapprehension of its precise purpoit.

Thus, if for a we substitute ‘ the crosser of the
Rubicon,’ the formula in no way denies that the
person who crossed the Rubicon is the same person
who was killed by Brntus and Cassius ;

all that it

denies is that the person who crossed the Rubicon
can he identical with a person who never crossed

the Rubicon, or who did not cross it in the circum-
stances described in the proposition. This con-
sideration of itself largely invalidates the Hegelian
attack on the principle. There is, however, a
further peculiarity about the relation of identity
which is not taken into account by the formula,
hut has now to be mentioned, and does afford more
plausible grounds for raising metaphysical diffi-

culties. Self-relatives in general are relations

which may subsist between a term and itself, but
may also subsist between one term and another.
Thus, a suicide is one who kills himself, hut the
relation of killer to killed may, and most often
does, hold between distinct persons ; a man may
govern or love himself, hut he may also love or
govern other persons. But absolute self-sameness,

or identity, can subsist only between a term and
itself. If a and b are numerical!}7 distinct terms,
then it is never absolutely true that a and b are
identical—a point which is perhaps most clearly

brought out when we consider such relations as

those studied in pure mathematics, where, e.g.,

it is fundamental that a point or an integer is

never identical with any point or integer which is

not itself. And, as we shall see directly, the same
consideration that a thing is never identical with
anything but itself is really of no less moment
in the study of human moral and social relations.

Summing up, then, we may say that identity is

a relation which is symmetrical, transitive, and
self-relative, and that in its strictest logical sense

it is the only relation which can exist only between
a term and itself. We have now to consider some
of the objections which have been urged against

admitting the reality of such a relation. But per-

3 In tile case where a. b, c are geometrical magnitudes tins

formula becomes the familiar ‘first axiom* of Euclid, ‘tilings

which are equal to (I.e. have the same magnitude with) the same
thing are equal to one another.’
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Ilaps it will be well first to say a word about one
or two possible misapprehensions which arise from
the ambiguity of the commonly adopted symbol =
to express this relation.

It must be remembered that the symbols which represent
relations and operations are, in the first instance, arbitrary.
Such signs as —

, j ,
x

,
oi themselves tell us nothing of the

relations or operations for winch they stand. The person who
first introduces them is at liberty to put what sense he pleases
upon them, provided only that the sense intended is made per-
fectly clear and that the same symbol retains, so long as no
notice to the contrary is given, the same precise sense. It
follows, further, that there is no objection to the employment
of an already familiar symbol in an extended or otherwise
modified sense, provided two conditions are observed : the
relation or operation for which the symbol is henceforth to
stand must have certain formal logical characteristics in com-
mon with that for which it had been formerly used ; the same
symbol must not be used for relations and operations which
bear no analogy at all with one another. And it ought to be
ciearly indicated exactly how far the analogy between the old
sense and the new extends, what formal characteristics are
common to the two cases. Thus, in arithmetic, if the symbol x
has first been ‘ defined ’ for the domain of natural integers, and
‘multiplication’ of one natural integer by another has thus
received an unambiguous sense, we have no right to use the
same symbol x or the word ‘multiplication’ to denote an
operation with rational fractions, or with 4 algebraic ’ or 4

real
4

numbers in general, without first fixing its sense by re-defining
the word or the symbol for the new domain in which it is hence-
forth to be employed. It follows that, taken apart from its

definition for a given domain, a symbol of relation or operation
is usually ambiguous, and some at least of the criticisms which
have been passed on the formal expression of the Law of Iden-
tity seem to be mere consequences of the ambiguity of the
symbol = . It has been said, in support of the view that the
relation = has no meaning unless it relates two distinct terms,
that the whole point of such expressions as 34-7= 10, or(a-i-h)2

= aa 4-2ai>4-62
,
would be destroyed if the sides of the 4 equation ’

were not different expressions. It must be replied that in the
first case, where we are dealing with a genuine 4

equation,' the
symbol = does not denote logical identity at all, but equality

,

«.«. identity of magnitude. The symbol x here stands for a
number, as yet supposed to he unknown, but such that, when
it is discovered, the sum of it and 7 is equal to 10. If we replace
x by the only value which satisfies the equation, viz. 3, the state-

ment 34-7 = 10 becomes a strict identity. Its meaning is that
the self-same number which results from the operation of adding
7 to 3 is the number which results from adding 1 to 9. The two
operations are distinct ; but, sines each integer occurs only once
in the series of natural numbers, the result of the operation is

identical in the strictest sense, and it is of the result that we mean
to speak. There is only one 10 in the whole universe of thought,
and it is this unique object 10 about which we are making an
assertion. If there could be two different numbers 10, one of
which resulted from the addition of 1 to 9 and the other from
the addition of 7 to 3, arithmetic would be impossible. Thus, if

we take 34-7=94-1 as a statement about the results of two
different operations, we are asserting the identity of a term—10
—with itself ; if lie take it, as ive are also at liberty to do, as a
statement about two operations of addition, the symbol = no
longer denotes identity but equivalence (i.e. the operations of
adding 1 to 9 and of adding 7 to 3 are not identical, hut they
yield a result which is identical). So in an algebraical formula,
like that given above, which contains no 4 variable, 4 though it is

often convenient to speak of the formula as an 4
identity,’ or to

say that the two sides of the expression are 4 identically equal,’
what is reallv stated is an equivalence. The meaning is not that
the operation of multiplying (a-f-h) by itself is the same as that
of multiplying a by itself, b by itself, and 2, a, b by one another,
and then adding the results, but that the two processes yield a
final result which is identical.

It may still be urged that, at any rate when we
make significant judgments of identity, there is

always an assertion of difierence included in our
statements. (For an able statement of the view,
here criticized, that two terms are required for

the relation of identity, see particularly Varisco,
Conosci te iitesso, p. 147, note.) Thus, it may be
said that, even in the ‘identities’ of whicli we
have just been speaking, by our own admission
what we assert is that different operations deter-

mine one and the same result, and that, apart from
the difference of the operations, it would not be
worth while to assert the identity of the result.

Who, for instance, would be the wiser for knowing
that 10 = 10, or, to take Ilegel’s example, that ‘a
lant is—a plant ' ? And it may even he urged, as

y Bradley, that the so-called Law of Identity n = a
is not a judgment or proposition at all, since every
significant proposition is a synthesis of different

elements. Vet neither criticism seems to go to the
root of the matter. It is not true to say that

10= 10 (the symbol = being here taken as meaning
‘is identical with’) is an unmeaning or otiose
assertion. For it means that the number 10 is

unique in the series of natural integers, so that,
e.g., in counting, when one has once passed 10 he
will never come back to it, or, to use other words,
that the series of integers is non-recurreiit. If we
do not usually think it necessary to mention this

peculiarity of the series of integers, that is merely
because of its familiarity ; in a logical study of the
properties of number the peculiarity is a highly
important one, and the proof of it a highly elabo-

rate affair. Hence it is not strictly true to say
that, whenever we assert identity, we simul-
taneously assert or, at any rate, imply difference
as well, though this is, no doubt, most commonly
the case. And reflexion will show that, where we
assert ‘identity in difference,’ there is always an
assertion of absolute self-sameness involved. Thus,
if we say ‘ the wall-paper in Mr. X’s study has
exactly the same shade as that in Mr. Y’s dining-
room,’ we do state a difference ; the papers are not
the same papers, and the walls which they cover
are not the same walls. But the shade of colour
of the one paper is numerically one and the same
with that of the other. There are not two colour-
shades, hut one. Or, if an actor in a stage recog-
nition-scene exclaims, ‘That person is my long-lost
son,’ it is implied, of course, that the long-lost son
has changed in many ways, hut there is something
of which absolute identity is asserted ; he is

numerically one and the same person. If personal
identity were the fiction that Hume asserted it to
be, such a statement as ‘ This is my long-lost son ’

would always he false. Hence, wherever a state-

ment of identity in diversity is made, it will he
found to include as part of its meaning an assertion
of the form a=a. This is not to deny that physical
things change or that organisms grow

; it is merely
to state that, unless the change or growth is a pro-
cess within something permanently self-identical,

the very statements ‘ This changes,’ ‘ This grows,’
cannot be true.

With respect to the statement that an expression
of the form a— a, if it means what it says, is no
genuine judgment, one may say that the matter is

partly one of arbitrary definition. If, in Bradley’s
fashion, a judgment is defined in such a way as to
make the presence of distinct terms part of the
definition, then, of course, with such a definition,
no affirmation in which there is only one term will
be a judgment according to this definition. But
this obvious consideration does not dispose of the
question whether there may not be true and sig-

nificant statements whicli fall outside the limits of
this definition. Thus 10 = 10, according to what
has just been maintained, is significant and true,
since it disposes of the conceivably possible view
that the number-series may be recurrent ; hut it

would not be a judgment according to Bradley's
definition. And certainly the abstract schema of
all such propositions, the formula a=a, cannot he
an actual judgment, for the simple reason that a
has here no determinate signification, hut is merely
a blank form standing equally well for any actual
term, but not itself a term at all. And, where
there is not even one term, there clearly can be no
judgment. But this criticism has of itself no more
direct bearing on the Law of Identity than upon
any other pure logical schema of possible judg-
ments, such as, e.g., ‘ All x's are w’s.’ As the present
writer understands it, none of the so-called formal
laws of thought claims to be more than a rule or
formula accoiding to which true propositions can
he made, and in t iulation of which no true propo-
sition can he made. The real function of the Law
of Identity is thus simply to assert that every
object of thought lias a definite character. Sinii-
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larly the Law of Contradiction (which, it may be
incidentally observed, is not the Law of Identity

disguised in a negative form, but a wholly inde-

pendent law) adds that no object of thought can at

once have and not have a given determinate char-

acter, while the Law of Excluded Middle further

adds that, if the given character is fully determin-
ate, any given object of thought must either have
it or not have it. The effect of the three taken
together as postulates of thought is to ensure that
the logical universe of discourse shall contain only
determinate and distinct objects of thought, or, in

other words, that its members, whatever they may
be, shall possess a definite and recognizable indi-

viduality. Since each of the three ‘laws’ is re-

quired to guarantee this result, it seems impossible
either to deny the logical value of the Law of Iden-

tity, or, in Hegelian fashion, to maintain that an
actual thing is only identical with itself because it

is also different from itself, and vice versa. Indeed,
we have seen that, in the case of such objects as the
natural numbers, there seems to be a self-identity

which excludes all difference whatsoever. To revert
to our example, 9 + 1 = 10=3 + 7, there is undoubt-
edly a difference between 9 + 1 and 3 + 7, but it is

a difference not in the result of the operations, the
number 10, but merely in the methods by which it

is obtained. What is identical here, the result,

has no element of difference within it ; and what is

different, the two operations, is not identical, but
merely equivalent. So, when we say that two
different men, A and It, see the same sun, the
whole situation exhibits identity in difference ; but
the identity belongs to one thing, the object seen,

and is absolute down to the utmost particular
;
the

difference to something else, the processes by which
the perception of the object is effected in the case
of A and of B respectively. So more generally, if

it is said of A and B that they are ‘ the same 'and
not the same,’ meaning, e.g., that their formal
structure is the same but their material different,

it is clear that identity is asserted about one con-

stituent element of A and B, and difference about
quite other constituent elements. The common
formal structure, e.g., in respect of which A and B
are pronounced the same, is strictly and numerically
one and the same with itself, and it is precisely

this that is expressed in the affirmative part of the
statement.
2. Application.—It is no part of the business of

logic to formulate criteria of identity, or to say
when any particular assertion of identity is correct.

Still it may well fall within the logician’s province
to utter a warning against one or two popular fal-

lacies, which might, if unnoticed, prevent the
recognition of identity where it exists. The chief

of these prejudices is perhaps the inveterate ten-

dency to assume that identity, wherever it is

asserted, means the presence of an identical ma-
terial constituent or constituents in a complex.
This, of course, need not be the case ; the point

of identity in a given case may lie entirely in the
formal structure of the complex, as when a melody
is said to be the same, though it has been trans-

posed into a different key. Or we may mean to

assert identity of formal structure together with
identity of some, but not all, of the material con-

stituents. In such cases it may be impossible to

say with certainty how many of the material con-

stituents of a complex must remain the same in

order that our assertion may be regarded as true.

This is illustrated by the old question whether the

pair of stockings which had been darned so often

that no part of the original silk remained were still

the same or a new pair. The point is that, in a
case like this, we mean in ordinary life to assert

something more than the formal or structural iden-

tity of the pair of stockings ; we feel that the
VOL. VII.—

7

identity of the stockings is not preserved unless
at least some part of the material has remained all

through the processes of mending ; but we have no
fixed standard by which to determine how much of

the material must be preserved, and thus the ques-
tion admits of no determinate answer. What we
may learn from it is that in any concrete case the
question of identity cannot be answered unless
the exact respect is specified in which identity is

sought. It is possible to have, for instance, abso-
lute identity of material constituents without iden-

tity of formal structure, or, again, complete identity
of formal structure without any identity whatso-
ever of material constituents. This shows us that
the Law of Identity is in no way affected by the
fact that change is real, since either the material
constituents of a complex or its formal element
may change without affecting the other element.
Hence, if a person is, in any given context, speci-

ally interested in the one aspect, he may correctly

assert identity, though there may have been con-

siderable change in the other. We also see that
the identity which co-exists with change is not well
described as a permanent substratum. Where what
we mean to assert is identity of form or structure,

the use of a word like substratum, which inevitably
suggests a material factor in a complex, is wholly
misleading. In general we may say that, owing
to the fact that in concrete cases we usually mean
to assert an identity which is neither wholly formal
nor wholly material, the question whether some-
thing is still

1 what it was ’ or has become ‘ some-
thing different’ cannot be satisfactorily answered
except with reference to the end we have in view-

in raising it. To take a trivial instance—the fact

that every material constituent of one’s body may
be different from any of what were its material
constituents ten years ago is irrelevant to an
‘identification’ in the police-court.

So far we have been in the main considering the
case of complexes which on their material side

have been treated as mere aggregates capable of

receiving a structural determination from without

;

and we have seen that, with respect to them, there
appears to be always a certain degree of arbitrari-

ness involved in deciding the question how far they
can be modified without losing their identity. (For
some general remarks applicable to the case in

hand, see Varisco’s observations on the arbitrary

element in scientific formulae [Conosci te Stesso,

pp. 118-120].) The case of wholes which are not
mere aggregates, and whose formal character con-

sists not in a structure imposed from without, but
in internal development along definite lines and
towards a definite end, requires some further con-

sideration. In what does the identity of a living

organism or, again, of a personal self consist ? In

the case of the organism, which is constantly re-

newing itself by getting rid of superfluous material

constituents and building up fresh elements to take

their place, it is plain that identity does not de-

pend on the retention of any material constituent

throughout the whole of the organism s life. Ir

we interpreted rigidly the Aristotelian formula,

‘presence of the same form in the same matter,’ it

would clearly not be a correct account of the iden-

tity of any living organism. What seems to be of

primary importance is formal identity as shown
not in unchanging retention of one and the same
structure, but in the continuous development of

structure through successive phases according to a

definite law of growth. We do not mean by this

merely a law of growth common to all the members
of a class or species, but a law or principle of struc-

tural development which in its full determinate-

ness is unique and peculiar to this one organism.

(It is true that, e.g., one oak grows on lines which

are much the same for all oaks
;
but there are
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always individual differences : no one oak is a

mere replica of any other, and no mere general

formula applicable to all oaks alike is an exhaust-

ive statement of the living law of development or

‘form ’of this special oak.) From the continuity

of development presupposed in such a formal iden-

tity, it seems to follow at once that identity would

he destroyed if there could be an instantaneous

change of all the material constituents of the

organism. There would be no sense in speaking

of a structure in which all the material constitu-

ents were simultaneously replaced as a growth or

development. It would be in the strictest sense a

new creation. Finally, a word or two may be said

about personal identity. Does it reside solely in

the soul or mind, or does it involve identity of the

physical organism ? In actual practice, of course,

life does not present us with cases in which per-

sonal identity is found apart from such an identity

of the organism as has just been spoken of. But
we can at least imagine such a possibility.

Suppose, for example, that the Pythagorean doctrines were
true, and that the soul of a man could become associated with

the body of a parrot. If it were possible for the supposed parrot

to cnn\ ince us that it retained the psychical character which we
had previously known as that of a friend, it is difficult to see

how we could refuse to believe that we were dealing, not indeed

with the same man ,
but with the same person. We should, e.g.,

be morally bound to treat the parrot, not as a mere parrot, but
as having the same moral claims and rights as our friend.

_

And
we should hardly regard the belief in personal immortality as

capable of refutation by the mere consideration that there can
he no identity of organism between an embodied and a disem-
bodied spirit.

And, again, though m- *’ ’ '
• lid

maintain that complete a
‘ resurrection of the bodj ,

in

what sense they can maintain that the ‘ glorified
’

body is the same organism as the ‘ corruptible
’

body. Personal identity would thus seem to he
essentially psychical and, in its concept (whatever
the full concrete facts may be), independent of

bodily identity. Once more, as in the case of the

organism, it is important to understand that per-

sonal identity is, primarily, identity of form. It

does not require the permanent and unchanged
persistence of any special material content, such

as a group of sensations or thoughts or feelings,

throughout the course ot personal existence. It is

no more required, in order that a man may he
the same person as he was twenty years ago, that
some mental ‘contents’ should have persisted un-

changed during the twenty years, than the same-
ness of his body requires that some of its particles

should still be the same as twenty years ago.

What is required is that the succession of changes
in mental and moral character should be linked

together as a continuous development according to

a law of growth which in its concrete fullness is

characteristic of the person in question and of no
other being in the universe. A man’s present ex-

perience is his experience, because it fits on to his

past experiences as it does not fit on to any other

series of individual experiences. It is thus an
abuse of language, which may easily lead to the

gravest confusion of thought, to speak of personal

identity as involving anything in the nature of an
unchanging psychical ‘substratum.’

The confusion appears in the crudest form in the

difficulties raised by Hume about personal identity.

His difficulty is real only if we assume that personal

identity means the permanent persistence of some
identifiable mental ‘state’ or group of states. If

this is conceded, it is, of eour-e. easy to show that

we have no evidence for the existence of any such

permanent ‘impressions’ or ‘ideas.’ Even Bradley’s

suggested minimum of a persisting core of eren.Ts-

thesia is something in which it is very hard to

believe. The difficulty vanishes when it is seen

that personal identity is primarily identity of form.

not of content or matter. The same mistaken de-

mand for identity of content as a basis of personal

identity seems to lie at the bottom of the contem-

porary tendency to exalt the ‘ subliminal ’ self into

a principle for the explanation of all psychological

difficulties. It is, of course, a fact capable of

establishment by careful observation, even if it

were not already presupposed in the conception

of the mind as a thing that grows and develops,

that mental ‘ states ’ do not arise and vanish in-

stantaneously ; they have a period of ‘ marginal ’

existence which may exist both before and after

their occupation of the ‘ centre ’ of attentive con-

sciousness. But the doctrine of the ‘ subliminal ’

self extends this conception of the ‘ margin ’ sur-

rounding the ‘ focus ’ of consciousness beyond the

limits within which its validity can he submitted

to experimental tests. The ‘ subliminal ’ is thought

of as a region in which mental contents of all kinds

still persist as actual, though unconscious, when
they have disappeared from even the ‘ margin ’ of

consciousness, and from which they can be evoked

again in the processes of recall. As a symbol for

the truth that the actual condition of conscious-

ness may be largely determined by experiences

which are no longer present to consciousness, there

can be no objection to the use of such a notion

;

but when the attempt is made to regard the symbol
as an explanation—for instance, to explain recol-

lection by the supposed persistence of a percept or

idea ‘ below the threshold,’ or to convert a mental

tendency into an actual conjunction of * subliminal’

states—and, most of all, when personal identity is

supposed to rest upon such an actually unchanging
body of ‘ subliminal ’ mental contents, it should he
clear that we are dealing with the Humian fallacy

in a new dress. An identity which is really one of

form and law is being illegitimately converted into

one of material constituents. If we are right in

holding that personal identity requires no notion of

an unchanging ‘ substrate,’ the theories which may
be formed of the character of the supposed ‘ sub-

liminal ’ self will have no bearing upon the problem
of identity. In fact, the very problem to be solved,

in what the identity of a person consists, obviously

breaks out again when we ask what is meant by
the unity and self-identity of the supposed ‘sub-

liminal ’ personality itself.

Without introducing any reference to the ‘ sub-

liminal,’ we may simply state the facts of which
it appears to give a mythological account thus.

Since personal identity would appear to depend on
the unique linking up of past with present mental
states in virtue of a formal law or principle of

mental development, it seems to involve as a con-

sequence at least the possibility of a recall in

memory of whatever experiences have belonged
to a self. That we in all probability forget most
of our experiences so completely that they are
never recalled, at least in the life that we know,
is no objection to such a view. For it may well
be that they are not recalled simply because
further experience does not provide us with the
appropriate cues. From abnormal cases, such as
those of persons who have survived the very near
approach of death and have recorded their experi-
ences, it would seem unsafe to assert of any ex-
perience that it has certainly passed beyond all
possibility of recollection. On the other hand, it

is hard to see how the kind of continuity iu mental
development without which there would be no
meaning in speaking of certain past experiences
as mine, and not those of another person, could be
preserved if all possibility of their actual recovery
were precluded. Such totally lost experiences
would not he ‘linked up’ with any personality at
all, and, if they could be supposed' to exist, would
seem to have become ownerless But an owner-
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less experience is surely a contradiction in terms.

On the contrary, if there is such a continuity in

ersonal development that there is always a real

ependence of the later phases of a personality

upon the earlier—a dependence which is different

in kind from the dependence of one man’s person-

ality on that of another—this would seem to be of

itself enough to guarantee the possibility that any
experience which has been that of a given indi-

vidual may be, when the cue for it arrives, rein-

stated in the form of memory. Hence it seems,

to the present writer at least, that memory is

essential to personal identity, and that there is

ultimately no sense, e.g., in speculations which
represent the same person as passing through a
succession of lives in each of which he is absolutely

precluded from all possible memory of the events

of those which have gone before. If all links of

memory are destroyed at death (or at re-birth), on
what ground do we pronounce a given man A to

be a reincarnation of another man B rather than
an entirely new creation 1
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IDENTITY (Buddhist).—I. We find the notion
of identity principally in material objects which
preserve the same aspect for a long time, and which
may be moved in space without change of form.
The Buddhists have carried the doctrine of non-
identity so far that they have come to deny move-
ment. According to them, when a body seems to

move, it is really being continually renewed, and
is, so to speak, re-born of itself—re-born each
moment in a different spot. Such is the opinion
of the orthodox (Skr. Abhidharmas). The Yatsi-

putrlyas, who are heretics, believe that a gesture
is a movement, whereas, according to the orthodox
opinion, gesture is hut a new disposition of a body,
which is no longer the same body as it was before.

Yet, like all Buddhists, the Vatslputrlyas admit

—

basing their faith on Scripture and experience

—

that a flame is always being renewed, and that it

never remains for one moment identical with itself.

The flame of the lamp in the third watch of the
night is the continuation of the flame in the first

watch
; these two flames form a series (

santati )

:

the first is the cause (hetu

)

of the second, for they
have both the same nature ; the wick and the oil

are not causes, but only coefficients (
pratynyn).

This series may be developed in space while it

lasts : when there is a prairie tire, the flame of the

Northern extremity of the prairie stands in the
same relation to the flame of the Southern ex-

tremity as the bird arriving in the South to the
bird which has come from the North. But we may
follow the problem still more closely. It may
quite well lie the ease that flame, sound, and
thought are essentially ‘momentary,’ ‘perishing
from moment to moment,’ and yet that certain

objects and the atoms originally constituting ail

objects remain identical. Certain things remain
in existence as long as there is no cause to destroy
them. 1

If things (samskrta )
2 are momentary, then they

perish of themselves, without any cause. It is

denied that the flame dies because it is blown out,

or that sound dies because a hand is laid on the
bell. The cause which is in opposition to the
existence of the flame does not destroy the flame ;

for how can we destroy what exists, or how can we
destroy what does not exist 1 This cause prevents
the new flame from springing up to replace the
present one ; it interrupts the series of the flame
by paralyzing the forces which made it last. From
all evidence, it is the same with wood.

‘ Are we to think that wood perishes by contact with flame ?

—Yes, for we no longer see the wood v\ hen it is burnt, and no
reasoning is worth the evidence of our senses.—Ko. It is a
matter of reasoning ; for, even if we no longer see the wood, that
may be the outcome of the fact that it perishes of itself and
ceases to be renewed. The non-existence of the wood, which,
you say, is caused by the fire, is a pure nothingness, a non-
entity : and non-entity cannot be an effect and cannot be
caused. Besides, if destruction, the non-existence which suc-

ceeds existence, bad sometimes a cause, it would ahvajs, like

birth, have a cause. And you willingly admit that flame, sound,
and thought are momentary by nature’ (Abhxdharmako&a,

-

bhd^ya, iv. 2).

If things perish without cause, from their very
nature—as objects thrown into the air fall—they
must perish in the very moment of birth, and they
cannot exist beyond the moment in which they
actually receive being ; they perish in the spot
where they are born, and they cannot pass from
one place to another.

* If destruction, being without cause, does not take place at
the very birth of the thing, it will not take place later, for the
x, •

, „ .
. r — ’ * * Tiut, one may &ay, the thing changes,

i ‘-'Iiat grows older and what changes
*

.
* change is by its very terms contra-

dictory : ‘That the same thing should become other than it is,

is absurd ; that the thing should remain the same, and its

characters become different, is absurd.’ 3

There is much discussion over the example of

water which disappears by ebullition. The fire

prevents the atoms of water, which disappear every
moment, from procreating new atoms of water :

‘ thus the mass of water is reduced more and more,
until it entirely disappears, and finally does not
exist in its series, or in its being.’ 4

z. The point of view’ of the Dignaga school (5th

cent. [?]) is too well known to require more than
brief mention here. 5 By existence is meant the
capacity for producing an effect (ctrthakriycika-

ritva). Now, a permanent thing is inactive. Does
it possess, at the moment when it is accomplishing
its present act, the power to accomplish its past

and future acts ? If so, then it will certainly

accomplish them at once, for it is not usual that

anything capable of an act should postpone it. If

1 The old school believes that things are anitya, ‘non-
eternal,’ ‘fragile ’

; but it does not say that they are all kfanika,
‘momentary,’ ‘instantaneous.’ Buddha sa\s: ‘It is evident

that this body la-ts one year ... a hundred years, and even
more. But that which is called mind, intellect, consciousness,

keeps up an incessant round by day and by night of perishing

as one thing and springing up as another’ (Saihyutta

,

ii. 96).

2 Samskrta= ‘ what is’ composed, caused.’ The saihskrta

alone exists. The ‘ non-caused,’ be it ‘space’ or nirvana, is

but a name.
3 Vasubandhu (3rd-4th cent. a.d. [?]) in hhidhartnakola-

h'als/ja, iv. 2, fol. 180 of Tanjur
,
Mdo, voi. ixiii. (India Oltice

Library copy).
4 lb.
i See Sarvadarsanasamgraha

,

Calcutta, 1858, tr. A. E. Gough,
London, 1382, p. 16 ; tr. L. de la Vallee Poussin, in Mutton, new
ser., i. [1902] 64.
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not, it will never accomplish them, just as a stone,
which is at the present moment incapable of pro-
ducing a bud, will never produce one. It may be
said that the permanent thing produces such and
such an effect by reason of the co-operation of
additional factors. If these factors remain ex-
terior, then it is they that are active. If they
give some new capacity to the permanent thing,
then our point is proved : the primitive being, who
lacked this capacity, has perished ; a new being
has been born who possesses this capacity. It is

very difficult to attribute to a non-momentary
thing, to a thing which is permanent and identical
with itself, a successive activity. That which pro-

duces no effect—space or nirvana—is not a thing,
since it is incapable of action or reaction, and
incapable of being caused.

3. If we consider in a series (santati

)

two
moments which are very close, the one ‘ cause ’

and the other ‘ effect,’ we shall have no difficulty

in persuading ourselves that they are neither
identical nor different. The philosophy of Nagar-
juna (1st cent. a.d. [?]), arguing from the fact that
the relations of cause and effect are ‘ inexpressible,’

gives its opinion in favour of the relative character
of the idea of causality ; there is, in absolute truth,
no cause and effect. A more moderate or less criti-

cal philosophy admits a certain identity in the
series. Every atom of water, according to it, is

fluidity ; every atom of fire, heat.
With regard to the most interesting of all series,

the mental or intellectual series which consti-
tutes our pseudo-individuality, our substantial and
permanent pseudo-ego, 1 the Milindapanha remarks
that the murderer deserves to be punished, although
he is, at the time of punishment, no longer the
same being who committed the crime

;
just as the

marriageable woman belongs to the man to whom
she has been promised as a little girl. 2 Thus the
series which constitutes our soul is divided into an
infinite number of existences [nikdyasabhCiga, jan-
man), each one of which is prepared to make
retribution for a certain lot of actions (see art.

Death an'o Disposal of the Dead [Buddhist]).
In each of these existences the soul really remains
identical with itself : its acts, with the exception
of the very gravest, will not be requited till a
future existence. There is no reason for surprise
over the fact that it makes retribution (vipdka)

for its past acts, or that it is disposed either to
good or to evil by reason of the ‘issuing’ (nisyanda)

of its past acts, although there is nothing per-
manent in itself. It is a parallel with the flower
which receives the counter-blow from the sub-
stances on which the seed has fed.

The Sautrantikas believe that acts bring about
a certain modification in the series, i.e. in the soul

—a spiritual modification, if we may call it so,

from which retribution springs. The school of
Abhidharma believes that the act creates a subtle
matter

(
avijiiapti ), which develops in an uninter-

rupted series, forming part of the series of the
human being, just as the series of thoughts or the
series of gross elements does. So the past is per-

petuated in the future
;
and the being, although

developing, yet remains to a certain extent similar
to itself.

1 H. Tuine(De CIntelligence's, Paris, 1S79, pret. p. 9) : ‘There
is nothing real in the ego, except the train of its events.’

- MV'ulrfa, 11 . ii. 1 ,
ech V. Treiirkner, Lond. and Edinb., 1S80,

p. 40 ;
Rhys Davids, * Questions of King Milinda,’ in SEE xxxv.

[1890] 63 :
‘ The king said :

“ He who is bom, Nagasena, does
he remain the same or become another?" “ Xeither the same
nor another." “ Give me an illustration.” “ Now what do yon
think, O king ? You were once a baby, a tender thing, and small
in size, lying flat on yourJiack. Was that the same as you who
are now grown up ' ” 11 No. That child was one, I am another.”
“If you are not that child, it will follow that you hate had
neither mother nor father, no ! nor teacher . . (cl. II.

Warren, Buddhism in Translations, Cambridge, Mass., 19u0,

pp. 148-152).

Literature.—This has been indicated in the notes. See also
H. Oldenberg, Buddha *>, Stuttgart, 1914, Eng. tr., London,
18S2 ; P. Oltramare, Hist, des hires theosuphiqms dans VInde,
i. [Paris, 1906] 197 ; L. de la Vallee Poussm, Bouddhismr, do.
1909, p. 178. L. DE LA VALLEE POUSSIN.

IDLENESS.—The essential idea of the word
‘ idle’ seems to he empty or unoccupied. This idea
may be applied vaguely to what is void of any con-
tent, unsubstantial, trivial, useless, fruitless. More
definitely it may refer to time that is not filled

with occupations. In English the latter is the
more prominent meaning

; in the German eitel, the
former. Probably the German usage keeps nearer
to the original meaning of the word, and the pro-

minent English meaning is derivative ; hut it is

this meaning that gives definite import to idleness

as descriptive of a condition in the moral life of

men.
In this sense idleness presents an aspect that is

not necessarily unfavourable, hut is at times even
favourable, to morality and happiness. It offers an
agreeable relief from the irksomeness which is

occasionally attendant on nearly all the occupa-
tions of life. This dolce far niente has found 0

delightful expression in Thomson’s Castle of In-
dolence, and Tennyson’s Lotos-Eaters. It is in the
spirit of these poems that W. Moms speaks of

himself in The Earthly Paradise as ‘ the idle singer
of an empty day,’ and Johnson entitled one of his
well-known series of papers The Idler. But in its

higher purport idleness is commonly denoted by
‘ leisure ’

; it means such relief from the occupa-
tions that are necessary for physical existence as

leaves time and energy for the higher interests of

life. In a practical shape this idea of idleness has
found embodiment in the holidays or festivals of all

races. Of these the highest type is the Hebrew
Sabbath. But the Greek mind embodied the idea
of the Sabbath in its own way. The name for an
institution designed to cultivate the higher life

—

the name from which our ‘school’ is derived—is
the common Greek word for ‘ leisure,’ crx°M- In
his blunter fashion the Roman called a school
ludus, ‘play’ or ‘sport.’ Both of the great races
of the ancient pagan world thus saw, like the
Hebrews, that the culture of a higher life becomes
possible only when men have secured a certain
relaxation from the serious labour for physical
existence—such relaxation as appears compara-
tively like playful exercise. As Gray puts it, life

must ‘ leave us leisure to he good ’ (Hymn to Adver-
sity, 20).

But this is not the most prominent feature in the
moral aspect of idleness. The truth is that in this
higher aspect idleness is conceived as idleness only
in a relative sense of the term. The idle man en-
joys relief from one class of occupations only that
he may be free to occupy himself with others.

* How various his employments whom the world
Calls idle, and who justly, in return,
Esteems that busy world an idler too !

*

(Cowper, Task, iii. 352-334).

Accordingly idleness, as such, is never viewed by
the moralist in a favourable light. Even Thomson,
though the praise of industry in his second canto is

a very palpable failure to neutralize the drowsy
spell of the first, has yet to describe indolence as ‘ a
most enchanting wizard, . . . than whom a fiend
more fell is nowhere found’ (canto i. 2). The
ethical literature of the world is therefore full of
warnings against the evils to which moral character
is exposed by a life of idleness. These evils corrupt
both spheres of the moral life, that of personal
character and that of social relations.

I. Personal character is injured in various u-nys by
n idle life.—

(

1 ) Even if morality be inteioreted in
the spirit of a narrow egoUtie hedonism, reco-nizin®
no worth or aim ’nevond ger-onal pleasure, it Is clear
that that ami itself is defeated by idleness. What-
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ever theory of pleasure and pain may be adopted, it

is self-evident that they are but emotional products

of the activities that make up life. Pleasure, there-

fore, can be obtained only by a sufficient degree of

occupation to create an interest in life. The pleasure

of ease itself is enjoyable only as a relief from the

fatigue of work. If the interest of life is' not sus-

tained by adequate employment, there is apt to

grow up an emotional condition of life-wreariness

—

tedium or ennui—which may become so intolerable

as to drive its victim, if not to suicide, at least

into some escape from idleness by means of laborious

sports or feverish excitements like gambling.

(2) But not only is activity necessary to enjoy-

ment ; it is necessary also to maintain our energies

in vigour. Bodily organs become atrophied from
lack of exercise, and all the powers of life become
enervated if not constantly employed. Conse-
quently a general enfeeblement of character is the
inevitable result of idleness.

(3) Probably, however, the malign aspect of idle-

ness, which is mainly emphasized by the moralists,

is that vacuity which leaves the unoccupied mind
open to any seductive influences of evil. We have
seen that sheer idleness becomes intolerable by
eliminating all interest from life, leaving nothing
to make life worth living. The craving for relief

in some direction becomes irresistible ; and, if it is

not found in useful occupations, it will be sought
in occupations that are frivolous, if not positively

pernicious. This is such an obvious teaching of

common experience that it has found embodiment
in many a familiar proverb, as well as in the
homely lessons of popular moral and religious

literature.

2. But the larger aspect of idleness, as of ethical

problems in general, is that which bears upon social

relations. By its very nature idleness connects
itself with the economics of society, and it draws
its significance for social morality from a familiar
commonplace of economical science with regard to

the production of wealth. All those commodities
—the necessaries and comforts and luxuries of life

—which constitute wealth are producible only by
labour expended on raw material furnished by
nature. Every human being, therefore, who lives

in unproductive idleness, who is merely a consumer
without being a producer of wealth, requires others

to labour not only for their own subsistence, but
also for his. This fact forms the foundation of that
sturdy moral sentiment to which St. Paul gives

expression, that, if a man will not work, he has no
right to the means of subsistence (2 Th 310

). In
this sentiment St. Paul represents a peculiar feature

in the moral ideal of the Hebrews. For they stand
almost alone among the nations of the ancient world
in their appreciation of the moral value of industrial

labour. On this subject there is nothing in all litera-

ture more noble than the utterances of some of

their Kabbis (some are quoted in E. Deutsch’s
essay on the Talmud, published in the volume of

his Literary Remains, London, 1871, p. 5).

Among other races social sentiment with regard

to industrial labour took a very different course.

The ideal of uncivilized tribes is well known. It

is often illustrated by Herodotus’s description of

the Thracians (v. 6) : ‘To be idle is accounted the

most honourable thing, and to be a tiller of the

ground the most dishonourable. To live by war
and plunder is of all tilings the most glorious.’

This ideal was undoubted))’ confirmed by slavery.

The origin of this institution is generally regarded

as indicating an advance upon a more savage prac-

tice, by which captives in war were ruthlessly

slaughtered, if not also eaten, to gratify hunger, or

revenge, or some horrid superstition. Instead of

this, captives came to be adopted by their victors,

and forced to undertake those peaceful, steady

labours which are out of harmony with the bodily

and mental habits of a warlike race. The result

was that such labours came to be viewed as appro-

priate occupations only for persons of an inferior

rank in society; and, as slavery was perpetuated

in all the later and higher civilizations, the pre-

judice against industrial labour became deeply

engrained in the moral sentiment of the ruling

classes everywhere (see W. E. H. Lecky, Hist, of
Rationalism 3

, London, 1877, eh. vi. ad init. ; see also

his Hist, of European Morals 2
,

do. 1869, i. 277 ;

the fullest exposition of the varied influence of

slavery upon the free classes will be found in H.
Wallon, Hist, de Vesdavage dans 1’antignite'2 ,

Paris, 1879, especially bk. i. ch. xii., and bk. ii.

ch. ix.).

The great pagan races of the ancient world in

general regarded most forms of industrial labour as

incompatible with the highest morality, and more
particularly with the moral character of a free

citizen. It is not indeed to be understood that the

great States encouraged idleness. On the contrary,

in some the law required every citizen to show that

he had some honest means of living, and failure to

do so was punishable by death (Herod, ii. 177).

According to Herodotus, this law vv as imposed upon
Athens by Solon’s legislation ; but, though Grote
(Hist, of Greece, London, 1846-56, ch. xi.) rightly

judges this to be improbable, it may be taken as

implying that the great reformer did provide some
measure to protect the State against idle vagrants.

Herodotus, however, himself indicates the sweeping
qualifications by which such condemnations of idle-

ness are to be interpreted. For he takes care to

inform us that, among the nations with whom his

researches had made him acquainted, barbarian as

well as Greek, the prejudice against trades Nxvas)
was almost universal, those persons being held in

highest rank (yevvaiovs) who kept themselves aloof

from such occupations, and especially those who
devoted themselves entirely to war (ii. 166, 167).

The truth is that the ancient States were in their

whole sentiment military, not industrial, societies.

The strength of their prejudice against trade, as

Herodotus observes (loc. cit.), went at times so far

as to prohibit their citizens from engaging in trade ;

i.e. tradesmen were not allowed the full rank and
rights of freemen. This remarkable prohibition is

taken by Montesquieu (L’Esprit des lois, Geneva,

1748, iv. 7) to illustrate the prevalent conviction of

ancient legislators, that the trading spirit is in-

compatible with the moral character necessary for

civil freedom. It was for this reason that ancient

thinkers sometimes justified the institution of

slavery as being the only means by which in-

dustrial labour could be carried on in a free State.

It is, moreover, significant that the moral treatises

of ancient paganism, being designed to expound
the moral life of freemen, not only ignore the

industrial virtues, but, when they do touch .upon

trade, are in general opposed to the recognition of

it as a legitimate sphere of life for the virtuous

man. The only great teacher among the Greeks

who had surmounted this prejudice was Socrates

(Xenophon, Memorabilia, i. 2, ii. 7- 8, iii. 9): and
his wholesome teaching on the subject throws a

light, which has seldom been appreciated, on his

personal character and influence. We seem to

catch an echo of his teaching hi that of his great

disciple. For Plato recognizes the fact that trade

cannot be haimful in its e-sential nature, as it is in-

dispensable to society. He admits, therefore, that,

if it were conducted in accordance with lea-on, it

would be an honourable employment. But, as he

holds this to be impossible for human nature, he

would exclude the trader from the rank of freemen

(Laws, xi. 918). Aristotle is unwilling to go even

so far as his master in his concession to trade.
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While holding that the best democracy is that of

an agricultural country, and next that or a pastoral,

he declares democratic government by a town popu-
lation to be far inferior, because ‘ there is no room
for moral excellence in any of their employments,
whether they be mechanics, or traders, or labourers

’

(Politics, vi. 4. 12, vii. 9. 3-4). The latest utter-

ances of Greek philosophy carry the same sentiment
to an extreme. Two extraordinary illustrations are
furnished in Plutarch’s Pericles and Lucian's Som-
niurn. Both of these authors speak with contempt
of sculpture, even in the hands of Phidias and
Praxiteles, as merely a manual occupation. In
such employments, says Plutarch, op. cit., ad init.,
‘ though we are charmed with the work, we often
despise the workman, as we are pleased with per-

fumes and purple, while dyers and perfumers
appear to us m the light of mean mechanics.’

It thus appears that the prejudice against manual
labour continued down to the beginning of the
Roman Empire. Cicero, in fact, during the last

days of the Republic, had struck the keynote of

Roman sentiment on the subject. After dismissing
nearly every kind of productive industry, except
agriculture, as ‘ sordid,’ he turns to commerce ; and
the utmost length he is willing to go is a grudging
admission that, if it is conducted on a large scale

—

if it is ‘ magna et eopiosa, multa undique apportans,
multisque sine vanitate (cheating) impartiens’

—

then it is not to be severely condemned— ‘ non est
admodum vituperanda ’ (de Officiis, i. 42 [151]). Such
a state of sentiment accounts for the vast number of

Roman citizens who were content to live the para-
sitic life of clients, or even to accept a daily dole of
bread from the Government rather than take up
any industrial occupation. Even the learned pro-

fessions, with the exception of law, suffered social

degradation from the same cause, and were left to

men of lower rank, mostly slaves or freedmen
(Cicero, loc. cit. ). Apparently it was this cause also

that prevented a freeman or any of his family from
cultivating music professionally. In this connexion
Aristotle’s discussion on the place of music in edu-
cation is curious. While recommending that the
young should be trained in music, he insists that
the practice of it should lie abandoned in maturer
years, and must never be undertaken for gain.
‘ Professional performers,’ he says, ‘ we call vulgar
(fiavaiVovs), and no freeman would play or sing un-
less he were intoxicated or making fun ’

(Politics

,

viii. 6. 8). It is evidently owing to the same
sentiment that Juvenal is shocked at a man of
consular rank driving his own chariot. The
satirist finds in the incident a proof of the de-
grading innovations that were invading society,

and he cannot palliate the degradation even on
the ground of its having occurred by night, for

still ‘ the moon and the stars were witnesses ’—
‘ sed

luna videt, sed sidera testes
|
Intendunt oculos’

(Sat. viii. 144-152).

It is evident, therefore, that, when Christianity
began to spread over the pagan Empire, it had to en-

counter a deeply-rooted prejudice that encouraged
idleness so far as most forms of industrial labour
are concerned. It is true that Christianity brought
with it the more wholesome sentiment of the
Hebrews. It is also true that in the young Chris-
tian community industrial labour was elevated to
the loftiest dignity by the example of the Master
(Mk 63

). And it is true still further that it would
be difficult to overestimate the far-reaching in-

fluence on indii'tii.il life of the fact that the slave

took equal rank with his owner in relation to their

common Master (1 Co 12'3
, Col 3 11

)- But the con-

version of the Empire did not mean that pagan
sentiment died out altogether. On the contrary,

new tendencies growing up in Christendom itself

created some additional forces hostile to the in-

dustrial life of the world. One of these was the

happy prominence given in the Christian ideal to

the gentler virtues, and especially to charity.

There is evidence, indeed, that at first careful pre-

cautions were taken to avoid the abuse of this

expansion of moral and religious life. The best

proof of this is the fact that some of the official

titles in the Church seem to have been adopted
originally to designate those officers who were ap-

pointed to administer the Church’s charitable funds

(G. Uhlhom, Chr. Charity in the Anc. Church,
Eng. tr., Edinburgh, 1883, bk. ii. ch. iv. ; E. Hatch,
The Organization of the Early Chr. Churches,

London, 1881, especially Lect. ii.). But, notwith-
standing all precautions, there is ample evidence

to show that unfortunately the charity of the

Church was often misdirected to the encourage-
ment of idle beggary (Uhlhom, op. cit. bk. ii. ch. v.

;

a glimpse of this abuse is afforded by Lucian’s de
Morte Pereg., even if it be but a fictitious story of

contemporary life). This unfortunate effect was
aggravated by the development of the simple con-

ception of almsgiving as a sacrifice into the theologi-

cal dogma of its efficacy as an atonement for sin,

and still more by that strange perversion of moral
sentiment which elevated mendicancy into a
peculiar grace of religious life. Under these in-

fluences it is no wonder that the aristocratic

prejudice of the ancient pagans against labour was
carried over into the aristocracies of mediaeval

Europe. In fact, it was apparently intensified in

the transmission. In many countries a nobleman
or gentleman lost all the privileges of his rank by
engaging in trade (H. Hallam, Middle Ages*,
London, 1846-48, i. 191).

It will thus be seen that practically through all

the ages and nearly all the races of men there has
been an idea! of social rank strongly hostile to in-

dustrial activity, strongly favourable to industrial

idleness. This inheritance has come down to the
modem world, and infects even its most advanced
industrial communities. It is still an object of

ambition among many of the most energetic in-

dustrial workers to attain rank in the leisure class

of their community ; and all the usages of such a
class are based on the principle of avoiding every-
thing that has the appearance of industrial labour
—the principle of flaunting conspicuously the fact

that they are living in unproductive idleness (T.

B. Veblen, The Theory of the Leisure Class, New
York, 1898; cf., by way of antithesis, his The
Theory of Business Enterprise, do. 1904). There is

obviously but one cure for this condition of things

;

and that is a revolution in the ideal of social rank,
such as was foreshadowed in the memorable ad-
dress: ‘Ye know that in other communities the
rulers are those who lord it over them, and the
nobles those who exercise authority. Not so shall

it be among vou ; but whoever will become a noble
among you shall be a servant, and whoever will be
your prince shall be the slave of all. For the Son
of Man also came not to be served, but to serve
and to give Ids life a ransom for many ’ (Mk 1042

'45
),

In the love of idleness extremes meet. Besides
the idle rich who live upon accumulated wealth,
there is in every community a vast horde of idlers
who have no such wealth, but whose habits render
steady labour so irksome that they prefer sub-
sistence by beggary or theft. Not only is this
class an object of serious concern to moral and
religions reformers, but its maintenance and its
control impose such a burden upon the industrial
labourers of the world as to form a perplexing
problem for the state-man.

uii BJva 1 1. rb,

referred to above.
iu uiu worKS

J. Clark Murray.

IDOLATRY.—.See Images and Idols.
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IGNORANCE.—Ignorance has a bearing on
the ultimate problems of philosophy (see art.

Agnoiologv) ; but it has an important significance

in moral and religious life as well. This sig-

nificance, as might be anticipated, has been but
gradually evolved. In the moral and jural con-

dition of primitive society there are many facts

which prove that ignorance regarding the nature
or injurious tendencies of an action is not recog-

nized, at least not unequivocally recognized, as
freeing the agent from responsibility for the injury
done. This early confusion of the moral conscious-

ness was evidently connected with the peculiar
jural organization of primitive tribes. It is now a
commonplace of historical science that society did
not originate by previously isolated individuals

combining. On the contrary, society is historically

prior to the individual. Its primitive unit is not
the individual, but some community—a family or
clan—in which the individual is born and brought
up. The moral life, therefore, is at first associated
with the community rather than with the individual.

The moral responsibilities of the individual are ab-

sorbed in those of his family or clan. The whole
family or clan is held responsible for the misdeed
of any member, nor is the misdeed fastened
specially on the offender personally even when he
is well known. In such a condition of society any
individual may find himself involved in responsi-
bility for an action of,which he was entirely ignor-

ant ; and consequently ignorance is not felt to be
of essential importance in determining whether or
how far any one can be called to account for

an action. All this is abundantly illustrated in

societies at the tribal stage of development. It

was a striking feature of the aboriginal tribes of

North America at the time of their discovery, and
it may be traced still in the conduct of the sur-

viving tribes with which the Governments of

Canada and the United States are called to deal.

An elaborate and interesting illustration of this

phase of moral consciousness is given by F. Parkman
in his Jesuits in N. America l0

,
Boston, 1876, pp.

354-360. More familiar illustrations are furnished
by the clans of the Scottish Highlands prior to the
collapse of the clan-system after the disaster of

Culloden. It is hut a logical corollary from this

moral and jural condition that criminal juris-

prudence in its primitive crudeness often involves
the whole family or kindred of the offender in the
punishment of his offence. A well-known example
of this, bringing it down even into a later civiliza-

tion, is the story of Haman in the Book of Esther.
War has continued this barbarous confusion of

moral ideas to a much later period. Even in the
wars of Christendom down to a very recent date it

remained the custom to plunder and even butcher
indiscriminately not only the combatants, but also

the unoffending civilian population of a conquered
town or an invaded country.
The tribal organization, with its limited moral

ideas and sentiments, has not always vanished at
once on the welding of tribes into a nation. Among
the ancient Hebrews tribal distinctions remain
clearly marked long after the attainment of a
larger nationality. Among the Hellenes the old

tribal alliances and tribal feuds continued to the
very last to complicate and fetter all nobler polit-

ical aspirations, so that they never succeeded in

establishing any unity of national life. In actual

history, therefore, tire morality of the great nation

is still narrowed and hampered by the moral ideas

of tribal life. In the States of the ancient world
generally the individual fiuds his chief, if not his

sole, moral value in being a citizen. Man exists

for the State, not the State for man. It is true

that with the loss of political freedom individuals

in the ancient States took to personal culture as

the supreme object of life ; and this explains the
vigorous vitality which for generations was im-
parted to the ancient schools of philosophy, to the
Academics and Peripatetics, the Stoics and Epi-
cureans, and even the Sceptics. But the absolute
worth of the individual finds distinct recognition
for the first time in the teaching of Christianity
that it can profit a man nothing, though fie gain a
whole world, if fie himself be lost (Mt 16-6

i;). Still,

the significance of this teaching did not make itself

felt at once in the reorganization of society after
the conversion of the Roman Empire. The old

ideas of social organization continued to dominate
the minds of men and modified tlie whole mediaeval
interpretation of Christianity itself. Under that
interpretation the individual lost his direct religious

responsibility and entered into relation with God
only as a member of the religious community, the
Church. The great revolution of the 16th cent,

was a new assertion of the independent worth of

the individual, and that not in his religious life

alone, but in all his relations, social, economical,
and political as well (this is illustrated by rnauy
interesting facts in the monograph by E. Belfort
Bax on German Society at the Close of the' Middle
Ages, London, 1894).

But, if the narrow ideas of a tribal society con-
tinue to cramp the larger life of nations, on the
other hand the ideas of a more spiritual morality
begin to purify the moral life even of rude com-
munities. Then the import of ignorance for moral
responsibility comes to receive more or less explicit

recognition. Thus among the Hebrews, while the
tribal custom of blood-revenge i3 still recognized in

law, there is an explicit distinction drawn between
the deliberate murderer and the man who happens
to slay another ‘ ignorantly ’ (Dt 194), ‘ unawares
and unwittingly’ (Jos 203 ; cf. Nu 35). For the
latter, the law makes the equitable provision of

cities of refuge where he can find protection from
the avenging kinsmen of the person slain. More-
over, Deuteronomy (2416) explicitly abolishes the
custom of punishing a whole family for the misdeed
of a single member, limiting the penalty to the
actual transgressor. This enactment is given as
the ground in law why the children of the murderers
of king Joash were not put to death (2 K 145 - s

). On
this point, of course, the prophets represented the
higher morality, and it finds eloquent expression in

a singularly noble passage of Ezekiel ( IS 1"'33
; cf. the

more brief but pitny expression in Jer 31-a - 30
).

Athenian law had followed a similar course to

that of the Hebrews. At an early period it had
drawn a distinction between <p6vos eKovnos and (povos

dicoiVios (Smith’s Diet, of Gr. and Rom. Ant., s.v.

‘ Phonos ’), recognizing the fact that actions done
in ignorance do not belong to the same moral cate-

gory as those done in full knowledge. It is true
that some of the old Hellenic myths, like that of

Oedipus, point to a state of moral confusion which
does not discriminate between an unwitting trans-

gression of law and an intentional wrong ; yet the
handling of these myths by the great dramatists of

the 6th cent. b.C. indicates in general a complete
emancipation from the perplexed morality of the

myths themselves. In fact, the two great tragedies

of Sophocles on the Oedipean myth, especially the

Oedipus in Colonus, might be interpreted as taking
for their leading motive the vindication of an un-
fortunate transgressor on the plea of ignorance
(see esp. lines 262-270, 546-547, 957-988).

While the import of ignorance in relation to

moral responsibility was being brought into clearer

light by the great dramatists of Greece, it received

at the same time a more explicit recognition by
the philosophic teachers. This was specially the

case with Socrates. The one definite doctrine

which can with certainty be ascribed to him seems
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to give an exaggerated value to knowledge and
ignorance in the moral life. This is the doctrine
that in its essence virtue is knowledge, and vice

X ”
• ii. 9, iv. 2 ; cf. Plato's

’ '
o, and numerous refer-

In later ethical systems

_ has been generally and
logically a tendency to the same view. The view
is criticized by Aristotle on the ground that virtue
is not a single act of knowledge or of any other
kind, but a habit (q.v.) trained by repeated
action. The Socratic doctrine undoubtedly fails to
recognize sufficiently the fact that virtue implies
something to be done, not merely something to be
known. But, as Aristotle himself points out ( Rth.
Nic. vi. 13. 3), though all virtue is not knowledge,
there can be no virtue without knowledge (<t>poirq<ns).

That is to say, in order to do what is right a man
must know what is right ; and therefore knowledge
is an indispensable factor of virtue. A very fair

plea may also be made for the contention that at
the critical moment in a vicious action the agent is

so blinded by passion that he does not really know
what he is doing. To this extent also Aristotle
recognizes a certain truth in the Socratic doctrine
(Eth. Nic. vii. 3. 14).

Put the truth implied in the doctrine is not the
whole truth. The doctrine overlooks at least two
other truths : (1) that knowledge does not neces-
sarily involve will to do what is known ; (2) that
ignorance is not always or wholly involuntary.

(1) Socrates assumed that, as virtue is know-
ledge, and vice ignorance, a man needs only to
have his ignorance removed—to learn what virtue
requires— in order to become virtuous. That
would imply that the doing follows with certainty
the knowing of what is right. Now it may be
admitted that a scientific psychology does not
allow us to regard knowledge and feeling and will
as absolutely dissociated in actual life. Not only
is there an element of will in all knowledge, but
without knowledge will becomes merely the blind
impulse of emotion. The power of will is thus
so intimately dependent on knowledge that to
common thought they appear at times identical.
We say, in Bacon’s phrase, that ‘ knowledge is

power ’
; in many a popular phrase in different

languages the knowledge how to do a thing is

spoken of as equivalent to being able to do it ; and
etymology seems to identify in origin ken and can,
kennen and konnen. Yet, while every allowance
may be made for these significant facts, a scientific
psychology also obliges us to admit that at times
one of the aspects of mental life—knowledge or
feeling or will—may so predominate as to make
the others practically negligible quantities. There
is often a cool inert contemplation of bare fact
without any response from the emotions or the
will. There are even morbid conditions of mind,
in which the patient has a perfectly clear idea of

what it would be wise for him to do or not to do,
while his will is so enfeebled that he has no pow er

of constraint in the one case or restraint in the
other. The pathology of mind furnishes strange
illustrations of this practical dissociation of intelli-

gence and will. (T. Ribot, in his Les'Maladies
cle la volnntr, l’aris, 1883, gives a detailed ex-
position of the subject ; H. Maudsley also treats
it in Body and Will. London, 1883, pt. iii., ‘Will
in its Pathological Relations.’)

These morbid phenomena exhibit in an ex-
aggerated form that disintegration of mental unity
which in less injurious forms is a common char-
acteiistic of imperfect mental action in general.

For the healthiest mental life is that in which
intellect and emotion and will harmoniously co-

operate. Moral and religious teachers therefore
have found it necessary to distinguish that mental

state which represents merely an intellectual ac-
tivity from that knowledge or faith which carries

the whole mental nature with it, involving the
assent of the affections and the will as well as of

the intellect. But all this implies that virtue
cannot be identified with knowledge, nor vice with
ignorance, in the ordinary sense of these terms.

(2) But there is another invalid assumption in

the doctrine of Socrates. It is not true that a mau
may not be willingly ignorant. Knowledge is not
a state of passive reception ; it always implies
active effort, even if it be only the effort of atten-

tion. Consequently, as a man cannot do his duty
if he does not know what his duty is, he is bound
to put forth the voluntary effort required to obtain
a knowledge of his duty. If he does not make the
necessary effort, then he is to be blamed not merely
for having done wrong, but for the ignorance that
led to his wrong-doing. Such ignorance may
relate either to particular facts or to general prin-
ciples.

() To discern what is right in particular cases,

the facts must be known. But the agent may fail

to learn the facts because he makes no effort to
know them, possibly even because he makes some
effort not to know them. In such cases his is pro-
perly said to be wilful ignorance

;
and, if it is

pleaded as an excuse, the plea must be met with
the reply that he ought to have known better.

() Often moral ignorance extends to general
principles. In the moral life of men there is no
fact more familiar than the experience that con-
science is kept clear by a consistent course of

virtuous conduct, while it is darkened by persistent
indulgence in vice. Men may come to prefer moral
darkness to moral enlightenment because their
deeds are evil (cf. Jn 31 ®). As this darkening of
moral intelligence is a natural penalty resulting
from habitual disregard of its teaching, the condi-
tion has been described in old religious language as
judicial blindness. Such moral ignorance, so far
from being an excuse for sin, may be its most
heinous aggravation. In an extreme form it may
become that fixed habit of resisting the enlighten-
ment of the Divine Spirit-—that ‘ sin against the
Holy Ghost’ (Mt 1231L |j)—which by its very nature
cannot be forgiven.

But ignorance is often involuntary. Not only
individuals, but whole races and classes of men are
placed at times in such circumstances that it is

practically impossible for them even to conceive
any lofty ideal of morality. In particular cases,
also, the most cultured moral intelligence may be
unavoidably ignorant of facts necessary to a correct
judgment ; and consequently it is not an infrequent
reflexion of good men that they would have acted
differently if at the time of action they had known
better. Under such conditions ignorance is, in the
technical language of the old moralists, spoken of
as invincible

;

and it forms a valid apology for
faulty conduct. The same principle of justice
demands further that all moral judgments on the
conduct of men must be modified by a regard for
the opportunities of enlightenment which they
have enjoyed. This principle is made peculiarly
explicit in the teaching of Christ (see esp. Lk
12*; - “, Mt ll 3”'34

). Cf. Invincible Ignorance.
The problem of the moral import of ignorance is

thus seen to be by no means simple. The external
circumstances and the internal motives of moral
action are so complicated that human judgment
practically breaks down in attempting to determine
how far in individual cases ignorance is a just plea.
It remains, of course, one of the sustaining ns^nr-
ances of religious faith that in the final account all
the complications of everv man's life will he truly
and justly appreciated by an Omniscient Intelli-
gence. But the perplexity arising from these com-
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plications lias naturally opened a wide field for

casuistical ingenuity. Unfortunately the science

of casuistry, which might be made a valuable dis-

cipline for the enlightenment of moral intelligence,

has commonly shown a tendency not to err on the

side of moral safety, hut rather to try to find how
near action may go to the brink of the precipice of

sin without actually slipping over into the abyss.

But, fortunately, jurisprudence takes a healthier

attitude ;
and in the problems connected with the

moral import of ignorance probably the jurists will

be found more helpful even to the moralist than
any of the casuists. It is true that the juridical

point of view dill'ers from the moral. Still it is

based upon it ; and, as jurisprudence demands
specific statement of the conditions under which an
action is done, it can hardly fail to impart some of

its own definiteness to the moral aspect of the
action as well. In regard to our present problem,
jurisprudence is in general governed by the maxim
that ‘ignorantia facti excusat, ignorantia juris,

quod quisque scire tenetur, neminem excusat.’ It

is specially in medical jurisprudence that the prob-

lems of moral ignorance take their most interesting
and important shape. For the largest section of

this science is that which deals with insanity in

its relation to responsibility, and the old legal

definitions of insanity generally made moral ignor-

ance its test. It was a common judicial decision

that, unless a person was at the time ignorant of

the moral quality of the action for which he was
called to account, he should be held legally respon-

sible (Maudsley, Responsibility in Mental Disease,

pp. 88-98). Obviously this involves the assump-
tion, which has been shown to be involved also in

the Socratic doctrine of virtue, that the knowledge
of what is right implies will-power to do it, and
that the knowledge of what is wrong implies wid-
ower to refrain from doing it. But this assumption
as been shown to he upset by psychology, especi-

ally in its analysis of morbid phenomena. It is

now, therefore, acknowledged that mere ignorance
of wrong-doing is not a sufficient criterion of

insanity. Nervous or cerebral disease may gener-

ate an impulse which the patient knows to be
wrong, but which is so irresistible that he cannot
in justice be held responsible for yielding to its

power.
There is another class of actions arising from

ignorance, on which the moralist may receive some
guidance from the more specific definitions of the

jurist. These are the actions coming under the
general category of mala praxis—the malpractice
of men in their professions or trades. In all the

occupations of life, injury may be inflicted by the
ignorance of practitioners or by that negligence

which, as etymology indicates, is a peculiar form of

ignorance, a temporary lapse of intelligence. In
cases of this kind, while allowance must be made
for a certain amount of ignorance or negligence as
‘ invincible,’ yet justice also demands that every
man shall show reasonable diligence in mastering
and applying the knowledge which he professes in

his occupation. But the complications of modern
professional and industrial life run this general

principle of justice into an infinitude of details, for

which the legislation of all countries has been
obliged to make elaborately minute provisions.

It may be added that a peculiar modern phase of

semi-professional life raises a curious question of

moral ignorance. There seems to he good ground
for believing that in their abnormal condition

‘mediums’ indulge at times in trickery or deceit,

although in their normal consciousness they are not

aware of what they have done. It is therefore a
valid question, how far such persons are justified

in allowing themselves to lapse into a condition in

which they lose intelligent self-control, and become

capable of doing unwittingly actions which in their

normal state they know to be wrong.
Literature.—On the doctrine of Socrates, the original sources
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given above. Reference has also been made to Aristotle’s

critique, and it may be added that the whole of the first three
chapters in the seventh book of the Nicomachean Ethics are of
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sponsibility in Mental Disease

,
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March, June, and September, 1904, the present aspect of the
problem of insanity is discussed from both the medical and the
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Responsibility for negligence is the subject of a vast juridical

literature, but it is mostly an exposition of special provisions in

local legislation. In T. Beven’s elaborate work, Negligence in
Law 2 (1st ed. Principles of Negligence), London, 1895, bk. i.

may be referred to as dealing with the * constitutive principles

of the law. F. Pollock’s The Law of Torts", London, 1904,

devotes two chapters to negligence. Browning’s Sludge the

Medium is an attempt at psychological and ethical analysis of

a peculiarly subtle condition of mind, but it cannot be accepted
as based on a fair study of facts. Of real psychological and
ethical value, however, is the discussion of the same mental
condition in F. Podmore’s Modern Spiritualism, London, 1902,

ii. 315-328. J. CLARK MURRAY.

ILLEGITIMACY.—The subject of illegiti-

macy, in general, presents a number of complex
problems which demand the close attention of the
sociologist. No single explanation can account for

isolated cases, still less can it he used as a reason
for the wide variations in the rates of illegitimacy

in civilized communities. Differences of religion,

of mental range, of social conditions and aptitudes,

of race, and of the marriage laws of the different

countries, must all be taken into consideration.

The importance of the subject, so far as it concerns

Great Britain, is shown in the fact that 4S.517

illegitimate births were registered in the British

Isles during the year 1910. As the most recent

statistics available are those for Great Britain and
Ireland, a detailed examination of the prevalence
of illegitimacy in the several parts of the United
Kingdom will throw light on some of the problems
before mentioned. Taking the countries in the

order of an ascending scale of frequency of illegiti-

macy, and estimating the percentage of illegitimate

births to the total number of births, unless where
otherwise stated, the percentage for Ireland is 2-8,

for England 4
-3, for Wales 5-4, and for Scotland

7-29.

The percentage of illegitimacy in Ireland varies

in the four provinces from 0'7 in Connaught to 3'7

in Ulster. The latter province is the only one
which has been above the mean for Ireland (2‘8)

during the quinquennium period 1906 to 1910. Of
the counties of Ulster, the two with the highest

percentages are Antrim (5‘6) and Down (4‘6), the

two with the lowest percentages are Donegal (— "0)

and Cavan (Dl). In Antrim, the district of Bally-

money had 7’7 per cent of illegitimacy, and that

of Ballymena 7 '3 per cent ;
in Down the district of

Newtownards had 5‘5 per cent of illegitimacy, and

Banbridge 5 2 per cent. The percentages of illegiti-

macy in the cities of Dublin and Belfast were 2'5
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and 3'3 respectively. An analysis of those varying
ratios in the different parts and districts of Ireland
points to the prevalence of illegitimacy in large
market towns subserving agricultural districts,

and the populous rural and maritime districts of
North East Ulster—a condition of affairs quite
different from that obtaining in England, Wales,
and Scotland, where illegitimacy is most common
in thinly populated rural districts. At first sight
racial differences may appear to account for the
distinction referred to. In the eastern half of

Ulsterthe maj ority of the inhabitants are ofScottish
descent, while in Connaught the race is almost
whollyCeltic. II!v i

,:
:

\
' h wer, as common,

if not more so. ..! >•. i-e r. !. . population of

Scotland as among the i'euionic, and commoner in

Celtic Wales than in Teutonic England. Probably
the explanation, so far as Ireland is concerned, is

to be found in the influence of the Roman Catholic
Church, which has a wholesome effect in preventing
illegitimacy.

Of the ten districts into which England is divided,
those which are under the mean rate of illegiti-

macy (4'3 per cent) are the South Midland {
3

•7 per
cent) and West Midland (3'9 per cent), and those
which are over it are the North Midland (4'9 per
cent). North Western (4'5 per cent), Yorkshire (4'5

per cent), and Northern (5'5 per cent). Eight
counties form the South Midland district, and in
four of these (Middlesex, Hertfordshire, Bucking-
hamshire, and Northamptonshire) illegitimacy is

on a relatively low scale ; in the remaining four
the percentages are : Bedfordshire 4-4, Cambridge
5T, Huntingdon a t, and Oxford 5'7. In the
Thame district of Oxfordshire, which comprises
Lewknor and Thame, the high percentage of 8-2 is

attained. This rate is higher than that obtaining
in the highest of all the districts, the Northern,
and exceeds by 2 9 per cent that of the County of

Westmorland, which is the county with the largest
amount of illegitimacy in the Northern district.

In London there is 4 0 per cent of illegitimacy. It

will be noted th.
* '''

'
. ire prevalent

in the rural and of England,
and especially where those districts are not thickly
populated. The relatively low rates in London
and large towns are undoubtedly helped by the
steady influx of well-doing and enterprising young
people from country districts ; the same cause
adversely affects the country districts. In this
connexion, however, it may be pointed out that
illegitimacy and immorality are not synonymous
terms. In large cities, sexual immorality is

prevalent, and opportunities for its practice are
more abundant and less exposed to the force of
public opinion than in the country. In large cities,

moreover, illegal means to prevent the fulfilment
of pregnancy are not uncommonly used, and can
be resorted to with less risk of detection, injury,
and punishment. On the other hand, the system
of cohabitation, especially in the poorer districts

of large cities, is a source of illegitimacy
; and

such a mode of life is not necessarily associated
with continuous immorality.
Wales affords, in contrast to Ireland, the example

of a Celtic race with the presence of a large amount
of illegitimacy in its midst. The average percent-
age for the whole of Wales is 5 '4, or 13 per cent
higher than that of England and 2'6 percent above
that of Ireland. In the country districts of Wales,
the highest levels are reached in Anglesey (8'7 per
cent), Radnor (7'5 percent) and Montgomery (7'5

r cent). The most thickly peopled county,
amorgan, has the low percentage of 2'8. When

subdivisions of counties are taken into considera-

tion, Bala, an inland rural district of Merioneth,
gives the high rate of 13T ; and Anglesey, a
maritime- rural district, him 11 per cent of illegiti-

macy. The same remarks which were made on
England with respect to the prevalence of a high
rate of illegitimacy in a rural and thinly scattered

populace apply to Wales, and, as the sequel will

show, to Scotland, with this proviso regarding the
last two countries, that the proximity of a mari-
time population to such rural districts tends to an
increase of illegitimacy. In Wales, as in Scotland,
peculiar social customs, concurred in by tradition,

are not uncommon in country districts during
courtship, and these exercise an influence on the
amount of illegitimacy.

Of the four countries, Scotland has the highest
percentage of illegitimacy, namely 7 '29. The
percentage varies from 14'51 in Banffshire to 4 '49

in Dumbarton. All the Scottish counties, towns,
and cities have an average illegitimacy rate above
the English mean of 4'3 per cent. In the principal

towns, there is a variation from a maximum of 9'79

in Edinburgh to a minimum of 3 '96—the percentage
found in Govan and Coatbridge. It is worthy of

notice in passing that Govan and Coatbridge are two
large industrial centres, whose population consists of
the workingclasses. The average percentage for the
principal towns in Scotland is 7 '35. Large towns
have 5'74 per cent of illegitimacy; small towns
6'63 per cent ; mainland rural districts 7 "24 per
cent ; and insular rural 6T4. The Eastern districts,

with a more fertile soil and better adapted for

agricultural purposes than the Western, show a
greater prevalenceof illegitimacy than the Western.
The Northern and Southern districts have the high
rates of 8'7 and 11'85 per cent respectively. When
a comparison of county districts is made, three
have an unusually higl

'

'timaey
—Banff 14-51, Elgin : . ... ’ 13'41.

These three counties are mainly agricultural, with
a large admixture of seafaring population. More
than one-fourth (5951) of the male population of

Banffshire are engaged in agricultural pursuits,

and more than one-fifth (4183) are lishermen or

seafaring men. Almost similar conditions to those
prevailing in Banff with respect to the occupation
of the population are to be found in Elgin and
Wigtown. On the other hand, in counties with
the lowest number of illegitimate children, such
as Dumbarton (4'49 per cent), the populace is to a

«• I

c' '
. • . '

peculiar to Scotland—is regarded as a fruitful

source of illegitimacy, especially in those districts

where the rate is high.
The decline in the birth rate of the majority of

civilized countries throughout the world has been
very marked. If the quinquennium 1901-1905 is

compared with that twenty years earlier, the fall

in the birth rates in Switzerland, in Ireland, and
in Spain has been about 3 per cent ; it reached 14
per cent in France and Italy ; 16 per cent in Servia,
England, Wales, and Hungary ; 25 per cent in the
Australian Commonwealth ; and 27 per cent in
New Zealand. Except in the cases of the German
Empire, Sweden, France, Belgium, and the Aus-
tralian Commonwealth, the decrease in the number
of illegitimate births is greater than the correspond-
ing fall in the geneial birth rate. This marked
decrease in the majority of European and other
civilized countries has been almost continuous
during 20 years. With the exception of Sweden
and France, where there has been an increase of
7 ’5 and 8 -

5 per cent respectively, it has varied
within wide limits. Thus it has been 3T per cent
in Spain, 39'7 per cent in England, 37 '4 per cent in
Scotland, and 13'6 per cent in Ireland. The
proportion of illegitimate births per 1000 unmarried
and widowed women between the ages of 15 and 45
years of age and for the years 1900-1002 reached
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its highest points in Austria and the German
Empire ; the numbers in those two countries were
40 '1 and 27 -4 respectively. Calculated on the same
basis, the smallest number of illegitimate births

took place in the Netherlands and Ireland, where
the numbers were 6 8 and 3 '8 respectively.

Countries (arranged in

order of rates in 1900-
1902).

Austria . . . .

German Empire .

Sweden
Denmark .

Prussia
Italy

France
Belgium .

Norway
Spain
Scotland . . . .

Australian Commonwealth .

Switzerland . . . .

New Zealand
England and Wales
The Netherlands .

Ireland

Proportion of illegitimate
births per 1000 unmarried
and widowed women aged
15 to 45 years.

40-1
27-4
24 '3

24-2
23-7

194
19-1

178
17-2
15-5

134
132
9-8

. . . 89
8-5

0-8

8-8

The causes underlying the almost universal
decline in the amount of illegitimacy are difficult

to determine. Beneficent legislation, social activi-

ties, a more elevated moral tone, and extended
practice of the Christian religion are undoubtedly
at their root. In the discussion of illegitimacy

throughout the British Isles, reference has already
been made to the influence of race, religion, and
some social surroundings and conditions. It now
remains to refer to these more fully and add other
factors which exert a modifying power.
There are differences in laws relating to illegiti-

macy whicli have a restraining influence or the

reverse on its prevalence. By the law of Scotland
and in accordance with the laws of most of the

Continental countries, an illegitimate child is fully

legitimated by the subsequent marriage of the
parents. Such laws were intended to benefit the
child by removing its dishonour and disgrace ; hut
a subsequent marriage does not always take place,

and a woman is often led into immoral courses by
the promise of marriage, which the man either

refuses or never intended to fulfil. In Scot-

land at any rate, this state of the law, combined
with a common custom among the lower classes in

country districts and fishing villages, whereby
marriage does not take place until the woman is

with child, is mainly responsible for the high
position it takes with respect to illegitimacy. This
conclusion is justified when the effect of the exist-

ing state of the law in other portions of the British

Isles is considered. By English common law, an
illegitimate child cannot be legitimated, though
the civil and canon laws legitimate children whose
parents subsequently marry.
A factor that cannot be disregarded in the pro-

duction of illegitimacy is the state of the law to-

wards the fathers and mothers of such children.

In Scotland, the mother has legal custody of the

child until the age of 10 years, and the father is

legally bound to contribute from 2s. 6d. to 3s. weekly
towards the aliment of the child ; in England, the

putative father may be summoned and compelled
to make a proper allowance not exceeding 5s. per

week. Here also the maintenance of the child

devolves on the mother, who is bound to maintain
the child as part of her family so long as she

remains unmarried, or until the child is 16 years of

age or gains a settlemr nt in its own right, or, being
a female, is married. Thus a man is penalized for

having an illegitimate child to the extent of, at

most, a meagre pittance of 5s. per week, and is

often allowed to go scot free, either from fear on
the part of the mother to sue for aliment, lest such

action might spoil the prospects of a future marri-

age, or by the facilities afforded of escaping his

obligations by emigration to another country.

Even when all the legal obligations are undertaken
by the parents, an illegitimate child is expected to

earn its own living and take care of itself at the

early age of 16. Social legislation tending to

guard child life from immorality, and providing

for the better care and training of such children,

ought to embrace more suitable provision for the

illegitimate child as well as sounder measures for

combating illegitimacy. Already the Children’s

Act in this country has had a beneficent effect in

these directions, and it is much needed when the

mortality of illegitimate children is compared with

that of legitimate. It cannot be doubted that the

illegitimate starts life less fitted physically for the

battle than the legitimate. The deaths from all

varieties of disease are greater among illegitimate

children under one year than among legitimate

children of the same age. With reference to stat-

istics applicable to England and Wales for 1910,

the proportion of deaths among illegitimate infants

to 1000 illegitimate births, and among legitimate

infants to 1000 legitimate births is seen in the
following table to be greater for the illegitimate

in all varieties of disease, and with respect to

diarrhoea! and tubercular diseases more than double
the deaths from similar causes among legitimate

infants.

Mortality of illegitimate aa compared with legitimate for

England and Wales under one year of age, 1910.

_ . , ,, Both sexes.
Cause of death.

Illegitimate. Legitimate.

L Common infectious diseases . 8’92 7'16

2. Diarrhmal diseases . . . 2634 12'05

8. Wasting diseases . . . . 7
5
‘29 39-02

4. Tubercular diseases . . . 7"66 374
5. Miscellaneous diseases . . 76'43 39 67

As in Great Britain, so it is elsewhere. In

several European countries, new- legislative meas-
ures have been adopted or are in the course of

being promulgated which will have a material

effect on the existing amount of illegitimacy. In

Germany, where the illegitimacy rate ranks next
to the highest amount, that shown by Austria

(see Table i.), the laws which allow the father of

an illegitimate child to he freed from his responsi-

bilities by a small monetary payment have been

widened in their scope so that such a father, in

addition to monetary aliment, is now required to

provide training for his child such as will fit it

to earn its own living in after life. Further, if the

child should be physically or mentally unfit to earn

its own livelihood after the statutory age limit of

16 years, the father must then support it all his

life. The governing principles of recent legislation,

both in Germany and in Austria, are for the better-

ment of the illegitimate child. It is generally re-

cognized that neither the mother nor the father is

the most suitable guardian for an illegitimate

child : such parents make the interests of the child

subservient to their own, and in general they have

not the moral strength to retrieve the honourable

position which they have lost by giving the same
attention and care to the child which it would

receive had it been bora in lawful wedlock. On
these grounds an official guardian—the Vormund—
is appointed to enforce the laws. In Germany the

mother may be—though she seldom is—appointed

guardian. In Austria, it is illegal for the mother

to he appointed to this position. The reasons

given for forbidding the mother to be Vormund
are those already mentioned, in addition to the

fear that she might not like to displease the falser

by putting into force the laws protecting the child,

and this might lead to the child’s being neglected.

Again, the Vormund must be some person other

than the father of the illegitimate child, or the

father’s relatives, or any one who may have an
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interest in saving expense to the father. In the
performance of his or her duties, the guardian is

assisted by voluntary agencies—such agencies as
the Vigilance Societies of Britain. The guardian
appointed by law is usually the president of one of

these societies, and among the duties which are
required to be performed are the proper direction

of aliment so as to educate and train the child to

be self-supporting, and the legitimation of the
child by inducing the father to marry the mother.
In Austria about one-half

,
45 -4per cent, of the ille-

gitimate children have become legitimated in this

way through the influence of the Vormuncl and
his voluntary helpers.

In France, where the lot of the illegitimate has
been made extremely hard by the existence of

article 340 of the civil code containing the well-

known clause, ‘ La recherche de la patemite est

interdite,’ an Act to remove the hardships and
amend the existing law has been announced.
There are many points in this Act which find

general acceptance throughout France ;
and, should

it become law, it will tend to diminish illegitimacy

and confer benefit on such as are illegitimate. By
a process at law a mother may establish legal re-

sponsibility on the father for his child if the action
is brought within two years of its birth. Such an
action may also he brought by the Court which,
according to the Law of July 1907, acts in the
capacity of the conseil de famille.
One source of illegitimacy has not been referred

to, but is worthy of special prominence—that
which occurs as die result of the seduction of feeble-

or defective-minded women. Legislative action

is at present under consideration in Great Britain,

which, ^successful, will prevent or at least minim-
ize such occurrences in the future, either by
placing the feeble-minded woman under strict

guardianship or by visiting with severe punish-

ment those who thus take advantage of her. The
clauses referred to have the following purposes

:

(1) feeble-minded persons who are in receipt of

poor relief at the time of giving birth to an illegiti-

mate child, or who are with child, may be dealt

with and placed under special care ; (2) any per-

son having carnal knowledge of a feeble-minded
person who is under the pro\ isions of the Mental
Deficiency Act is guilty of a misdemeanour. Legis-
lation such as has been described is being under-
taken in many countries other than those referred

to, but on similar lines to those to which reference
has already been made. There is good reason to

believe from experience that it will not only reduce
still further the general prevalence of illegitimacy,

hut also, where the latter occurs, will remove or

alleviate the disgrace that clings to the illegiti-

mate throughout life.
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Hamilton Mark.
ILLUMINATION. — See Encyclopedists,

Enlightenment.

ILLUSION.—By the common usage of psy-

chology the name 1 illusion ’ is now reserved for

certain special anomalies of sense, which do not
necessarily involve any process of cognition in the
strict sense ct the term.
For the most part our senses provide us with a

well ordered and steadily integrated system. This
is most probably based upon the various series of

differences that are known as the attributes of

sensation. States also occur that are dependent
upon variations in these attributes, and that pre-

sumably are founded upon them or consist of them.
These are known as ‘ forms ’

(Gestalten ) or modes,
and usually constitute variable series. Examples
are found in the series of distances of increasing
length in any of the three dimensions—in the line

of sight, or vertically or horizontally perpendicular
thereto—in the series of motions of increasing
speed, in the series of surfaces of increasing area,

in the series of positions ‘ round the head ’ of

auditory space, and so on. These series become
correlated with one another in the sensory experi-

ence of ourselves, and presumably of all other
creatures in proportion to their complexity and
development. In these higher developments at

least the order of the system is manifest. No one
fails to respond coherently, by action or by thought,
to the integration of apparent size with distance
from the point of observation. To uniocular vision

the apparent surface of an object varies inversely

with the square of the distance. In normal bin-

ocular vision this rule holds good without modifica-

tion only from beyond a certain distance from the
eye. For nearer distances, within which differ-

ences of optical position (convergence, divergence)

are effectively distinct, the apparent surface tends
to retain one and the same size. We do not
notice differences in the apparent size of equally
tall persons seated around a drawing-room or mov-
ing about in it. But a photograph shows us how
their projections on our retime must differ. And,
if we seat them in a row and look along it, we can
easily see these differences. For we then destroy
the integrative process which usually guides us
at near distances, and base our perception solely

upon such differences as are conveyed by the size

of the retinal impressions, which alone guide us
at great distances. Thus in various circumstances
various integrative processes, based upon a mani-
fold of simpler sensory data, guide us, or rather
our cognition. From their own point of view,
however, our sensory processes are simply har-
monious and systematic. If I am startled by
the sound of a motor horn, I can usually locate
it in a position in the horizontal plane round my
head with considerable accuracy. If my head and
eyes are impelled to turn towards this point, its

source, they will turn rapidly and accurately. If

the motor horn is a familiar one, I shall also have
some ‘ idea ’ (I shall experience some mode) of the
distance of the motor from me, even before I see
it. And, when I see it, this auditory distance will

he confirmed by the visual distance at which it

nill appear, and that again by its apparent size.

In a sense there is, of course, no confirmatory pro-
cess here at all, for that strikes beyond the senses
into cognition, anticipatory belief, and judgment
of coherence. It is rather merely the fact that
all the more complex and usual sensory processes
are adjusted to one another, integrated and cor-
related in a systematic way. It is also true that,
if sense is stripped of cognition, it can never he
illusory, in so far as illusoiy is taken to include
a reference to the realities of the external world.
For, stripped of cognition and the memory which
it involves, sense can refer only to sense, both
being actually present and given, linked to one
another by integrative processes. A reference to
a permanent object means at least a reference to
the contents and implications of experiences that
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are not actually present. Nevertheless, every
cognition of the outer world implies and involves

such an integration of sense as will make it

possible. And sense must be systematic for

systematic knowledge to be possible by means
of it.

In the major part of the complex integrations

of sense, then, the combining factors and their

references and attachments to one another are

patent and manifest. An illusion, on the con-

trary, is a ‘departure’ from these generally pre-

vailing schemes of sense by reason of the operation

of ‘hidden’ factors—factors which do not them-
selves fall within any of the main integrative

schemes of sense. As their effects, however, ap-

pear in sense and within a common integration,

they get wrongly attributed to the operation of

that process which in the course of ordinary in-

tegration would bring them about. Thus arises

a primitive kind of error, which has much interest

for epistemology, just because it is so primitive.

It provides a case of natural or unavoidable error,

which is, none the less, erroneous and misleading.
This peculiarity gives special importance to the
study of illusions, and raises them far above the
triviality which any practical considerations would
attach to their study.
Thus in the case of retinal irradiation whereby

a bright surface looks larger than a dark surface
of the same real size, the untutored mind will act

and think as if the bright surface were really

larger. Such a mind is guided by the habitual
integration of distance from the eye and apparent
size of surface, according to which two surfaces of

the same apparent size and at the same apparent
distance should be of the same real size, i.e. should
give the same results by the method of visual

superposition through the medium of, say, a foot-

rule. The hidden cause of this illusion is sought
on the retina, where its presence is hardly verifi-

able, because there is no psychical difference be-

tween the two cases which might account for the
effect. Similarly the red letters of a coloured
lamp sign appear farther away than the green or

blue oues, because the cause—a mere matter of

the difference of refraction of coloured lights, and
hence of retinal ‘ disparity ’—is hidden (cf. the red

and blue patterns on many rugs). We soon dis-

cover the illusion in this case when we see that

the frame of the sign or the glass upon which the

letters stand is flat. Still it is to be noted that
we discover this only in virtue of the correlations

of sense with which it disagrees.

In the illusions of reversible perspective there is

no retinal distortion. The cube that appears solid,

though merely drawn upon a flat surface, makes
identical impressions upon both eyes. This is

proved by the fact that the paper upon which the
cube is drawn still appears flat, that the illusion

holds also for uniocular observation, and that the
illusory solid changes its aspect from moment to
moment, all the then far points now appearing to
he near and vice versa. If there is thus no change
in the outer or in the retinal impressions to account
for the apparent solidity and its reversal, the
cause of these will lie in some more central physio-
logical factor or in a purely psychical factor.

Thus fatigue is said to determine at which moment
the reversal shall happen, when the psychical de-

terminations given by change of fixation and by
thinking of one or other form of the solid have
been excluded. Under certain circumstances, e.g.

momentary exposure, supporting indices, suppres-
sion of background, etc., the illusion can be greatly
increased. The cube will appear to he ‘really’

solid. Here, of course, we have succeeded in ex-

cluding only the integrations of sense which in

ordinary circumstances make the illusion obvious.

viz. that we see the object looked at—paper and
drawing of cube upon it—as if it were at once flat

and solid. The hidden cause of this illusion prob-
ably lies in the nature of stereoscopy as a purely
psychical process. Possibly a primitive form of

integrative recall operates here. It is not sur-

prising that the cause of the illusions of reversible
perspective, whether it he found in the process of

redintegrative memory or not, should he hidden ;

for the fusion that characterizes stereoscopy almost
entirely obscures any psychical integrative factors

it may contain. We are not usually aware of the
double images that all vision involves, but only of

their integrative result.

The other illusions of sense still await definite

classification. Much research has been done on
them, but the discovery of their causes is per-

plexingly difficult. A familiar example and one
of the most pronounced is the Muller-Lyer illusion,

in which the lengths of two equal horizontal lines

are distorted by the addition to their ends of

two arrow-heads, pointing, in the one outwards
(< > ), in the other inwards (> <). The
former line seems much shorter. The amount of

the illusion has been measured under various cir-

cumstances. Anything that tends to let the com-
pared horizontal lines become prominent reduces,

or destroys, the illusion. Certain primitive people
are not subject to the illusion

;
their synthetic

visual capacity is probably low. If an analytic
habit of vision is practised, the illusion can like-

wise he suppressed. But the synthetic attitude is

the usual one in ourselves
; for the illusion appears

even when the exposure is momentary. If a regu-
lar series of Muller-Lyer figures is prepared in

which the arrow-head lines revolve harmoniously
about the two end points of the horizontal line,

and if this series is shown in the stroboscope
(projection by the cinematograph would he the
equivalent of this), the illusion will show its pre-

sence most emphatically, for the horizontal line

will appear to shorten and lengthen, and the end
points will appear to move up and down. Many
theories of this and other similar illusions have
been given, but most of these—especially such as
involve a reference to the physiology of the retina

or of the optical muscles—have been shown to be
untenable. The final explanation, however, is not
even yet quite clear. Though we are told to com-
pare the lengths of the horizontal lines, we seem to

be compelled by the hidden cause of the illusion

to compare the spaces enclosed by the two figures

instead, and to refer the result of this comparison
to the comparison which we wrere instructed and
endeavoured to make. Of course, it is easy to

learn that it is the end lines which are ultimately
responsible for the illusion ; but it requires very
little insight into psychological science to discern

that this most patent factor is insufficient to account
for the illusion. There is nothing in the side lines

which should alter lengths or spaces. The cause

mnst lie hidden in psychical processes, built upon
the skeleton of lines given in the figure, but not

patent in it ; for the illusion just consists in the

difference between the size of the line as a mere
line and the size of the line as an element in a

complex of lines and spaces.

Mucli remains to be discovered before we can

fully explain the illusions. Apart from the dis-

covery of special facts, the greatest contribution

towards their solution will probably be made by

the progress of general psychological theory re-

garding the interconnexions of sensory states of

different complexity.
In the illusions of perception proper, we have

to deal with the redintegrative completion of a

sensory presentation that forms a part of two or

more of the perceptual complexes of an individual.
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Thus a shadowy form seen at the roadside on a dark !

night might be the outline of a bush, a brigand, or a

’neast. One would suffer from illusion if one took it :

for anything but the harmless shrub. But the mis-

takes one makes have clear though hidden motives. !

What is seen and heard and felt and known all

suggest the ordinary wayside objects, but the

fears that more or less assail us all in the dark
help us to see what we dread. To children, who
instinctively dread the darkness, the terrors of the

way to bed up the dark stair through the unlit

halls are very real indeed. We need not appeal

to special ‘ traumata ’ for an explanation of the
origin of these fears. Children naturally fear

darkness, strangers, and animals separately
;
and

these fears are sufficiently similar to be able to

induce one another where that is possible. Of
course, many a child knows that there is really

nothing to fear in the unlit home, but revived

images combine so readily with the data of per-

ception of the same sense which evokes them
that they are at once referred to the usual cause
of the latter. Their own cause thus becomes
hidden. In the illusions of suggestion we also see

the operation of hidden causes which, of course,

may be either emotional or merely associative and
cognitive, or both.

In general, then, true illusions all owe their

being to the fact that incidental integrative and
fusional coherences of (broadly) simultaneous ex-

periences may obscure or usurp to themselves the
references which parts of these experiences pos-

sess and would otherwise plainly reveal. True
illusions are, therefore, all of psychical origin.

There is no sense or purpose in speaking of the
disparity between the psychical and the material

as being illusory. For the same reason, illusions

caused by the anomalous distortion of impressions

by the sense-organ hardly deserve the name. They
enjoy it only in virtue of the fact that the anomaly
which they represent exists both on the material

and on the psychical side.

Literature.—For a very broad treatment of illusion as
equivalent to error, see James Sully, Illusions

,

London, 1881.

For an introduction to the experimental investigation of the
illusions, see any good text-book of experimental psychology,

e.g. C. S. Myers, A Text-book of Experimental Psychology s,

Cambridge, 1911, ch. xxii., or E. B. Titchener, Experimental
Psychology, New York, 1905, i. 151-170, and ii. 303-328, where
numerous references to the experimental literature will be
found. Henry J. Watt.
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IMAGES AND IDOLS (General and Primi-
tive).—There is a theory that certain species of

animals have the instinct of proportion and even a

feeling for art, as shown by the habitations which
they make for themselves, the way in which they
ornament them, the influence of the plumage or

the song of the inale on the female, etc.
;
but it

must he admitted that man alone possesses the
gift of making images, i.e. of creating figured

representations of beings and objects for a utili-

tarian or sentimental purpose. This kind of repre-

sentation implies not only that man reasons about
his ocular impressions, hut also that he claims the
power of exteriorizing them accurately and even of

reproducing them after they have disappeared
from his vision.

I. C'CASSIFICA TlOX .

—

Images having a religious

value may be divided into three classes : (1) purely
representative images, (2) magical images, and (3)

idols.

i. Purely representative images. — This class

includes drawn, carved, sculptured, or painted

images of a purely commemorative, instructive, or

edifying nature, i.e. whose only aim is to repro-

duce the features of a real or ideal person, the

shape of a well-known object, an episode taken
from history or legend, the appearance of a sacred

spot, or the celebration of a rite. Every one like-

to have near him whatever reminds him of the

beings whom he loves or worships—e-peeially their

image : this feeling alone would suffice to explain

the frequency of figures representing either persons

who have played an important part in worship,

such as priest-, reformers, miracle-workers,

scholars, theologians, and martyr', or the super-

human beings to whom the worship is rendered.

J. B. de Kos'i, 1 analyzing the different kinds of

i Apergu ginfral stir hit ratacomhes, Paris, 1SC7, p. 17.

Greek and Roman (P. Gardner), p. 133.

Hebrew and Canaanite (Adolphe Lods), p. 138.

Indian (W. Crooke), p. 142.

Japanese and Korean (T. HARADA), p. 146.

Lapp and Samoyed (D. MacRitchIE), p. 148.

Muslim (E. Sell), p. 150.

Persian (A. V. W. Jackson), p. 151.

Teutonic and Slavic (M. E. Seaton), p. 155.

Tibetan (L. A. Waddell), p. 159.

images found in the catacombs of Rome, makes a
classification which might be applied to the figured

representations of religions in general
: (1) hieratic

portraits, (2) ideographical symbols, (3) allegorical

paintings illustrating parables, (4) historical scenes
drawn from OT and NT, (5) scenes taken from the
history of the Church, and (6) reproductions of

ritualistic ceremonies.

The maker of an image may either content him-
self with imitating an accepted type or seek in-

spiration for the treatment of his subject in the
character and idle ascribed to his model by
tradition. As a matter of fact, the resemblance
to the original person and the accuracy with which
scenes are represented are secondary points ; all

that is necessary is that people should believe in
their accuracy or convention sanction them. It is

a short step from this to purely allegorical images
—representations of abstractions or ideal beings,
such as Faith, Hope, Charity, Virtue and Vice,
Religion, in forms borrowed from life. Even God
Himself has been treated in this way. A. N,
Didron, a famous 19th cent, archaeologist, wrote a
volume on the iconographical history of God. 1

As an antithesis to this we might mention the
copious iconography of the Devil published by
Paul Carus. 2

The image may he realistic, but interpreted in
such a way that it becomes a pure symbol

—

e.g.,

among Christian images, the lamb and the dove ; in
Buddhism, the wheel and the lotus-flower

; among
the Egyptians, the crux ansata, the w inged globe,
etc. Some of these symbols are so clear as to
require no comment : the representation of the
moon by a crescent, of the sun by a disk or a rayed
face, the scales of Justice, the bandage over the
eyes of Love, the aureoled hand eominsT forth from

1 Iconographie rhr.tienne, histoire de Dieu, Paris, 1S44.
2 History of the Devilfrom the earliest Times, Chicago,' 1900.
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a cloud and brandishing a weapon ; others are so

complex that they become rebuses or hieroglyphs,

the origin of which it is not always easy to trace

—

e.g., the fish, which in Greek (t’xri's) gives the

anagram of Christ.

These remarks are still more applicable to the

representation of religious groups and scenes.

Every great historical religion except Judaism
and Islam has attempted to express its legends and
myths in images. These representations may have
only a commemorative or explanatory intention

;

but we must remember that certain religions use
them especially for the purpose of education and
edification.

‘ All the pictures that we see in the Church tell us as plainly

as if the image spoke the story of
- 1 —

us, the miracles of His Mother, or •*
. I ,

• -

the saints, so that we may imitate 1 - .. -
.. a:. ! .

actions.’ 1

No religion can rival Christianity in the multi-
plicity of its images. In some large churches, such
as the French cathedrals of Paris, Chartres, Reims,
and Amiens, there are as many as two, three, or

fom thousand statues ; and in the cathedrals of

Chartres, Bourges, and Le Mans, three, four, or
five thousand figures on stained-glass. 2 Although
quite a number of these are merely figures of

unimportant personages, nevertheless we have
here what has been called a whole Bible for the
use of the unlettered. Next to Christianity comes
Buddhism, which has covered India, Ceylon, and
the Malay Archipelago with its bas-reliefs, and
flooded Tibet, China, and Japan with its painted
images ; in this it has been imitated by the other
religions of the Far East, including Hinduism. It

is superfluous to mention here the service rendered
to art by the mythological compositions of Gneco-
Roman sculpture. Of less importance from an
aesthetic point of view, but none the less interesting,

are the bas-reliefs and paintings of Egypt, and the
sculptures of Mesopotamia and Asia Minor. It

may be said that the region where religious images
are found forms a belt on the surface of the globe
which includes the Northern hemisphere from
Japan to Mexico, while in the Southern hemisphere
there are only some rudiments of art.

The desire to be permanently in touch with
venerated objects led man to set up his own image
in places where everything evoked the memory of

his Divine patrons
;
hence the effigies of private

persons which were so frequent in the sanctuaries
of pagan antiquity. In the Oriental monarchies,
the right to a place in the sanctuary was almost
entirely confined to the images of the Pharaohs,
the Patesi, and the Great kings ; even the most
favoured citizens never aspired beyond having
their features reproduced on a stele or in a statue
placed near their tomb. In Greece, the privilege
of figuring in the temples was accorded to the
images of the most illustrious citizens or of private
individuals who were rich enough to present a
generous donation along with their effigy. The
sanctuary chosen for this purpose was generally
the one belonging to the god who had watched over
the professional occupation of the donor, or to the
god whom he specially worshipped. 3 The two
aims of having the gods near oneself and being
near them were frequently combined by placing
religious images on objects of everyday use—jewels,
pendants, whorls, clothing, weapons and tools,

vases, lamps, seals, and coins, the discovery and
interpretation of which have contributed so much
to our knowledge of the principal ancient religions.

For a still closer combination the faithful engraved
the portrait or the symbol of the god on their very
bodies. Taming has enabled man to assume this

1 John of Damascus, ado. Constantinum CabaUnum Orat. 7
(PG xcv. 324).

2 Didron, IJi.-toire de Dieu, Paris, 1S43, Introd. p. 1.
3 E. Courbaud, in Daremher^-Sayho, s.v. ‘Image.’

Divine uniform, and examples are found all over
the world, from the Australian savage who paints

on his breast the image of his totem to the Breton
or Italian sailor who has the image of the Madonna
or of the SucreJ Heart figured on his arm. It is

now admitted that everywhere the tatning of the
uncivilized has a religious or magical significance.

2 . Magical imag'es, Le. images having magical
properties.—Recent ethnology has thrown light on
the close connexion which primitive intelligences

establish between a being or object and its figured
reproductions. This is an application of the laws
of similarity and contiguity, in which J. G. Frazer
has found two of the chief sources of magic belief.

Primitive man believed that, by tracing an image,
he was producing the reality, and that, when he
acted on the image, he was also acting on the
thing itself. From the quaternary age onwards we
find, on fragments of stone and hone, and also on
the walls of caves, sculptured, carved, or painted
images, representing animals of the period.

Salomon Reinack 1 reproduces more than 1200 of

these figures, and points out that they nearly ail

represent species of animals which formed the food

of the people of the time, and therefore the people
would naturally desire to favour their multiplica-

tion—mammoths, reindeer, horses, goats, etc.

As a result of observations made in our own
day among the savages of Australia, it has been
proved that among the magical proceedings for

promoting the development of species which pro-

vide clans with their totem and their food there is

a certain worship of the churingas, i.e. blocks of

stone or pieces of wood on which there has pre-

viously been traced the schematic image of the
totem and which are placed underground in sacred
places. In other places, these same figures are

painted on rocks, and become the centre of cere-

monies for furthering the multiplication of the
totem. 2 Another hunting people, the Bushmen of

8. Africa, painted on the walls of their caves very
good likenesses of the animals that they hunted
or carried off from their neighbours, the Kafirs. 5

Finally, similar paintings have been observed on
the rocks of California and North Africa. 1

Even among the figured representations of pre-

historic times, however, we find some images of

harmful and undesirable animals; hut these ex-

ceptions may also have a magical import. Thus
the negro of West Africa cuts out figurines repre-

senting crocodiles, tigers, or serpents. Attempts
have been made to explain these images by totem-
ism, hut it is simpler to account for them thus

:

the negro thinks that, possessing the copy, he will

be able to compel the original to go away or even
destroy it altogether.

The Kaitish of Australia believe that the rainbow prevents
the rain from falling or makes it stop prematurely. They
therefore draw a rainbow on a shield, which they hide far from
the encampment, thinking that they will prevent the pheno-
menon by making its image invisible. 5 The natives of Malaysia

use as preservatives bamboo stalks carved with representations

of the scorpions and centipedes which infest the country
;
but

they set the remedy and the scourge side by side by also

carving on the bamboo the image of the pheasant which devours
this vermin. Among the Burmese, the natives of the Shan
States use the capsule of a plant called martinya as a snake-

charm because it roughly resembles the head of a venomous
snake with its two fangs. 6 All these are applications of the

principle that like acts on like, e\ ekes it, or produces it. Emile

1 Repertoire de I’art quatervaire , Paris, 1913, and ‘ J/Art et la

magie ’ in LfAnthropologic ,
1’ CJ, p. 257.

2 For the various applications of the process in Australia and
among other savages, see EKE i. S21-S23, ‘ Note on the use of

Painting in Primitive Religions.'
3 E. Cartailhacand H. Breuil, La Caveme d’Altamira

.

Berlin,

1906; cf. C. II- Tongue, Bukhman Painting*, Oxford, 1909; A.

Schweurer, * Neuentdeckte Buschmannmalereien in der Cape-

Provinz ’ in A nthrojws, viii. (1913) 652-669, 10l0-lu25.
4 J. D^chelette, Manuel d’archeolvgie jrrthi$tcrigve t

i. (Pans,

1908).
5 Spencer-GUIen 1

'. p. 294 f.

6 H. Balfour, Evolution of Decorative Art, London. 1893, p. 83.
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Durkheim has even extended this formula thus :
1 Anything

that affects an object affects also whatever has any relation of
proximity or solidarity to that object.’ 1

As a general rule, the portrait of an object is

supposed to give its possessor control over the
original. This is the belief of savages, who usually
refuse to be photographed or sketched, and who in

nearly all countries make use of this kind of spell

to work evil on their enemies. The oldest cases

of such sorcery which have come down to us are
perhaps the figured representations discovered on
the walls of the grotto of Niaux (Ariege), where
we find bisons riddled with barbed arrows. We
have here, combined with the solidarity of the
image, the idea that the realization of an event
may be brought about by simply sketching it.

According to the practice of the Middle Ages, when
one wanted to wound, paralyze, or kill an enemy,
it was sufficient to make a figurine more or less

like him, have it blessed by a priest on some pre-

text or other, and then prick it with a needle in

the heart or wherever it was desired to harm
the original. Similar spells were in use among
the Chaldajans, Egyptians, Hindus, Greeks, and
Romans. They are also found among most un-
civilized peoples who employ the arts of black
magic.
The same idea of artificial solidarity is found in

ex-votos, where imitations of legs, arms, other
organs, and even of whole bodies are placed near
sacred images by believers who have been granted,
or are praying for, the cure of certain ills : in the
one case the donor hopes that, on account of this

proximity, the gods will act on the inj ured member
through the medium of its image ;

in the other,

the desired effect having been obtained, he ex-
presses his thanks to the deity by offering up the
organ, of which the deity has already in a sense
taken possession by expelling the malady. These
same images, which abounded in the temples of

zEsculapius and other gods of healing
,

2 are found
on the continent of Europe, without any modifica-

tion of material or form, even in the smallest
chapels of Roman Catholic rural districts. Often
the possession of the image is sufficient to ward oft'

illness and all kinds of calamities. Each image
has its special charm :

’ ' 1 r
ver,

others against plague, o • the
perils of the sea, the ‘ on

;

there are even some which show where lost objects
may be found, as, e.g., certain of the Congo fetishes.

Some have still wider scope, as talismans for ap-
peasing fate and mastering destiny.

Central Africa is the promised land of fetishism
{q.v.)

;

yet the negro, according to a statement
made by Albert Reville, which seems to be well
founded

,

3 distinguishes clearly between fetishes,

which he believes to he inhabited by a spirit, and
amulets, which he wears about his person, but
does not worship, even when they reproduce the
form of a living being. Schoolcraft also speaks
of domestic idols in human or animal form found
in the huts of the American Indians, but they were
more of the nature of talismans, for they were not
worshipped in any way .

4 We may place in the
same category the zemis of the Antilles, i.e. figur-

ines made of wood, stone, or bone, representing
fish, turtles, lizards, serpents, and even men .

5

These were so numerous at the time of the dis-

covery of the Antilles that the Benedictine monks
who came in the train of Columbus boasted of

having destroyed single-handed more than 170,000

of them at Hayti. To the same class perhaps
belonged the teraphim of Laban, which Rachel

1 Formes tUmentaires do la tie relviieuse, Paris, 1912, p SOS.
2 (jf. the art. * Donarium,’ by Homolie, in Dareinber<--Sa£ho.
“ Religions des peoples non-civllises, i. 97.
» H. Schoolcraft, Indian Tnl.es, Philadelphia, 1851-57, v. 169.
t Cl. J. W. Fewkes, 15 RBEW (1907), pp. 42, 53-59.

concealed in the camel’s furniture (Gn 3113'34
) ; and

the statuettes which abound in ancient tombs from
.-Egean times to the end of paganism.
Large statues are as highly prized by com-

munities for their magical services as small ones
are by individuals and families. The desire to

possess them frequently gave rise to armed con-

tests, which took place as often between the cities

of antiquity as between the towns of the Middle
Ages ; the desire was not so much to have the
monopoly of paying homage to the divinity or the
saint as to gain possession of a talisman of repute.

This is proved by the had usage which the images
sometimes received, either to puuisli the original

for having refused a demand, or to compel him to

fulfil it. It is not only in the Congo that nails are

hammered into the sacred image to command its

attention.

In a church in Louvain there was until quite recently an old

statue of Christ, the red velvet robe of which used to bristle

with pins. Now worshippers stick their pins into two cushions
placed at the feet of the image, over which is the inscription

in French and in Flemish :
* Please do not stick pins into the

robe.’ This practice, however, may be explained in another
way

; it may be a case of getting rid of an illness by nailing
it into the image, or sometimes of passing it on by hanging on
the image linen which has been in contact with the injured
member. Fra2er, following Mannhardt, gives sufficient evi-

dence in his Golden Bough of cases of folk-lore, where agricul-

tural populations, having manufactured an image ora mannikin
representing the spirit of the last harvest and sometimes the
spirit of death, destroy, burn, or drown it, after having loaded
it with the sins or calamities which they desire to get rid of

periodically.

Just as the copy procures the services of the
original, it may replace it on every occasion ; the
offering of the image instead of the reality thus be-

comes both an attenuation and an extension of sacri-

fice. Thus the Chinese offer to the divinity clothes,

houses, furniture, sumptuous repasts, and even
considerable sums, without growing any poorer,
for these offerings are simply paper images. The
Egyptians painted on the walls of the tombs
offerings intended to maintain indefinitely the
posthumous existence of the deceased, or depicted
experiences that they would like him to he able
to continue or repeat ; they even added figurines

representing his wife, slaves, and workmen, so that
in the life beyond the grave he might have all the
co-operation that he enjoyed on earth. It seems
now to he admitted that this was also in many
cases the aim of the bas-reliefs and paintings
decorating the tombs of Etruria and ancient
Greece.

3 . Idols, i.e. conscious and animated images.

—

The talisman, the fetish, and the idol form an
ascending scale. The talisman is a material object
endowed with marvellous properties, either because
of its nature or of some magical operation it has
gone through, or because it is invested with super-
natural properties by some external Power. The
fetish is a talisman in which resides the spirit that
gives it its power. The idol is a fetish represent-
ing the supposed form of the spirit dwelling inside
it.

Idols are formed in various ways. (1) Bi/ the
natural association of natural objects with the
human features which they resemble

, e.g. the rocks
resembling human beings worshipped by Negroes,
Fijians, Chippewas, Lapps, and, indeed, by all

peoples inhabiting hilly countries—not to speak
of other similar Uuli natures. (2) Byforgetfulness
or ignorance of the significance originally attached
to an image. This, however, is an exceptional oc-
currence. In most cases, it is only a question of
the transfer of an image from one cult to another.
Sometimes an attempt is made to explain the image
by creating personages and even inventing myths
for the occasion. Clermont Ganneau has called this
by the apt name of ‘ocular or optic mythology,’ 1

1 ilytholrcjie iamographique, Paris, 1878.
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and he gives several examples of it : the child

Horus, who becomes among the Greeks the god
of silence, because he holds his finger to his lips ; a
Pharaoh sacrificing three barbarians, which forms
the prototype of Cacus slaying the three-bodied
Geryon, etc. Examples of legends which origi-

nated in misunderstood images are no less frequent
in meduBval Christianity. It has often been
asserted that the stories of cephalopliorous saints

( i.e

.

saints who are pictured with their heads in

their hands) had their origin in the figured repre-

sentation of their decapitation. The martyrs and
saints recognized by naive and perhaps interested
parties in the bas-reliefs of pagan sarcophagi are
too numerous to be quoted. 1

(3) By simply manu-
facturing an image representing a superhuman
being. The artist, choosing his subject either
according to his own taste or in obedience to

orders, may conform to tradition ; but it is the
popular voice alone that ratifies and sanctions his

work. Sometimes the idol is an ancient fetish of

wood or stone which has been carved so as to give
it the appearance of a human being ; at other
times it is a statue whose reputation for super-
natural power is due to the fetish enclosed in it, as,

e.g. , the statue of the Magna Mater Idcea in Rome.
(4) By the supposed command of the divinity
whom the image represents. In the Antilles,

the tree in which a spirit dwelt revealed to the
sorcerer how to set about manufacturing a statue
with its wood. In the public square of Corinth
there were two statues of Dionysus which were
held in great veneration ; according to Pausanias
(II. ii. 7), they were cut out of the wood of a tree

which tlie Corinthians, in compliance with the
command of an oracle, had worshipped under the
name of Dionysus. In France, Italy, Spain, and
the East there are frequent examples of images of

the Virgin which are said not to have been made
by the hand of man. We might mention in passing
the Buddhist legend that the portrait of Maitreya,
the future Buddha, was drawn by an artist tem-
porarily transported into the special division of

Paradise where Maitreya was awaiting the moment
to descend on earth. 2 Among the Greeks the
same reputation was enjoyed by many of the most
venerated statues, including the palladium in the
Acropolis at Athens, representing the protective
goddess of the city. (5) By means ofsome magical
operation. Among the Negroes of the West Coast
there are regular shops for fetishes and idols, kept
by sorcerers. The purchaser makes his choice,
and it is only then that the sorcerer causes the
spirit to descend into the idol. Among the New
Zealanders, the priest makes the souls of the dead
pass into statues which he shakes up and down as

if lie were rousing a sleeping man ; if the opera-
tion is unsuccessful, the soul may pass into the
body of the officiating priest, who then falls into
convulsions. In Finland a kind of doll, or para,
made out of a stick and some rags, is carried nine
times round a church to the words, ‘ Live, Para ’

;

the para then begins to live, or, rather, a spirit

comes and dwells in it.3 Towards the end of

classic paganism, the operation was more complex,
but its nature remained the same. According to

Augustine {de Civ. Dei, viii. 23), Hermes Trisme-
gistus speaks of it in the following terms :

* To unite, therefore, by a certain art those invisible spirits

to visible aud material things, so as to make, as it were, ani-
mated bodies, dedicated and given up to those spirits who in-

habit them—this, he says, is to make gods, adding that men
have received this great and wonderful power,’

The last upholders of paganism met the taunts
of the Christians with the reply that they did not

1 P. Sainty ves (pseudonym for E. Nourry), Lea Saints, succes-
scurs cies dieux. Pans, 1907.

2 A. Foucher, Iccmographie bovddhique, Paris, 1S99, p. 118.
'' U A. Castren, PinnUche Mythologie, St. Petersburg, ISO3,

worship the bronze, gold, or silver of the statues,

but the divinities that had passed into them on
consecration (Arnobins, adc. Gent. v. 17, 19).

Nevertheless, an explanation is needed as to how
this unlimited multiplication of the person of the
divinity, and the belief in his actual presence in

each of these images, could be reconciled with the
unity of his personality. Here, we must remember,
we are in the domain of tilings sacred, where a lack
of logic is overlooked, or, rather, a particular logic

is admitted which applies the principle of contra-
diction in a different way from that of ordinary
logic. According to a rudimentary idea, a super-

human individuality may be doubled or multiplied
ad infinitum, and yet remain an unbroken whole
in its original type and in each of its manifestations.

II. HISTORY.—A favourite theory among 18th
century theologians and philosophers was that
idolatry was a degeneration. Man was supposed
to have begun with a very high and pure idea
of the divinity. Then, desiring to have a
material picture of his deity, he represented
him by the noblest and most elevated thing that
he knew—his own image. Gradually he came to

regard these symbolical images as real portraits,

and ended by treating them as divine individu-

alities. As early as the time of the author of
Wisdom (M13"20

) it was held that idols were origin-

ally the images of deceased ancestors ; and Herbert
Spencer has revived this idea. 1 It is not difficult

to show, however, that history, pre historic archae-

ology, and ethnology are agreed in giving an
entirely different explanation of the origin and
evolution of idolatry. Undoubtedly there may be
found in more than one religion periods of decadence
in which idols, which had been more or less out-
grown, re-appear in the worship. Thus, Buddhism,
which had shaken the very foundations of idolatry,

judging from the quasi-philosophical doctrine of its

founder, re-installed the ancient idols of Hinduism
and even of Tantrism, merely surrounding them
with a new mythology created specially for them.
But these are cases of infiltration or retrogression,

not of logical and spontaneous development.
Strictly speaking, idolatry is neither a general

nor a primitive fact. It was entirely unknown
in India in Vedic times. We have to come
far down in the history of China and Japan to

find any traces of its development. It was not
practised by the nomadic tribes of the Semites.
Among the Jews it appeared only in exceptional
cases (e.g., the Golden Calf and the Brazen
Serpent). Caesar (de Bell. Gall. vi. 21) aud
Tacitus (Germ, ix.-x.) assert that there were
neither temples nor images among the Teutons.
In Rome, according to Varro (Augustine, dc Civ.

Dei, iv. 31) the Romans lived 170 years with-
out representing their gods by images. Even
among the Greeks we find scarcely any traces of

idolatry in the time of the Pelasgi. The question
is whether this absence of idols is due to the fact

that these peoples had too spiritualized a conception
of their gods to give them material forms. Ic will

be sufficient answer to note that idolatry is equally
unknown to most of the peoples who are to-day
still on the lowest rungs of the social ladder—

-

Bushmen, Hottentots, Fuegians, Eskimos, Akkas,
etc., who are at the first stages of intellectual and
religious development. This seems to have been
the mental condition of the future civilized races
at the period of which we have just spoken. 2 Even

1 Sociology, London, 1885, pt. vi. § 585.
3 For the period of cults without images see («) anion? the

Greeks, Farnell, CGS, 1896-1909, Index, a.r. ‘Anieonic worship’

;

(6) among the Homans, W. Warde Fowler. The Religious Ex-
perience of the Roman People, London, 1911, pp. 146, 264 ;

G.
Wissowa, Rel. und Kultus der Rainer-, Munich, 1912, pp. 32,

56; (c) among the Hindus, II. Barth, The Religions of India,

London, 1882, pp. 61, 128, 259; ((f) amonff the Semites, W.
Robertson Smith, Rel. Scm.'2

,
London, 1894, p. 207 ff. ; (e) among
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among the nation? where idolatry has been pushed
to the farthest extreme, e.g. the Egyptians, Clml-
dteans, Greeks, and Hindus, it came into being only
with their progress in the arts of civilization. In
the case of the aborigines of the New World, while
idolatry flourished in the civilized States of Mexico,
Peru, and Central America, it was encountered
but rarely among the savages of the two American
continents. Latitau recognized this fact as early
as the 17th cent. : ‘We may say in general that
the majority of savage peoples have no idols.

1

1

In
Japan, idolatry was equally unknown before the
spread of Buddhism. Even to-day, ‘ broadly speak-
ing, Shinto has no idols.’ With a few exceptions,
‘the pictures of the gods sold at Shinto shrines in

the (iresent day are owing to Chinese or Buddhist
influence.

1

But, as the same author shows, this

is simply due to the arrest of development which
made itself felt, more than a thousand years ago,
in the ritual as well as in the theology of the old
national religion of Japan.

' This absence of idols from Shinto is not owing, as in Judaism
and Islam, to a reaction against the evils caused by the u-e of
anthropomorphic pictures and images, but to the low aitUtic
development of the Japanese nation before the awakening im-
pulse was received from China. It indicated weakness rather
than strength.’2

We may conclude, then, that idolatry is but a
step in religious evolution, and that it even repre-
sents a comparative advance. From the time of
ito first appearance onwards, man appeals to art

—

however rudimentary the attempt may he—to aid
him in giving material shape to his religions ideal.
Several authors maintain, with every appearance
of reason, that the plastic arts originated in the
service of religious or magical ideas (see Art,
vol. i. pp. 817—827). The oldest images that
have heen discovered are the sculptures and paint-
ings mentioned above, which go back to the rein-

deer period, in the second half of the quaternary
age. For a long time before that, man had prob-
ably imitated the attitudes and movements of the
animals he wished to capture or cause to multiply.
Then it suddenly dawned upon him that ap-
proximate images of them existed in certain frag-
ments of stone, hone, or wood, or in some seed or
shell. In his magical operations he may already
have used objects which to his infantile imagination
seemed like living beings, and for this purpose he
liatuially employed the natural or chance pro-
ducts most favourable to his illusion. He would
then try to increase the resemblance by clumsily
touching up the object. Examples of this have
been found in the primitive sculpture of various
entirely different peoples. The next step would
be to carve, or directly manufacture with the help
of suitable materials, the image which he wished
to possess and utilize. The fig. represents an object,
now in the Oxford Museum, which was used as a
i harm by seal-hunters in the Queen Charlotte
I-l.mds. It is simply a pebble roughly resem-
bling a seal, but sullieiently like it for the natives to
have tried to increase the resemblance by scratch-
ing in the eye, mouth, and nostrils. 8

It was probably a similar idea that inspired the
Hi -t figured representations of the superhuman
personalities whom man desired to have within
reach so as to make them more accessible to liis

evocations ami sorceries as well as to his prayers
and homage. Whatever opinion one may have of
the origins of religion, it must be admitted that at
a certain period man began to experience the need
for representing in concrete and personal form the
the Chini—-, A. Reville, La Religion chiuoive, Paris, 1 -re. j:_

; fO ainoiv: !
’ Ja; v . \y. A, tor, Shinto, the (to-

t the Gods, la wlini. PHIS, j,. 71 ft.

1 Mreure fir > oi ’! 1 amtrica'ns, Paris, 17r 1, i. 151 .

- W. G. Aston. Shinto, pp. 71-73; see also il. Uei ou,
ShiniiU’isme, Paris, 1905, p. 227.

» (li.cn in II. Baliour's Evolvlion of Decorative Art

,

fi3 , 51 .

• mysterious forces which lie conceived of as being,

on the one hand, embodied in certain natural or

artificial objects, and, on the other, situated at the
very source of the phenomena
of nature. The fiist images
which seem to have been the
object of real worship occur
long after the quaternary
age. These are the rudely
sculptured female figures in

the caves of Marne, in France,
found side by side with the
representation of an axe, just
as in the pre-Mycensean pic-

tures discovered in Crete. 1

As a matter of fact, statues of

women have been found be-

longing to the reindeer age,
with the abdomen, breast, and
hips exaggerated out of all

proportion ; but these very
probably represent pregnant
women—a magical means of

ensuring the increase of a
tribe. At any rate, it is cer-

tain that man began at a
given moment to make his

fetishes in the form of the

spirit which he believed to

dwell inside each one.
Examples of the transition from

fetish to idol may be found among the
most widely differing peoples. The
first step seems to have been the wor-
ship of upright stakes or more or less

conical stones, found among the abo-
rigines of India, the tribes ot the Upper Nile, the Ostiaks of
SiDeria, and some small tribes of Oceania and North and youth
America—not to speak of the ancient populations of Western
Europe. Elsewhere the natives set themselves to manufacture
a kind of doll. The idols of some of the Siberian tribes consist
of skins stuffed with grass. The Crees ot the United State*
worship bundles of sticks topped with a head made of rags.
The Brazilian sorcerers make idols out of calabashes u hich they
set on a stick and bore with a hole to represent the mouth. In
the Society Islands, fragments of columns dressed in native

ivc - •
1

!

;

’
’. I.. F‘ ' !•*. \s, the natives

. . i a sex to them.
' »•

,
v : . is represented

by a round mark painted red. Among the Indians of Virginia,
a head was carved at the top of the stave, as is seen in a curious
illustration in Lafitau’s work. The head once formed, the rest
must have followed rapidly. Arms and legs still joined to the
body were sketched, and then finally these were separated off
to give them the necessary appearance of life and action.

These facts are nearly all given in Lord Avebury’s
The Origin of Civilization

,
so it is not a little sur-

prising to find, even in the seventh and last edition
(London, 1912, p. 2S4), the following assertion :

‘Fetiehism is an attack on Deity, Idolatry is an act of sub-
mission to Him, rude, no doubt, yet bumble. Hence Fetichism
and Idolatry are not only different, but opposite

;
so that the

one cannot be directly developed out of the other.’

As a matter of fact, fetishism is a direct ante-
cedent of idolatry, and is everywhere co-existent
with it. The fetish and the idol are both con-
ceived of as the body of a spirit ; they are used
for the same purposes and employed under the
same conditions, except that idolatry lavs more
stress ou the anthropomorphic, or ratlier zoo-
morphie, conception of the divinity, and so lends
it -elf to a more accentuated development of the
cult. There exist, on the one hand, domestic
idols, and, on the other, tribal or village fetishes.
There are even fetishes that fill a still higher role"
e.g. the black stone of Tessinus, which represents
the Mother of the Gods in the Palatine temple.
No oocmivnee is found of an intermediary state
between fetishism and idolatry

; on the contrary
the history of art makes it clear that idolatry Is
the direct and immediate outcome of feti-hism
Nowhere is this continuity moie evident than in
Greece, flow the thirty stones of Phaue, which in

1 IRchclette, Arch priho-ton
1
or, 5.-5 a.
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the time of Pausanias (vn. xxii. 3) were regarded
as the moat ancient images of gods, down to the
masterpieces of Phidias and Praxiteles. 1

Among the first idols, representations of animals
or monsters predominate, as is still the case with
the uncivilized peoples of to-day. All that can
be maintained with certainty is that the tendency
to invest supernatural beings with human shape
increases with the growing conception of their

personality as a type of ennobled manhood. At
the same time the animals which originally re-

presented these beings did not entirely disappear
from iconography ; they became the companions
or slaves of the divinities whom they used to

embody, as, e.g., the owl of Athene, the eagle of

Zeus, the hind of Artemis, the dolphin of Poseidon,
and the dove of Aphrodite. In other cases, the
bestial or repugnant forms have been left to evil

spirits, the enemies of gods and men ; examples of
this are too numerous to be mentioned here. A
third combination has perhaps helped to gave rise

to composite figures, sometimes with a human
head on an animal’s body, sometimes with an ani-

mal’s head on a human body. The Egyptian pan-
theon is formed almost entirely of these curious
figures, and they are found in nearly all ancient
and modern forms of polytheism. Peoples such as
the Egyptians, Assyrians, and Chinese, who had
left barbarism far behind, undoubtedly believed in
the actual existence of such monsters. Their
written traditions testify to this belief, and traces

of it are found even among French authors of

the Middle Ages.
We must remember, however, that, when the

sculptor in ancient times represented Janus as a
god with three faces, to mark his faculty for seeing
the present, the past, and the future all at one time,
he was probably as fully conscious of making a pure
allegory as the sculptor who in Christian times
symbolized the Trinity by a three-headed being.
It is questionable whether the Greeks, or before
them the Phoenicians, when reproducing the image
of a spirit witli tivo pairs of wings, the one raised
and the other lowered, really aimed at representing
perpetual movement and not at simply reproducing
superhuman beings who for the Assyrians had
an actual existence. Again, it is a moot point
whether, when the Buddhists assigned to their

future Buddha, Avalokitesvara (q.v.), an infinite

number of arms, it was really, as they say, so that
he might the better save all his creatures, or
whether it is not rather an express imitation of

(he numerous pairs of arms attributed to the Hindu
Siva.

We must, however, take into consideration
another factor, viz. the possibility of the fusion
of two types. There is a law in symbolism which
holds good for all kinds of images. When two
signs or two plastic types in any given neighbour-
hood express the same or similar beliefs, they are
inclined to amalgamate, if not to unite, and form
an intermediary type. An attempt has been made
by the present writer 2 to show' how symbolic
images differing as much as the wheel, the winged
globe, the rose or the lotus, the conical stone, the
crux cinsata, or ‘ key of life,’ the cuneiform star,

the sacred plant, and even the human outline,
have changed their forms and passed into each
other, making composite types, in the different
features of which the various originals may be
recognized. These phenomena of plastic hybridi-
zation are rarer in the ease of the representation of
living creatures, hut even here some examples are
found. Bancroft, referring to the totems in use
among the Indians of North-West America, says :

1 Cf, M. Collignon, Mytholvgie figure dt la Grice antique,
Paris, n.d., pp. 11-17.

2 In The Migration of Symbols, Loudon, 1894, chs. v. and vi.

* When the descendant of the “ haw I: ” carries off a wife from
the '

* 6aImon ” tribe, a totem representin',' a fish with a hawk’s
head for a time keeps alive the occurrence, and finally becomes
the deity.’ 1

This emblem is just as odd as the hawk-man who
represented Horus among the Egyptians.
We have also to reckon with religious types

which continue to exist after the disappearance of
the worship to which they originally belonged. In
present-day iconography, we may still find repre-
sentations of subjects which originated among the
sculptures of ancient Chaldsea, five or six thousand
years ago, and which have come down to ns through
two or three intermediary religions and still retain
at least a symbolic value. Such, e.g., is the sacred
tree between two monsters facing each other, which
has passed, on the one hand, to India, Persia,

China, and Japan, and, on the other, to Greece,
Rome, and the Christian countries of the West,
where sculptors used it in cathedrals to represent
the tree of the Garden of Eden. The transmission
of images does not necessarily imply the trans-

mission of the beliefs to which they were originally

attached. When in a new religion it is desired to
represent personages or traditions which have not
yet been expressed in plastic art, the artists natur-
ally treat the subject on the principles of the only
art within their reach. In the catacombs, Chris-
tians did not scruple to use the image of Orpheus
taming the wild animals with his lyre, to sym-
bolize Christ teaching men. Psyche being teased
by Cupid came to represent the soul guarded by an
angel. The ram-hearing Hermes, who originally
figured in the sculptures of Asia Minor as a priest

bearing the sacrificial lamb, furnished the essenti-

ally Christian type of the Good Shepherd, and we
know from the sculptures of Gandhara that this

subject passed into Buddhist India about the same
time. 2 The first representations of the Heavenly
Father as an old man seated in a cathedra were
inspired by ceitain statues of Juppiter; it is even
possible that their prototype may be found among
the Assyrian images of seated divinities which occur
among the rock sculptures of Malthai.
Again, we have to reckon with the deformations

which in the long run always appear in the re-

production of images. It is somewhat difficult to
recognize in the classic type of the thunderbolt
two tridents soldered together at the base. Joachim
Menant 3 lias shown that the Greek Sagittarius
has its prototype in the winged bull of Assyrian
palaces, which became among the Persians the
image of the mythical bull Gayomart, half trans-

formed into an archer ; and, by a series of easily

discernible modifications, the bust of Apollo has
become the simple epsilon found on coins. Among
the paddle carvings exhibited in 1872 at the
British Association for the Advancement of Science,
there was a crouching Iranian figure and next to

it a crescent placed on the point of an arrow. No
one who did not possess the whole series of inter-

mediary figures could possibly have imagined that
the latter was the outcome of the former. 4 In-

versely, there are examples of the transforma-
tion of a linear image into a human figure.

The sacred baetyl which figures on the coins of

Byblos reappears, modified in form through con-
tact with the Egyptian crux ansata, in certain
representations of Astarte and Tanit which de-

pict these goddesses in a conical form with theii

elbows close to their sides and their forearms out-

stretched. 3

It must he borne in mind that a religion, moie

> NU iii. V.7.

- A. Grunwedcl, Buddh’st Ait in Jndio, Jim;. tr,, London,
urn, fig. 44.

3 Pierre* gravtes de la Haute A Pans p. 191.
4 For other examples or the same kind see II. B-iliour, Elvlu~

tion or Decorative Art
, p. S3 S.

5 Cf. RUR x.v. (ISS'J) 14*2.



116 IMAGES AND IDOLS (yEgean)

especially when it has just superseded another, has
often to tolerate the worship of images and even of

sanctuaries belonging to former cults. When it is

unable to destroy them, it finds that it is more
advantageous to appropriate them. By adopting
the labarum, Constantine wittingly chose an
emblem which could be accepted both by the
worshippers of Christ and by the worshippers of

the Sun. Even to-day, Leroy-Beaulieu 1 speaks of

an old Buriat idol, preserved in the Monastery of

Bosolsk on Lake Baikal, which has been trans-

formed by the monks into a statue of Saint
Nicholas, and is worshipped by pagans and Chris-

tians alike. The Buddhists are still less scrupulous
about appropriating the images of the religions

which they have succeeded in suppressing by their

propaganda : the solar wheel becomes the wheel of

the Law ; the feet of Visnu are transformed into
the feet of Buddha. When the Buddhists gained
possession of the sanctuary erected at Bharhut
by tree- and serpent-worshippers, they simply
appropriated the bas-reliefs for their own religion

by attaching to each scene an inscription giving
it a Buddhist interpretation. 2 The followers of

Hinduism acted in the same way when they had
succeeded in expelling Buddhism from India.

It is sometimes rather difficult to judge whether
the image of a superhuman being should be classed
as an idol or as a magical or purely commemorative
representation. Even the people who use them
are not always clear on this point. When the
priests of Hierapo'is explained to Lucian (de Dea
Syria, 34) that they had not placed the Sun and
the Moon among the images of the gods in their
temple, because men could see and worship
them directly, it is possible that, at least to the
priests, divine images were merely representational
signs. But, when the Tyrians, besieged by Alex-
ander, chained up the statue of Iiaai Melkart to

keep the god from escaping to the enemy’s side

(Curtins, IV. iii. 21 f.), it is evident that they con-
sidered and treated it as an idol. The same idea
recurs in Sparta, wiiere, according to Pausanias
(III. xv. 5), the statue of Ares was chained up to

prevent its escaping. 3

Speaking generally, we may include in the
category of idols all images that open or close their
eyes, gesticulate, utter oracles, move of their own
free will, or converse with their worshippers. On
the other hand, it would be an exaggeration to
maintain that every image worshipped or even
venerated is necessarily an idol. Nothing is more
natural than to set up in a conspicuous place the
images of the beings loved or esteemed, and to take
as a personal insult outrages perpetrated on them.
Later, the image is regarded as an intermediary
in all dealings with it.-, original, and it is invested
witli the supernatural faculties attributed to the
original. Tins tendency is co-existent with the
mental state, mentioned above, which confuses
the copy with the original and leads to investing
the images with a personality of their own. In
the time of Pericles, Siiipo Mas banished from
Athens for having maintained that Phidias's statue
of Pallas Athene was nut the goddess her-elf

(Diog. Lacit. n. xii. 5). In Buddhist iconography,
Gautama’s entry into Nirvana was represented at
first only by an empty throne or by footprints.

Gradually his image was introduced, and it finally

ended by working innumerable miracles and
becoming a regular object of worship. In order to

escape from these superstitions certain monotheistic
religions, such as Judaism ami Islam, have entirely

forbidden representation.- of the Iranian figure or

even of any animate being.

1 La Rebjion dans I'r’/ii dr, I',,! re. Paris, 1 Ss9, p 1 13.

- A. Cunningham, The >f n; i t Ilhrrhut, L'lidon, 1-7'

'

a For other instances see J. G. 1'razu', Pau*antus, London,
1898, jin 3361.
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Goblet d’Alviella.

IMAGES AND IDOLS (rEgean). — It was
thought a few years ago that iEgean religion was
aniconic, that the Mycenmans envisaged their

deities in no form, human or other, and that with
a sublime simplicity they confined their worship
to trees or stone monoliths in which the divine
spirit was supposed to take its residence, or placed
in sacred spots a single stone seat, an empty
throne, for the god to sit on, unseen by his wor-
shippers. This view, however, always seemed
rather improbable to some observers, who were
convinced that, the phenomena of religion being
pretty much the same in every country and all

over the world, the yEgeans would eventually be
proved to have been by no means so lofty in their

ideas as the ‘aniconic’ view would imply. This
has come to pass, and we now know that the
.Egeans made idols and venerated them as did
every other people of their time. Whether D. G.
Hogarth is right or not in claiming

(ERE i. 143%
147% EBr11

i. 247“) that the zEgeans worshipped
only two deities, the Mother 1thea and the son
Zeus, or whether we should rather say that these
were the two primary objects of worship, it is at
least probable that the ‘ Dual Monotheism ’ which
he postulates was accompanied by the veneration
of spirits of wood and water, sky, sea, and land,
as in every other country of the world. In later

Greek religion there is many a trace of these pre-

Hellenic worships ; and, though we may say that
Artemis, Diktyima, or Britomartis of Crete is but,

another form of Rhea, yet we may doubt whether
the worshippers themselves thought so. They
surely would have considered that they were vene-
rating different goddesses. And in the representa-

tions of deities which we have on seal-rings, etc.,

we no doubt see different forms of the goddess.
We have representations, too, of demons, like the
Thueris-headed water-carriers, no doubt deities of

streams, who must be regarded as, if not gods, at
any rate supernatural beings worthy of worship
and distinct from the two primary deities. 1

We have not, however, many representations of
other gods than Ithea and Zeus, although we may
yet find them. The few images of the gods that
have been found in the Cretan and other excava-
tions are almost exclusively female, and represent
different forms of the great goddess, who is usually
associated with the snake, no doubt to mark her
chthonic character. The faience images of her, or
of various different forms of her (or of different

but closely-related goddesses), found at Knossos
(ERE i. 143“) are well known. One figure has on
its head a spotted cat curled up. This is a curious
attribute of the goddess, and may peihaps connect
with Egypt (are we to see by connexion also the
panther of later Greek iconography
The ruder figures of the goddess found at Knossos

and Goumia, with their accompaniment of votive
day trumpets, are well known. They are contem-
porary with the equally rude ‘owl-headed’ figure*
from Mycenae, also representing a goddess.

°

1 Primary Rhea and Zeua certainly were ; one onh doubts if
t Ivy were the sole objects of worship. Su«*li movithi mm is
nfL r .tH, an arfuHal dev elopmuit ot human relj.H.ji - the naturalman is poh thei^tic and idol-n. ikunr. ymoU.tH&ui id a product
of hish spirituality. We ha.e no proof that tilt .IVcjns were
at atl a spiritual people: it i- hishly probable that they were
nothing of the sort ; and, if Ec; ptians and linnets aorshipped
pods, it is probable that .fl

;:
-t..n? 01 1 so ton

* *
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The young god, Zeus-Velchanos, has not yet been
found represented in the round, but we have hints of

his appearance. On a fresco at Tiryns he stands, a
warrior, upright, holding spear in hand, and guarded
by a great 8-shaped shield. On a ring from My-
cenae and on a sarcophagus from Palaikastro he
descends to earth with long hair flying behind him
in the wind. He is a true Minoan in appearance.
Some of the demons look like strange dog-

headed insects, perhaps locusts. Certainly they
are modelled after the Egyptian hippopotamus-
goddess Thueris.

One cannot say more as yet of Minoan icono-

graphy; but more light will doubtless reach us
with the further progress of study, and we may
be able to distinguish between different forms of

different deities. For, though one may consider
that Hogarth’s fundamental characterization of

HSgean religion, its special worship of Rhea and
Zeus, is no doubt correct, yet one may doubt
whether their ‘Dual Monotheism’ excluded all

other worship. It certainly did not exclude the
veneration, if not worship, of the genii already
mentioned, who resemble sometimes Egyptian
deities, sometimes certain queer Anatolian demons
whom we see on the rocks of Yasili Kaya.
An odd feature was the veneration as idols of

natural concretions of stone, which bore some
fortuitous resemblance to the human figure : such
crude objects of adoration have been found in the
Western Palace at Knossos.

It is perhaps strange that the Minoans, with
their love of art, should not have cared to repre-

sent their deities more often and more grandiosely
than they did. But neither did they represent
mankind in the grandiose style of Egypt, and we
do not yet know how many of the representations
of the human form which we have in fresco and
other materials are really meant to portray men,
and how many are intended to shadow forth the god-
head. One would expect, as one obtains in the case
of Rhea and Zeus, complete anthropomorphism.
The theriomorphic demons look exotic. The

likeness to Thueris may have some special reason
of which we are ignorant. Can it be referred to

the most ancient days, when the iEgeans first

came from the Nile-delta (as they probably did)

to Crete ? They might have brought with them
a memory of the great hippopotamus, a beast
associated in their minds with water. This is but
a suggestion. The cat on the head of the Knossian
goddess points, as we have seen, to Egyptian in-

fluence. This may have acted occasionally, but
we have no further trace of it. The goddess and
her male companion have nothing Egyptian about
them ; and there is nothing Egyptian about the
Thueris-headed demons but their heads. Thueris
never carries water-pitchers in Egyptian icono-

graphy. We must regard this as a chance bit of

foreign influence, like the cat, which is, by the
way, treated in quite un-Egyptian fashion.

The demons themselves, however, cannot be ex-

otic. They are emphatically racy of the soil of

Greece, the land of naiads and hamadryads. The
two great gods are, of course, closely related to

the Anatolian Ivybele and Atys, and this Ana-
tolian relation of the Minoan religion is not con-

tradicted by the Greek naiads and hamadryads,
since we know from the treaty of Rameses n.
with king Khattusil of Khatti (1279 B.c. ) that

the Hittites worshipped innumerable spirits and
divinities of mountain, wood, and stream, as well
as the great gods.

Literature.—C. Tsountasand J. I. Manatt, The Mycen<rau
Age, London, 1597, ch. xiv. ; A. J. Evans, Jlycemran Tree mid
Piltar Cvlt, do. 1901; D. G. Hogarth, *.K:;ean Religion,' in
EHE i. liltf., and ‘ rEgean Civilization,’ in EDi !1 i. 145 ff.

H. It. Hall.

IMAGES AND IDOLS (Babylonian).—Idol-

atry and image- wordiip form a very striking
feature of the Babylonian religious system, and
already meet us in an advanced stage of develop-
ment in the earliest cultural period of which
material remains have been preserved. In Baby-
lonia we have no means of tracing the gradual
evolution of image-worship out of the fetish and
the stoek-and-stone worship which necessarily pre-
ceded it. The earliest inhabitants of the country,
of whose existence we have obtained evidence by
excavation, were the Sumerians, and they were
immigrants who brought with them an extraneous
civilization from some mountainous region of Cen-
tral Asia. Their gods were already anthropomor-
phic, and their cult-images undoubtedly combined
the character of portrait with that of fetish. It is

a remarkable fact that even the earliest repre-

sentations of Sumerian deities that we possess

are not of the Sumerian racial type : they ex-
hibit characteristic features of the Semite, the
other racial element in the country which gradu-
ally displaced the Sumerians after absorbing their

culture. The most probable explanation that has
been suggested is that the Sumerians found a
Semitic population in possession of Babylonia, and
that the representation of their own deities was
subsequently influenced by the Semitic cult-iinages

in the ancient centres of worship which they took
over. 1 But the question is one of externals ODly,

and, though of interest in another connexion, does
not affect the essential character of the divine
image itself. Fashioned in the god’s human form,
it was believed to enshrine his presence, and for

the Babylonians of all periods it never lost this

animistic character. It never became a mere
portrait or memento of the deity, but was be-

lieved to have a life and spirit dwelling within it

and acting through it.

Originally, no donbt, a Sumerian tribal or city-

god was wholly identified with his cult-image.
No more than one image of each deity was wor-
shipped, and the idea of the god’s existence apart
from this visible form must have been of gradual
growth. It is possible to conjecture circumstances
which would tend to encourage speculation in that
direction. The capture and deportation of a god,
followed by the substitution of another figure in its

place and the subsequent recovery of the original
image, would have led to the incorporation of two
figures within one shrine. A king’s ambition to
rebuild or beautify a temple might have been ex-
tended to the image itself, if the latter had suffered

damage or decay. The misfortunes of the materia!
image, especially if unaccompanied by national
disaster, would in any case foster a belief in the
god’s existence apart from his visible body of

wood or stone. And such a belief undoubtedly
developed at a comparatively early period into the
Babylonian conception of a heavenly division of

the universe in which the great gods had their

dwelling, making their presence manifest to men
in the stars and planets which moved across the

sky.
This was a great stage in advance of pure image-

worship, and the development undoubtedly followed

the growth of a pantheon out of a collection of

separate and detached city-gods. The identifica-

tion of the more powerful of these deities with the

great forces of nature emphasized the distinction

between the god and his image. The snn-god

couid not be confined within his shrine, if he was
seen to pass daily overhead from one gate of heaven

to the other
;
and the moon-god’s coin inual activity

1 See Eduard Meyer, * Smuerier und Semiten in P.abj lonieil
*

(,4 hit . der kenigl. pfctt&s. Akad. ih < I e > n

.

190C, Phi!.-

hitter. Classe, and L \Y king, History o/ Sumer and
Akkad, London, 1910, p. 47 S.
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and changing phases precluded the possibility of
such a limitation in his case. The god of lightning
must surely leave his temple, since lie is seen riding
upon the storm-cloud, while the true dwelling of
the god of the abyss must obviously have been the
abyss of waters below the earth until he was trans-
lated to the Southern heaven. We have no means
of dating this association of some of the greater
gods with natural forces. It is possible that the
Sumerians had passed this stage of thought before
their arrival in Babylonia, and also that they
found some of the ancient religious centres of the
country already associated with sun- and moon-
cults and with other divisions of nature-worship.
However that may be, it is quite certain that
during all subsequent stages of Babylonian history
the divine images never degenerated into mere
symbols of divinity. They continued to enjoy a
very real, though mystical, connexion with the
gods they represented. Without consciously postu-
lating a theory in explanation of his belief, the
Babylonian never lost his faith in his god’s actual
presence within the image, and he found no diffi-

culty in reconciling such a localization of the
divine person with his presence at other cult-
centres and with a separate life in the heavenly
sphere. That this was actually the case will he at
once evident if we refer to a few historical ex-
amples of image - worship taken from different
periods.

Of the Sumerian epoch it is unnecessary to speak
at any length, as Gudea’s cylinder-inscriptions
prove the sacrosanct character of a city- god’s
image even in the latter half of the period. The
elaborate ritual and purification of both people
and city, preceding the removal of Ningirsu’s
image from the old shrine at Lagash to the new, 1

are a sufficient indication that the god and his
image were still identified. With the rise of
Babylon we note the important part which the
actual image of Marduk played in each king’s
coronation-ceremony and in the renewal of his
oath at every subsequent Feast of the New Year ;

the hands of no other image than that in Esagiia
at Babylon would serve for the king to grasp.
In the reign of Hammurabi, the real founder of
Babylon’s greatness, we see the Babylonian’s
conception of his visible gods reflected in hi3
treatment of foreign images. It was not merely
as booty, but in order to gain their favour, that
Sin-idinnam and his army carried off to their own
land the images of certain Elamite goddesses.
And, when misfortunes followed, it was simply
because these foreign goddesses resented their
enforced banishment from their own country.
On the careful restoration of the images to Elam,
the goddesses themselves returned thither. 3 Later,
in the 15th cent. R.C., we know that an image of
the goddess Ishtar was carried with great pomp
and ceremony from Mesopotamia to Egypt, and
in one of the letters found at Tell el-Amarna the
statue and the goddess herself are absolutely
identified. The land of Mitanni and Egypt were
on friendly terms at the time, and the city of
Nineveh was under the former’s control. So,
when Amenophis III. requested Tushratta, king
of Mitanni, to send Ishtar of Nineveh to Egypt,
tie consented, and with the image sent a letter
which throws light on the relation which the
goddess was believed to bear to her image, 3

1 Cf. E. de Sarzec, Die. en Chaldee, Paris, 1SS4-1912, pi.

33-36 ;
F. Thurean-Panjpn, Die sum., und akkad. Knmgsin-

schritten ,
Leipzig, 1”°7, p. 3811.; L. W. Kinq and II. R. Hall,

Egypt and Western Asia
,
London, 1907, p. I'M ff.

3 Cl. King, Letters of Uamtnurabi, London, 189S-1900, i.

p. xxxvii ff.

3 H. Winckler, Die Tkontofeln run TeD-el-A mrrna (Schrader’s
Knlinsehriftliche Eibliotkek, v. [Berlin, 18'tO]) 48 f., no. 80;
and J. A. Knudtzon, Die El-Amama Tafeln, Leipzig, ; U' 7 ,

etc., p. 178 a., no. 28.

In the letter the goddess Ishtar herself is made to declare her
intention of going to Egypt: ‘Thus saith Ishtar of Nineveh,
the lady of all lands, “ Unto Egypt, into the land which I love,
will I go.”’ Tushratta exhorts Amenophis to pay her due
honour and to send her back, say mg : ‘Verily now I have sent
(her) and she is gone. Indeed, in the time of my father, the
lady Ishtar went mto that land ; and, just as she dwelt (there)
formerly and they honoured her, so now may my brother
honour her ten times more than before. May my brother
honour her, may he allow her to return with joy.

1 There is

here no question of the image being a mere symbol of the
goddess : the image is the goddess herself.

It is clear from Tushratta’s letter that this was
not the first occasion on which Ishtar had paid a
friendly visit to Egypt. Indeed, we may infer that,

at any rate at this period, the custom was not
uncommon for the image of a deity—in other words,
the deity himself—to be sent on a ceremonious visit

to a foreign country, where, if properly treated, he
would, no doubt, exert his influence in favour of

the land in which he was staving. And this con-
clusion explains the great value that was always
set on the capture of another race’s gods. The
captured images were not valued simply as symbols
of victory

;
they constituted the conquered nation’s

chief weapon of offence. Not only were the con-
quered deprived henceforth of their god’s assist-

ance, hut there was a very great probability that,
if the captured image was pleased with its new
surroundings and the deference paid to it, it would
transfer its influence to the side of its new worship-
pers. This explains the care with which captured
images were preserved both by the Babylonians
and by their more civilized neighbours, and the joy
which marked any subsequent recovery of them.

It is needless to cite instances : the most striking is Ashur-
banipal’s recovery of the goddess Nani’s image from Susa in
650 b.c., which an Elamite king had carried off from Erech
sixteen hundred and thirty -five years before. 1 During this long
period the Elamites had doubtless carefully ministered to the
image, for their civilization and their religious cults had much
in common with those of Babylonia. It is probable that, even
when a barbarous mountain tribe was conquered and its villages
sacked, its divine images were never destroyed, hut carried off

and preserved in the same spirit. This close connexion between
the god and his image endured into the Neo-Babylonian period,
and Nabonidus’s offence in the eyes of the priesthood, which
rendered Cyrns’s conquest of Babylonia so much more easy,3

was simply tha fact that he ignored this feeling. With his
natural instincts blunted by archaeological study, and probably
in furtherance of some ill-advised idea of centralizing worship,
the 1 -z 1

>.’> “ :f
into « a 1 1

-. .... ......
selve--

h,'. . 1 (J

[

j 1

their real abode in the heavens, but this had in no way weakened
their mystical infusion of their images on earth.

Far less close was the connexion between a
Babylonian deity and his sculptured symbol or
emblem, by means of which his authority or pres-
ence could in certain circumstances he insured or
indicated. The origin of such emblems was not
astrological, nor is it to he sought in liver-augury :

the emblems were not derived from fancied resem-
blances to animals or objects, presented either by
constellations in heaven or by markings on the
liver of a victim. They clearly arose in the first

instance from the characters or attributes assumed
by tiie gods in the mythology ; their transference
to constellations was a secondary process, and their
detection in liver-markings resulted not in their
own origin, but in that of the omen. The spear-
head of Marduk is a fit emblem enough for the
slayer of the demon of chaos ; the stylus or wed< re
of Nabu suits the god of writing and architecture

;

the lightning-fork was the natural emblem of the
weather-god, and the lunar and solar disks for the
moon-god and the sun-god. Some divine emblems
were purely animal, such as the dog of Gula, the
walking bird of Bau, the scorpion of Ishkhara. In
these cases there is nothing to indicate a totemistic
origin, and the analogy of the goat-fi-di of Ea, the
god of the Deep or the Abyss, suggests that they

1 H. C. Rawlinson, Cun. Inscr. West. Asia, London 1801-84
iii. [IS70J pi. S3, no. 1.

’

3 O. E Ifwon and F. Delitzsch, Eeitr. zur A ssi/r LeinziV
1890S., ii. [1394] 206 ff.

’ 1 =’
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are not to be traced beyond the mythological stage.

In the earliest period the emblem of the city-god

was the same as that of his city, and might some-
times symbolize the city’s power, as in that of

Ningirsu of Lagash, represented by a lion-headed
eagle grasping lions. Images of divine emblems,
when sculptured upon a stone monument, ensured
that the monument was under the protection of the
deities to whom the sculptured emblems belonged.
Legal documents concerning ownership of land
were protected in this way from the Kassite period

onwards,

1 and it was with a similar object that the
later Assyrian kings carved at the head of their

stelae the emblems of the chief gods of their pan-
theon. Divine emblems, in addition to the figures

of patron deities, were also engraved upon cylinder-

seals,a and both were, no doubt, intended to ensure
the owner’s protection.

Another class of animal images entered very
largely into the Babylonian religious scheme, and,
though not the emblems of gods themselves nor
the objects of direct worship, are entitled to be
referred to in this connexion. The colossal lions

and winged bulls which flanked the doorways of
Assyrian palaces and were borrowed for the
Persian palaces at Persepolis, the enamelled lions

of Sargon’s palace at Khorsabad and of the Sacred
Way at Babylon, and the brick bulls and dragons
of Ishtar’s Gate were not purely decorative, but
symbolized protective influences under animal
forms. Texts of earlier periods also describe the
lion, the bull, the raging hound, the serpent, the
dragon, and other mythological monsters as charac-
teristic of religious decoration. In two instances
at least, the lions of the Gates of the Sun on whose
backs their pivots rest, we may undoubtedly trace
their origin to the noise of the creaking gate ;

3 and
it is probable that sound, rather than sight, was
the more important factor in determining the out-
ward form of many mythological creations, whose
protective qualities were portrayed in images which
were often strange and ferocious .

1 Other Baby-
lonian images of repulsive form represented evil

and not beneficent beings, and spells engraved upon
them were intended to ensure the employment of

their powers in the owner’s favour or, in any
case, not to his detriment .

5 Clay images of gods,

along with those of doves, were also buried near
the gateways of palaces and temples to ensure
their protection ; but these, again, were not objects
of worship, but merely foundation-figures .

6 For
the use of images by the Babylonians in sympa-
thetic magic, see Magic (Babylonian).
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IMAGES AND IDOLS (Buddhist).—It would
naturally seem as though, of the great religions

of the world, Buddhism were the least likely
1 See W. J. Hincke, A yew Boundary Stone of Sebuchad-

rezzar /., Philadelphia, 1907, p. 87 it. ;
King, Bab. Boundary-

Stones and Memorial Tablets in the Brit. Mus., London, 1912,

p. x ff.
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to have developed a system of idol-worship and
veneration for images. The founder consistently
deprecated the rendering of any special honour
or reverence to himself, made no claim to divine
prerogative or rights, and ignored, if he did not
distinctly repudiate and deny, the presence and
influence of the supernatural in human affairs.

What he had done m the way of the attainment
of perfect knowledge and of achieved deliverance
or salvation, every man might do by the force of
his own will and perseverance. The office of the
Buddha was but to show the way. Each man
must tread the road and win the goal for himself,
none helping or hindering him in the supreme task.
In a system of philosophy controlled by such
principles there would appear to be no room for

adoration or worship, and no authority to whom
such worship might ha addressed. Ultimately,
however, and after no great interval of time, the
tendency to create or conceive supernatural beings
to whom homage might be rendered and from
whom assistance might be hoped for re-asserted
itself. Apparently tlie conception of the deifica-

tion of the Buddha himself began to find a place
in the thought of his immediate disciples even
during his lifetime, and thus a system in intent
and purpose non-theistic, neither postulating nor
requiring the divine, became endowed with as ex-
tensive and varied a pantheon as the most frankly
polytheistic religion ever conceived. In the monas-
teries and temples expression was given in plastic

form, in image and sculpture, to these deities, the
recipients of a true worship, which in concrete
and visible presentation embodied and satisfied the
desire of the worshipper for a substantial object of
his adoration and regard.

I. Deification of Gautama himself.—It was upon
the person of the Buddha that this reverence and
worship concentrated itself ; and throughout the
entire history of Buddhism the figure cf the founder
remained central for all art and imagery. The
degree of prominence assigned to him, however,
varied greatly in the different countries in which
Buddhism found a home. In some instances the
influence of pre-existing faiths, with their popular
divinities, proved too strong for the doctrines and
principles of the imported creed ; and the figure
of the historic Buddha was in effect superseded
by forms of gods or goddesses, to whom a more
sympathetic and helpful role was assigned. Theo-
retically, for the present age, Gautama Buddha
is supieme ; and in general it is his image that
occupies the place of honour in the temples, and is

indefinitely multiplied in the halls of the monas-
teries, and in all places where an opportunity
olfered itself for a work of merit in erecting an
image designed to embodj’ in actual concrete form
the gentle spirit and teaching of the founder of

the faith.

The tendency, therefore, to regard Gautama as
more than humrn, and to endow him with some
at least of the attributes of divinity, began to de-

velop itself during his lifetime, and therewith the
tendency also to represent him in imagery and
sculpture as an object of adoration. The earliest

sculptures, however, do not yet venture apparently
to depict him as a man, but his presence is sym-
bolically indicated by the sacred wheel {dharma-
cfwkva), the Bo-tree, the footprint [pndu), or

a dagaba, etc. In the older representations also,

the more important figures of the Hindu pantheon
retained a place, especially Sakka (Sakia, Indra)
with his thunderbolt, who was later identified

with one of the celestial Buddhas, Vajiapani,

and to the end occupied a considerable place in

Buddhist legend and tradition.

It is not possible to determine at how early a
period this desire for concrete and visible por-
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traiture of the Buddha himself did in fact find

expression in art. Images of him were certainly

known before the time of the Chinese pilgrims
Fa-Kian and Hiuen Tsiang. Their narratives

suggest, if they do not assert, that such images
were neither rare nor a novelty. A more or less

conventional and idealized type also was adopted,
alike of choice and from the necessities of the
case, which then imposed itself upon all repre-

sentations of the Buddha in every country and for

all future time. The type was Hellenic, not native
Indian ; and was derived from the Grreco-Buddhist
art of Gandhara and the North-West. Its artistic

development, however, was checked and limited

by the historical conditions of Gautama’s life and
character, and the need to preserve a general
identity of aspect and feature throughout the
wide area to which the Buddhist faith had gained
access. The type, therefore, became stereotyped,
the conventional and recognized form under which
the Buddha was depicted. Almost the only variety
permitted to the artist was in the pose of the
hands (miidrci), and, to a less extent, the arrange-
ment of the feet. The Hellenic character also

was consistently maintained throughout, and is

noticeable especially in the expression of the
face and the disposal of the folds of the robe.

In the earliest and oldest representations this is

most apparent ;
in the later there is a distinct

approximation to Hindu forms and ideals. The
figure thus delineated is that of a young Indian in

the garb of a monk, with gentle and thoughtful
countenance. In frescoes and paintings the head
is often surrounded with a nimbus or halo, the
symbol of deity and of the claim to adoration, a
feature which is derived from Greek model and
precedent. The type adopted was severely simple,

and afforded comparatively little opportunity for

the development, of artistic taste or the display of

artistic skill. These found a limited opportunity
for expression in the figures of the Buddha’s dis-

ciples, and more widely m the extensive pantheon
of divinities, Bodhisattvas and others, of the Maha-
yana school.

The character of the type was thus determined,
and is easily recognizable. From whatever part
of the Buddhist world the figure may be de-
rived, the general features are the same, and
convey the same impression of calm dignity and
untroubled repose. The painter or sculptor had,
as it were, the main outline and framework of
his subject already laid down, and comparatively
little latitude was admissible in the filling in

of details. Three attitudes or poses of the
figure are represented— sitting, standing, and
lying or recumbent. Within each of these there
are varieties of type, which are usually asso-

ciated with events of the Buddha’s life or offices

which he performed. The ascetic ideal was main-
tained in all, and in all the dress and outward
appearance were plain and decorous, contrasting

strikingly, on the one hand, with the richly orna-

mented figures of the Bodhisattvas and other
divinities, and on the other with the nude statues

of the Jaina saints. Images, however, in each of

the three attitudes are by no means equally com-
mon on the sculptures or in the temples. The
sitting posture is most frequently represented in

all Buddhist countries. The recumbent figure, on
the contrary, is hardly met with in the monas-
teries of the north.

2. Types of sculptures.—There are three main
types or varieties of tiie seated Buddha.

In all of them the Buddha was represented sitting cross-

leered, ihe ri^ht foot resting on the left, the soles usually up-
i .! and bearing one or more of the auspicious marks which
indicated his character as a ' perfected ’ being. The body is

dad in the conventional robe of the monk, which leaves the

right shoulder bare, and in some examples is ven lightly indi-

cated by a mere line across the chest. Less commonly the robe
is drawn over both shoulders. The latter arrangement of the

dress is found at all periods and in all the three attitudes, but
is perhaps more characteristic of the early Graeco-Buddhist art.

The head is shaven, but is never entirely bare, a few tufis of

hair being left to represent the stumps of the locks which re-

mained when Gautama cut off his own hair with his sword on
the occasion of his flight from home. 1 On the top of the skuil

also is the swelling or protuberance known as urrtisa
y a mark

of the sacred character of the wearer, but perhaps' originally

representing merely the coil of hair on the head.2 A tuft or

circlet of hair (urnd) also appears in the centre of the forehead,

for which a pearl is frequently substituted both in early and in

late examples. The ears and arms are long, the former de-

pendent as far as the shoulders. In Indian sculpture long arms
are conventionally recognized as a sign of high birth. The
figure is seated upon a lotus flower or throne (padmasana), or

upon the coils of the cobra which then raises its crest above the

Buddha’s head to protect him from the heat of the sun. In the

Indian sculpture the face is always clean-shaven, but in images
from China and Japan, or from Korea, a light moustache or

beard is sometimes found. Others also of the lakna?.as, the

marks of physical beauty or perfection, may be represented, the
most common perhaps being the chakra

,
the wheel of the law,

figured on the upturned soles of the feet. 3 Moreover, in the

southern school the entire treatment is more stiff and formal,

and seems to lack the freedom and spontaneity of the earlier

northern types.

The three fundamental types are distinguished

by the position of the hands (
mtidra ), which is

always symbolical, designed to express the thought
or office of the Buddha in some great crisis or event

of his life. There are numerous less important
varieties, devised by the artists to correspond to

the biographical details contained in the tradition.

(1) The ‘ witness ’ attitude. The left hand lies flat upon the

lap, while the right is stretched downwards, the palm towards

the body, and touches the ground. The scene commemorated
is the conflict with Mara before the attainment of Buddhahood,
when Gautama called upon the earth to testify to the events

of his previous existences, and it responded with a roar like

thunder.*

(2) The ‘meditative* attitude, representing the Buddha in

profound thought upon the mysteries of existence. The crossed

hands lie flat in the lap with the palms upturned, the right

resting upon the left.

(3) The ‘ teaching * attitude. The right arm is half raised to

bring the hand on a level with the breast, with the palm out-

wards, while the left hand hangs down by the side or grasps

and supports the robe. As the name indicates, Gautama is en-

gaged in preaching or teaching his disciples, as in the Isipatana

Park at Benares.
In the standing figures the hands are represented as in the

teaching mudra. The robe is more frequently drawn over both
shoulders, and falls to the ground, covering the entire body.

The feet are held close together. A rare variety of the upright

pose represents the Buddha moving forward, the right foot

raised and slightly advanced beyond the other.

The ‘lying* or ‘recumbent* attitude represents the Buddha
at the moment of death, when he passed into parinirv&xa. The
figure lies at full length on the right side, the right hand sup-

porting the head, the left arm and hand extended and resting

upon the body. The face, turned towards the spectator, re-

tains its thoughtful and placid aspect. The attitude and
features convey no impression of old age, although, according
to the tradition, Gautama had reached the age of fourscore
years at death.

The earliest figures of the Buddha that have been
preserved are from the North-West of India and
the border land of Afghanistan, the ancient Gan-
dhara. They all exhibit the same Grecian type of

features and pose, a type which changes slowly,

approximating more and more to a Hindu ideal in

the later centuries and more particularly in the
southern school. Many of the later statues and
images are rough and rude in comparison with the
delicacy and refinement of the early Indian ex-

amples. The difference, however, consists entirely

in the execution. No innovation was made upon
the normal and established Buddha type, and no
departure therefrom was admissible. The general
lines of the workmanship of the figure were deter-

mined by precedent, and it was only within narrow
limits that the genius or capacity of the artist

found opportunity to express itself. It is unlikely
that any tradition of the real appearance of

1 Jot., i. 64.
2 Hackmann, Buddhism an a Rdf ifor>, p. l 0*>.

3 There are of which 32 arc primaryand SO smaller
or secondary. They are enumerated, e o,

t in Grnnwcdc I, Bud-
dhist Art in India, p. 161 f.

* Jdt. i. 74.
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Gautama Buddha himself should have been pre-

served. The presentation of face and figure is

entirely ideal, and is that of a young Indian prince
of noble birth, embodying the conception of a
gentle, thoughtful, deeply mystical and religious

character, which tradition associates with the
name of Gautama.

3. Ancient images.—The Chinese Buddhist pil-

grims in their writings make reference to existing
images, which were believed to be authentic and,
in some instances, contemporary portraits of Gau-
tama himself. The earliest of which mention is

made by Fa-Hian was a sandal-wood image which
Prasenajit, king of Kosala, had caused to be carved
and placed in the Jetavana vihara in Sravastl in
the seat usually occupied by the Buddha, but now
vacant during his absence in the Trayastrirhsa
heaven. On his return Gautama is said to have
recognized the image as a faithful copy of himself.
Not long after, the monastery was accidentally set
on fire and consumed. The image, however, was
preserved unscathed, and later was restored to its

place.

1

A second and even more famous sandal-
wood image about 20 ft. high is described by Hiuen
Tsiang, erected by Udayana, king of KausSmbI, a
replica of which the Chinese monk carried with him
on his return home from India. The royal city
was in ruins at the time of Hiuen Tsiang’s visit,

but the statue stood within an ancient vihara, a
stone canopy above its head, having resisted, as it

was said, every attempt to remove it. This image
also had been carved in the Buddha’s lifetime, the
work of an artist who had been transported to the
Trayastrirhsa heaven that he might there observe
the appearance of the Buddha and take note of the
sacred marks on his body. A miraculous and
bright light shone forth from it intermittently. 3

Mention is made of other images, and, in addition
to sacred relics and hooks, Hiuen Tsiang took with
him on his return a considerable number of statues
of the Buddha in silver and gold as well as in
sandal-wood.

4. Hinayana school.—With the exception of the
figures of the Buddha thus stereotyped in normal
and regular form there is no uniformity in the
number, character, or disposition of the images
worshipped in the different Buddhist countries.

No general or comprehensive description which
would be of universal application is practicable.
It will he most convenient, therefore, to give a
brief account of each of these separately, in regard
to the nature and variety of the images recognized,
following as far as possible the geographical order.
The pantheon of the Hinayana is usually simpler,
of a more severe and restricted character, than that
of the Mahayana.

(1) Ceylon .—In Ceylon, and in the southern school
generally, no representation is found of the earlier

Buddhas, or of the Bodhisattvas whose images
fill so large a place in northern Buddhist lands

;

except of Maitreya, the Buddha of the future.
The images are exceedingly numerous, but the
effect of the constant repetition of the same features
and pose is to a certain extent monotonous. They
are of all sizes, huge figures being sometimes seen
carved in the living rock. The materials used are
various, but for the most part the ordinary images
in the temples are made of clay, overlaid with
chunam highly polished, and are usually gilded
and ornamented with real or imitation precious
stones. The mouth and r

- "> ited,

to render them more - are
also numerous, and more rarely cast images of
metal are found, copper or bronze, and also statues

1 Fa-Uien's Travels in India and Ceylon, tr. J. Legge,
Oxford, 1S36, ch. xx. ; cf. Beal, Buddhist Records of the Western
World, London, 1906, ii. 4.

2 Beal, op. cit. i. 235 f.

of ivory and wood. Formerly in all Buddhist
countries and for many centuries the manufacture
of the images was almost entirely in the hands of
tiie monks, who were able to bless and consecrate
their handiwork. It is now for the most part a
specialized occupation or trade, and the work is

done by skilled ai tisans. Some of the more ancient
and famous idols were traditionally said to have
been self-produced. The temples also contain
frequently a specimen of the sacred footprint
(sripada), to which adoration is paid. Of these
footprints the most renowned is the hollow upon
Adam’s Peak, held sacred by Hindus, Muham-
madans, and Christians alike, as well as by Bud-
dhists, and explained in accordance with the creed
of each as the footprint of Gautama or Siva, of
Adam, Muhammad, or St. Thomas.
By the side of the principal image in the viharas

are frequently represented one or more of the
Buddha’s chief disciples, especially Moggallana and
Sariputta, or, with the recumbent Buddha in the
nirvana scene, Ananda. They stand on either side
or at his feet in attitudes of worship. Figures also
of the ancient Hindu deities, especially Brahma
and Visnu, are found, usually in buildings

(deivala )

attached to the vihara itself, and representations
of demons, etc., to which homage is paid by Bud-
dhists equally with Hindus. The members of the
stricter sect of the Kamanya, however, refuse to
associate themselves with this worship of strange
gods, which they denounce as heretical. In an
ancient temple, e.g., at Kelani near Culom bo, said to
he on the site of an older shrine built at the close of

the 4th cent. B.C., there is a recumbent figure of
the Buddha, 36 ft. long, by the side of which stand
huge images of the guardian deity of the temple,
and of the Hindu gods Visnu, Siva, and Ganesa.
In the temple of the sacred Tooth also, at Ivandy,
either side of the central shrine is occupied by
images. In the country viharas, where the wor-
shippers are few in number and poor, the images
often suffer from neglect, and little heed is paid to
them even by the priests or monks themselves.
Not far from the same temple at Kandy there is

an ancient shrine of Visnu with a silver-gilt image
about C in. high, wearing a rosary. Shrines also
are found in Ceylon dedicated to Skanda, the
brother of Ganesa. The only prominent Hindu
divinity, indeed, whom the Buddhists appear never
to have adopted is Krsna.
The sites of ruined cities which have been ex-

cavated in Ceylon have supplied many ancient and
remarkable figures. It is evident that in former
times the concrete representations of the Buddha
for purposes of worship were no less numerous than
at the present day.
One oE the oldest is a dark granite statue of the seated

Euddha, 8 ft. high, carved from a single block of stone, believed
to be more than 1000 years old, now deserted and lonely in the
jungle not far from Anuradhapura. In the rock temple at
Polannaruwa also are three colossal images, that of the Buddha
lying at full length, 46 ft. long, the head resting on the right

hand on a bolster, and the dt tails of the robe carefully and
skilfully rendered ; the erect image by the Buddha’s side on a

pedestal ornamented with lotus leaves, 23 ft. high, probably
represents Ananda, the favourite disciple. Within the temple
is a large seated Buddha, carved in high relief out of the rock

;

and at the further end behind the altar a similar figure, 15 ft.

high, on a pedestal with lion ornamentation, in front of a carved
and decorated screen. At Anuradhapura itself all the great
temples and monasteries were possessed of countless images

;

and numbers of monolithic statues still exist there, prostrate

on the ground, or standing amidst the ruins. On the circular

platform of the Ruanweli ddgaha, for example, together with
royal statues are three of the standing Buddha more than life-

size. The larger statue by their side, 10 it. high, represents

king Dutthagamapi, of whom the Ceylonese chronicles report

that he caused a golden image of the Buddha to be made, and
set up near the sacred Bo-tree of Anuradhapura.

(2) Burma .—In the monasteries of Burma the

principal hall or room set apart for the reception

of the images contains usually a large central

figure of the Buddha against the further end,
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while others stand on either side or are ranged
round the walls. Smaller figures are placed on
brackets or shelves. The material employed is

brick, wood, or alabaster, or, for more costly

images, brass, silver, or gold. The process of

casting an image is accompanied by religious cere-

monies, and the occasion is made a public holiday.
Formerly, and perhaps in some places at the pre-

sent day also, offerings of silver, gold, and jewellery
were thrown into the melting-pot by pious donors

—

to whom much merit accrued, as their gifts were
thus incorporated in the body of the image. Similar
offerings are said to have been made at the casting
of bells for the temples.
The same three positions of the figure are found

as in Ceylon, but the seated Buddha is more usu-
ally in the ‘ witness ’ attitude. Kneeling in front
of the figure of the Buddha, the two disciples,

Sariputta and Moggallana, are frequently repre-
sented, worshipping or listening to his words.
Gautama’s three predecessors also, the earlier

Buddhas of the present age, Kakusandha, Kona-
gamana, and Kassapa, sometimes find a place, and
Dipankara, the first of the 24 great Buddhas, his
forerunners. In the larger temples and viharas
other buildings beside the central hall are filled

with images. Great and important temples like

the Shwe Dagon at Rangoon contain numerous
shrines with many hundreds of images of different

sizes. These are, for the most part, the gifts of

Buddhist laymen, presented as an act of merit. It

is prescribed also that the offering of the images
must be made in a definite order, first the stand-
ing figure, then the seated, and, finally, in the
recumbent attitude. In the courtyard of the
temple will often be found, as in Ceylon, a de-

lineation of the sacred footprint. The steps that
lead tip to the temple or shrine are ornamented
with fantastic figures, in plaster or stone, of lions,

dragons, and other monsters.
Offerings of incense, flowers, and plain or coloured

candles are made before the images, with prostra-
tions and prayers. The more enlightened Burmese
declare that worship is not thereby intended, but
that the image serves as a reminder of Gautama
himself, and excites in their minds similar feel-

ings of reverence and devotion. It is only in the
temples of Lower Burma that considerable numbers
of images are seen. In Upper Burma few except
the more important images are to be found. Of
these the standing figures in the attitude of preach-
ing are often of jrreat size, some of the Pagan images
reaching a height of over 40 feet. A Buddha in

marble at the foot of the hill at Mandalay is 25 ft.

high ; and around the dimly-lit building in which
it stands are smaller shrines, the gilt images in

which direct their gaze towards the central figure.

In Burma, as elsewhere, the recumbent attitude
is the least common ; but very large figures exist,

usually constructed of brick, as at Pegu and Ava.
These are often surrounded by the figures of the
disciples, or of mythological rulers of the heavens
or other deities.

It is comparatively seldom that the images are
found in the open air. There exists, however, a
large seated statue at the ancient capital, Aiuara-
pura, which is judged to be 90 ft. high; smaller
figures are grouped around. At a few riverside
places on the Irawadi, rock -cut statues may be
seen, facing Ava, and a few miles below Pronto,
some of which are of great size. Opposite Pegu
and elsewhere, with the aid «f bricks, the rocks
themselves have been moulded and shaped into the
form of enormous Buddhas. These, for the most
part, are now crumbling to ruins, and are overgrown
with jungle.

(3) Siam .—The images and worship of Siam are
entirely similar to those of Ceylon and Burma,

and further description of them is therefore un-
necessary.

5. Mahayana school. — In the pantheon and
imagery of the Mahayana school new develop-
ments of the most rich and ornate character have
been introduced. In some forms of the faith and
doctrine, Gautama Buddha himself has ceased to

occupy the central and most important position

;

and the sculpture and temple furniture reflect the
views of the worshipper, who addresses his prayers
to one or another favourite divinity, and m prac-

tice ignores the personality and claims of the
founder of the faith. In the result, the Buddhism
of some of the northern countries has become en-

dowed with perhaps the largest pantheon in the
world. The imagery and cult, however, vary in

the different lands, in each of which the introduced
worship of the Buddha has blended with the native
religion, and more or less completely taken over
the native gods to form a composite whole, the
characteristic features of which are clearly seen in
the figures and images with which the temples are
provided. The restrained and ascetic type of the
image of the Buddha himself is preserved un-
changed. The artistic sense of the worshipper,
however, finds its opportunity in the variety and
lavish adornment of the figures of the deities that
surround him, whose popularity and influence ex-
ceed that of Gautama himself to a very marked
extent. The source and home of all these develop-
ments and varied types, as of the legends and tra-

ditions on which they were based, was Northern
India, and especially the districts of the North-
West and the border-land of Afghanistan, where
the Grreco-Bnddhist art of Gandhara was respon-
sible for more or less rigidly determining the con-
ventional forms under which the principal gods
should be delineated. These chief types or classes

of images, therefore, which are more or less com-
mon to all the northern Buddhist countries, it is

possible summarily to describe. In greater detail

account may then be given of the features in which
the imagery and worship of the different countries
vary from that which may he supposed to be the
original form, the modifications which have been
introduced, or the actual additions that have been
made to the accepted figures of the pantheon.
Reference has already been made to the adoption

by Buddhism of the principal Hindu gods. These
retain their distinctive attributes and appearance
in the carved representations and idols. The most
ancient images found in India are Buddhist. In
the older Buddhist sculpture, however, at Safichi,
and on the Bharhut stupa of the 2nd cent. B.C.,

the Buddha himself is not depicted, although the
figures of other gods appear. Only in the early
centuries of our era do images of the Buddha be-
come common. Their existence at a previous date
cannot, however, be disproved ; and it would appear
most probable that as the attractive centre of
worship the Buddha early dispossessed the ancient
Hindu deities. Later carvings at Ellora and else-

where exhibit numerous figures of the Buddha,
among which are some of great size. Occasionally
a triad is found, in which Brahma and Indra ate
represented on either side of the Buddha, as if

guarding him, or in an attitude of reverence. The
lesser deities or semi-deities also of Hinduism, as
the Nagas, etc., sometimes find a place.
The sacred triad of the Buddha, the Law or Re-

ligion, and the Order (Buddha, Dharma, Sahgha)
found early and frequent representation, and, al-
though Gautama usually occupied the central
place, the relative order seems not to have been
invariable. It lias been -tiggosted indeed, perhaps
uithout adequate justification, that in this triad
Buddhist thought first gave concrete expression to
its feeling of reverwe to the person of its founder
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and the personified doctrine and order in which he
embodied and perpetuated his teaching. Ancient
examples have been found at ISodh Gaya and
elsewhere.
The Saugha is usually depicted as a male figure with the right

hand resting on the knee, and holding a lotus flower in the letfc.

The images of the Dharraa have four arms and hands, two of

which are raised and touch one another in front of the breast

;

the others grasp respectively a book or lotus and a rosary of

beads (maid). In Nepal and Sikhim the Dharrna is always
represented as female, the personification of prajfla paramitd,

‘supreme wisdom.’ The worship of Dharma still maintains
itself in India (in Orissa and Western Bengal), a solitary sur-

vival and witness to a faith once so wide-spread and influential

throughout the peninsula. In some of these districts images of

the Dharma are common, before which animal and other sacri-

fices are offered by the lower classes of the people, and in parts

of Bengal a Dharma temple stands in nearly every village. A
figure of Dharma, recently discovered at Badsai in Orissa, ex-

hibits an arrangement of the arms and hands which seems
designed to be a compromise between that described above
and one or more of the mudrds of the Buddha. Two of the
hands are laid on the knees, the right pointing downwards

;

the others, uplifted to the level of the head, bear a rosary and
an open lotus. At a village in the Bankura District an actual

image of the Buddha is, or was, worshipped as Dharma.

In the elaborate and extensive pantheon of the
Mahayana the favourite figures are those of the
Bodhisattvas (q.v.) and the Dhyanibuddhas, none
of which find a place in the south. The general
type is that of a young Indian prince, with turban
or crown on the head

;
and the richness of the dress

and ornamentation forms a striking contrast to the
severe plainness of the monk’s robe in the statues

of the Buddha. The principal Bodhisattvas appear
in the ancient Indian sculptures ; and in the Bud-
dhist caves at Ellora Avalokitesvara and Vajra-
pani are represented in attendance on Gautama.
These two with ManjusrI form a kind of second
Buddhist triad, the members of which are suffi-

ciently distinct to be identified for the most part,

without much difficulty, in the sculptures. For
others a general character or type is made to serve,

and it is often impossible to determine which par-

ticular Bodhisattva is intended. It is worthy of

note also that, in scenes before the attainment of

bodhi, the figure of Gautama where it appears is

always depicted after the Bodhisattva model, not
according to that of the Buddha.
The most usual emblem in the hands of the

Bodhisattva images is the full-blown lotus, or
sometimes a hunch of blossoms. The presence of

the flower is due not only to the fact that it is the
emblem of purity, but also to its constant as-

sociation with offerings and worship. Figures of
Padmapanior Avalokitesvara are the most common,
and are frequently mentioned by the Chinese
pilgrims, who state that the images were found on
the summits of the high hills.

The portraiture of this Bodhisattva seems to have been bor-
rowed from that of the ancient Indian deities, especially Vispu.
He appears usually with several faces, with two or four pairs of

arms, and bears on the front of his crown a small figure of a
Buddha. Two of the hands are raised in the attitude of adora-
tion ; the others carry emblems, as the lotus or the chakra.
Figures of Avalokitesvara, therefore, resemble those of Visnu,
but may readily be distinguished by the position of the hands,
which in the case of the Hindu god are never in the attitude of

worship. A special form or representation of Avalokitesvara is

known as the eleven-headed ; this is especiallycommon in Tibet
and Nepal, but is met with already in early Buddh'st cave
temples. The heads are arranged in pyramidal form, in three
tiers of three each, with two single heads one above the other
at the top. The uppermost head represents Amitabha, the
spiritual father of the Bodhisattva. The rows or tiers of heads
sometimes exhibit each its appropriate colouring in the order
upwards of white, yellow, red, blue, red. Other figures have a
larger number of arms, and the god is then described as
* thousand-handed/
Vajrapaiji carries a chaitya or ddgaba on his forehead, and a

vajra in his hand. Mafijulri is represented as a seated figure,

holding a sword and a book, the latter either grasped directly by
the hand or supported on a flower which the hand holds. The
two other principal Bodhisattvas have each their appropriate
€
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approval and worship. He is depicted seated in the ‘medita-

tive’ pose, the hands laid one upon another, in the dhyana-

mudrtl. According to a well-known form of the legend, he was
born from a lotus flower, and is sometimes so represented in

the sculpture.

Kaiyapa, the Buddha who immediately preceded Gautama,
1 ’
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. his close-fitting robe, which hides the
. . . the level of the breast, while the left,
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. aorts the garment.

Ot the senes oi Buddhas besides Gautama him-
self, only Maitreya, the Buddha of the future, finds

a place in all the schools, and is worshipped by all

Buddhists. His image was apparently common in

North India at the time of the visits of the Chinese
pilgrims. Both Fa-Hian and Hiuen Tsiang report

having seen a wooden image of Maitreya, 80 cubits

in height, from which a bright light proceeded. A
second figure of sandal-wood was possessed of the
same light-giving virtue ; a third at Bodh Gaya
was made entirely of silver. Since he has not yet
become a Buddha, Maitreya is not usually repre-

sented in the conventional Buddha pose, but appears
in the dress and equipments of a young Indian
prince. Both standing and seated figures are
found, the former being more common ; in the
latter case, the feet are not crossed, but the legs

hang down, as though seated in Western fashion

on a chair. In standing figures the robe is often
drawn up, to leave the left leg hare. His emblems
are the water-flask and rosary, both of which are
sometimes depicted resting upon lotus blossoms,
which the hands hold. The latter usually assume
the attitude known as the dharmachaJcramudra,
in which the hands are raised to the breast with
the fingers touching. The hair is abundant, and
often curls. His image is also found in the con-

ventional Buddha form ; hut it. retains in all cases

the characteristic position of the hands.

(1) Tibet.—A marked feature of the imagery and
worship of the Lamaistic type of Buddhism is the
prominent place assigned to deities of Hindu origin,

and to gods and demons derived from the native
mythology. ‘ The pantheon is perhaps the largest

in the world. It is peopled by a bizarre crowd of

aboriginal gods and hydra-headed demons, who
are almost jostled off the stage by their still more
numerous Buddhist rivals and counterfeits.’ 1 The
number of images and statues is correspondingly
great ; and these are not confined, as for the most
part in other Buddhist lands, to the temples, hut
are found everywhere in the open air and in private

houses ; and in the form of charms, talismans, etc.,

they are carried on the person. Local and tutelary

divinities are also very numerous ; and a place is

given to deified saints, to present and past incarna-

tions of Bnddhas or Bodhisattvas, and to mytho-
logical conceptions of every kind, the offspring of

an unrestrained fancy and speculation.

The largest images are usually those of Maitreya,
the Buddha of the future. The material employed
is clay moulded into shape and painted or gilded.

Wooden images are not common, and, except in

the rock-cnt figures and bas-reliefs, stone is rare.

Others are of metal, ordinarily copper or, less

frequently, bronze. The more costly are gilded,

and often inlaid with real or imitation precious

stones. In the temples and halls of the monas-
teries (lha Many, ‘hall of the gods’), the arrange-

ment of the images is the same as is usually found
in other Buddhist countries, but no uniform rule is

observed. The image of Gautama is placed in the

centre behind the great altar, and on either side

are the figures of Maitreya and Avalokitesvara.

The latter is usually present, as would naturally

he expected, seeing he is incarnate in tlie Dalai

Lama; hut Amitabha not seldom takes the place

of Gautama, and instead of Maitreya there stands

the founder of the sect to which the monastery

belongs. The triad of the ‘three holy ones’

—

Buddha, Dharma, Sahgha—is said to be rare.

1 L. A. Waddell, Buddhirm of Tibet, London, 1S95, p. 3C5.
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Waddell apparently does not cite a single in-

stance ; in comparison with other countries, there-

fore, it is little if at all known or held in regard.

The normal attitude and pose of the Buddha
images are determined, as elsewhere, by convention
and precedent. The seated ‘witness’ attitude is

the most common, few figures are represented
standing, and the recumbent position is seldom
found. The Buddha is usually seated upon a lotus,

and wears the usnisa ; behind and overshadowing
him is the sacred pipal tree, beneath the shade of

which Gautama attained supreme wisdom. Accom-
panying the larger figures the two disciples fre-

quently appear, Sariputra on the right of the
Buddha, and Maudgalyayana on his left.

The same general type was employed to represent
the earlier Buddhas, the predecessors of Gautama.
The more distant and mythical of these were not
as a rule depicted, except Dipankara, whose image
is often found, with small holes or sockets in which
lighted lamps are placed at the festivals. Of the
more recent Buddhas a frequent arrangement is in
groups of seven or five. The former consists of
Gautama together with his six immediate prede-

cessors ; the latter, of the three latest Buddhas,
Krakuchchhanda, Kanakamuni, and Kasyapa, with
Gautama himself and Maitreya. The five corre-

sponding celestial Buddhas, or Jinas, are depicted
in general in the same attitude, but they never
carry a begging-bowl such as is often seen in the
figure of the earthly Buddha. Each, moreover,
has his appropriate mudra, or pose of the hands,
and a different colour. Amitabha is the only one
of the five who receives a popular worship, as is

attested by the frequency with which his image
meets the eye. He is seated in the ‘ meditative ’

attitude, without begging-bowl, and is coloured red.

Healing or medical Buddhas so-called are also pre-

sent and are held in high honour, being resorted to

in times of sickness ; their pictures or images are

believed to be possessed of magical healing virtue.

Images of these Buddhas, however, are not common
in Tibetan temples. A superior or primeval Buddha
is also worshipped. He is represented seated in the
‘ meditative ’ attitude, as Amitabha, but with the
body of a blue colour, and often unrobed.
The most distinctive feature, however, of the

Mahayana, or Northern, school of Buddhism in art
and sculpture, as in doctrine and cosmology, was
associated with the Bodhisattvas. In Tibet their

images are to be found everywhere, and their cult

far surpasses in popularity that of the Buddha
himself. The figure of Avalokitesvara, the Bodhi-
sattva who becomes incarnate in the Dalai Lama,
is most frequently encountered ; but the others

—

Manjusrl, Vajrapani, and especially Maitreya

—

are to be seen in very considerable numbers. The
original type is that of the youthful Indian prince

as on the Gandhara sculptures, in rich embroidered
robes, crowned and wearing earrings, and carrying

in the hands distinctive emblems. The typical

form, however, has been modified and transformed
almost beyond recognition under the influence on
the one hand of the ancient Indian deities, and on
the other of the native gods, tutelary divinities,

demons, and others, of the early religion of Tibet.

The result is that the pictures and images are pre-

sented under various ‘ aspects,’ which are distin-

guished not only by appearance and mien, but
usually also by colouring.

The mild or Indian type is coloured white or yellow, and a
halo surrounds the head, anti not infrequently the entire body.
A red or black shade is characteristic of the fiercer forma,

designed to excite terror and remorse. These last forms belong
more especially to the /Tanti lk type of Buddhism, which has
close affinities with the Saktism of the Hindu faith. The figures

are both male and female, the latter differing only in the absence
ot the beard and by the prominent breasts. The head is large,

w ith a third eye in* the centre of the forehead, and the whole
expression is uncouth and terrifying. They stand or are seated

upon a * vehicle,’ in the form of some animal. In other instances
they are represented trampling: upon the liodiea of their victims,
brandishing weapons, and w taring necklaces of skulls.

Manjusri, as the personification of wisdom, carries a book and
sword. With the latter he dispels the clouds of ignorance.
Almost alone of the Bodhisattvas he has no female counterpart.
He is usually represented seated in the * mild ’ aspect.
Vajrapapi bears a vajra or bolt in his right hand, and a bell

or other emblem in the left. His aspect is fierce, and his image
is correspondingly coloured dark blue or black.

Maitreya’s figure usually appears seated in the 4 teaching ’

attitude with the legs hanging down. Colossal figures of this
Bodhisattva are to be seen, carved in the rock.

Avalokitesvara is said to have twenty-two forms.
In all he is represented with features or members
beyond those appropriate to ordinary men. The
eleven-headed figure is the most usual, but a type
almost as commonly depicted is four-handed, with
the ornaments and dress of a prince. Two of the
hands carry respectively a lotus and a rosary ; the
others are joined in the attitude of worship. As
Vajrapani has borrowed the manner and weapons
of Indra, so the figure of Avalokitesvara is modelled
on that of Brahma.

In Tibetan Buddhism not only Avalokitesvara
but the other Bodhisattvas also frequently bear on
the head a small figure of one or other of the Dhyani-
buddhas, who is the spiritual father of the Bodhi-
sattva represented. Exceptionally, however, Mai-
treya is found with the figure of his predecessor

Gautama. Instead of the actual figure the symbol
or emblem alone of the Jina sometimes appears,

placed on the head or seated among the locks of

the Bodhisattva’s hair.

Moreover, each of the female powers who are
worshipped has its characteristic figure or delinea-
tion, and appears under a ‘mild’ or ‘fierce’ type.
The most common and popular is Tara, wife or
consort of Avalokitesvara, who corresponds to the
Chinese Kwanyin. Her forms are ‘green’ and
‘ white ’ respectively ; and the two foreign wives of

king Sron Tsan Gampo, who introduced Buddhism
into Tibet in the 7th cent., are believed to have
been incarnations of Tara, the Chinese princess of

the white form, the Nepalese of the green. The
latter is depicted as an Indian lady seated, with a
lotus in her hand and the left leg pendent ; the
face is green. The ‘ white ’ form of Tara, with a
white face, is seven-eyed, the palms of the hands
and the soles of the feet being each provided with
an eye, while another is placed in the centre of the
forehead ; her worship is said to be confined mainly
to the Mongol peoples. Like the Mabamatris of
India, the number of Taras was multiplied almost
indefinitely.

Marlchi, the queen of heaven, is represented
with three faces and eight hands, carrying weapons.
She is seated on a lotus throne, drawn by swine,
and one of her faces is that of a sow. The abbess
of the Samding monastery near Lhasa, who bears
a high character for sanctity, is an incarnation of
a sow-goddess who is perhaps to be identified with
Mariehl. At Lhasa there are shrines of Kali,
where the figure of the goddess is black, orna-
mented with skulls, masks, etc., and others of a
mild type of handsome aspect, wearing robes of
silk and adorned with pearls and precious stones.

Tiie four Guardians of the four quarters appear
frequently in the temples. Yama also, the god of
the under world, has numerous shrines. His con-
sort, Lhamo, is the tutelary divinity of Lhasa.
The images of local and tutelary deities are to be
found everywhere ; and the demoniacal powers of
evil are not less numerously represented. Deified
•saints and the founders and patrons of local monas-
teries obtain considerable worship, and are fre-
quently represented with unnatural features or
members in excess of the normal, to emphasize
their superhuman character. Of these the Dalai
Lama is the mo*.t popular. Padma Sambliava also
the founder of Lamaism, takes a high place.
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Of the disciples of Gautama Buddha, besides
Sariputra and Maudgalyayana, a group of sixteen
is commonly found. These are the early arhats, or
saints ; and the same group reappears in the other
countries of Mahayana Buddhism, enlarged to
eighteen in China, and there known as the Lohan.
Few of the images are of skilful or attractive

workmanship. In the more important monasteries
at Lhasa and elsewhere may be seen statues of
Buddha or of other deities, of much value, either
from the material employed or the costly precious
stones and ornaments with which they are adorned.
In the private chapel of the Dalai Lama at the
Potala palace in Lhasa there stands an image of
Avalokitesvara of solid gold. The great temple in

the same city contains, among many other images,
a celebrated gilt figure of Gautama, said to have
been brought from Peking by the Chinese wife of

Sron Tsan Gampo. Another representation is that
of Gautama as a young prince, crowned and robed,
at the time when he left his home. The work-
manship of the latter figure is said to be poor and
inartistic, but the crown and shrine are thickly set
with precious stones. In a third temple in the
same city, the ‘ Temple of Medicine,’ is a renowned
figure of the ‘ healing ’ Buddha, with a bowl of blue
lapis-lazuli stone, surrounded by other statues,
which are supposed to represent physicians whose
skill and fame have won for them deification after
death. Cf. Images and Idols (Tibetan).

(2) China .—The Buddhist images of China are
similar in character, but not so numerous as those
of Tibet, and they are almost entirely confined to
the monasteries and temples. 1 In addition to the
Buddhas and Bodhisattvas, tutelary deities and
demoniacal powers, together with patriarchs and
saints of olden time who have been raised to the
position of gods and receive homage, occupy a
large place. In the monasteries there are usually
two halls set apart for the service of the gods. A
central and more important hall contains the
effigies of the Buddhas, with their disciples, and
of the Bodhisattvas, placed at the further end of
the half and ranged round the sides. Large mon-
asteries have, in addition, more than one entrance
hall, where the figures of the guardian spirits stand,

and of the protecting genii of the place, the images
of founders or patrons, and of the native popular
gods adopted by Buddhism into its pantheon.
Of the Buddhas, Gautama is the chief.

His imags is moat frequently found in the ‘ meditative’ pos-
ture, seated on a lotus, with i.rnd. and pendent ears. The robe
is usually drawn over both shoulders so that the arms also are
covered, the neck and chest being exposed. Frequently a halo
surrounds the head, or an ornamental screen behind the image
represents the leaf of the sacred Bo-tree, and serves the purpose
of a bright and gilded background. Two standing postures are
not uncommon : the one as a child, with the arms extended
and pointing upwards and downwards, in reference probably to
the shout of victory and conquest uttered immediately after

birth; the other as an ascetic, with begging bowl, rough and
unkempt, in ragged monastic dress. Recumbent figures are
rare. They are represented fully clothed, lying in the usual
attitude upon the right side, sometimes even upon an ordinary'

Chinese bed.

Of the celestial Buddhas, Amitabha (in Chinese,

O-mi-to-fo

)

is the most reverenced and popular.

The normal Buddha type of figure is adopted for

all, but each has his characteristic mitdra. Ami-
tabha is usually depicted in a standing position,

with long arms hanging at his sides. Among the
Buddhas of the past, Dipankara alone is generally
recognized. His image is often found with the

niches and lamps. The number of these last

varies ; but usually there are 108. a number said

to correspond to that of the sacred books.

With the exception of Gautama himself, certain

1 The alienation within recent years of many Buddhist temples
and halls to educational purposes, and the neglect and destruc-
tion of the images, make it difficult to determine how far the
changed conditions of the country have affected either the
number or the cult of the idols.

of the Bodhisattvas are more widely reverenced
and receive more constant worship than the
Buddhas. The image of Kwanyin, the ‘ goddess
of mercy,’ the female form of Avalokitesvara, is

universally honoured. There is evidence that in
the early centuries this Bodhisattva was wor-
shipped in his proper male form ; and the circum-
stances under which the transition to a female
deity took place are altogether obscure. There
seems to he no definite or accepted type for the
figure of Kwanyin. The goddess is represented
under very varied forms. Universally, however,
she is beloved, and perpetual offerings are brought
to her shrine. Of the other well-known Bodhi-
sattvas of Indian origin, ManjusrI (Chin. Wen-shu)
and Samantabliadra (Pu-hsicn) are perhaps the
most widely known and most frequently delineated
in painting and sculpture. Each is depicted riding
upon his ‘vehicle,’ Wen-shu on a lion, Pn-hsien
on an elephant. They often appear as members of

a triad in which Kwanyin takes the middle place.

A frequent triad also is that of the ‘ three holy
ones of the western region,’ i.e. the paradise of
Amitabha. In this triad Amitabha himself is in
the centre, Kwanyin on his left in the place of
honour, and the Bodhisattva Mahasthanaprapta
(Chin. To-shik-chi) on the right. The Chinese
Yama, Ti-tsang, the ruler of Hades, with his

twelve subordinates, who execute punishment and
torture upon the wicked, is a familiar effigy in

the idol temples and halls.

An altogether strange and anomalous figure is

that of the Bodhisattva Maitreya (Mi-le-Jo ), the
Buddha of the future age. He does not occupy so

prominent a position as in Tibet and elsewhere,
and seems to have become identified with a native
genius or tutelary deity.
He ie usually represented in a crouching attitude, the robe

thrown back so as to expose the breast, with long pendent ears
and shaven head, and the left leg drawn up in front of the
body. In the right hand is a lotus flower or a rosary, in the
left a purse or bag, described as containing the ‘five lucky
gifts.' The expression of the face is lively and even merry, and
the whole figure is reminiscent of a comfortable, well-living

friar of the Middle Ages.

Other tutelary deities are the four Guardians of
the four quarters, Avhose images stand in a defen-
sive or protecting attitude on either side of the
entrance to the temple or hall of the monastery.
Their figures are usually of more than life-size, and each has

his own appropriate colour, and emblem or device which he
carries in his hand. The Guardian of the North ( To-iven

)

is

black, and bears a snake and a pearl ; the Guardian of the East

(Chik-kxco

)

is blue, with an instrument of music
;
the Guardian

of the South (Tseng-chang) is red, with an umbrella ; the
Guardian of the West (Kuang-mu) is white, and holds in his

hand a sword. In the same hall, in aridit’on to the Guardians,
two figures are generally placed in the centre, facing in opposite
directions, towards and away from the entrance. Moreover, a

special deity presides over the culinary department, and his

figure is said to be found in the kitchens of most monasteries.

The well-known and popular god of war, Kwangti, ia a deified

hero of early Chinese history
;
and the Images of other gods,

saints, or demons, of native origin or derived from Indian

sources, are very numerous, and are more or less closely asso-

ciated with Buddhist worship.

Of the disciples of the Buddha, the most com-
monly figured are Ananda and Kasyapa. They
stand or kneel on either side of Gautama, in

reverential attitude, with upraised hands, Ananda
having the appearance ami mien of a young man.
The group of the 18 Lohan frequently finds a

place in the temples, where their statues are

ranged along the sides of the buildings. In the

older monasteries the original group of 16 disciples

is sometimes found, as elsewhere in the Northern
school. Comparatively rarely a larger group of

500 Lohan is met with, consisting for the most

part of deified emperois or other notable heroes

and men of former times. Of deified saints, the

most prominent and popular are the six patriarchs

of Chinese Buddhism. The first of these, Bodhi-

dliarma ( 'Tct-tno), who established the patriarchate
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in China in the 6th cent., is universally known and
honoured. His appearance lends support to the
tradition of his foreign origin, the face being
bearded and possessing none of the characteristic
Chinese features. His image usually stands near
the principal altar, at the further end of the great
hall.

In the principal hall a trio of images is often
found behind the principal altar. The members
of the trio vary. Frequently Gautama is accom-
panied by Amitabha and Yo-sliih-fo, the Buddha
of healing ; sometimes by other Buddhas or Bodki-
sattvas. Maitreya seems never to be represented.
If the figure of Gautama is unaccompanied by
others of his own rank, then the two disciples,

Ananda and Kasyapa, stand before him. In front
of the altar are smaller images of Bodhisattvas
and others. The 18 Lohan, occasionally with
other gods, occupy the sides of the room.
The material employed for the images is generally

wood or clay. Bronze images are rare and costly ;

a few are of marble. They are painted or gilded,

and a curious ceremony is observed, by virtue of
which the deity is supposed to take possession of
his habitation. Through a hole at the back of the
statue a living animal—a frog, snake, or other
small creature—is introduced into the hollow
interior. The hole is then sealed up, and the soul
of the animal passes into and gives life to the
image of the god. The last act is the painting in
of the eye, that the deity may have complete
vision. This is known as kai kwang, the giving
of light.

(3) Korea .—There is little that is distinctive of
the temple images and statues of Korea as com-
pared with China or Japan. The most remarkable
feature is the presence of pictures on the walls of
the rooms of the monastery. These are never so
found in the two countries named, with which the
Buddhist thought and practice of Korea have
otherwise been in the closest relation. The images
themselves are few in number, and with little or
no decoration ; they are usually also of compara-
tively small size, gilded as in China, the material
used being wood or clay. The five chief Buddhas
are represented, and the corresponding Bodhi-
sattvas, Kwanyin taking the place of Avalokites-
vara. Amitabha maintains a popular worship,
which rivals, if it does not surpass, that of Gautama
himself. Of the celestial beings and deified saints,

Indra and other gods recur, and the 16 Lohan ;

the larger group also of the 500 disciples is mot
with in some of the temples. Tutelary deities

are common, and personifications of the forces of

nature. The mountain god, whose emblem is the

tiger, and the ‘ kitchen ’ god are well known, and
are worshipped with offerings and prayer. Perhaps
the most feared divinity, whose wrath is most to

be deprecated, and whose image is most frequently

set up, is Ti-tsang, the ruler of the lower world.

There are traces also of a solar cult, adopted by
Buddhism, in the reverence paid to the sun and
moon, the Great Bear, etc. For the last a special

hall or chapel is sometimes provided within the
monastery.

(4) Japan .—The most striking feature ofJapanese
Buddhism is the extent to which it has asserted

its independence of Chinese influence. The inde-

pendence of thought is reflected in its images and
worship. There is similarity in the external form,

in the architecture and arrangement of the

temples, and the general disposition of the figures

of the deities therein, but in the spirit and in

detail the differences are very considerable. In

the principal hall of the temple the chief images
are placed, as in China, on the altar at the further

end. In front a partition is sometimes erected,

and the remainder of the hall remains free and

unoccupied for the purpose of worship. There is

usually also a chapel dedicated to the founder of
the sect to whom the temple or monastery belongs,
and separate rooms or chapels with the image of

Kwannon, Amida, or other favourite divinity. In
addition to deities of Hindu and Buddhist origin,

Japanese Buddhism has adopted Shinto and
Chinese gods also into its pantheon.
Of deities that are definitely Buddhist in origin

the five Buddhas and Dhyanibuddhas, and the
five corresponding Bodhisattvas, are naturally the
most prominent. The Adibuddha is not repre-

sented. Of the Dhyanibuddhas Amitabha
(Amida), the compassionate ruler of the western
paradise, is the favourite, and his figure is to be
met with everywhere, especially in the temples and
monasteries of the Pure Land Sect. His effigy is

represented in the usual Buddha attitude, cross-

legged, with the hands lying in the lap. The
urtia on the forehead is said to be indicative of
wisdom. At Kamakura the great bronze daibutm
represents Amida. The figure is nearly 50 ft.

high, and is hollow, with a small shrine within to
which access is obtained by means of a ladder.

The larger daibutsu in the Todaiji temple en-
closure at Kara is said to represent Vairochana
(Jap. Dainichi). The image has suffered from
successive fires, and has been repaired. It is 53 ft.

high, and is seated on a lotus throne, with the
right hand upraised to the level of the shoulder,

the left resting on the knee. The whole is

believed to have been originally gilded. Behind
is a wooden halo ricidy gilt, and on either side of

the principal figure and at the back are images of

Bodhisattvas and other deities, of more than life-

size.

In Japan as in China Avalokitesvara has become
a female deity, Kwannon, the Chinese Kwanyin,
the goddess of mercy.
She is depicted under various forms, sometimes with three

heads and many arms. The hands grasp objects typical of
Buddhist doctrine or practice, as the wheel, a pagoda, a lotus,

or an axe, etc. A begging bowl is sometimes held in the
lap. The a

»
'

- .

’• * ’ Kyoto contains 33,338

images of ha.’* '
: s: .. figures, each 5 ft. high

and gilded, r>
• •

; ler ‘thousand-handed’
form. On the hands, foreheads, etc., of these there are

executed smaller figures, the arrangement of which is said to

be different in every instance. Besides Kwannon, the Bodhi-
sattvas most commonly represented are olanjusri (Jap.

Monju) and Saraantabhadra (Furjen). They often appear
seated on the left and right hands respectively of the Buddha.
The only other Bodhisattva who commands wide reverence
and worship is Daiseishi, joint ruler with Amida and Kwannon
of the western paradise. The figure of Maitreya (Miroku) also
is sometimes seen rock-carved, of great size ; but it is not found
in the temples.

The temple entrance is usually guarded by the
ancient Hindu deities Brahma (Bontcn

)

and Indra

(Taishaku ), who stand in threatening attitudes on
the left and right sides respectively. The popular
divinity Fudo is by some authorities identified

with Siva, but others regard him as representing
Vairochana. His appearance is fierce and grim,
with black face, and lie bears in his band the
sword of justice. Other Indian gods are found, as
Yaisravana (Bishauion ), the god of wealth, who
has become one of the seven deities of good
fortune, and Ganesa. The real god of wealth is

Daikoku, who carries with him hales of rice. The
ruler of Hades, Emma-0, is frequently depicted.

He is seated with a judge’s cap on his head and a
staff in his hand, and is usually accompanied by
attendants who bear writing materials. The name
is probably a corruption of the Sanskrit Yamnraja.
Ti-tsang, the Chinese ruler of the world below, is

represented hv the Japanese Jfco, -whose stone
image is peihaps the most common and popular
object of worship throughout the country. He is

the patron of travellers, the guide and helper of
all who are in trouble, and i« represented m the
attitude of a monk sitting cross-legged, with



IMAGES AND IDOLS (Celtic) 127

closely shaven head, holding in his hands a jewel
and a staff.

Of the disciples of the Buddha, Ananda and
Kasyapa (Jap. Anan and Kctsho) are most usually

found with Gautama. The 16 Lohan (Jap. Bakun)
are often represented, and the larger group of 500,

the latter sometimes in a special hall or chapel.

Of the Italian by far the most popular is Binzuru,
the healer of disease, whose image in the forepart

of the temples is frequently defaced and has its

features almost obliterated by : : ibbi' .

to which it is subjected, the ; . : . ... , • ..

belief among the lower classc- : >i !. .

from pain may certainly be secured by rubbing in

succession the corresponding part of Binzuru’s
image and the affected limb or ether portion of

their own bodies. The Chinese patriarch Bodhi-
dharma(/Xfruma) is also present in many instances

;

and the founders or patrons of the various sects
are deified and their images erected in the temples.
Of Shinto deities that have been adopted by

Buddhism the most popular is Hachiman, the god
of war, to whom many temples are dedicated. He
is said to represent a deified Emperor of the 3rd or
4th century.
Literature.—L Gexekal .

—

Monier-Williams, Buddhism,
London, 1SS9 ; H. Hackmann, Buddhism as a Religion,
do. 1910 ; P. D. Chantepie de la Saussaye, Lehrbuch dec
Rcliglonsgeschichte3, 2 vols., Tubingen, 19u5, i. 104-114, ii.

74-122; H. Kern, Manual of Indian Buddhism, Stras3-
burg, 1896 ; A. Griinwedel, Buddhist Art in India, Eng. tr.,

London, 1901; T. W. Rhys Davids, Buddhist India, do.
1903; P. Lakshmi Narasu, Essence of Buddhism?, Madras,
1912; A. Cunningham, Archceological Suney of India, 24
vols., London, 1871-87, and later Annual Reports, etc., of the
Suney, A. Foucher, L'Art grlco-Louddhique du Gandhara,
Paris, 1905, and Etude sur Vieonograyhie bouddhique de Vlnde,
do. 1900-05; J. Fergusson, History of Indian Architecture

,

2 vols., London, 1910, bk. i.
* Buddbist Architecture ’

; cl. bk. ii.

‘Architecture in the Himalayas,* bk. ix. ‘China and Japan’

;

H. Alabaster, Wheel of the Law, do. 1871.
ii. LOCAL—R. S. Copleston, Buddhism in Magadha and

Ceylon2, London, 1908 ; H. W. Cave, Ruined Cities of Ceylon,
new ed., do. 1900 ; Shway Yoe (J. G. Scott), The Burman, his
Life and Motions3

, do. 1910, cbs. 4, 13, and 17; V. C. Scott
O'Connor, Mandalay and other Citiesofthe Past inBurma, do.
1907 ; L. A. Waddell, Buddhism of Tibet, do. 1895, and Lhasa
and its Mysteries, do. 1905 ; J. Edkins, Chinese Buddhism
do. 1893 ; W. E. Griffis, Korea the Hermit Nation, do.
1905 ; B. H. Chamberlain and W. B. Mason, Handbook for
Jayari>, do. 1903; A. Lloyd, The Creed of Half Jayan, do.
mi. A. S. Geden.

IMAGES AND IDOLS (Celtic).—r. Termi-
nology.—A specific Celtic terminology for idols is

found only in Irish, Ir. idal, ‘
idol,’ being borrowed

from Gr. through Lat, while Ir. arracht is a
native term meaning ‘ shape, likeness, spectre, or
idol.’ A more common word is Idm-clia or Idm-deo,
‘ hand-god,’ a small, portable idol, a kind of house-
hold god somewhat similar to the penates of the
Romans (ZCJP ii. [1S95] 44S). In Cormac’s Glossary
(tr. J. O'Donovan, ed. W. Stokes, Calcutta, 1868,

p. 163), O’Donovan cites the word tromdhe from
an old Irish glossary as meaning ‘ tutelary gods,
i.e. floor-gods, or gods of protection.’
2 . Gauls.—For lack of evidence to the contrary,

it has been hitherto an accepted fact that the pre-
Roman G auls had no images or idols of their gods.
The reasons advanced in support of this belief are
that the Druids, who were pre-Celtic in origin, hut
who became eventually the priests of the Celts,
were opposed to image-worship, which they pro-
hibited in Gaul as early as the end of the pal&'o-
lithic age (S. Reinaeh, ‘L’Art plastique en Gaule
et le druidisme,’ in BCel xiii. [1892] lS9ff. = Cidtes,
mylhes, et ;religions' Paris, 190S, i. 146 If.). No
direct evidence, however, has been found of the
existence of such a prohibition, save that various
classical authors postulated a connexion between
the Pythagoreans and the Druids, and that the
analogy which they saw between these doctrines
was obviously hostile to anthropomorphism. More
recent authorities, who refuse to accept this ex-

planation, claim that the similarity between Uie
two sects is to he foimd in the common belief in

metempsychosis or the immortality of the soul.

Since no evidence of the existence of a prohibition
against image-worship lias been found in the
doctrines taught by the Druids, or in the observa-
tions of Latin ana Greek historians, who would,
no doubt, have been quick to notice it, it is main-
tained that the reason why no pre-Roman images
have been discovered, while those of Gallo-Roman
times have been unearthed in rather large numbers,
is that the Gauls made their idols, like their

houses, of wood only (J. A. MacCulloch, Bel. of the

Anc. Celts, Edinburgh, 1911, p. 28S). 1 Yet it re-

mains to be explained why the primitive Gauls
were able to carve on stone various animals,
which may or may not have been objects of wor-
ship, hut did not make use of the same material to

represent their gods—unless one or two figures

among those that have been recently discovered
belong to the period antedating the invasions of

the Romans.
Most authorities seem to hold that, though an-

thropomorphism was an accepted belief among the
primitive Gauls, their gods did not figure in visible

form at the rites performed in their honour because
they were considered to he invisible (C. Juilian,

Hist, de Gaule, Paris, ISOS, i. 359). This was
especially true of those tribes who dwelt in other
countries than ancient Gaul. Only after the gods
had for a long time assumed a mure or less clearly
defined human shape in the belief of the people
did poets and artists attempt to relate their lives

and deeds and give to them an individuality like

that of man (Juilian, Recherch.es sur la rel. gaitl.,

Bordeaux, 1903, p. 48).

According to Diodorus (Bibl. xxii. 9), the Celtic chief
Brennos, having entered a Greek temple and found there
images of wood and stone, laughed loudi.v at the Greeks w Do
made their gods in their own likeness. This chief was obviously
not acquainted with deified images of the anthropomorphic
kind ;

although that fact does not preclude the possibility that
he as well as his soldiers worshipped the crude figures of

animals painted or scratched by man in the neolithic age on the
walls of grottos or on stones—a cult that persisted in most of
the tribes (H. d'Arbois de Jubainville, Les Vruides et Us dicuz
celt. & forme d'animaux, Paris, 1900, p. 150). But in primitive
times in Ireland, even these divinities were invisible. Among
the many that could be mentioned, the most interesting is

probably Badb, the goddess of war and murder, w ho only on
important occasions—usually the death of a great warrior

—

appeared to the human eye, always in the form of a raven
(J. Stracban, Stories from the Tdin, Dublin, 1908, p. 6 ; W. 11.

Hennessy, RCel i. [1870-72] 34).

Anthropomorphism arose among the Celts from
the cult of trees and stones, principally of those
set up over the graves of the dead. The stone
associated with the dead man’s spirit became an
image of himself, and was perhaps later on rudely
fashioned in his own likeness (MacCulloch, 284).

This is probably the point of departure of the neo-
lithic idol whose artistic history has been so aptly
traced by J. Declielette (cf. ‘ Les Origines de l'idole

ueolithique,’ in his Manuel <Tarched. prehist. celt,

et gallo-romaine, Paris, 1908-10, i. 594 ft'. ). Lucan
describes trunks ot trees in a sacred wood roughly
carved to represent gods

—

simulacra macsta de-

ortim (Phars

.

iii. 412 f
. ), and this rude likeness

became an image of the spirit or god of tiee.-.

When Ccesar states (de Bell. Gall. VI. xvii. 1) that
there were plitrima simulacra, especially of the god
Teutates in his time, he does not mean carved

l St. Maurilius is said to have burned se\eral idols rt

Prisciaeus in Gaul (AS, Sept. iv. [1S6S] 73), and Clovis, on Ins

conversion, burned his idols (4 S, Get. i. [1S6G] St.

F ii minus cf Amiens destroyed idols wherever he < otild find

theta (*!,>', Sept. i. LlStis] 179), and St. Mello routed the fit i.d

Seragon, who apparently dwell in a brazen, gilded idol of ltoJi,

near a ‘fons qui Meretricutn dicitur ’ at Rouen (A.s, Oct. ix.

11869] 572). Whether the idols destroved by St. Columban and

St. Gall on the continent, especially in Germany, and by St.

Augubtine in England (AS, Oct. rii. [1S69] 886 ;
Mai. vi. [1SCCJ

382), were Celtic ia uncertain.
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images, but probably boundary stones, like those
of the Greeks and Romans, or shapeless pillars

that symbolized the god but did not show him.
On seeing them objects of a special cult, he con-
cluded that they were really simulacra of a god
(MacCulloch, op. cit.). Some authorities even
maintain that these simulacra were nothing else

than accumulations of stones, menhirs, ete., found
all over ancient Gaul (Reinach, loc. cit.); and
Jullian maintains that there is only one statue
found thus far that really belongs to the pre-

Roman period—a stone inscribed with geometrical
figures, swastikas, and the like {Bull, archeol.,

1898, pp. 339-401). If this be true, then it forms
the sole exception, for not another one has been
found anywhere in Gaul belonging to a period
previous to the Roman epoch (G. Dottin, Bel. ties

Celtes, Paris, 1903, p. 32 f.).

The adoration of boundary stones and pillars, or
menhirs, continued until well into Christian times.

In the life of St. Samson of Doi, written at the
beginning of the 7th cent., there is mention of

a standing stone

—

simulacrum abominabUe—wor-
shipped by the ancient Bretons (J. Mabillon, Acta
sanctorum ordinis S. Benedicti, Paris, 1668-1701,

i. 177 f. ; AS, JcJ. vi. [1866] 584 b
). For the pur-

pose of stopping these heretical practices, the saint

carved a cross upon this stone. The fact that
many menhirs have been found in France contain-
ing this mark is an indication that this was the
usual method adopted by the Church to oppose
such worship (Reinach, BA xxi. [1893] 335=Cultes,
iii 402 f.).

Later on a terrestrial abode was assigned to the
gods, usually an oak-wood, for the oak and the
mistletoe were especially sacred, according to the

doctrines of the Druids (G. Callegari, II Druidismo
nell' antica Gallia, Padua, 1904, p. 58 if.). Then,
when the tribes had more fully developed the
custom of apotheosizing their dead chiefs, the
divine and the human were brought into still

closer relations with one another, which tended
to strengthen the belief in anthropomorphism.
Thereafter, such gods as Teutates, Emis, Taran,
and Beienos not only assumed human form, but,

under the influence of other nations, were clothed

and armed like the Gauls (Jullian, Hist. ii.

152).

The Gauls at Ephesus and Marseilles were the
first to take up the practice of idol-worship, due,
without doubt, to their contact with the Greeks
and Romans. Justin (xliii. 5. 7) informs us that
the Celto-Ligurans in the environs of Marseilles
worshipped the image of Minerva. Other classical

authorities state that the Galatian Celts had
images of their native Jupiter and Artemis, while
the conquerors who entered Rome bowed to the
senators as to the gods (Strabo, xii. v. 2

;

Plutarch, de Virt. Mul. xx. ; Livy, v. 41). What
was the attitude of the Druids towards the spread

of idolatry among the people ? Reinach maintains
that they discouraged it as far as they could, be-

cause they realized that the moment a man gives

to his god a figure and lodges him in his home he
has less need of the intervention of priests (RCel
xiii. 189 If. = Cultes, i. 146 ff.). Whatever may be
our opinion of this ingenious explanation, it is

possible that the Druids did not encourage the

spread of this worship ; for, according to Lucan (i.

452, iii. 416 f
. ), much of their prestige was due to

the fact that they claimed to have sole knowledge
of the divinity. This might lead us also to the

belief that they had such a high idea of their gods
that they disliked to dot lie them with the human
form.
While in remote parts of I bull the ‘•tallies of the

gods reveal attributes approaching closely those

of the early Germanic tribes (G. Grupp, Kultur

der alien Kelten und Germanen, Munich, 1905,

p. 153 ff.), the gods of those Celts who fell under
the yoke of the Romans assumed at times so

many of the attributes of the divinities of their

conquerors that complete identification was the

result.

The images of the Gallo-Roman period are usually divided

into two categories. First, we have the native dh unties, such
-- m "a-'——. ’’’— «

,g, Smerfcullos, and the tri-

. . is, the homed gods, etc., ali

period (Jullian, ii. i55, n. 3).

. tatues of water-goddesses of

Epona, and of the Matres, usually in the form of three seated

figures with baskets of fruit or flowers, or with one or more
infants (MacCulloch, 289). The second category comprises those

images bearing the name of a Roman god, but often with a

Celtic name added thereto. Of these images that of Mercury is

the most common. Final]}’, we must include also in this class

the small figures of white clay, representing probably some
kind of ex-voto, which have been found in large quantities (for

the archaeological history of these images see Dechelette, op.

cit.).

3. Irish.—That the Irish were given to the

worship of idols or images in pre-Christian times

is obvious from the explanation of the word kin -

delba in Cormae’s Glossary. According to this

authority, the name hindelba was given to ‘ the

altars or those idols from the thing which they

used to wake(?) on them, namely, the delba or

images of everything which they used to worship

or of the beings which they used to adore, as,

for instance, the form or figure of the sun on the

altar.’ Again, the word hidoss is explained as being

derived from ‘ the Greek etSos which is found in

Latin, from which the word idolum ,
namely, the

shapes or images \arrachta’] of the idols [or elements]

the Pagans used formerly to make.’

To these idols or images sacrifices were offered,

usually for the purpose of securing abundant
harvests. Whether the Druids had private idols

for their own worship cannot be definitely ascer-

tained, though some authorities affirm that they

had (D. Hyde, Literary Hist, of Ireland4
, London,

1906, p. 84), this supposition being based on the

evidence given in a passage of Cormac’s Glossary

which describes the incantation called imbas for-

osnai, or ‘knowledge that enlightens.’

‘ This describes to the poet or druid,’ says the glossator, 4 what-

soever thing he wishes to discover, and this is the manner in

which it is performed. The poet chews a bit of the raw red

flesh of a pig, a dog, or a cat, and then retires with it to his

own bed behind the door [or, according to Stokes, ‘ he puts it

then on the flagstone behind the door’], where he pronounces an
oration over it and offers it to his idol gods. He then invokes

the idols, and if he has not received the Uiumination before the

next day, he pronounces incantations upon his two palms, and
takes his idol gods onto him [into his bed] in order that he may
not be interrupted in his sleep. He then places his two hands
upon his two cheeks and falls asleep. He is then watched so

that he be not stirred nor interrupted by any one until every-

thing that he seeks be revealed to him at the end of a nomad
[i.e. a day] or two or three, or as long as he continues at his

offering, and hence it is that this ceremony is called imbas, that

is, the two hands upon him crosswise, that is, a hand over and
a hand hither upon his cheeks. And St. Patrick prohibited this

.
*' "kind

.... f. » Jared

• t
* » : » ?aven

or on earth * (Stokes, loc. cit. ;
Hyde, loc. cit. 84). It is related

also in the Book of Leinster that Dathi, who succeeded Niall of

the Nine Hostages as King of Ireland in a.d. 405, consulted the

Druids on the eve of the great festival of Samhain in the seven-

teenth year of his reign, or a.d. 422, regarding his destiny
during the next year, for he was then contemplating an in-

vasion of the continent. Dathi and nine of his chiefs were
taken to the plain of Rath Archaill, where the Druids had
their idols and altars, and there the prediction was made
(E. O’Curry, Lectures on the MS Materials of Anc. Ir. Hist

,

Dublin, 1878, p. 284). As stated above, these passages seem to
indicate that the Druids had private images at that time which
they alone were permitted to consult. They show also that,
whatever may have been the attitude of the Druids on the
continent towards idol-worship, those in Ireland had no
hesitation in accepting it and adapting it to their own
ends.

As for public iilols, there is sufficient evidence
that they were very numerous throughout the
country. To these sacrifices were offered up by
the iieople, or rather by the Druids on behalf of the
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people, for the purpose of securing good weather
for the crops and an abundance of cattle. St.

Patrick states in his Confession (xviii.) that previ-

ous to his arrival in Ireland the people ‘ worshipped
only idols and abominations ’ (PL liii. 810 ; N. J.

D. White, ‘The Latin Writings of St. Patrick,’ in

Proc. Boy. Ir. Acad. xxv. [1905] 270, § 41). Ac-
cording to the Tripartite Life, during a certain

year Patrick found no more fitting place to

celebrate Easter than Mag Breg, ‘in the place

wherein was the chief (abode) of the idolatry and
wizardry

—

baili imbai cend ullachta ocus druidechta

—of Ireland, to wit, in Tara’ (W. Stokes, Tripar-

tite Life of Patrick, London, 1887, p. 41). Again,
when Patrick visited Oengus, the son of Natfraieh,

in Munster, the morning after his arrival ‘ all the

idols were on their faces

—

inna arrachta huili inna
ligib’ (lit. ‘in their beds’; ib. p. 195). Further-

more, Joeelinus, in his biography of Patrick, re-

marks that ‘ idola corruunt ad adventum S. Patricii

in Momoniam’ (AS Mart. ii. [1865] 553). That the

chief purpose of Patrick’s sojourn in Ireland would
be the destruction of ‘ all the images of the idols

’

was, in fact, foretold by the wizards and enchanters
at the court of King Laegaire, son of Niall (ib. pp.
32-35) ; and when, at the end of the Tripartite Life,

we are told that, * after destroying idols and images,
and the knowledge of wizardry, the time of holy
Patrick’s death drew nigh,’ the prophecies were
fulfilled (ib. p. 259). So strong a hold had idolatry

upon the people that two maidens, converted to

Christianity, were persecuted and drowned by a
petty king named Echaid for having refused to

engage in the pagan form of worship (ib. p. 225).

These idols were generally very rudely carved,

most of them, in fact, being mere pillar-stones (J.

B. Bury, Life of St. Patrick, London, 1905, p. 74).

There was, however, in the plain of Magli Sleclit

one great idol which apparently was of much finer

workmanship. The image, ornamented with gold
and silver, was called, according to the Dinnsenchns
in the Book of Leinster (p. 213 b

), Cromm Cruach
(‘Bloody Crescent’), but in the Tripartite Life of
Patrick the name given to it is Cenn Crdaich
(‘Bloody Head’; Stokes, 91). This gold-covered

idol, surrounded by twelve lesser ones ornamented
with brass, was the special tutelary deity of certain

Irish tribes, representing, in all probability, the

sun-god ruling over the twelve seasons. Accord-

ing to the Dinnsenchns mentioned above, this great
idol exacted a terrible tribute from its worshippers.

In return for the beautiful weather they desired

for their crops, they offered up to it their first-born

children ‘ with many cries and heart-rending
moans for their death, assembled about Cromm
Cruach ’ (d’Arbois de Jubainville, Le Cycle mytho-
logique irlandais, Paris, 1884, p. 107).

The Rennes MS of this poem tells us that Cromm Criiach

was, before the arrival of Patrick, the rig-idal h-Erenn, or
‘king idol of Ireland.* ' Around him [were] twelve idols made
of stones : but he was of gold. Until Patrick’s advent he was
the god of every folk that colonised Ireland. To him they used
to offer the firstlings of every issue and the chief scions of every'

clan. . . . And they ail prostrated themselves before him, so

that the tops of their foreheads and the gristle of their noses,

and the cape of their knees and the ends of their elbows broke,

and three-fourths of the men of Erin perished at these prostra-

tions’ (K. Meyer and A. Nutt, Voyage of Bran, London, 1895-

97, ii. 149 f. ; for the versified form, see ib. p. 301 ff.). Many
were the legends grouped about this idol. The Dinnsenchus in

the Book of Leinker Informs us that, several centuries before

the Christian era. King Tigemmas and crowds of his people
were destroyed in some inexplicable manner while they were
worshipping it on the eve of the first of November, or Samhain
Eve(P. Joyce, Soc. Hist, of Anc. Ireland, London, 1903, i. 275).

According’ to the Tripartite Life (pp. 91-93), this idol, which
was worshipped by King Laegaire and many others, was over-
thrown by St. Patrick, who cast his curse upon it. The ground
opened up and swallowed the twelve lesser idols as far as their
heads, which may be interpreted that, when the life of the
Saint was written, the pagan Banctuary had so fallen into decay
that only the heads of the twelve lesser idols remained above
ground (J. Rhys, Celtic Heathendom [LII., 18S6]2,

London, 1892,
p. 201).

Another famous idol in western Connaught was
Cromm Dubh, or ‘Black Crescent,’ whose name,
according to O’Curry, is still connected in Munster
and Connaught with the first Sunday of August
(MS Materials, 632). This Sunday, the anniver-
sary of its destruction, is still called ‘Cromm
DudIi’s Sunday ’ (Domnach Cruimm Duibh). There
was also an idol called Kermand Kelstacli, which,
it appears, was the special tutelary god of the
province of Ulster (Joyce, loc. cit.). Cormac’s
Glossary (p. 23) mentions the idol Bird, which is

called elsewhere Btl (G. Petrie, On the Hist, and
Antiq. of Tara Hill, London, 1839, p. 84). At the
festival of Bron-Trogin, i.e. the beginning of

autumn, the young of every sort of animal was
assigned as an offering to this god (BCel xi. [1890]

443). According to another legend, ‘ a fire was
always kindled in BiaPs name at the beginning of

summer, and cattle were driven between the two
fires ’ (Stokes, Cormac’s Glossary, p. 23).

According to the passage quoted above from
Cormac’s Glossary, St. Patrick abolished the irnbas

forosnai and the teinm laegda, because the per-

formance of these incantations needed an offering

of some kind to idols or demons. These prob-

ably include the Idm-dia, or ‘ hand-gods,’ which
were small images used for divination. When
Cormac mac Art refused to worship idols and was
punished therefor by the Druids, it is probable
that the Idm-dia are referred to (BCel xii. [1891]

427 ; MaeCulloch, 286) ; and, before the lady Cessair

decided to make a trip to Ireland, she consulted
her hand-gods to see if the omens were favourable
(ib.). In the account of the Battle of Moytura,
mention is made of a speaking sword, which had
that power, because at that time ‘ men worshipped
arms, and they were a magic safeguard’ (d’Arbois

de Jubainville, Epopee celt, en Irlande, Paris,

1892, i. 444).

Notwithstanding St. Patrick’s prohibition, idol-

worship in certain forms continued in many places

in Ireland far down into Christian times; and
traces of these rites exist even to-day in some of

the more remote districts of the countiy.

4. Welsh.—The lives of the early Saints of

Britain inveigh frequently against idolatry or
image-worship, to which the British Celts were
addicted (MaeCulloch, 286 f.). Gildas tells us that
in his time there were images ‘ mouldering away
within and without the deserted temples, with stiff

and deformed features’ (deExcid. Brit. ii.). Like
the Irish, the Welsh had also their speaking stone,

called lech-laicar, or ‘ stone of speech.’ Giraldus
Cambrensis relates (Hib. expug. i. 38) that, when
Henry II., king of England, landed at St. David’s
on his return from Ireland, a Welsh woman threw
herself at his feet and made a complaint against

the bishop of the diocese. Receiving no redress,

she clapped her hands loudly and shouted : ‘Avenge
us this day, Lecblawar, avenge our race and nation

on this man.’ According to the same authority,

this was a stone ‘which was placed across the

stream, dividing the cemetery of St. David’s from
the north side of the church, to form a bridge.’

The surface of the stone, which was of beautiful

marble, was worn smooth by the feet of pedestrians.

Once, when a corpse was carried over it, the stone

spoke, but in the effort it cracked in the middle.

Giraldus also mentions (Itin. Camb. ii. 7) a stone

in the island of Mona which always returned to the

same place, no matter where it was transported.

5. Scots.—M. Martin relates that the inhabit-

ants of the Scottish islands worshipped an image

of a god called Bel, without doubt the same as

the Irish god of that name (Descrip, of the_ Western

Islands of Scotland2,
London, 1716, p. 105).

6 . Bretons.—The ecclesiastical canons of Brittany

mention stones, fountains, and trees as being

VOL. vii .—
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worshipped even as late as the 10th cent. (J. Fer-
gusson, Rude Stone Monuments in all Countries,

London, 1872, p. 24 £.). Processions of images were
quite common in Brittany up to a recent date.

St. Martin stopped one of these processions, be-

cause he considered them a form of pagan worship
(Sulp. Severus, Vita S. Martini, xii.). These pro-

cessions were forbidden by the edicts of various
councils, and often, finding this method of inveigh-
ing against them to be of no avail, they Christian-

ized them. Thus the rogation processions with the
crucifix and the Madonna, as well as the pilgrim-

age of St. John’s image, at the Midsummer festivals,

were but a continuation of these ancient forms of

worship. The Groah-goard
, or ‘Venus of Quinipily,’

which may date back to pre-Roman times, was for

many centuries an object of important rites in

Brittany (D. Monnier, Trad. pop. compares, Paris,

1S54, p. 362).
Literature.—

T

his haa been sufficiently indicated in the
article. JOfliV LaWRF.XCE GERIG.

IMAGES AND IDOLS (Chinese).—China is

full of images. Buddhism, Taoism, and Con-
fucianism have all fostered the use of them, and
they are to be found in Buddhist and Taoist
temples in the greatest abundance, in private

houses, in boats, in streets, and almost every-
where.
The Emperor Wu Yik (1198-1194 B.C.) is credited

with having made the first images or idols. The
objects of worship then were heaven and earth,

tiie spirits of mountains and streams, etc. The
Emperor looked upon them as mythical ; and, to

show his disbelief in, and contempt for, them, he
had images of clay and wood made to represent
them, and ordered men to fight with them. As a
result, he said that men were stronger than the

gods, and it was folly to worship them. 1

The art of sculpture and the making of images
of stone do not reach back in China to the high
antiquity that they attained in Egypt and some
other ancient lands, though the germ was present
before the Christian era, and revealed itself in

sculpturing in bas-relief on the surface of stone.

The earliest known specimens were executed in

the 2nd cent. B.C. They display a primitive charac-
ter in their composition, and convey the impression
that the art was in its infancy and could not have
been in existence more than one or two centuries,

though the development of art in China was nearly
as old as Egyptian and Chaldiean civilization! 2

The mural decorations of buildings were apparently
the precursors of the isolated image which later on
came out, as it were, from the stone stelrc of which
it had previously formed a part, and on the surface

of which it was carved. Chinese art is also greatly
indebted to Buddhism in the treatment of animal
and human life as we see it revealed at a later

period ; for it, again, developed the germ of the

idea in the Chinese mind, and gave a great exten-

sion to it. It inspired the statue which hitherto

had only half emerged from the stone, and, copying
the examples introduced by the Chinese Buddhist
pilgrims on their return with the idols which they
brought from India, the first Chinese statues were
of Buddhist deities.

i. Buddhist.—The majestic forms of some of

the gigantic images—one is 100 ft. in height—bear
a certain grandeur in their mien ; a serenity and
calmness appears in their faces in keeping with the
control whicn a Buddha should have over the
passions. The Indian inspiration is distinctly to

1 J. Macyowmn, Bist. of China, London, 1S97, p. 137 ; also

E. Faber, Hist of China, Shanghai, 1002, p. 9.

2 E. Chavannes, La Sculpture sur pierre era Chine
, Paris, 1893,

- - \ir ' J -- - j- -«-«. p "etrucci, Peintres
1

i
11 . Art chinois, do.

l .. .

1 . .far
„
London, 1904-05,

pp. i-xv and ch. iL

be seen, and for some time the Chinese were mere
copyists. In the stone work of images there has
been no development in an artistic sense. Arrested

progress has been the type of it, whether seen in

the gigantic figures of warriors that line the

approaches to royal tombs or in the more common
stone idol of Buddhism. Images of animals also

appear, cut in stone, at these royal mausolea, and
a pair of lions before temples and official and public

buildings, these stone images of lions, as well as

clay images of cats on the topmost part of a roof,

being believed to act as charms against the malign
influences. 1 Clay images placed by evilly-disposed

builders and plasterers in the wall of a house are

believed to exert an evil influence, since these

images, it is said, are imbued with life by the

infusion into them of some of the men’s own life-

blood. 2 ‘Ghosts of idols are not unknown.’ 3 Straw
images are used to injure enemies in witchcraft. 4

Two miniature images of white cocks in sugar are

conspicuous objects at a Chinese wedding. Bits

of them are broken off and given to the newly-

married couple to eat. A white cock, or a paper-

image of one, is carried on the coflin in a funeral

procession to induce one of the souls of the deceased

to enter it,
5

Both Buddhism and Taoism have legends of images of their

founders being revealed in dreams to Kmperois, and the intro-

duction of the former into China is ascribed to one of these

—

a dream of a golden image. As the result of the Taoist dream,
a stone image of foreign material, 3 ft. in height, was found.

P. L. Wieger is inclined to believe that this image, discovered in

a.d. 741, was Nestorian, and not that of Lao-tse ;
for he says that

it was a Nestorian service conducted by seven priests which was
held in the palace on receiving the image, and iL was the same
Emperor who showed favour to that sect.6

In bronze-work (gilded bronze is much used for

Buddhist images) copied from Buddhist sources,

it was not servile copying, hut judicious imitation,

with freedom for the artist to carry out his own
ideas in the world which he created of gods, god-

desses, heroes, sages or patriarchs, ascetics, and
others. The technique is such as to call forth the

unstinted praise of the artist. In the image of

Buddha himself the Chinese have adhered most
closely and longest to the Indian models which
were introduced centuries before, and which give

the characteristics of Buddha as told in the sacred

books (cf. Images and Idols [Buddhist]). The
Chinese have excelled in their images of the God-
dess of Mercy, some of which have been compared
to the work of Donatello and Ghiberti. 7

2 . Taoist.—Viewed from an artistic standpoint,
the Taoist bronze images as well as some of other
materials are most interesting. Here there is a
freedom from foreign influence, and a national

expression shows itself. The images thus produced
are not confined to one type, but much variety is

seen. An animated life often reveals itself in

place of the serene contemplative mood of many of

the Buddhist images, which have, of course, a
beauty of their own. The founder of Taoism,
Lao-tse, is often represented with long heard, bushy
eyebrows, and huge forehead ; and the Eight Genii
are also often produced. It would be impossible to

particularize all the celebrated Taoist deities which
are constantly to be seen. One must confine one-

self to a mention of only a few of the most notable.

One of the most interesting is the Star-god of

Literature, who is more a Confucian god, and
whose attitude is most artistic. Poised on one
foot on a sea-monster’s head, with outstretched
arm and hand holding a pen. he recalls some of the
classic statues of Mercury. Another common one is

the Northern Ruler, with unbound locks, and hare
1 N. B. Dennys, Folklore of China, London, 1S7C, p. 4S; H.

Du Bose, Dragon , Image ,
and Demon, do. ISsG, p. 343 f.

2 Dennys, 83. 3 lb. 78.
4 Du Bose. 339. 5 Dennvs, 16, 22.
e Le Canon taniste, Paris, 1911, Introd. p. 19 f.

7 Pateolojue, pp, 47, 50, 52 ; Bughell, p. 50.
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feet, one placed on a tortoise, while his banner has
a sombre ground on which appear the seven stars

of the plough, or Charles’s Warn. There are also

the Ten Judges of Hades, and in their courts are
images of men and women undergoing the punish-
ments of Hell. Besides these, there are the State-
gods, such as the God of War, the Patron Saint
of the late Mancha dynasty, and a number of

others.

3 . Confucian.—Statues of Confucius came into
vogue during the T’ang dynasty (a.d. 618-905). It

may he noted here that there is not much scope in

China for images or statues except for religious
purposes, since the form which monuments take
is not that of statues, but of ornamental arches
over roads or streets in town or country. These
images of Confucius, however, seem to approach
nearer to our idea of a statue than any others ; for
the tablets to the Sage are retained as well. At-

one time these images were prayed to for the
granting of posterity

; but this was stopped. The
adoration ottered to him is adulatory and not
supplicatory in its nature. For some time the
images were of wood, but in A.D. 960 clay images
were used.

In A.D. 1457 a copper statue of the Sage was
placed in the Imperial Palace and saluted by
ministers before admission on State business. The
literati did not approve, and it was done away
with. In a.d. 1530 the images were removed from
Confucian temples .

1 There are still, however,
images of Confucius and his disciples to be found
here and there throughout the country. No image
of the Sage is allowed in Buddhist or Taoist
temples ; hut there are some temples styled ‘ Three
Religion Halls,’ in which Buddha, Lao-tse, and
Confucius are enthroned as a triad.

-

4 . Images of ancestors.—Images have not been
used in ancestor-worship, tablets for one of the
souls of the deceased being considered the proper
mode of providing an object of worship. But a
notable instance of a contrary practice is recorded :

one of the Twenty-four Paragons of Filial Piety
carved wooden images of his parents, and served
them as if alive. His jealous wife pricked the
fingers of the images, and they wept .

3

5. Aboriginal images.—In the south-east of the
empire there is a large boat population who are
descended from aborigines. They have customs of
their own, and one is that of having wooden images
made of their dead children, which they worship.
As the space on the boats is limited, the shrines,
which every boat has, are small, and consequently
the images are likewise of small dimensions, rang-
ing from about 4J to 8 or 9 inches in height. Most
of these images represent what are evidently older
persons than mere children. There is quite a
variety in the positions and attitudes : some, like
many of the gods, are seated on thrones and are
clothed in official attire ; others are represented as
standing, perhaps even on dragons, and clad in
warlike robes

; and many of them carry swords or
daggers and halberds in their hands. One in the
writer’s collection has English clothes on—a blue
jacket, light green trousers, and a low-crowned hat.
One curious feature of these images is that some of
the girls, or women, are represented as riding on
storks—that bird being supposed to carry the soul
to heaven—and some of the boys, or men, on small
ponies. In others, not content with one, the image
is astride two ponies or two tigers, and has its feet
resting on two of these wild beasts as well.
6. The spirit of the being worshipped is supposed
1 B. Laufer, * Confucius and his Portraits,’ in Open Court,

xxvi. [1912] 166 ; E. H. Parker, Studies in Chinese Religion ,

London, 1910, p. 182.
- Chinese Recorder, xl. [1909] 104.
3 S. W. Williams, Middle Kingdom, London, 1883, i. 530, and

Chinese Readier, xxxi. [1900] 397.

by the Chinese to be present in the image when a
ceremony has been performed invoking its presence.
At a temple near the writer’s home in Canton,
where extensive repairs were to be effected, the
spirits were asked to vacate their abode in the
images ; and, when the repairs were finished,
another ceremony was held in which the spirits of
the gods were invited to return.
Some images are made hollow, and models of the

internal organs are placed inside them. At times
a live creature, such as a lizard, is placed inside,
and the idol is then apparently considered to he
vivified.

There is a niche or shrine or loft in a Chinese
house or shop for images, or a red-painted board,
or red paper, with the names of one or more gods,
in addition to ancestral tablets, unless the clan has
an Ancestral Hall

; but in Central China this general
rule does not hold good, for ‘ a considerable propor-
tion of the houses . . . are devoid of idols or even
Ancestral Tablets .’ 1 The changes now taking
place in China are causing a movement towards
disbelief in idols and a discarding of them.

Literature.—This has been sufficiently indicated in the foot-
notes. 'j. Dyer Ball.

IMAGES AND IDOLS (Egyptian).

—

1 . Early
methods of representing deity.—In the earliest
stages of the Egyptian religion, the images of the
gods were of the rudest and simplest description

—

mere fetish emblems such as pillars of stone or
wood, trees, or cairns. Thus the god of the high-
ways, Min of Koptos, revealed himself either in a
rough stake, or in a heap of stones by the wayside ;

the goddess Hathor dwelt in a sycamore tree ; and
Osiris was represented by a curious pillar ap-
parently composed of the capitals of several pillars

superimposed. An alternative method of repre-
senting divinity, which co-existed in early times
with the crude fetish emblem, was that in which
the god was presented in the form of an animal.
Sebek, the water-god of the Fayum, manifested
himself as a crocodile ; Khnum, the god of the
cataract district, as a lie-goat ; Upuat of Siut as
a jackal ; while Sekhmet, the goddess of Memphis,
appeared as a lioness, and Hathor of Denderah as a
cow. These rude early methods of representing
deity maintained their influence in a modified form
down to a very late period, and, even when the
original emblems had been superseded by more
elaborate images, traces of the original emblem are
still to be perceived in the form of the image.
Thus down to the very latest stages of the worship
of Osiris, the original pillar, which was supposed
to represent the backbone of the god, was still an
object of worship, and its setting up, which typified
the restoration of Osiris after his murder by Set,
was the occasion of great festivals in particular
localities, while the later images of Min of Koptos,
though adorned with a human head and rudely
shaped to human form, are merely the original
stake wrapped in swathings of linen. The animal
form of representation was also perpetuated, in the
case of many of the gods, by the curious combina-
tion of an animal’s head with a human body. In
the case of the Sun-god, Ra, the exploration of
the Sun-temples at Abusir has made it evident
that, as late as the period of the Yth dynasty,
this god was worshipped under the guise of
his original emblem. The central object of
adoration in these temples was, not an image
of Ra, but a huge truncated obelisk, standing
on a pedestal in the midst of an open court.

The earliest divine images known to us are the
three colossal figures of the god Min, found at
Koptos by Flinders Petrie. These belong to a
very early dynastic period, are of very rude work-

1 W. A. Cornaby, Call of Cathay, London, 1910, p. 33.
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manship, and, among other reliefs sculptured upon
them, have representations of the fetish emblem
of the god—a tall pole, adorned with a garland.

2. Images of deity in human form.—Somewhere
about the time of the Ilnd dynasty the Egyptians
began systematically to represent their gods by
images of a human form. The god appears as a
man wearing the ordinary clothing of an Egyptian,
a tunic, adorned, as in the case of a king, with the

tail of an animal. On his head he wore a helmet,

a crown, or a head-dress of tall plumes, while in

his hand he carried a sceptre or leading staff, the
goddesses carrying, as their distinctive emblem,
papyrus stalks. From this time onwards through-
out the historic period, the use of images, either

human in form or human with an animal's head, to

represent the gods to the senses of the faithful

was constant, save for one short interval, when, in

the reign of the reforming King Akhenaten (c.

1385-63 B.C.), all such representations of deity were
forbidden, and the only image tolerated was the
figure of the solar disk with outspreading rays
ending in human hands.
Of the images of the gods used for purposes of

worship, the most important type was that of

which, unfortunately, we have no surviving
example—the small cultus image which was kept
in a costly shrine in the Holy of Holies of each
Egyptian temple, duly tended day by day by the
priests, and exposed to the view of the general
public only on great ceremonial occasions. While
no identifiable specimen of this most sacred object
of Egyptian worship has survived, we can form a
fair idea of its style and material from the literary

references which have come down to us. The
sacred image was in curious contrast to the gorge-

ous and gigantic temple which existed for its sake.

It was generally neither of large size nor of costly

materials. Thus in the temple of Hatlior at Den-
derah, there were, among others, the following

sacred statues : Hathor, painted wood, copper,

inlaid eyes, height 3 ells, 4 spans, and 2 fingers ;

Isis, painted acacia wood, eyes inlaid, height 1 ell

;

Horus, painted wood, inlaid eyes, height 1 ell and
1 finger. The largest, therefore, was scarcely of

life size, the smallest only about 16 inches in

height. The reason for this insignificance in size

was that for certain acts of worship the images had
to be easily portable.

The paltry size and material of these little

wooden dolls were, however, atoned for by the
splendour of their abode, and the reverence with
which they were served. The shrine of the god
was in the innermost chamber of the temple,
which was in total darkness save on the entry
of the officiating priest bearing artificial light. It

consisted generally of a single block of stone, often,

especially in the later periods, of enormous size,

hewn into a house which surrounded with im-
penetrable walls the image of the god. The door-

way in front was closed with bronze doors, or
doors of wood overlaid with bronze or gold-silver

alloy ; and each day, after the daily ritual had
been gone through, these doors were closed,

fastened with a bolt, and then tied with a cord
bearing a clay seal. On either side of the sanc-

tuary of the principal god of the temple were
subsidiary sanctuaries, containing images of the
other two members of his triad. Thus in the
temple of Amen at Thebes, Amen would occnpy
the central sanctuary, while his consort, Mut,
would be on one side, and the Moon-god, Khonsu,
on the other. Within the shrine, the image of the
god reposed in a little ark, or portable inner

shrine, which could be lifted out and placed upon
the barque in which the deity made his journeys
abroad on stated occasions.

The daily ritual of service to the image was in

its main outlines the same in all the temples,

though there were many minor variations, and in

some temples the ritual was much more elaborate

than in others. At Thebes the priest of Amen
had sixty separate ceremonies to perform each
day ;

at Abydos there were only thirty-six.

Generally speaking, the procedure was as follows. Early in

the morning the priest of the day, after lustrations, entered the

Holy of Holies, bearing incense in a censer, and stood before

the shrine. He first loosened the door that closed the shrine,

repeating as he did so a stereotyped phrase :
‘ The cord is

broken, and the seal loosened,—I come, and I bring to thee the

eye of Homs. Thine eye belongs to thee, 0 Horus.’ The
breaking of the clay seal was accompanied by another set

phrase, and alas the drawing of the bolt. As the doors of the

shrine opened and the god was revealed, the priest prostrated

himself and chanted ‘ The gates of heaven open, the gates of

earth are undone. . . . The gates of heaven aie opened, and the

nine gods appear radiant, the god N is exalted upon hi3 great

throne. . . . Thy beauty belongs to thee, O god N ;
thou

naked one, clothe thyself.’ Taking his vessels, the priest then
began to perform the daily toilet of the god. He sprinkled

water on the image twice from four jugs, clothed it with linen

wrappings of white, green, red, and brown, and painted it with
green and black paint. Finally he fed the image, by laying

before it bread, beef, geese, wine, and water, and decorated its

table with flowers.

This was the regular daily service ;
but in

addition there were great festival occasions when
enormous quantities of food and drink were ottered

to the god. After their ceremonial appropriation,

the greater part of these provisions, no doubt, be-

came the perquisite of the priests ; but a certain

portion was reserved for the use of the distin-

guished dead who had adorned the temple by the
dedication of votive statues. ‘ The dead desired to

share in the food from the altar of the god, after

that the god had satisfied himself therewith.’ In
addition the wrappings of the divine image were
taken off, and given as bandages for wrapping
the mummies of those who had been benefactors of

the temple—thereby, no doubt, securing their

blessedness in the other world.

On great festival occasions, there was one
special addition to the ordinary ritual, besides the

multiplication of offerings. The chief event of

such a day was that the people should ‘ behold the
beauty of their Lord.’ The little image was, there-

fore, taken out of its chapel in its portable shrine,

which, carefully swathed in veils, was placed on a
barque carried by poles on the shoulders of several

priests. This barque was carried through the open
court of the temple, and thereafter through the
town. At intervals it was set down upon a stone
pedestal, and, when one of these stations of the
god was reached, incense was burned and prayers
were offered, and at last the hangings which closed
in the sides of the ark were withdrawn, and the
image of the god was revealed for a moment to the
eyes of the faithful. Besides these journeys
through his own town for the benefit of his faithful

people, the image was in the habit of making
occasional ceremonial visits to the gods of neigh-
bouring towns— voyaging, on these occasions,

in one of the ships which were attached to the
temple. The visit, which doubtless had its origin
in some traditionary intercourse of the two gods,
was duly returned by the image which had been
visited.

These little cultus images were supposed to be
endowed with the power of giving oracles. For a
discussion of the consultation of images, see aic.
Divination (Egyptian), vol. iv. p. 793 ff.

One other attribute of these images remains to
be noticed. They were endowed with marie:;!
powers of healing, and, on sufficiently great occa-
sions, these powers were brought into requisition.
A late legend, composed for the gloiy of the Moon-
mod, Khonsu, relates how Bent-resht, princess of
Bekhten, and sister of Xeferu-ra, the wife of
Ramses ii„ was possessed by an evil spirit which
could not be driven out. In an-wer to a request
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made to Ramses by the prince of Bekliten, the

image of Khonsu was sent to the rescue, healed
the distressed damsel, and was detained in the

land of Bekhten for more than three years. The
prince of Bekhten would fain have kept the wonder-
working image altogether, but was induced to send
the god back to Egypt by a vision in which he saw
Khonsu coming out of his shrine in the form of a
golden hawk, and flying back to his native land
(ef. art. Disease and Medicine [Egyptian], vol.

iv. p. 753).

These little images were the chief objects of

Egyptian worship, so far as the temples were
concerned ; but, in addition, the temples of the
various deities were provided with innumerable
other images of the gods. These were mainly
votive offerings contributed by pious people who
believed themselves to have been the recipients of

favours from some particular god, or who desired
to receive favours. Thus the little temple of Mut
at Thebes became, for some reason, a perfect store-

house of votive images of the goddess Sekhmet

;

and the bronze and stone images of the gods found
in most museums are largely of this votive class.

Further, images of the gods were extensively used
in connexion with the family religion of the Egyp-
tians. The remains of several houses give evi-

dence of the existence of a recess in the wall of the
central hall, whose adornment of religious scenes
points to it having been the focus for family wor-
ship, and the multitude of little statuettes of the
gods in pottery, bronze, silver, anti even gold,
shows how wide-spread was the custom of having
a tutelary image of the favourite god to watch
over the house. In the later stages of the Egyp-
tian religion the image of Horua subduing the
powers of evil seems to have been the standard
protective figure for the house ; but under the
Empire the favourite domestic divinities were not
any of the great gods, but minor deities. Chief
among these were the grotesque little bandy-legged
god Bes, and his wife, the hippopotamus-shaped
Taurt. Images of these very humble gods had an
unbounded vogue, and were supposed to protect
against evil spirits. They were found in every
household, and were often wrought into the handles
of mirrors and other toilet articles, while they were
frequently worn, especially by children, as amulets.
The curious little images of deformed children,

called pataikoi by Herodotus (iii. 37) and regarded
as the sons of Ptah, shared in the popularity of

Bes and Taurt.

3 . Animals as living images of deity.—It must
not be forgotten that, in addition to all their
graven and molten images, the Egyptians pos-

sessed living images of certain of their gods, and
that in the later historical period the worship of

these developed to an extraordinary extent, so

much so as to have impressed upon other nations
the idea, totally erroneous at least as regards the
greater part of Egyptian religious history, that
the Egyptians were a race of animal-worshippers.
Originally, as we have seen, certain deities were
conceived of under the guise of animals, and
through the whole historic period certain animals
were held to be living images, incarnations of

divinity. Chief among these, of course, were the
Apis-bull of Memphis, the incarnation of Ptah,
and the Mnevis-bull of Heliopolis, the incarnation
of Ra. But, while this is so, the development of

animal -worship which excited the attention of

Herodotus and the derision of Juvenal belongs
only to the decadence of the religion. ‘ It was a
remarkable adjunct to the Egyptian religion, but
it did not belong to its original structure. In later
times veneration for the sacred cat, monkey, sheep,
and serpent increased greatly . . . but the ancient
faith of the people knew nothing of this craze’

(A. Erman, Handbook, p. 24). Of one Egyptian
divinity alone no image was ever made for pur-

poses of worship. This is Maat, the goddess of

truth, who appears in the scenes of judgment be-

fore Osiris, and whose little figure, crowned with
a single feather, is continually presented by the
king as an ottering to the god whom he is wor-
shipping.

4. Images of human beings used in a religious

connexion.—There remains to be noticed the ex-
tensive use made by the Egyptians of images of

human beings in a religious connexion, especially

in connexion with their belief in the life after

death. The necessity of securing that the ka of

the deceased person should have a recognizable
habitation to which to return resulted in steps of

a very elaborate kind being taken to secure so

important an end. First of these was, of course,

the mummification of the body, ensuring its con-

tinuance for a long period. But the mummy might
perish or be destroyed, so there grew up, from a
very early period, the custom of placing in the
tomb of the deceased an image, or many images,
of him in stone or wood. The first requisite of
these images was that they should be absolutely
faithful likenesses of the person whom they were
meant to represent ; and the result is a series of
statues which aim, not at beauty, but at life-like

resemblance— physical deformities being repro-

duced with as much care as beauties. No other
nation offers anything in the least corresponding
to the series of portrait-statues which has been
preserved to us in the tombs of Egypt.

Besides the portrait image or images, the tomb
of an Egyptian was furnished with a nnmber of

other images, of tiny size, representing the servants
who were supposed to discharge for their master
any work which he might be called upon to do
in the Sekhet-Aaru, or ‘Fields of the Blessed.’

These nshabtis, or ‘answerers,’ probably represent
the survival from a time when the slaves of the
Egyptian grandee were slain at his tomb to accom-
pany and serve him in the other world (cf., further,

art. Death, etc. [Egyptian], vol. iv. p. 460).

In common with many other nations, the Egyp-
tians believed in the magical power of images' of

gods and men. These images, made of wax, and
smuggled into the house of the person to be in-

jured, were believed to ‘cripple the hand of man.’
The standard instance occurs in the trial of certain

conspirators against Ramses ill., where it was
proved that the * superintendent of the cows ’ had
taken a magical book from the Pharaoh’s own
library, and, in accordance with its directions, had
made waxen images, and introduced them into the
palace for the purpose of injuring Ramses. This
belief plainly comes down from a very early period,

as a waxen crocodile is used to punish a criminal

in the earliest of Egyptian folk-tales, whose action
is supposed to take place in the time of the HIrd
dynasty.
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IMAGES AND IDOLS (Greek and Roman).

— i. Greek.—The cult of images belongs to a later

stage of religious development than mere fetishism,

or the holding sacred of any object which has

acquired supernatural power (mana ). It is devel-
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oped out of such fetishism by growing antlnopo-
j

morphism, as the gods become humanized and come
into closer relations with the human spirit. Among
primitive peoples there is a belief in a near

connexion between an image and the person or

thing portrayed ; so that what affects the image
must also affect the original of the image. Con-

nected with beliefs of this kind were some of the

customs of early Greek religion. The temple was
the abodeof the deity, his imagebeing his surrogate,

and taking his place. The deity in a measure
resided in the image

;
petitions to him were laid

on its knees, incense was burned before it, and the

treasures given to the god were heaped about it.

Among the most pleasing gifts to the god were
other images, whether of himself or of votaries.

The notion appears to be that, as the image of a

votary stands in the presence of the image of the

god, so the god will be near the votary’s person to

aid and direct him. The tomb rivalled the temple

as a place for images, and with the dead were
buried a great quantity of terra-cotta figures.

The religious objection to the use of images in

the worship of gods and heroes, which was strongly

developed among the Jews, and has been adopted
by the Muhammadans and some branches of the

Christian Church, can scarcely be said to have
existed in Greece. We have learned from the

brilliant discoveries of Schliemann and Evans that

idols were known in the country many centuries

before the arrival there of the Greek race. The
chief deity at Kno-sos in Crete seems to have been
a great goddess of nature, of the same class as

Mylitta and Cybele, who is represented on gems
as flanked by lions, and in a remarkable statuette

of enamel as holding snakes in her hands. With
her was associated a male deity of less importance,

who is sometimes depicted on gems, but who was
usually worshipped in the symbol of a double axe,

which is of frequent use in Crete (see, further,

‘zEgean’ section above, and art. Axe).
After the decay of the Minoan and Mycencean

civilizations, and the entry of the Greeks upon the

scene, still in a barbarous condition, the art of

image-making, like all other products of civiliza-

tion, seems to begin again at the lowest level, and
gradually to rise. When a site of an ancient city

in Greece or on the coast of Asia is excavated,

there is usually found on the lower levels a
multitude of rude terra cottas. The same is true,

in some districts, of graves.

It is a noteworthy fact that the great mass of

these images represent the female figure. This
may be the result of religious conservatism, as the

Greeks probably adopted from their predecessors

in the country the eultus of goddesses of growth
and procreation, the varieties of the great Mother-
goddess whose eultus was spread over the whole
East, from Babylon to the .Egean. Figures of the

characteristic deities of Greece—Zeus, Apollo,

Poseidon, and others—do not appear. Figures of

men on horseback and in chariots do. however,
occur (fig. I), 1 most commonly in Cyprus, but
also in Greece Proper. Whether these images
represent ordinary mortals or the lieroized dead is

a question not easy to answer.
Before the 7th cent. n.C, these works are of a

very primitive character, and their date is not easy
to determine. If of stone, they represent the naked
female body in rudest form, the arms and legs

being roughly indicated, and the head a mere flat

protuberance. The.-e figures are especially char-

acteristic of the Islands of the .Egean. Commoner
on all the coasts of that sea are figures of terra-

cotta of conical form. Sometimes they are naked,
more often draped, the legs hidden by the garments,

i Figures 1 to 6 are from F. Winter's T:/pen (ler njurlicheii

Terrnknttea. Stuttgart, 1901.

the arms mere stumps, the head formed by a few

pinches of finger and thumb in the soft clay. Some
points, such as the breasts, are roughly indicated.

There is t'
’

'
‘ 2, 3) and the seated

type but from it by a bend

Fig. 1. Fig. 2.

in the front of the figure (fig. 4). Jewellery and
adornments are added, for the most part in paint.

Sometimes the image grasps an infant in its arms.

Such images have been found in abundance on

the great religious sites of the Greek world

—

Ephesus, Argos, Naucratis, and elsewhere. Num-

Fig. 3. Fig. 4.

bers of them are also found in the early tombs.
That they had a religious meaning can scarcely be
doubted ; but clearly to define that meaning is not
easy. In some way they were regarded as a gift

pleasing to the gods, and as talismans to protect
the spirit of the dead in his journey to the land of

souls. The outstanding feature is that they are pre-

dominantly female, male figures being almost en-

tirely absent ; here we have a point of contact with
pre-Greek religion in Greek lands. It seems that
the worship which in the Mycennean age adhered
to certain sites, and dedicated them to the worship
of the ancient goddess of nature, still survived for

many ages. It has, in fact, survived in those

regions to the present day, when the Mother-
goddess of Christianity takes in the beliefs of the

people the place of her heathen prototype.

In the 6th cent. B.C. the old generalized type of

goddess becomes differentiated in various localities.

She merges in the goddesses of the Greek pantheon,
and carries their symbols. As Aphrodite she
carries the dove, as Artemis the stag (fig. 5), as
Persephone the sacrificial pig ; as Athene she wears
the helmet or the a’gis. Excavations, e.fj., on
the Athenian Acropolis have brought to light a
multitude of seated and standing figures y hieh can
represent only Athene herself, and are sometimes
armed (fig. 6). In Corfu there is a series extending
over a long period, in which Artemis may clearly
lie recognized. Many such local series may be
studied in our museums; and at this time male



IMAGES AND IDOLS (Greek and Roman) 135

deities as well as female become common. The
terra-cotta figures are now swept from the vague
and merely traditional use of the pre-historic age
into the full current of Greek Olympian religion.

Fio. 5. Fia. 6.

In the 4th cent. B.C., if not earlier, we may trace
a further change of usage. The great mass of

terra-cottas from temples and from graves at sites

like Myrina in vEolis and Tanagra in Bceotia are
clearly not religious in character. They represent
youths and girls of pleasing type, either simply or
as engaged in conversation or in games. Sacred
figures are rare among them. When such figures

were thrown into a grave, they seem to have been
purposely broken, as if to unfit them for any but
sepulchral use. The meaning of these images has
been much discussed. Some archaeologists would
see in them survivals of the primitive custom of
slaying wife or slave to accompany the dead to the
world of shades

;
others would see an intention to

furnish the tomb with pleasing copies from the
world without. Probably the true explanation is

a very simple one. Figures of terra-cotta were
used as playthings by children, and they were part
of household decoration. When representing the
gods they served as images for domestic worship,
and were placed in niches or on pedestals. The
Greeks were so devoted to the representation of

the human form that they applied it everywhere,
even to common household utensils. So they
naturally regarded little images as gifts grateful
alike to the gods and to the dead, fitted to people
alike the temple and the tomb. And they had one
very great advantage as offerings—they were
extremely cheap. 1

Meantime, for the larger cultus-images of the
gods and goddesses who were brought in by the
Greek invaders we may trace another origin. The
primitive Greeks have no scruple in attaching
divine virtues to stocks and stones

; but they must
be stocks and stones of a special character, such as
the divine powers themselves had marked out and
chosen. Trees which for some reason were regarded
as full of divine energy, and meteoric stones which
had fallen, or were supposed to have fallen, from
the sky, easily acquired a sacred character. That
mere obelisks, called ap-yol \W oi, were even in later

Greece regarded as sacred we learn from Pausanias, 2

who saw ranged in the agora of Pharte thirty
conical stones, each of which received the name of

a particular deity. The testimony of Pausanias
has been confirmed by the recent discovery in

Arcadia of a number of square pilasters, each
surmounted by a conical stone, and inscribed with
the name of a god—Zeus, Artemis, the Hero, and
so on. 3

As the spirit of anthropomorphism in religion
grew strong in Greece and Asia Minor, it was very
natural to add something of human appearance to

1 An excellent general account of Greek figurines will be
found in E. Pottier’s Statuettes de terre euite, Paris, 1890.

2 VII. xxii. 4. 3 'ApxatoA. 1911, p. 150.

a conical stone or the trunk of a dead tree. The
coins struck in the Roman age in cities of Asia
preserve for us the outlines of simulacra which can
scarcely be said to be of human form, yet are by
no means shapeless blocks. Of such a kind were
the images at Perga of Anassa or Artemis (fig. 7),

1

at Ephesus of the local goddess (fig. 8), at Euromus
in Caria of the Carian god of the double axe (fig. 9).

A head, wearing a tall crown, emerges from the
stone ; arms are inserted ; the wooden cylinder is

covered with bronze or gold wrought by an artist.

The process is well described in Is 40’* 3f\ Some-

times rude images excavated from the ground, or
brought from foreign lands, were accepted as a
kind of revelation of a deity. Their uncouthness
was no obstacle ; for there is truth in the well-
known saying of Goethe :

‘ Wonder-w orking images
are usually but ugly pictures.’

The origin of idols is similar in most countries.
But what is most interesting in the present con-
nexion is the way in which Greek artistic taste
and the love of human beauty formed out of such
unpromising beginnings a pantheon of exquisite
forms. In this the Greeks are almost unique

;
for,

although mediteval Enrope ran riot in the piodue-
tion of images of angels, apostles, and saints, theie
was not then in existence the appreciation of
beautiful bodies which is shown in Greek sculpture.

In the religion or religions of historic Greece
there were several strata or tendencies

;
and the

tendency to religious sculptural idealism does not
belong to all of them. To the philosophers the
representation of the gods in human form did not
appeal ; and the writings of Plato and other great
thinkers show- a .stead}' contempt for plastic art.

At the other end of the scale, the uncultured
husbandmen and slaves were ready to venerate
figures of the gods in proportion to their wonder-
working power rather than in proportion to their

beauty. The Dionysiac and other mysteiies
afforded to their religious feelings a more suitable

field of exercise than did the staid worship of the
great temples. But between the intellectuals on
the one hand and the superstitious on the other

came the mas- i;- li_- ;i .s'.d a:

To them the > !. irm n~. :!<:: . <
1 : s

and great shr:-v I i : n

;

of the deities of Olympus, and the heroized ancestors

of the elans, afforded full satisfaction. For them
1 Figures 7 to IS are from coins in the British Museum.
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the poets and dramatists worked into beautiful

poems the tales of mythology ; and for them the

artists incorporated in bronze or marble or ivory

and gold the ideas of the race as to the higher

powers. As to the great city festivals, they were
of mixed character. The conservative tradition,

which is so marked a feature of all religious cult,

retained in them much that had belonged to pre-

historic and even to non-Hellenic days, scraps of

savage religion preserved as flies are preserved in

amber. But as a whole the festivals were re-

moulded by the Olympian religion and filled with

Hellenic sweetness ana light.

Maximus of Tyre, a rhetorician of the Antonine
age, has left us a pleasing, if somewhat verbose,

defence of Greek image-worship. 1 Men, he says,

who can raise their spirits directly into communion
with the divine perhaps need no images. But
this kind of man is rare ; and it would be impossible

to find any whole race conscious of the divine and
needing no such aid. The Persians worship fire,

and solemnly feed it with logs; the Egyptians
regard the animals of the Nile as sacred, poor
things though they be ; the Celts venerate the oak,

the Paeonians a sun-disk set up on a pillar ; the

Paphians worship Aphrodite in the form of a white
pyramid. But the Greek custom is to represent

the gods by the most beautiful things on earth,

pure material, the human form, consummate art.

The idea of those who make divine images in

human shape is quite reasonable, since the spirit

of man is the nearest of all things to God and most
god-like. If the Greeks are lifted to the contempla-

tion of God by the skill of a Pheidias, and the

Egyptians by honour given to animals, while others

honour a river and others fire, the variations do
not vex Maximus : only let men know God, love

him, think of him.
There is a well-known saying of Herodotus,2 that

it was Homer and Hesiod who first distinguished

the functions of the gods and assigned their forms.

Of course, in the time when the Homeric poems
were written, there could be no question of statues

of the gods ; there can have been none but the

rudest images. But it is doubtless true that

Homeric incidents and descriptions may have
dwelt in the minds of great sculptors of subsequent
ages, and inspired them. It is expressly told us 3

that, when Pheidias made the great statue of Zeus
at Olympia, he had in his mind the lines of Homer
which describe howr the nod of Zeus shook Olym-
pus, and how his hair floated out, although in fact

the Homeric lines would far better suit a Zeus
of the Hellenistic age than the stately and self-

contained colossus of Pheidias. Homer did much to

settle the order and personalities of the Hellenic

pantheon ; but, as a matter of fact, he has not a
statuesque imagination. We should be mistaken
if we took back to Greek times that predominance
of literature over art which has been, though of

late years less markedly, a feature of modern
times.

The great difference between the religious art of

the Greeks on the one hand, and that of Babylon,
Egypt, and India on the other, is that, whereas the
Oriental nations were content with merely symbolic
representations of the divine powers, the Greeks
were ever struggling to merge mere symbolism in

anthropomorphism.
The gods of Egypt differ one from the other not in shape but

in the attributes which they hold, or in the animal heads which
are placed on their shoulders. Isis has the head of a cow.
Horns of a hawk, and so on. The deities ot the Babylonians
are often furnished with wings to indicate swiftness, but they
are only ceremonial wings, and not meant for reai flight.

Sometimes they hold a pair of animals or birds in their iiands

to indicate their power over animal nature ; but the arrange-

i Dissert, viii. 2 ii. 53.

= Strabo, Tin. xxx. [p. 354).

ment is merely a conventional one ; the creatures are not

carried suitably. In India the symbolic turn given to art runs

riot : the varied powers of the gods are indicated by giving

them many heads, and many hands full of instruments for

various purposes.

In the earliest distinctive Greek art, deities like

those of Egypt and Babylon sometimes make their

appearance. On the chest of Cypselus, preserved

at Olympia, Pausanias saw represented a female
figure which puzzled him. It was inscribed with
the name of Artemis, hut it had wings on the

shoulders, and carried in the two hands a lion and
a panther. 1 As it became adult, Greek taste set

aside this crude symbolism, and preferred to re-

present the swiftness of Artemis not by wings,

but by the litheness and vigour of her frame, and
her power over nature by giving her as an attend-

ant and friend a dog or a stag. In the art of the

6th cent, the Greek deities almost always carry

an attribute by which they may he identified

—

Zeus an eagle or a thunder-bolt, Hermes a herald’s

stall', Apollo a bow or a lyre, and the like ; but
these become less necessary later, when the deity

can be identified by bodily type. There is no fear

of hesitation whether a 5th cent, image represents

Apollo or Herakles, Athene or Aphrodite, since in

each case the qualities of the deity are thoroughly
incorporated and revealed in the bodily form. In
mature Greek art external symbolism is not en-

tirely absent. Eros (Love) and Nike (Victory)

still retain their wings, though they use them to

fly with, and do not merely carry them. Hermes
has small wings on his cap or on his heels, and
river-gods are still bull-headed. These, however,
are little more than survivals.

If we bring together Pliny’s Natural History
(bks. xxxiv.-xxxvi.) and the descriptions of Paus-
anias, we are able to discern the historic origins of

religious sculpture. Just as Homer stands at the
source of Greek poetry, so at the source of Greek
sculpture we have the figure of Dtedalus, who is

himself merely mythical, and who was set down
as the maker of most figures the actual origin of

which was lost in the mists of antiquity. But a
number of artists classed by the ancient writers

as pupils of Dsedalus (Daedalidee) really existed,

for we find their signatures ou existing bases of

statues. Beginning about 600 B.C., we can trace

lines of descent in a variety of materials. One
school in Peloponnesus began with work in wood ;

and so, by inlaying the wood with gold, ivory,

and ebony, or clothing wooden statues with metal,
worked their way towards that technique in gold
and ivory which was used in the 5th cent, for the
most magnificent of the statues of the gods.
Another school, of which Rhoecus and Theodoras
of Samos were the most noted members, discovered
or improved the art of casting statues in bronze,
and so made antiquated the earlier fashion of

beating out plates of bronze into the required
shape, and fastening them with nails. Other
schools, belonging mostly to the Greek islands,

such as Chios, Paros, and Naxos, used their native
marble, and superseded the old rude figures cut
out of limestone by delicate and beautiful statues
of glittering material.

It is impossible here to follow, even in outline, the process
whereby the sculptors of Greece succeeded in embodying more
and more completely the types of the great deities of their
race. It was a long and intricate history. A great English
book on the subject is L. R. FameU'a Cults of the Greelc States
(5 vols., Oxford, 1806-1909). A still larger work had been
planned by J. Overbeck (Kunstmytholoyie

,

Leipzig, 1871-89),
but he died after publishing only three volumes. The articles
in \V. H. RoscherA Ausfunrliches Lexikon der gr. und rom.
Mythology

e

(Leipzig. 1884 ff.) contain usually the most recent
information on the subjects with which they deal; but the
material grows every day ; and a complete digest of it is scarcely
possible. Three statues of Apollo, represented on coins, mav
serve to illustrate the process : fig. 10 is of the Apollo of

1 Paus. v. xix. 5.
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Delos, a 6th cent, work of Daedalidas ; fig. 11 is of the Apollo of

Miletus, made by Canachus of Sicyon late in the 6th cent. ;
fig.

12 is of the Apollo at Alexandria Troas, a work of Seopas, but
in a somewhat stiff and archaic style.

It is evident that the higher qualities of the deity

are much less easy thus to incorporate than the

Fig. 10.—Coin of Athens.

lower. Apollo as the god of the gymnasium was
easy to render in art, since he had to be only an
idealized athlete. Apollo, the god of music and
song, could also be embodied, a rapt and poetic

expression being not beyond the resources of

developed Greek art. But Apollo as the prophet

Fio. 11.—Coin of Miletus. Fio. 12.—Coin of Troas.

of the supreme Deity, or as the great patron of

purification, was a less easy subject for art. In
the same way, Artemis as an areheress or as the
queen of the nymphs naturally attracted the artist,

hut Artemis as goddess of moisture and source of

the springing powers of nature was less easy to
depict. Thus the rendering of the gods in human
form did undoubtedly tend in a measure to limit

them, and to throw into the background that
which in them inspired awe rather than pleasant
appreciation. Perhaps, however, we may make
a few exceptions to this rule. Of the gold and
ivory colossus of Zeus at Olympia (fig. 13), Quin-
tilian says that it added something to the accepted
religion

;

1 and Dio Chrysostom in the 1st cent.
A.D. tells us how it affected educated men.

Fio. 13.—Coin of Elis.

* Our Zeus is peaceful and gentle in all ways, as the over-
looker of an undivided and united Hellas ... set up gentle
and stately in form above all grief, giver of life and means of
living and' all good things, the common father and saviour and
guardian of men, so far as it was possible for a mere man by
meditating to copy the divine and infinite nature. .

. _
. If any

man were utterly burdened in heart, after meeting in life many
misfortunes and troubles, a stranger to sweet sleep, even he,
I think, standing before this image would forget all the terrible

pains and sufferings of our mortal life ’
(Orat . xii.).

In the same way, the great statue of Athene
Parthenos at Athens (fig. 14) concentrated about
herself the patriotic ardour of the people of the
city ; she was not only the deity who gave wisdom

1 fnst. Orat. xn. x. 9.

in council and skill in craft, but she also embodied
the common life, the destiny, the star of the
Athenians, and all the better because she was as
dignified and majestic as Pheidias could make her.

So also, when, about 300 B.C., Eutychides the
sculptor made for the people of the newly-founded
city of Antioch a representation of the Fortune,
or Tyche, of that city, he represented her aa a
most graceful figure seated on a rock, with the
river -god Orontes emerging at her feet. The
statue, of which copies are extant (fig. 15), not

Fig. 14.—Coin of Athens. Fig. 15.—Coin of King Tigranes.

only gained wide admiration, and was copied in

many other cities, but we are told that it was held
in the highest religious reverence. Probably it

greatly helped to make the people of Antioch feel

that they weie citizens of no mean city. In Greece,
civic politics and religion were nearly related : the
general or the statesman was often also a priest of
the deity of the city.

A different fate attended another sculptui al crea-

tion of the same period—the Sarapis of Bryaxis.
Religiously, Sarapis was of great importance, as
lie united the conquering Greek and the conquered
Egyptian in a common cultus, 1 since the former
could see in him a form of Hades, and the latter a
modification of Osiris. But the sculptor, if we may
judge from the poor copies extant, tried to intro-

duce into the expression of the face of the deity too
much of mystery and solemnity, and so passed the
bounds of possible sculpture. In a painting he
might have been more successful.

Strict anthropomorphism in the embodiment in

art of their deities was eminently suited to the
Greeks. They were little inclined to mysticism ;

their minds were clear-cut and practical ; and they
were content to abide within the limits set them
by the eminently statuesque character of their art.

At the best, they could produce images perfectly
adapted to the character of their worship and tlieir

religious festivals—figures which a good citizen of

fine taste could look on with pride, and which he
could with self-satisfaction contrast with the poorer
inventions of surrounding peoples. But in the
latter part of the 4th cent., when the city-State was
falling into decay, and the city festivals were becom-
ing mere pageants, we cannot be surprised that the

statues of the gods lost their high dignity. Sculp-
tors of that age, notably Praxiteles, though they
could still produce exquisite forms, produced them
at a lower level. The images of the gods no longer

embodied human nature at its highest ideal stage,

but rather human nature on the level of the average
sensuous man. The Apollo killing a lizard, by
Praxiteles, represents the deity on the model of an
idle and sportive youth. His Aphrodite, though she

cannot be called impure or sensual, is yet little more
than a woman of exquisite form engaged in taking a
bath. The tendency thus begun soon went further,

and in the Hellenistic age we find images of male
and female deities which could satisfy only a sen-

sual and pleasure-worshipping people. Of course,

there were reactions. The great statues of Demeter
and Persephone set up by Damophon at Lycosura
in Arcadia in the 2nd cent. B.C., still extant in a

1 Cf. Gxico-

E

gyptian Religion. § 2 (1), vol. vj. p. 376.
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fragmentary condition, have much of the ancient
dignity. Sculptors who were set to make c-ultus-

iinages for temples went hack for their models to
the great creations of the 5th century. Some new
types, such as that of the Fortune of Antioch al-

ready mentioned, had real religious value. But an
art which cannot produce original tyjies suited to
the genius of a new age must soon decay. In the
Roman age the figures of the Greek deities which
were produced in unlimited abundance in the work-
shops of the sculptors have no vitality. They are
only elegantly eclectic — charming compositions,
but not at all stimulating to the powers of worship.
We are not, therefore, surprised to iind, from the
trustworthy evidence of coins, that many of the
cities of Asia Minor set aside the line Greek statues
of their city deities which held the place of honour
after Alexander the Great, and re-installed the
quaint and ugly figures which those statues had
superseded. In the time of St. Paul the people of

Ephesus had gone back to the image which fell

from heaven. Rome was filled with splendid statues
of the gods brought from Greece by conquering
generals and by Emperors ; but they were cherished
mainly as works of art, and not as cultus-images.
In fact, the same transition from worship to admira-
tion took place in regard to these statues which has
occurred in the change of modern feeling in regard
to Gothic cathedrals.

a. Roman.—In Roman religious usage, images
do not take nearly so important a place as they do
in Greek. Neither the anthropomorphic tendency
nor (esthetic taste was so highly developed among
the Romans. In fact, the primitive deities of the
Romans were in nature too vague and abstract to

ba at all appropriately rendered in plastic art. At
lowest, they were mere traditional daemonic forces

connected with agriculture, or the pastoral life, or

the various activities of man ; at highest, special

aspects of a great spiritual force. Perhaps, apart
from Greek and Etruscan inlluence, the Romans
would not have had any statues of the gods. The
early graves of central Italy furnish us with no
such population of terra-cotta figures as do those
of Greece and Asia. Perhaps the only images of

true Roman type, which the Romans themselves
called initr/infi, were the naturalistic portraits or
masks, in wax or metal, of heroes and ancestors
which Romans of birth set up in their houses and
carried in funeral processions, and which served to
localize the spirit-, of the departed, and bind them
to the living. But Greek induences began at an
early period to tell upon Home, alike radiating
from Greek colonies such as Cumae, and coming
through the mediation of the Etruscans. As the
Greek gods, through the inlluence of the Sibi/lline

B mks, were called to Rome on the occa-ion of

famine or pestilence, or any eri-is with which the
native deities seemed unable to cope, they must
needs have their temples, and Greek sculptors were
called in to make images for those temples. On
the coins of the Roman Republic we find copies
of many such statues ; but there is little that is

Roman about them ; they are merely Gi eek figures

of the Hellenistic age. Occasionally the sculptor
was called on to portray beings of Roman origin,

such as Vojovis (fig. 16), Satunms, .Janus (fig. 17 1.

Nerio, or Acea Larentia
;
but he fulfilled his task

by merely adapting the nearest Greek type in his

repertory. The veneration of images, however, by
the 1st cent. D.c. had become part of the ordinary
domestic religion. We learn from the excavations
at Pompeii that many houses had a Lnr-tnnm, or
private shrine, presided over by the Lares dig. IS),

who were represented either by snakes or by the
figures of young men. the type of whom was prob-
ably taken from the Greek Dioscuri.

The vast crowd of images of the gods which had

been constantly increasing in Greece and Italy until

the 3rd cent. A.D. met with extreme hatred from
the Christians, who were as eager to destroy them

Fig. 16.—Roman coin. Fig. 17.—Roman coin.

as were the Puritans of England to break up the
sculptured figures of our churches. A few great
statues were carried to Byzantium, as works of art

Fig. 18.—Roman coin

rather than as objects of eultus
; but they gradu-

ally disappeared ; and naturally none survived the
Turkish conquest.

Literature. —In addition to the works mentioned in the
course of the art., reference may be made to H. B. Walters,
Art of the Greeks, London, 1906, and Art of the Romans, do.
1011; P. Gardner, Principles of Greek Art, New York, 1913;
S. Reinach, Repertoire de la statuaire ijrecque et romaine,
3 vols., Paris, 1807-1904 ; G. Wissowa, Rel. und Kultus der
Romer-, Munich, 1911. P, GARDNER.

IMAGES AND IDOLS (Hebrew and Canaan-
ite).— I. Hebrews is pre-Palestisias times.
—Israelite tradition on this subject is confused and
contradictory. In its oldest form (J) there is no
suggestion of idol-worship among the forefathers

of the nation, except in the Golden Calf episode
(Ex 32), which is a satirical narrative directed

against the bull-worship of the Northern kingdom;
The E cycle, while admitting that not only the
Fathers, including Terah, the father of Abraham,'
bat also the Hebrews in Egypt (Jos 24-- 14f

-
) wor-

shipped other gods, shows no knowledge of the
legend according to which the father of Abraham
was an idolater and even a maker of idols {Jubilees,

12; Apoc. Abr. 1-8; Gen. B. xxxviii. 13 ;
Qur'dn,

ix. 115, xix. 43 ft'., xxi. 53 ft'., xxvi. 70 ff., xxxvii.'
81ft'. etc; cf. JE, s.v. ‘Abraham’). This cycle
represents the worship of the Prdphim, that is to
say, of at least one class of images, as a foreign
custom (Gn 31 19- 34

* ). Ezekiel, on the other hand,
accuses the Israelites of having worshipped ‘ abomi-
nations,’ no doubt images, in Egypt (20s - 18 23 ,i- 8 ’;

cf. 16M ), and perhaps also of having served their
tribal gods (• the “ abominations” of the house of
Israel ') under the form of ‘ creeping things and
abominable beasts ’ (S

10-1
-).

It is probable, however, that, as long as the
Hebrews led a nomadic existence, they made little

or no use of figured representations of the divinity,
at least in public worship (cf. the case of the pre-
I'lamic Arabs [J. Wellhausen, Reste arcib. Hiiden-
tums-, Berlin, 1897, p. 102]). Even at a more
advanced stage of culture, the Semitic people-,
still represented the divinity in their most venerated
sanctuaries (e.q. on Mount Carmel) by objects which
had little or no resemblance to the human form
tTae. Hid. ii. 78). Analogies may be found in the
case of the Romans (Varro, in Aug. tie Civ. Dei,
iv. x.xxi. 2; Pint. .Yuma, 8 : Pliny, //.V xxxiv. 4
[13]', Greeks (Lucian, de Socrif. 10 f

. ), Egyptians
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(Lucian, de Dea Syr. 3), and Persians (Deinon,
in Clem. Alex. Protrept. 65 [ed. Dindorf, i. 71]

;

Herod, i. 131 ; Strabo, XV. iii. 13 [732]).

As a matter of fact, the religion of Jahweh at

the time of the sojourn in the desert probably did
not carry with it such a strict prohibition against
the use of images in worship as the first decalogue
ascribes to Moses (Ex 2041

-, Dt 58f
') ; otherwise it

would be difficult to explain the freedom with
which the most faithful worshippers of Jahweh
made use of them down to the 8tli cent, (see II. 2).

The much more ancient decalogue of Ex 34 con-
demns only a certain kind of images (3417

). It is

probable that the nomadic Hebrews used statuettes
as amulets and in private worship (Gn 31 13 - 30-35 3S2- 4

;

cf. Ex 335f
- 3a23

). Among the Arabs of the time of
Muhammad (W. R. Smith, Rel. SernP, London,
1894, p. 208 f. ), the Phoenicians, and the Canaanites,
images were much more frequently employed for
domestic purposes than for public worship. The
same is true of the iEgean peoples (G. Karo, ARW
vii. [1904] 155 f.).

II. After the settlement in Palestine.—
i. Idol-worship among the Canaanites.—Canaan
was a land of idols (Nu 3352

,
Dt 725 123 2917

, Ps 10638,
etc.)—a fact which has been confirmed by the
excavations recently made in Palestine. As yet
nothing has been found in the sanctuaries but
stelai, and it is probable that the deity was usually
represented on them under the form of a massebha,
an ’aSSrd, or some natural object. But in private
houses, in tombs, and in a sacrificial trench at
Gezer, statuettes have been discovered in profusion
which were obviously used in private worship
(amulets, ex-votos, etc.). Those of most frequent
occurrence are images of goddesses (Astarte) in
bas-relief or, more rarely, in the round, tending
towards the Babylonian type in the North and
becoming more ‘ Egyptized ’ in the South. An
Atargatis (?) has also been found, some phalli,
heads and shoulders of the bull, a brazen serpent,
figurines of doves, cows, fish, statuettes of Egyptian
divinities—Ptah, Osiris, Thoth, Naprtt, Thueris,
and, above all, Bes. Although statues were of
rarer occurrence in the public sanctuaries of Pales-
tine, we need not conclude that they were entirely
lacking (1 S 52-4

) ; they v/ere naturally much more
exposed to destruction than private ones.
Litbraturk.

—

PEFSt, especially from vol. xx., new ser. (1890)

;

ZDPV, from vol. xxv. (1902); MXDP V, from vol. viii. (1902);
Harvard Theol. Peoiew, ii. [1909] 102-113, iii. [1910] 130-138,
248-263, iv. [1911] 136-143 ; PB, vols. Uxii. (1892-1903), new ser.
vol. i. ff. (1904 ff.); H. Vincent, Canaan, (TaprZs I’exploration
rtcente, Paris, 1907, pp, 152-180 (an excellent general survey).

2.

Idol-worship in Jahwism.—After they had
settled in Palestine, the Israelites, no doubt taking
their lead from the people of the country, proceeded
freely to the fabrication of images of Jahweh (and
eventually of other gods), and began to worship
them in the public sanctuaries as well as in private.
Micah had in the * house of gods * of which he was proprietor

a graven image and a molten image (according to another
version, an ’fyhM. and a Urdphtm) which were afterwards

.o i.. xv- .... ,* r,
< '* of Dan, where priests of the

1
* v » Gideon made an ‘iphdd which

Israel (S24-27). At Nob there
was an ‘Sphdd served by the priests of the family of Eli, which
was often consulted by Saul and David (see II. 7). David had a
Uraphtm in bis bouse (1 S 19*3-16),

In the great sanctuaries of the Northern king-
dom, e.g. at Bethel and Dan, and perhaps in
Samaria (Hos 8e

), Jahweh was worshipped in the
form of a golden bull (1 K 1228-30). The author of
the Book of Kings, who looks on the past from
the point of view of the prophets of the 7th cent.
b.c., describes these acts of idolatry as innova-
tions of Jeroboam I., but they were quite in keep-
ing with the ideas which were dominant in the
Jahwism of the 10th cent. B.C. : neither Elijah nor
Elisha, nor even Amos in the 8th cent., thought
of censuring the worship of ‘golden calves.’ In

the kingdom of Judah a brazen serpent, said to
have been made by Moses himself, received sacrifices

till Hezekiah destroyed it (2 K 184). The land was
full of idols (Is 28

). Ezekiel, about 592 b.c., men-
tions an ‘ image of jealousy ’ set up in the Temple
(8

3 - 5
).

At Gezer and at Taanach several statuettes of

Astarte have been found in heaps of Israelite debris
(Vincent, op. cit., 162, 164 f.).

3. The meaning attached to idol-worship.—The
first Semitic statues were probably stelae (massebha )

which had been given a human or animal form :

the statue of Panammon is called nsb, the same
word as n'sibh (a Heb. synonym of massebha), and
the Arab. nusb. Idolatry was thus in principle

only a variety of fetishism, commonly practised
by the Hebrews and the other Semites (massebha

,

’aSira, ‘ark’). We must, then, consider the image
as having been, like all other fetishes, a dwelling-
place offered to the god, where he consented to

take up his abode only after the performance of

certain inauguration ceremonies (Jg S27 ; cf. C.
Fossey, La Magie assyrienne, Paris, 1902, p. 132 f.

;

M. J. Lagrange, fitudes sur les rel. sem.-, do. 1905,

pp. 166, 229; E. B. Tylor, PC 3
, London, 1891, ii.

168 ff).

4. The rites connected with idol-worship.—In
ancient Israel images were kissed (Hos 132

, 1 K 1918 ;

cf. Job 3127
; Mish. Sanh. vii. 6; Apul. cle Magia,

56 ; S. I. Curtiss, Ursemit. Rel. im Volksleben des
heut. Orients, Leipzig, 1903, pp. 164, 287) ; incense
was offered to them (Ezk 811

) ; they were consulted
as oracles (see II. 7 and 8) ; they were placed in a
closed cella, differing thus from most of the other
sacred objects of the ancient Semites (Jg 17s

; cf.

Ep. Jer. “• 17f- n - 1 Mac 10s3
, Wis 1315

) ;
they were

clothed in sumptuous garments (Ezk 1618
; cf. Jer

HP, Ep. Jer. ul- 30 - **• a 73
;
Mish. Sank. vii. 6).

Other customs connected with idol-worship are mentioned,
but in passages which refer expressly only to pagan idolatry—
e.g., the custom of carrying idols in procession (Is 4G 1 - 7

, Jer 105,

Am 520 (?), Ep. Jer. *• 26), of giving them food (Sir 3013 [Heb. 19],

Ep. Jer. 28. 30
; Bel and the Dragon), of embracing them, anointing

them, washing them, and sprinkling them with water (Mish.
Sanh. vii. 6), of bowing before them (ib . ; Ep. Jer. ’). of decorat-
ing them with jewels and garlands (Ep. Jer.y

;
Mish. Aboda

Zara, i. 9), of fixing them in their place with nails (Is 417
, jer

104, Wis 1315) 0r chains (la if) 1 9), and of lighting candles for
them(Ep. Jer. 19

).

5. Names for idols.—The diffusion of the worship
of images in ancient Israel is attested by the multi-
plicity of words used to designate them (cf. HDB ii.

451 ; G. F. Moore, EBi ii. 2146-2150). (a) General
terms.—(1) Selem, ‘image’ (2K 11 18 [2 Ch 23 i7

], Ezk
720 1617

, Nu3353
,
Am 5s6 [gloss]); (2) semel

, ‘statue’
(Dt 416

, Ezk 83,

5

, 2 Ch 337- 15
) ; (3) tabhnith, origin-

ally ‘ model,’ whence ‘ representation ’ (Dt 416-15
,

Is 4413
, Ezk 8:o [gloss ?]) ; (4) t'mund, ‘ form ’ (Dt

41s. 23. 2« gs
[
=Ex 201

]; (5) n'su'd, ‘portable idol’
(Is 461

). (b) Names takenfrom material or manner
offabrication.—(6) 'Asabbtm (sing, 'oseb ; to it, as
to many of the reputedly pagan terms, the Mas-
soretes gave the vowels of rra ‘ shame,’ and it thus
became identical with uxy, ‘grief’). This term,
which is usually applied to idols in general,
even idols of silver and gold, doubtless originally
meant clay statues (cf. as;;, ax;;) ; this is probably the
reason why the are sometimes distinguished
from the graven image (Is 4S5

,
Mie l 7

) and from
the molten image (Is 485

, Hos 133 ). Besides clay
statues (Vincent, 15S-162, 166, 169, 172 [idol

mould] ; cf. Wis 157-13), there are also : (7) the

pcsilim (sing, pesel), ‘ graven images,’ made of

wood (Dt 75-36 123) or of stone (Is 21 9
, 2 Ch 344

;

Vincent, 153, 157, 173), and sometimes (at least in

the case of pagan idols) painted ( Wis 1311 154
) or

ornamented with silver and gold (Jer 10*). This
must have been a very common kind of image, for

the word p’silim could be applied to idols in general,

even those made of metal (Is 4019 44 10
,
Jer 1014

).
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There was also (8) the molten image, massekha,
nesekh (Is 4129 485

, Jer 1014 51n ), nastkh (Dn H8
), in

gold, silver, or sometimes bronze (see II. 6 (2)).

According to certain texts, the bulls of Dan and
Bethel were massekhuth (Hos 132

, Ex S24
,
Dt 9 1 '-- 16

,

Neb 9 13
), made by pouring the molten metal into a

mould (Ex 324- 8- 21
): i]Dj= ‘to cast,’ ‘to melt’ (Is

40 UI 4410
). Cf. Vincent, 163 f., 167 f., 173-175.

Again, we have (9) the irepixpwa and irepiapyvpa

(Dt 7“, Is 3022
; cf. also Ep. Jer. 8 - 24- a9- “• “• 57-™-).

The framework on to which the sheets of gold or
silver were hammered and soldered might be of
some common metal (Is 40 19 41 7

; cf. the statuette
of Osiris, R. A. S. Maealister, PEFSt, new ser.,

xxxv. [1903] 39) or of wood, such as the ‘golden
calves,’ according to the evidence of Hos S6 (‘in

pieces ’), Ex 32* ( ‘ fashioned it with a graving tool ’),

3220 (‘burnt it with fire . . . strewed it upon the

water’). (10) Figured stones, ’ebhen maskit (Lv
261

,
Nu 3352, Ezk 812

[?]), probably intermediary
between the stele and the statue (Lv 26 1

), were
used as idols, and also (11) images carved out (or,

according to others, ‘ drawn ’ [‘ graven ’ images]) on
the inner walls of the Temple (Ezk 810

).

There are numerous ironical descriptions of the manufacture
of idols, but they are all post-Exilic, and are directed against
foreign idols—Hab 2 i8f., Is 40is-a> 4161- 449-70 46«f-, Jer 107-5- 9. l-if.,

Ps 115-4-8

=

13513-18
,
Wis 1310-16 15, Ep. Jer. (= Bar 6 [cf. Weigand

Naumann, Untersuchungen fiber den apokr. Jeremiasbrie/,
Giessen, 1913, pp. 3-9]), Apoc. Abr. 1-8 .

6.

Forms of idols.—(1) Human.—The Israelites,

like the Canaanites (see II. i), the Philistines
(1 S 54

), and the pagans (Is 44'3
, Ps llo4

'3
), pos-

sessed human idols (Dt 416
, 1 S 19u, Ezk but

theriomorphic images were of much more frequent
occurrence (Dt 4I7f

- 58f- = Ex 204f
- ).

(2) Animal.—(a) The n'hultan, ‘brazen serpent’

(n'huSeth ),
was worshipped in Jerusalem down to

the 8th cent. n.c. (2 K 184
). As far as one can

judge from tradition (Nu 2149), the Israelites
regarded this statue as the image of the jinn—
subject to Jahweh rather than identified with Him,
as has been supposed (A. Loisy, Eel. d'Isr. 2

,

Paris, 1908, p. 81 f.)—who becomes incarnated in
fiery serpents (Praphhn), and in turn heals and
inflicts mortal wounds (cf. E. Meyer, Die Isr. unci
ihre Nachbarstamme, Halle, 1906, pp. 116, 426 f.).

It is quite probable, however, that this bronze
statue was originally an ancient Canaanite idol
representing the spirit of a spring (there was a
‘ serpent stone ’ by the side of the sacred spring of
Koghel in Jerusalem [1 K l

9
]), perhaps the eponym-

ous ancestor of the Hivvites. In the Canaanite
high place of Gezer a little brazen serpent, and at
Taanach six or seven real serpent heads and one
in terra-cotta, have been found (Vincent, 117,
174-176). ( b ) Jahweh was usually represented
under the form of the bull, as a symbol of His
irresistible force (Nu 23-- 24s

). Hosea and the
prophetic writers call these statues ‘ calves,’ per-
haps derisively, from their small size. Rei-ner,
however, in 1910 found on a Samarian ostracon
the proper name'Egli elyo (Harvard Theol. Re v. iv.

[1911] 141), which may be interpreted : ‘Jahweh is

a calf, i.e. a young bull ’ (said in no spirit of
mockery)

; the name, however, seems rather to
signify ‘calf of Jahweh,’ i.e. ‘son of the bull-
Jahweh’ (cf. Abel, ED, new ser., viii. [1911] 293).

The Israelites probably borrowed this symbol from
the Canaanites (see Bull [Sem.]), who in their
turn may have got it from the Egyptians.

In Palestine, besides several bulls' heads and figurines of cows,
statuettes of goddesses have been found with horns on their
head [Vincent, 160, 164, 169 f., 174]—a decoration probably
copied from the statues of the Egyptian goddess Hathor.

This symbol occurred with great frequency
throughout Israel, and played a great part in the

j

ornamentation of tire temple in Jerusalem. The
j

seal of a certain ‘ Scina’ yahft ben 'Azaryalifl ’ hears
the figure of a bull (I. Benzinger, Hcb. Arehaol.% 1

Tubingen, 1907, p. 227). From this probably
comes the epithet of ‘'abhir (‘strong man’ or
‘bull’) of Israel’ or ‘of Jacob,’ given to Jahweh
(Is l'-

4
, Gn 4924

, Is 4926 601S
, Ps 132-- 5

), and perhaps
also the custom of placing horns at the corners of
the altar (1 K 228

, Am 314
; cf. Lagrange, RB, new

ser., iv. [1907] 501, for the same custom in Crete).

7. The Ephod.—The 'iphdd and the t'rCiphim

must be treated separately because of the un-
certainty as to their true nature. The word ’iphbd
signifies

:
(a) in certain ancient texts, a garment

worn by the priest ('ephod badh) (see HDB i. 725)

;

(b) in P, a piece of cloth which the high priest wore
above his dress and from which hung a pocket (j^n)

containing the oracle (urim - tumimm) (see art.

Dress, vol. v. p. 67a). But there are (c) a certain
number of ancient passages where ’ephbd certainly
stands for some symbol of the divinity, and prob-
ably for a sort of statue.

In Jg 824- Gideon, with the golden ear-rings taken as spoil
from the Midianites, the weight of which amounted to 1700
shekels, made an ’ephod which he set up (or * put ’) in Ophrah,
and ‘ all the sons of Israel went a whoring after it there,’ which
means, according to the ordinary sense of this expression, that
the Israelites offered it an illegal worship (cf., however, Hos 412,
Lv 205f

-, Nu la32). It would obviously be impossible to wear a
garment or an oracle pocket weighing over 60 lbs. It was also
the custom to manufacture divine symbols out of gold or jewels
used as amulets or otherwise held sacred—the Golden Calf (Ex
32) ; the ark (Ex 334-5 352

-2
; cf. Dt 725f.). In the story of Mieah

(Jg 17-1S) the ’ephdd is mentioned in connexion with Urdphlm
and 1 a graven image and a molten image.’ In the sanctuary of
Nob, there was an ’OphOd behind which the sword of Goliath
was kept wrapped up in a cloak (1 S 21yr ). This ’ephod was
often consulted by Saul and David in their campaigns

; the
priest on those occasions held it ‘ in his hand ’ (1 S 23a)

;
he was

asked to ‘ bring it hither,’ and carried it to the person who was
consulting it (1413 239 307)—he 1 carried ’ it (xjq= ‘ to carry,’ not
to wear ’

;
145 2218 [LXX]).

It would be utterly impossible to bring together
all the different acceptations of the word ’ephod,

under one general meaning, by supposing, e.g., that
the word had always the signification of ‘pagne,’
one corner of which formed a pocket for holding
the sortes (Foote, The Ephod, pp. 19, 27, 41-44

;

Moore, EBi, art. ‘Ephod’ [exception made for
’ephOd of Gideon]), or that it was the golden mask
of the divine statue which the priest put on when
he was delivering oracles (Dulmx, Handkomm. zum
AT, Gottingen, 1892, on Is 30-).

One would rather do well to remember that semantics has
disclosed in every language diversities of meaning which are
far more singular than those attaching to the word ’iph6d

.

-P3h, whatever its etymological significance, and whether the

verb IE * to cover,’ is a denominative of lisa or not, could
mean a ‘garment,’ then a ‘covering’ of precious metal on a
statue (this is the natural meaning of rrtBX jn is 3022 ; 8 BBx),
and in the end a * Btatue * covered with a layer of gold or silver
(cf. II. 5(9)).

The objection lias been raised that a statue does
not declare oracles, especially oracles obtained by
a sort of drawing of lots ’ like the Urim and
Thummim (1 S 1441 [LXX]). Yet the t-riiphim (Ezk
2126

, Zee 102 [see, however, II. 8]) and the molten
image (Hab 2IS

) gave consultations. In Babylonia,
questions were apparently ‘whispered’ to newly
consecrated idols (Lagrange, Etudes red. sim, 2

,

232). In Egypt there were statues which nodded
their heads or spoke, the priests who made them
move or speak being supposed to be inspired by the
god. Another suggestion is that the 'ephod was a
statuette which, when set in motion by the priest,
could stop in two or three different positions, or an
idol with a cavity containing sacred lots, possibly
like the vases of female or animal shape found in
the Palestine excavations (Vincent, 229, 314).

LiTERiTTRX.—In addition to the works quoted above, see
G. F. Moore, Judges, London. 1898, p. 331 ; T. C. Foote, 2’Ae
Ephnd, ifs Forms ami Use, Baltimore, 1902 (with bibliovranhi 1

-

H. T. Eihorst, ZATW xxx. [1910) 259-276.

8. The Teraphim.—It is difficult to draw from
the text any coherent idea of what the t’rdphim
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Rachel steals those of her father Laban* and, when he asks
for * his gods,* she conceals them in the camel’s furniture (Gn
3119. 30-35). Later, Jacob buried these 4 strange gods ’ under the
(sacred) terebinth of Shechem (352-*). Here Uraphtm signifies

small statues representing strange gods. Micah has in his
sanctuary an *6ph6d and Urdphim (Jg 17-18), which were
used in the worship of Jahweh. Hosea also mentions the
t*rdphlm, connecting them closely with the ’iph6d as one of
the indispensable elements of the Israelite cult of his day
(34). Michal assisted her husband David in his flight from
Saul by putting ‘the Urdphtm

’

in bed in his place (1 S id13} ; for
the subterfuge to be successful, the Uraphlm in question must
have had the size and appearance of a man. From this anecdote
we gather that in the time of David the Urdphlm was one of the
normal articles of furniture in an Israelite house. On the other
hand, in all texts belonging to a date later than the 8th cent. B.c.,

the tfiraphim are condemned side by side with divination (1 S
1523), necromancy, and idolatry (2 K 23-4). Nebuchadnezzar,
hesitating between two ways, consults the oracles : he shakes
the arrows to and fro, consults the feraphim, and inspects the
liver; the divination for Jerusalem having come into his right
hand, he sets his face towards that town (Ezk 2I28f ). Here
terdphtm is used for a pagan means of divination. In Zee 10’^

the word is used of a pagan or illegal mode of consultation
(connected with soothsayers and dreams).

The suggestion has been made that t’rdphtm
should he identified with seraphim (C. S. Wake,
Serpent Worship, London, 1888, p. 47), but there
are no clear grounds for adopting it.

Others think that the t’raphim were statuettes
used as sortes and enclosed in the ’ephdd, which
would then be a kind of pouch (Foote, op. cit.

;

K. Marti, Kurzer Handkomm. xiii., Tubingen,
1903, on Hos 34 ; cf. John Spencer, de Leg. He'orce-

orum ritualibus et earum rationibus, Cambridge,
1685, bk. iii. diss. 7). This explanation, however,
would not suit Micbal’s frdphtm of human size,

and in any case the use of t’raphim for divination
is supported only by late texts.

It is held that the t’raphim were images of
ancestors (Lippert, Stade, Sthwally, Nowaek,
Budde, Charles, Torge). If this were proved, the
fact that the t’rdphtm sometimes appeared as
domestic idols (Laban, Michal) and were used in
various countries (Laban, Nebuchadnezzar) would
be explained. But why should the Danites have
transported the images of Micah’s ancestors into
their public sanctuary, or why should the daughters
of Laban have stolen the frdphtm of their father,
since ancestor-worship could not be taken part in

by women 1 Would Rachel and Michal have treated
the images of the ancestors of their family with
such scant ceremony ? Again, no traces have been
found up till now of any statues of ancestors
among the Babylonians.
According to another explanation, the t’rdphim

originally represented the familiar spirit of the
house, and were analogous with the lares and
penates (Cornelius h Lapide, Comm., Antwerp,
1681 ; E. Reuss, Die Gesch. der heil. Schriften Alton
Testaments2

, Brunswick, 1890, p. 177 ; J. Frey,
Tod, Seelenglauhe tind Seelenkvlt im alten Israel,
Leipzig, 1898, pp. 102-104 ; C. Griineisen, Der
Ahnenkultus unci die Urreligion Israels, Halle,
1900, p. 175; H. Gunkel, Gen. 3

, Gottingen, 1910,
p. 345 ; A. Loisy, Bel. aVIsr. 3

, 202).
In Babylonia each place has its tutelary genius,

each individual even has ‘his god’ and ‘his god-
dess.’ The cult of the genius loci, of the gad
(Fortune) of the house, continued among the Jews
down to Talmudic times (Bab. Sank. 20*

;
Ned.

56*) ; clear traces of it are found in the foundation
sacrifices of modern Syria (Curtiss, Ursem. Bel.,

pp. xvi, 208 f., 265-267). This interpretation seems
the most plausible, at least if the word t’rdphim
always signifies one and the same thing. It still

seems rather curious, however, in spite of the
analogy of the k’rtibhtm, that these statues of

genii loci should almost always have had a place
in the sanctuaries of Jahweh (Jg 17-18, Hos 34

),

and that the Danites should have carried off to
Laish the statue of a genius loci of Mount
Ephraim.

The explanation of the difficulty of finding any
agreement between the different contexts in which
t’rdphim, occurs may be that the word, for which
no satisfactory etymology has been found, is one
of the opprobrious terms used by the Jews of

recent times in Biblical texts as a substitute for

the abhorred names of idols and false gods (see

III. 3). T’raphim may be the plural of toreph,

which in the Hebrew of the Mishna means ‘ foul-

ness,’ ‘obscenity.’ Now, in this case, we have no
assurance that this abusive term was everywhere
and always substituted for one single expression.

In Zee 10-’ the Peshitta still appears to have read
nujrv (‘ spirits of divination ’ or ‘ necromancers ’),

l^Oflfcf. Lv 1931 2027, 1 S 289 , 2 K 23-4 etc.) ; in

other contexts there may have been some term
signifying idol in general (p’silim, Ezk 21-6 LXX ;

'dsabbim) or god (ilvhim).

LrrKBATrRE.—In addition to the works quoted, reference
may be made to A Lods, La Croyance « la vie future et le culte

des morts dans l’ antiquit*, Israelite, Paris, 1906, i. 231-236

;

~ ’
’.nd Unsterblichkeilshoffnung im AT,

111. iitjflio.l AGAINST IDOL-WORSHIP.—I.

Before the 8th cent. B.C.—The worship of images
soon became suspect to the upholders of the true
religion of Jahweh ; Asa is said to have done away
with those which his fathers had made, but the
second decalogue (Ex 3417

), towards the 9th cent.,

condemns only the worship of ‘ molten gods,’ i.e.

statues whose splendour contrasted too strongly
with the simplicity of olden times. The history of

the Golden Calf (Ex 32) reflects the same point of

view.
2. The Prophets.—Hosea is the first to lay down

the principle of the incompatibility of idol-worship
with the true worship of Jahweh (8

4 ‘ 6 13 !f
-

; cf. 34
j.

Isaiah forbids the use of idols of gold and silver
(2®- 20

) ; and Hezekiali, apparently at his instigation,

breaks the brazen serpent in pieces (2 K IS4 ). It

was probably about this time that all manufacture
or worship of images of the deity was absolutely
prohibited (Ex 20“-). The reforms instituted by
Josiah (621 B.C.) include a prohibition against all

representations of Jahweh—even unfigured ones
(Dt 16’-"-, 2 K 235- 14- M

). Dt 415'- (7th-6th cent.
b.c.) indicates a motive—the only one formulated
in the OT— for this prohibition, namely, the fact

that the Israelites on Mount Horeb saw no form or
shape.
One of the arguments used by the prophets of

the 7th cent. B.c. and later against pagan gods is

that they are gods of stone and wood. They de-
scribe the manufacture of these idols with com-
placent irony, and identify them purely and simply
with the divinities that they represent (a frequent
theme from the 6th cent. B.c. onwards ; see II. 5).

This line of argument presupposes that it is an
accepted Jewish belief that Jahweh has not, and
cannot have, any material representation.

3. Judaism.—These divine images still retained
their prestige among the common people to a cer-

tain degree (2 Mac 1240 ;
cf. perhaps Ps 104 317

, Zee
103 [?], Is 30'--, if these passages are post-Exilic and
refer to Jews). In the ruins of Jewish houses at

Elephantine some bas-reliefs and statues have been
found, which were probably worshipped by the

members of the Jewish colony of that town (O.

Rubensohn, ZA xlvi. [1909] 30 ; E. Meyer, Der
Papyntsfund von Elephantine, Leipzig, 1912, p.

65 f.). But probably idol-worship was now only a
popular superstition ; and, when the author of

Enoch (9914 1049 ) accuses his Jewish adversaries of
‘ following idols,’ it is apparently to be understood

as a polemic exaggeration respecting their tolerance

of the pagans and Greek art.

Among the Jews who were most rigorous in

keeping the law, the Second Commandment was
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so scrupulously followed that all manufacture of

images was forbidden, even when the images were
not intended for worship at all (cf. AVis Z413- -0

).

Thus, while animal representations abounded in

the decoration of the pre-Exilie Temple (cf. Sir

3S27
), a perfect storm of disapproval arose when

Herod set a golden eagle above one of the doors of

tho sanctuary (Jos. Ant. XVII. vi. 2-4, BJ I.

xxxiii. 2-4). Pilate also met with great opposition
when he attempted to allow the legions to enter
Jerusalem with their ensigns (Ant. XVIII. iii. 1,

BJ II. ix. 2 f. ). In A.D. 66 the Jewish insurgents
destroyed the palace of Herod Antipas at Tiberias
because it was decorated with sculptures repre-

senting animals (Jos. Life, 12). It was out of

regard for this scruple that neither Herod nor the
Homans put human or animal effigies on the as or
fractions of the as coined for Judsea.
The pious Jew avoided even pronouncing words

signifying ‘images,’ ‘idols,’ etc. (Zee 13-', Ps IS4),

substituting for them opprobrious terms, which
were usually those used to replace the names of

pagan gods (Ex 2313
,
Dt 123

,
Hos 2 17

; i’i'j, e.q., was
read n?2, ‘ shame,’ in proper names), so that it is

often difficult to tell whether idols or strange gods
are meant: 'ililim, ‘nothingness’ (according to

others, ‘ small gods ’) ;
qillAlim, ‘dung’(RV ‘abo-

minations’; according to others, ‘shapeless masses,’
‘grotesque figures’); iiqqiis, tffebhci (Is 44 19

, Jer
16 18

, Dt 27 13
), ‘abominable thing’; miphlcscth,

‘object of horror’; p'qharim (I.v 26 :o
), n'bheld

(Jer 16 18
),

‘ carcass’ ;
methim (Ps IOC23

),
‘ the dead’

;

’Steen, ‘ trouble,’ ‘wickedness’; hebkel, ‘ vanity’
;
Id

’etuhim (Hos 8*), ‘not God.’ Some of these terms
of abuse go back to the Prophets (e.q.. Am 5s

, Jer
23

, Is 44w ) ; but in many cases they were intro-

duced into Scripture at a very late date by Jewish
scribes as a substitute for neuter terms. As a
matter of fact this process continued even after the
time of the Septuagint version (2 S 5 21

, 1 K 11 s - 7 - x
\

2 K 2313
, Is l!r). Cf. G. F. Moore, EBi ii. 2148-

2150.

Litbraturb.—W. W. Baudissin, .9tin!, zvr e/m. Religom-
rit'ich., Leipzig, 1576-73, i. 40-177 ; P. Scholz, Gotz. ndier.il und
Znuhence.cn b/.i den alien U/bra/rn vnrt den benachbarten
Volt, rn, Regensburg, 1S77 ; B. Stade, Bibl. Theol. dee A T,

Tubingen, 1905, pp. 110-121: W. Nowack, diet. Archnol

,

Frc.burg, 1S94, ii. 21-25: I. Benzinger, Heb. A rchanl.-, Tub-
ingen, 11107, pp. 2101., 327-329; E. Kautzsch, Bibl. Theol. dee
AT, do. mil, pp. 94-99, 215-217, 22uf., etc.

Adolphe Lods.
IMAGES AND IDOLS (Indian).—i. Intro-

ductory.—In no part of the world, perhaps, can
the characteristics of idolatry be investigated with
more success than in India, owing to the abundance
of the material, and the attention given to it since
Hinduism and its allied faiths, Buddhism and
Jainism, came under the observation of the
foreigner. A visitor to one of its sacred cities is

at once aware of the prevalence of image-worship.
The streets, like those of Athens in the time of

St. Paul, appear to he ‘ wholly given to idolatry'

(Ac 17 1 " AV). Writing forty-tive years ago, M. A.
Sherring estimated that the city of Benares con-

tained 1454 temples, and that
* the number of idols actually worshipped by the people certainly
exceeds the number of the people themselves, though multiplied
twice over ; it cannot be less than half a million, and may be
many more,* ‘Idolatry,’ he adds, ‘ is a charm, a fascination to

the Hindu. It is, so to speak, the air he breathes. It is the
food of his soul. It is the foundation of h»s hop-’S, both for this

world and for another’ (The Sacred City of the Hindus, London,
1SC8, p. 41 ff.X

Since his time, for reasons elsewhere explained

(§ 8), the number of temples ami images in this

and other sacred cities has largely increased. There
are in ail about sixty temples in Xasik, a number
which has earned for it the name of the Benares of

AV. India (BG xvi. [1SS3] »>3l. Within the sacred

enclosure at Puri rise about 120 temples ‘ dedicated

to the various forms in which the Hindu mind has

imagined its god ’ (AV. AA'. Hunter, Orissa, London,
1872, i. 12S). At all the Hindu sacred places the
minor idols enshrined in little niches along the
streets and the entrances to the bathing-places are
innumerable.
Among the more primitive tribes only a few, like

the Muudas or Kandhs, are said to practise no
image-worship ; but this does not exclude the cult

of rude stocks and stones (E. T. Dalton, Descript.

Ethnol. Bengal, Calcutta, 1872, p. 256 ; S. C. Hoy,
The Mwnclas and their Country, do. 1912, p. 122

;

S. C. Macpherson, Memorials of Service in India

,

London, 1865, p. 102). According to J. G. Scott,

in Burma ‘ none of the races have, or at any rate

admit that they have, idols. There is no bowing
down to stocks and stones’ ( Upper Burma Gaz.,

1900, pt. i. vol. ii. p. 83). There are, of course,

numerous images of the Buddha, but to the Burman
‘ the accusation of bowing down to stocks and stones

is intolerable, and the implication is combated with
feverish energy. Where there are no prayers, in

the technical sense of the word, there can be no
idolatry.’ The words uttered before his impassive
features ‘ are not a supplication for mercy or aid,

but the praises of the Lord himself, through the
contemplation of whose triumphant victory over
passions and ignorance the most sinful may be led

to a better state ’ (Shway Yoe [J. G. Scott], The
Burman, London, 1882, i. 220).

Many writers, missionaries in particular, fiercely

denounce the grossness of Hindu idolatry (J. A.
Dubois, Hindu Manners and Customs'3

, Oxford,

1906, pp. 548, 581, 590 f. ;
AA'. AVard, The Hindoos*,

Serampore, ISIS, Introd. ii, x f.). Some later

writers, however, recognize that the prevalence of

image-worship is not the chief obstacle to the
spread of Christianity. The growth of agnosti-

cism, the revival of Vedantism, and the rise of

modern sects, like Sikhism, or the Arya and the
Brahma Samaj (qq.v.), which reject the idolatrous

l’uranic cults, and seek to revive an earlier and
simpler form of worship, are a more serious hin-

drance to Christian propaganda.
2. The historical development of idolatry.—The

universality of image-worship in its more elaborate
form is comparatively modern among the Hindus.
In the Vedas we observe the deification of terres-

trial objects—rivers, mountains, plants, trees, im-
plements, and weapons : and ‘ material objects are
occasionally mentioned in the later Vedic literature
as symbols representing deities ’ (A. A. Macdonell,
Vedic Myth., Stras.-biirg, 1897, p. 154 f.). The
existence of idols in A’edio times has been asserted
in the cases of a painted image of Rudra, of Vanina
with a golden coat of mail, in the distinction drawn
between the Maruts and their images (Rigveda,
II. xxxiii. 9, I. xxv. 13, V. Iii. 15, in J. Muir, Orig.
Skr. Texts, v. [1S72] 4-53 f- ). The comparative
scarcity of these references, however, does not sup-
port the conclusion that idolatry, in its general
sense, as contrasted with the lavish idol-worship of
a later age, is modern, because, though the higher
A'edie religion may not have admitted images or
sacred places, thei e must have been a lower stratum
of Animi'ts, who did not confine their worship to
the deities of Nature (cf. A. Barth, Bel. of India

,

London, 1SS2. p. 60 f.). Fergusson (Hist. Ind. Arch.,
do. 1S99, p. 183) pressed the case too strongly when
he suggested that ‘ it may become an interesting
•investigation to inquire whether the Greeks weie
not the first who taught the Indians idolatry.’
The influence of the Hellenistic school of Gandhaia
on Hindu sculpture is undoubted (A'. A. Smith,
Hist, of Fine Art in India and Ceylon, Oxford.
1911, p. 97 IF.). But it is more than doubtful
whether the u.-e of idols can he 'olely attributed
to this influence. Mann (c. A.D. 2u0 in the present
recension, hut embodying much more ancient
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material) gives rules about circumambulating an
image, forbids stepping on its shadow, and refers

to the taking of oaths in its presence (Laws of
Manu, iv. 39, 130, viii. 87). In the Mahabharata,
with which the Bates are closely connected, idol-

worship is found fully established (E. W. Hopkins,
lid. of India

,
London, 1902, p. 37Off.). Early

Buddhism knew nothing of image-worship, which
arose with the spread of the Mahayana school (A.

Cunningham, Mahabodhi, London, 1892, p. 53 f.).

In fact, the worship of the image of Buddha, if the

attitude of the Buddhist to images of the Master
can be considered a form of idolatry, dates from
the 1st cent. A.D., about four or five centuries after

his death (L. A. Waddell, Buddhism of Tibet,

London, 1895, p. 13 ;
H. Kern, Manual of Indian

Buddhism, Strassburg, 1896, p. 95; A. Griinwedel,
Buddhist Art in India, London, 1901, p. 67 ; Smith,
Hist. 79, 106). The early artists did not dare to

portray his bodily form, which had for ever
vanished, being content to attest his spiritual

presence by silent symbols—the footprints, the
empty chair, and so forth. Further, the absence
of images of Buddha from early Indian art does
not imply that images of the Hindu gods were
then unknown ; they were certainly in use as early
as the 4th cent. B.c. (Smith, 79 n. ; IA xxxiii.

[1901] 145 if.). The modern idolatrous system
dates from the establishment of neo-Brahmanism
on the downfall of Buddhism. Though image-
worship prevails widely in S. India, it must be
comparatively late in its present form, because all

the Malayalim terms for images are of Sanskrit
origin (W. Logan, Malabar, Madras, 1887, i. 1S4).

3. The aniconic stage.—It is needless to discuss

whether the stage of aniconism historically pre-

cedes or leads up to that of pictures and images

—

an evolution denied by some modern anthropo-
logists

(
EBrn xiv. 329). In India the two stages

exist side by side, and it is possible in many cases
to watch the rude stock or stone developing into

the anthropomorphic image. The so-called ‘ fetish
’

—to use a term which has lost most of its signifi-

cance to students of the present day—appears in

many forms, included in the two general types of

poles or stocks and stones. We observe, first, the
pre-animistic type, in which a rude stock or stone,

from its quaint or unusual appearance, is looked
on as the manifestation of some unknown, vague
power, which impresses the imagination of the
observer. In the case of stones, this form of belief

is more apparent in the great alluvial plains, where
stone is a rare substance, and is naturally regarded
with a feeling of awe. Thence we pass to the
animistic stage, where the stone, stock, or pole
suggests a well-defined form, animal or human,
which fits it to lie the abode of a spirit. In one
type of such beliefs the stone is supposed to be a
etrified man or animal, the conversion into stone
eing due to the wrath of some offended god or

saint, or it is a punishment for the breach of some
stringent tabu. Many such peculiarly shaped
stones are connected by some setiological legend
with the cults of one or other of the orthodox
deities. Some stones, stocks, or poles, again,

acquire special sanctity, like the boundary-stone,
the guardian stone of the village, death and
memorial stones, the stone on which the bride is

made to stand so that she may acquire strength
and stability, the grindstone used as a fertility

charm at birth or marriage rites. Similarly,

among stocks, posts, and poles, we have the sacri-

ficial post, the wedding post, the tank post, the
village guardian post, the death post, the house
pillar and posts, the post burned at the vernal fire

festival, the Holt, symbolizing the burning of the
old year (see artt. STONES [Indian] ; POLES AND
Posts [Indian]).

4. The iconic stage of idolatry
; anthropo-

morphism.—The Hindu forms his gods in bis own
image, and we can trace the development, by
various means, of the rude stone or stock into the
idol.

In parts of tfae Central Provinces, squared pieces of wood,
each with a rude figure carved in front, representing the village

goddess with her five brothers, who are credited with the power
ot sending disease and death, are set up close to each ether
beside the highways (S. Hislop, Papers relating to the A bo-ri-

tjinal Tribes of the Central Provinces, Nagpur, I860, p. 15). In
Mirzapur, similar figures, with rude head.' and faces, represent
Bimath, the cattle godling of the Ahirs (W. Crooke, TC, 1896,
i. 63 f.). In honour of spirits, the Naikclas of Gujarat fix teak
posts in the ground, roughly hacking them at the top into some-
thing like a human face

;
these posts are smeared with red dye,

and rows of small clay horses, the ‘equipage' of the spirits, are

placed round them ('BG ix. pt. i. [19ul] p. 327). In the Telugu
country, the stake representing Poturazu. brother or husband
of the village goddess, develops into a painted image, on winch
the deity sits as a warrior, sword in hand, and carries a lime
and nine glass bangles belonging to his sister Eilama (II. White-
head, Bull. Madras Museum, v. 124). In the same districts,

four village goddesses are represented by stone pillars u ith the
figures of women carved upon them (ib. 143). On the same
principle, one of the chief lihgas, or representations of Siva, is

shaped in front into an image of Brahma holding a small figure

of Visnu on his head, thus forming the sacred Triad (BG vii.

[1883] 551). The development of the ‘fetish * into an anthropo-
morphic image is also shown by the use of masks which are
permanently' attached to the stone or stock, or used only at
special feasts or ceremonies. At Nasik in the Deccan, a lihga
has a silver mask with five heads, which it wears on special

days, particularly the full moon of the month Karttik (Nov.);
and Balaji, a form of Krsna, alwav s wears a golden mask (ib.

xvi. [1883] 505, 507). A lihga at Pur wears a rude copper mask
of a man’s face, with staring eves ana a curled moustache ( ib.

xvui. pt. iii. [1885] p. 4^7). At Benares, Bhaironnath, warden
of the city, occasionally wears a silver ma-k fixed on the stone
which represents him, and the image ot Inug.i is covered with
tinselled cloth and has a face of brass, silver, or other metal,
according to the whim of her priests, who keep on hand a stock
of masks which fit the head ot the image (Sherring. 62, ICC).

The result of this process of antlirupomorphiza-
tion is that the idol is supposed to possess powers
of volition and movement.
There are numerous instances in which the image refuses to

be moved by human agency, or moves only by order of certain
persons. When, in anticipation of a raid by Aurangzib, the
ancient image of Kesiava Peva was removed from Mathura to

Mewar, as they journeyed the wheels of the cariiage refused to
move, and the image, one of the most venerated statues of
Krsna, insisted on remaining at the village now known as Nath-
dvvara, ‘door of the Lord,’ where it stands to the present day
(F. S. Growse, Mathura *, Allahabad, 1883, p. 130; J. Tod,
Annals of Rajasthan, Calcutta, 1884, i. 553). The image of
Siva was being taken to his capital, Lanka, by the demon
Havana, and preferred to remain at Gokarn (7 . 1’.), where it is

at present (F. Buchanan, Journey from Mysore, London, 1S07,
ill. 166). A Raja in Berar found an image on the river bank,
and praved that the god would accompany him to his capital

;

the reply was that it would follow h:ra so long as he did not
look back : at Sirpur he violated the tabu, and the image refused
to move farther (A. Lyall, Berar Gaz., Bombay, 1870, p. 178).

The image Balniukand, found lying in the river Jumna, attached
itself to the Brahmameal cord of the saint Yallabh&charya, as
he was bathing in the river (Bholanauth Chunder, Travels of a
Hindoo

,
London, 1869, ii. 49). The image of Jagannath follow ed

a gardener’s daughter as she sang a verse from the Gita-gorinda
(M. A. Macauliffe, The Sikh Rel., Oxford, 1909, vi. 9). There is

a story current in S. India that an image of Krspa, plundered
from a Hindu temple, shared the bed of one of the Delhi prin-

cesses, and that she finally became absorbed within it (F.

Buchanan, ii. 70 f.). The lihga at Nagardhan opened to receive

a pious woman who was unjustly suspected by her husband of

infidelity (R. V. Russell, Sagpur Gaz., 190S, i. 307 f.). Some
images are known to grow in size, like the stone called the ‘ cat

mother’ (Bilal Mata), which has grown from infancy to youth ;

TilabhandeSv ara, ‘Lord of the sesamum storehouse,’ increases

daily in size to the amount of a grain of the seed (A. E. Nelson,
Raipur Gaz., 1909, i. 287 ;

Sherring, 151). An image of Buddha
in Burma recently began to develop a moustache (Shway Yoe,
The Burman, London, 1882, i. 235). An old legend tells that
an image sweated so copiously that the Brahmans were obliged

to coofit with their fans, and a similar story is current in Burma
(Stobaus, Physica, i. 56, in J. W. McCrindle, Ancient Ind>n as
described in Classical Lit., Westminster, 1901, p. 173; Shway
Yoe, i. 234 t.\ In Baroda, an ancient image is called ‘Mother
of the Scorpions,’ because a gummy substance, like a small red

scorpion, oozes from its belly (BG vii. [1SS3] 601).

5. The manufacture and consecration of images.
—(a) The substances from which images arc made.
—These are numerous, and in the case of the so-

called ‘ fetishes’ the variety is specially great.

In Bombav, Humai, the poddess of the Varlis, a forest tribe,

is represented by a ball made from the brains of a cow
,
or by a
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small figure of the animal
; their household deity, Hirva, is a

bunch of peacocks’ feathers, or the figure of a hunter with his
gun, a warrior on horseback, or a five-headed monster riding on
a tiger (BG xviii. pt L [1885] p. 188). An image of one of the
village goddesses in S. India is made of turmeric kneaded into a
paste (H. Whitehead, 143). The Mala goddess, Sunkalamma, in
S. India, is in the form of a cone made of boiled rice and green
gram

;
a little hollow is made in the top, and this is filled with

butter, onions, and pulse ; four lampwick* are put into it, a
nose-jewel is stuck on the outside of the lump, two garlands are
tied round it, and the whole structure is decorated with re-
ligious symbols (Thurston, TO iv. 357). Ashes, either from the
sacred fire or from '* r

• **
.

’ ' 1 *

among the Gaudos ’ » .
*

on the spot where
, :

(ib. ii. 275 ; cf. vi. 357). Balls or cones of clay often represent
the deity or a sainted ancestor, as among the Aruvas, whose
god3 are a mass of mud in conical shape, with an areca-nut
stuck on the top (ib. i. 60 ; cf. iii. 461 f.). Eight little heaps of
brick plastered over with clay represent the village gods in the
Shahabad district of Bengal (A:1SQ i, [1891] 12S). The house-
hold deity of the Koravas of Madras is a brick picked up at
random (Thurston, iii. 469). The Kanphafa Jogis represent
their ancestors by unhusked coco-nuts, changed yearly on New
Year's Day, the old coco-nut being made into oil to feed the
lamps of their shrine

; the family god of the Mukris is an un-
husked coco-nut ; the house nat is represented in every Burmese
house by a coco-nut hung in a frame of cane (BG xv. [18S3] pt. i.

pp. 354, 376 ; Census Rep. Burma, 1911, i. 156). Amba Bha\ ani,
a caste goddess in Sholapur, is a lamp (BG xx. [1884] 108). Clay
pots are commonly used to contain the deity, as among the
Maias of Madras, who represent Laksmi, goddess of prosperity,
by a pile of six pots ; in W. India pots are commonly used as
homes for spirits (Thurston, iv. 359 : BG xv. pt. L [1831] p.
248 n.X

For anthropomorphic images the material most
used in ancient times, as in the case of the Greek
£6ava, was probably wood ( J. G. Frazer, Pausanias

,

13OS, iv. 24o f. ; Farnell, CGS i. [1896] 14 f.).

Jagannath, originally a rude block, has, under Buddhist
influence, been adapted to represent the Triad— Buddha,
Dhanna, Sahgha (A. Cunningham, Bhilsa Topes

, London, 1854,
p. 358 ff.; \V. W. Hunter, Orissa

, i. 92 ff., 129). The wood
of the nim, or margosa tree (Jlelia azadirachta), is used for
the most sacred images (JASBo ii. 275). Ancient wooden
images have naturally, for the most part, disappeared. But
there are records of their existence m Ka^mir. ‘In Inner
Kashmir, about two or three days’ journey from the capital, in
the direction towards the mountains of Bolor, there is a wooden
idol called Sarada, which is much venerated by pilgrims ’ (al-

Biruni, India , tr. E. C. Sachau, London, 1910, i. 117). Com-
menting . s. -• * 1.* . 1 •.

1900, ii. 5- - ..r « .

other fan .:!. t -
. - s w M r

.

•

\aminof Thane^var, and the lifiga of Somnath ; ‘,1 am unable to
trace elsewhere any reference to the image of Sarada being a
wooden one. There was a famous wooden statue of Maitreya,

j

much venerated by Buddhists, in Daril, not far from Cilas. It

is mentioned by Fa-hien and Hiuen Tsiang (see Si-yu-ki, tr.

Beal, i. pp. xxix, 134). This image was 80 feet long, and its

upturned feet S feet, much worshipped by neighbouring kings.
Hiuen Tsiang says it was about 100 feet high.’ Similar images
have recently been found in Orissa (Nagendranath Vasu, Arch.
Surv. Mayurbhanja, Calcutta, 1911, i. c). For other religious
carvings in wood, see Y. A. Smith, Hist, of Fine Art in India
and Ceylon

, p. 364 ff.

Many of the images now in use are made of

metal of various kinds. Among the more primi-
tive tribes iron in various shapes is used.

If a Savara dies of wounds caused by a knife or other iron
weapon, a piece of iron or an arrow is thrust into a rice-pot to
represent the deceased (Thurston, vi. 331). Among the gods of

the Go?;ds are found a spear, sword, or iron bar(K. Y. Russell,

Census Rep. Cent. Prov . , 1901, i. 94). Spears often represent
the S. Indian village goddesses, and among the Lamams of

Bombav needles are worshipped in the name of dead ancestors
(H. Whitehead, 124; Fth. Surv. Bombay, no. 140 [1909) 10).

For house images and for those carried in procession, brass is

usually employed, and, cast by the cire perdue process, is found
e«-'en among primitive tribes like the Kandhs (Thurston, iii. S91).

A combination of eight metals—gold, silver, copper, tin, lead,

bru*s, iron, and steel

—

(astadhdtu) is specially sacred ; of this

sutistance the face of the image of Bagheslvari at Benares is

made (Shemng, 00).

Metal images are made at Benares, MathurS, Ujjain, Ahmad-
abad, and other places; Gava, Bardwan, and, in particular,

Jaipur, supply stone images (T. X. Mukharji, Art Manufactures
of India, Calcutta, 1388, Index, s. r. ‘ Idols’). Tavernier states

that in his time Armenians used to export idols to India, and
his editor asserts that at the present day Bohemia sends idols

made of cast glass to India, which undersell the marble images
of Agra (Travels, ed. V. Ball, London, 1859, ii. 261). J. G.
Scott says that images of Gautama are imported from Bir-

mingham to Burma ;
but this has been denied (Burma, London,

1906, p. 336).

( h ) Curving and style of images.—The style of

the sculptor is always dominated by ritual pre-

scription or hieratic formalism, and hence the
modern idol is monotonous in execution, and pos-

sesses little artistic beauty ; it is only artists of

exceptional ability that have been able to make
their powers apparent, and elevate compositions
mainly conventional to the rank of works of art

(V. A. Smith, 184 f.; Shway Yoe, The Burman,
London, 1882, i. 237 f.). The proportionate sizes

of the various parts of an image are carefully pre-

scribed, by the ancient authority known as the
Silpa Sdstra (Rajendralala Mitra, i. 134 fF.). In
making idols the Madras stone-carver distinguishes

by the ring of the stone, when struck, whether it

is male or female, suitable for the image of a god
or a goddess (Thurston, vi. 388). The extra-
ordinary multiplication of images and the intro-

duction of monstrous and impossible forms, such
as the Chaturanana or Chaturmukha, ‘ four-faced

*

Brahma, the Chaturbhuja, or ‘ four-armed ’ Visnu,
the Dasabhuja or Astabhuja, 4 ten-armed ’or ‘eight-

armed ’ Devi—the intention being to enhance the
dignity and power of the deity—are, from the
artistic point of view, indefensible (V. A. Smith,
6f., 100, 182). But these are not modern inven-
tions, as the type of four-handed figures appears
in the later Gandhara period, and polycephalic
images in the Kusan age (ib. 124, 143). Even in
the Buddhist period multiplication of stupas was
common {ib. 153). In modem times the multiplica-

tion of images, generally of the lihga , has assumed
a monstrous form (R. V. Russell, Bhandara Gaz.,

1908, i. 241 ; BG xiv. [1882] 175; Sherring, 42 f.).

Colossal images are more common among the Jains
than among the Hindus.

‘ Undoubtedly the most remarkable of the Jain statues are
the celebrated colossi of Southern India, the largest free-

standing statues in Asia, which are three in number, situated
respectively at Sravana Belgola in Mysore, and at Karkala,
and Yenur (or Yenur) in South Kanara. All three, being set
on the top of eminences, are visible for miles around, and,
in spite of their formalism, command respectful attention by
their enormous mass, and expression of dignified serenity.

The biggest, that at Sravana Belgola, stands about 56£ feet
in height, with a width of 13 feet across the hips, and is cut
out of a solid block of gneiss, apparently wrought in situ. Tliat

at Karkala, of the same material, but some 15 feet less in
height, is estimated to weigh 80 tons. The smallest of the
giants, that at Yenur, is 35 feet high- The three images are
almost identical, but the one at Yenur has the “special peculi-

arity of the cheeks being dimpled with a deep, grave smile,”
which is considered to detract from the impressive effect ’ (Y. A.
Smith, 268).

(c) Consecration of images.—The molten or carved
image, until the deity can be induced or compelled
to enter it, is useless and unfit for worship among
those castes and tribes which have risen beyond the
level of mere ‘fetishism.*

The rite of consecration, in parts of S. India, provides that
the image, when brought from the workshop, should be washed
with the five products of the cow, and kept in a copper pot for
twenty-four hours. It is then taken out, and the sacred fire is

lighted ; while this is burning the priest recites verses. The
image is kept buried under a heap of rice for about half an
hour, and it is then covered with a silk cloth. The priest

touches the image in all its limbs, and finally breathes into

its mouth. The sacred fire is re-lighted, and the image is then
fit for worship (BG xv. pt. i. [1883] p. 147 n.). In Bengal, at
the festival of Durga, the officiating Brahman consecrates the
image of the goddess, and, placing it in its appointed place in

the temple, recites the proper formula. After this comes the
giving of eyes and life to the image. With the two forefingers

of his right hand he touches the breast, cheek, ejes, and fore-

head of the image, saying :
1 Let the soul of Durga long con-

tinue in happiness in this image !
’ After this he takes a leaf

of the vilva tree (sEgle marmelos), rubs it with butter, and
holds it over a lamp until it is covered with soot, of which he
takes a little on the stalk of another vilva leaf and fills the
pupils of the eyes with the soot (Ward, ii. 85). In other
places, when an image is not prepared, the goddess Devi is

caused to enter an earthen pot by a priest, who is obliged
to undergo fasting and submit to other tabus of food during
the nine days’ ceremony (AISQ iv. [1894] 20 f.). Following a
still cruder form of ritual, among the Tibetan Buddhists,
‘internal organs of doughy or clay are sometimes inserted into
the bodies of the larger images, but the head is usually left
empty ; and into the more valued ones are put precious stones
and filings of the noble metals, and a few grains of consecrated
rice, a scroll bearing “the Buddhist Creed,

-

’ and occasionally
other texts, booklets, and relics. These objects are sometimes
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mixed with the plastic material, but usually are placed in the
central cavity, the entrance to which, called “ the charm-
place,” is sealed up by the consecrating Lama’ (Waddell, 329).

The rite of making the eves ol the image is often supposed
to confer life upon it, and until this is done it is not wor-
shipped (Thurston, iii. 106 f.). A strange story is told regard-
ing Jagannath, that the priests periodically make a new image
of the god, and place something inside—according to some, a
bone of Krsna, according to others, ‘the spirit of the god.’
‘When two new moons occur in Assur [Asarh] (part of June
and July), which is said to happen once in seventeen years,
a new idol is always made. A Nim tree is sought for in the
forests on which no crow or carrion bird was ever perched.
It is known to the initiated by certain signs. This is prepared
into a proper form by common carpenters, and is then en-
trusted to certain priests who are protected from all intrusion

;

the process is a great mystery. One man is selected to take
out of the idol a small box containing the spirit, which is

conveyed inside the new
;
the man who does this is always

removed from this world before the end of the year’ (Col.

Phipps, Mission Register, Dec. 1S24, quoted by A. Sterling,
Orissa

,
London, 1846, p. 122 ;

Ward, ii. 163; Calcutta Review,

x. 223, quoting Brij Kishore Ghose, Hist, of Puri, 18). The
Rath-jatra, or car festival, of 1912 was of special importance,
because the image, after thirty-six years, was to be changed
(Times of India ,

weekly ed., 20 July 1912). It is, of course,
quite contrary to the spirit of the Vaispava cultus of Jagannath
that anything in the shape of a bone should be enclosed in
the image. The tradition obviously represents a survival of
Buddhist relic-worship, as in the Tibetan customs quoted
above.

6. The ritual of image-worship.— (a) Forms of
worship.—The ritualistic worship of images takes
various form3, ranging from that adopted by the
more primitive tribes in the cult of the rude stocks
and stones in which their spirits, usually malevo-
lent, are embodied, through the more highly
organized cult of the village and local deities, up
to the worship of the orthodox gods conducted by
Brahmans or by members of the ascetic orders.

Among the forest and menial tribes the worshippers, more
particularly when disease or other calamity menaces the hamlet,
make a sacrifice to the stone or collection of stones which repre-
sents their local or tribal deity. The victim, usually a chicken
or a castrated £oat, is taken to the shrine, the worshipper or
his priest decapitates it with a single stroke of an axe or knife,
the form and material of such ritualistic implements being
sometimes specially prescribed, and they are placed in charge
of the Baiga or other medicine-man, who hands them down to
his successor, at the same time explaining to him the form of
the ritual and the invocations which are used at the service.
Some of the victim’s blood is then dropped on the stone, and
sometimes rude offerings consisting of milk or the fruits of the
soil are laid on an earthen platform or altar in the hut which
the deity is supposed to occupy. After this the victim is cooked
and eaten in the immediate presence of the deity by the wor-
shipper and his friends, the head being usually reserved as the
perquisite of the priest.

Among the more settled tribes, particularly in S. India, the
ritual assumes a coarser form. Thus, at the worship of Mari-
yamma in the Bellary district, men and women substitute
garments of the margosa tree (Melia azadirachta) for their
ordinary clothing, and offer to the image milk and curds, which
are drunk by the priest. The change of dress possibly points
to a survival of the leaf clothing which up to quite recent times
was worn by the Juangs and other primitive tribes, or it may
merely indicate that they are in a state of tabu and remove
their usual clothing lest it may become infected (cf. the special
dress (ifirdm.) worn by the Muhammadan pilgrim at Mecca
[W. R. Smith, Rel. Semites, 1S94, pp. 333, 484 ; T. P. Hughes,
Diet. Islam

, 1885, p. 196]). A buffalo bull is bound with ropes
and dragged with shouts to the shrine

; it is beheaded and its
head is placed on the ground beside the goddess, with the right
foot, which is also cut off

,
in its mouth. On the fourth day of

the festival a booth is erected in which the goddess is repre-
sented by a brass plate containing ashes, red powder used by
women for their adornment, earthenware bangles, and a gold
necklace.

.

‘ The people congregate there, and a man whose
patronymic is Poturaz [“ox-king”] brings a small black ram
to the goddess. Standing in front of the goddess he holds the
ram in his arms, and seizing its throat with his teeth bites the
animal until he kills it. He tears the ram’s bleeding flesh with
his teeth and holds it in his mouth to the goddess. The body
of the ram is then buried beside the booth, and Poturaz is

bathed by the headmen of the village, who put a new turban
on his head and give him a new cloth ’ (JASBo ii. 164 ff.

;

G. Oppert, Original Inhabitants of Bharatavar^a, Westminster,
1893, p. 475 f.). Accounts of similar rites of sacrifice will be
found in H. Whitehead, * Tb“ India,’
Bull. Madras Museum

, v. • tality is
shown at the sacrifices

; _
at the

Dasahri or Durga Pfija festival in Nepal (H. A. Oldfield,
Sketches from Nipal, London, 1880, ii. 345 ff.). A survival of

j

these rites of blood sacrifice appears in the custom of smearing
rude stones and images with red paint, in order to endow them

a warm vitality, or as a substitute for an older practice of
jfeeding a god by smearing the face, and especially the lips, of
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an idol with the blood of a sacrificial victim (CGS v. [1909] 243

;

GB'i, pt. i. ‘ The Magic Art,' \ ol. ii. [1911] p. 175 1 .).

When the worship falls into the hands of Brahmans, who are
influenced by the humanistic traditions of Buddhism, particu-
larly in the Vaispava cultus, the grosser types of worship dis-
appear. Thus, in the case of the cult of De\i at BechrajI in
Baroda, though the local legend implies the former prevalence of
animal sacrifices, the chief priest, in the morning, after ablu-
tion, enters the sanctuary, and pours five holy liquids (paflchd-

mfta)—milk, curds, butter, sugar, honey—over the image,
and drops cold water on it from a perforated pot. While this
rite

(abhiseka ) is taking place, the Brahman chants Yedic
hymns. The goddess is then dressed and ornamented with
coloured powder and flowers, and incense is burnt. The first

meal, known as the ‘child’s meal’ (bidbhog), is offered in the
morning, and then the waving rite (drti) is performed, in which
lamps are waved, camphor is burnt, and hymns are sung to the
ringing of bells and beating of gongs. She is again fed at
10 p.m., a little food being sprinkled over the image and the
rest consumed by the priests. In the evening, passages from the
sacred books describing the exploits of the goddess are read,
and the evening meal, known as the ‘great offering’ (maha-
naivedya), with gifts from pilgrims, is presented (BG vii. [1883]
611 f.).

The widest extension of the rites of feeding and dressing the
image is found in the Vallabhacharya cult of Krspa, which in-

cludes the washing of the idol at dawn, dressing it, feeding it

at noon—the food being shared between the temple prie3ts
and the votaries—the siesta and the awaking, the afternoon
repast, the evening toilet, and the repose for the night (BG ix.

pt. i. [1901] p. 535 f.
; F. S. Growse, Mathura, p. 290).

In contrast to this elaborate ritual, that of 8iva is much
simpler. To the liiiga are offered sandal-wood paste, water,
and the leaves of the vilva or bel tree (.-Egle marmelos). It is

only on his special ‘nights’ that the stone is covered with a
mask (§ 4), or decked with pieces of refrigerated butter, or
carried in procession (BG ix. pt. i. [1901] p. 541). Sometimes
as a rain-charm, a form of sympathetic or imitative magic, the
liiiga is covered with water (PR2 i. 76 ; BG xiv. [1882] 5, xviii.

pt. iii [1885] p. 339 ; GB3, pt. i. vol. i. pp. 304 ff.).

(6) Processions of images.—There is a common
custom of carrying images in procession, often
accompanied with a ‘sacred marriage,’ of washing
them in water to remove pollution and strengthen
them for the discharge of their duties, or of flinging
them into water as rain or fertility charms. The
idol procession, which is intended, partly to please
the deities, partly to spread their beneficent influ-

ences through the streets along which they pass,

usually implies Jain or Buddhist tradition, and is

more common in S. than in N. India.

A typical instance of such processions is the car festival
(rath-jatra) of Jagannath. At Madura, during the spring
festival, &iva is wedded to MInak?i, the local goddess, and a
leading incident of the rite is the dragging of the images through
the streets (W. Francis, Madura Gaz., 1906, i. 270, 273). .The
rite of bathing their patron goddess, Gaurl, consort of Siva,
by the Rajputs of Udaipur is one of their most solemn festivals
(J. Tod, Annals of Rajasthan, 1884, i. 603 ff.). At the Kundal-
pur temple the chief rite is the ceremonial bathing (jaljatrd )

of the god Mahavira or Vardhamana
; the water in which the

god has been bathed iB sold by auction, and votaries buy a little

to rub on their hands and faces (R. V. Russell, Damoh Gaz.,
1906, i. 203). Among the Prabhus of the Deccan, their goddess,
Gauri, is fed, laid on a winnowing-fan, and stripped of all her
ornaments, except her nose-ring, glass bangles, and black bead
necklace. Some food and four copper coins beiug tied to her
apron, she is placed in the arms of a servant, who, without
looking back, while an elderly woman sprinkles water on his

footprints, walks straight to a river or lake, and, leaving the
goddess in the water, brings back her silk waist-cloth, the
winnowing-fan, a little water, and five pebbles (BG xviii. pt. i.

[1885] p. 248). On the banks of the Indus, Darya Sahib, the
river-god, is represented by an image made of reeds, which is

ornamented with flowers, worshipped, and finally thrown into

the river (H. A. Rose, Punjab Census Rep., 1901, i. 118).

(c) Images used in divination.—The use of images
for the purpose of divination is common.
At the Dharmavaram temple, when any worshipper craves a

boon at the shrine of a famous Sannyasi, the priest puts a leaf

of the vilva tree on the head of the image, and, if soon after
it falls off, it is believed that the request will be granted (W.
Francis, Vizagapatam Gaz., 1907, i. 316). At the shrine of
Pishamath, on Matheran Hill, near Bombay, the priest explains
to the god what is desired, and lays two stones in a hollow
formed m the breast of the image

;
if the right-hand stone is

first to fall, he tells the worshipper that his request is granted ;

if the left-hand stone falls, an additional offering is needed
(BG xiv. [1SS2] 263 n.). When the Muhammadans destroyed the
temple at Mandhata on the Narbada river, the leader was told

that the liiiga had the power of showing by a reflexion within
its surface the creature into which the soul of the inquirer

would pass at the next metempsychosis : when the Musalman
officer looked into it he saw a pig, and in his rage flung the
lihoa into the fire

;
this explains how it gained its jet blacl.

colour (C. Grant, Cent. Prov. Gaz., 1&70, p. 261).
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(d) Binding the god.—The custom of binding an
image so as to keep the deity under control is found
in India (FL viii. [1897] 325 ff.).

The image of Hanuman, the monkey-god, ia sometimes barred
in by means of strips of wood nailed in front of his shrine, to
prevent him from wandering in the jungle (R. V. Russell,
Betul Gaz., 1907, i. 53). In Kumaun, some of the local gods
are shut up in a copper vessel or covered with a cylinder, lest
they may do mischief (XINQ iii. [1S93J 145). Near Madras is
a temple where the reformer, Saukaracharya, put the goddess
Kali down a well, and placed a large stone on the top to keep
her confined, because she used to eat a Brahman daily (JASBo ,

ii. 281). The Kurumbas of Madras worship their god, Vira, the
* hero/ only at his annual festival, and for the remainder of the
year keep him shut up in a box (G. Oppert, 238).

(e) Stolen images. — Images which have been
stolen from other people are more valuable than
those acquired by purchase or gift, because they
bring with them the luck of the former possessor,
and are more easily propitiated (NINQ iii. [1893]
55 ; cf. J. Grimm, Tout. Myth., tr. J. S. Stallybrass,
London, 1882-88, iv. 1321 ; Gn 3l 19

).

Among the Meitheis, in recent times, a celebrated ammonite,
which had been stolen more than once, was the subject of a
lawsuit in the British Courts. In ancient days the Meitheis
used to plunder and remove to their capital the sacred stones
of the Nagas (T. C. Hodson, 102). The Kalians, a thieving tribe
in Madras, do not hesitate to steal a god. if they think he will
be of use to them in their predatory excursions'(Thurston, iii.

85 ; F. R. Hemingway, Trichinopoly Gaz., 1907, i. 3313). It was
the habit of some Kandhs to steal their neighbours’ gods in
Older to acquire influence as priests (S. C. Macpherson,
Memorials

t 200 ff.). A Raja of Kulu, afflicted with leprosy, was
advised in a dream to steal the image of the god Raghunath
from Oudh ; his messengers stole the god, were pursued and
overtaken, but the god showed such a decided wish to go to
Kulu that they were allowed to take him away, and the Raja
was cured (FL ix. [189bJ 184 f.).

7- Legends of discovery of images.—Most of
the legends of the discovery of images are setio-
logical, invented to explain the rudeness of the
type, their existence in spite of iconoclasm, or other
miraculous powers attributed to them.
The image is often said to have been originally a shapeless

log which was found floating down a river or discovered on
the seashore. That of Gokulnath in Mewar was discovered in
a ravine on the river brink (J. Tod, i. 580). That of Jagannafch
was discovered by a Savara, one of the jungle tribes (W.
W. Hunter, Orissa , i. 92 ff.). About a century ago the god
Manoharji appeared to a Kharva fisherman in Bombay, and
informed him that his image had floated ashore; when
search was made, it was discovered (BG v. [1880] 81). Many
famous linrjas have been identified by a cow dropping her milk
on the spot where they were subsequently discovered. That of
Balachaii still bears the mark of the cow’s hoof; that at Indi
was identified by a cow dropping milk on it, and, when bein°-
dug out, it sank into the ground, and was thus proved to be
self-existent

(svayambhu) (§ 3). At Bhima&mkar, a man, while
cutting timber, saw blood oozing from a tree, but the wound
healed when a cow dropped her milk on the stump, and a lifiga
came out of the tree ; at Paslian, a man found a cow feeding a
snake in an ant-hill, which, when excavated, disclosed five
liAgas (BG xiu. [1884], 655, xxiii. [1884] 655, xviii. pt. iii. [18So]
pp. 120, 265). An image is often discovered as the result of a
dream, like one which recently appeared in Bombay, or that of
JagbSvara Mahadeva at Bandakpur (NINQ i. [lobl] 165; C.
Grant, Cent. Prov. Gaz. y 1870, p. 175). Sometimes,when attacked
by foreigners, an image is miraculously defended by swarms of
hornets, as in the case of the Bilesvar lihga in Kathiawar, or
that at Bheragafh on the Narbada (BG viii. [1884] 401 ; W. H.
Sleeman, 1. 66 f.). When the Muhammadans attacked the
image of the bull Nandi, at Nirvangni, or that of Omkarjl on
the Narbada, blood gushed out, and the assailants were dis-
comfited (BG xviu. pt. ni. [1885] p. 263).

8. The future of idolatry.—The attitude of the
Hindus towards their images has been diocnssed
elsewhere (art. Hinduism, § 38). The inilueneeof
monotheistic religions, like Christianity and Islam,
has done much to suggest purer conceptions of the
Godhead—the belief in a single, spiritual, benign
Providence. A similar effect has been the result
of sectarian movements, such as Sikhism, the
Brahma and the Arya Samaj, and other recent
movements of the same kind which encourage the
study of the Vedanta, reject the Puranic scheme
of Hinduism, and aim at restoring the Nature-
worship of the Vedic age. But, granting this,

idolatry still not only prevails widely among the
menial and forest tribes, hut is actively encouraged
by the Brahman hierarchy, and, in particular, by

those priestly classes which act as pilgrim guides
at sacred cities and places of pilgrimage. The
growth of a moneyed class under British rule has
largely encouraged the erection of temples, which
are still built in great numbers, as the result of
religious enthusiasm and ostentation, and from the
belief that little merit can be gained by the
restoration of an ancient shrine or the repair of an
old image. It is improbable that a form of worship
which is so deep-rooted and universal, and which,
in the present state of their culture, meets the
wants of the masses of the population, will readily
disappear.
To quote A. C. Lvall (Asiatic Studies'’, London, 1907, ii. 151):

'Idolatry is only the hieroglyphic writ large,in popularcharacter

;

it came because unlettered man carves in sticks and stones his
rude and simple imagination of a god ; and this manner of
expressing the notion by handiwork continues among even
highly intellectual societies, until at last the idea becomes too
subtle and sublime to be rendered by any medium except the
written or spoken word.’

Literature.—The vast subject of Indian idolatry has as yet
been investigated in no single monograph. The illustrations of
images contained in the popular works on Hinduism are, as a
rule, taken from the coarse lithographs found in the houses of
many castes. It is understood that the Indian Archeological
Department contemplates the preparation of a complete
iconography showing the development of the idol during
historical times—a work which is much needed. Many illustra-
tions of Indian sculpture will be found in V. A. Smith, A
History of Fine Art in India and Ceylon, Oxford, 1911. The
existing books on Hindu mythology and cults, such as E.
Moor, The Hindu Pantheon, London, 1810; C. Coleman,
Mythology of the Hindus, do. 1832; W. J. Wilkins, Hindu
Mythology, Vedic and Puranic 2, Calcutta, 1900

; J. Dowson,
Classical inctionary of Hindu Stythuloqy, London, 1879 ; B.
Ziegenbalg, Genealogy of the South "Indian Gods, Madras,
1869, are largely based on literary sources, and give little

information on local temples, their images, and eultos. The
illustrations of these works are, as a rule, inferior. For the
earlier period much information will he found in the various
scries of Archaeological Reports edited by A. Cunningham, J.
Burgess, J. H. Marshall, and others, with special works, such
as A. Cunningham, The Bliilxa Topes, London, 1854, Stupa of
Bharhut, do. 1879, Mahdbodhi, do. 1892

; J. Fergusson and J.
Burgess, The Cave Temples of India, do. 1880 ; A. Griinwedel,
Buddhist Art in India, ed. J. Burgess, do. 1901 ; J. Fergusson,
Tree and Serpent Worship, do. 1S68, 21873, and History of
Indianand Eastern Architecture^, do. 1910; al-Birnui, India,
tr. E. C. Sachau, do. 1910 ; the article, including a bibliography,
in IGl, 1908, ii. 89ff.

; J. N. Farquhar, Crovm of Hinduism,
Oxford, 1913. For the Tantrik worship of images, see Tantra of
the Great Liberation (Mahanircana Tantra ), ed. A. Avalon,
and Hymns to the Goddess, tr. A. and E. Avalon, London, 1913.
For idolatry in its modern forms the information is scattered
through a wide literature of Indian ethnography—accounts of
tribes and castes, local gazetteers, census reports, and similar
publications, to which reference is made in the course of the
present article. \V. CeOOKE.

IMAGES AND IDOLS (Japanese and Korean).
—I. JAPASESE.—i. In THE INDIGENOUS RELIGION.— *• The use of images and idols as objects of
worship is not indigenous to Japan, for one charac-
teristic of pure Shinto is the absence of all figures.
Among the archeological remains of greatest anti-
quity, however, many clay images of men, and of
horses and other animals, known as haniwa, have
been found in the burial vaults of Imperial and
noble families. It had been the custom at a
funeral to sacrifice attendants, servants, and
beasts of burden, that they might accompany
their master upon his journey and attend him in
the spirit land. In the reign of Suijin (29 B.C.-
A.D. 23), when the Queen died, Nomi-no-sukune,
councillor to the throne, advised the Emperor to
substitute clay images for living victims. One
hundred potters were summoned from Idzumo to
the court, and these made figures which were
placed a 1a nit the royal tomb. The custom thin
established was followed by the nobles and promi-
nent families for several hundred years, down to
the 7th cent. A.D. Recent excavations in ancient
tombs have brought hmnica to light in as many as
32 provinces of the Empire, thus witness-in'' to
their widely prevailing u-e. The rules concerning
tomb-construction issued in the first rear of
Taikw-a

(A-D. 645) make no mention of fan.iwa-
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but in special cases their use was probably con-

tinued to a later date. The latest instance was
in 1912, when haniwa were placed by the tomb of

the Emperor Meiji Tenno, in deference to ancient

custom and sentiment. At no time were these

images objects of worship, though they possessed

religious significance as symbolic offerings to the

spirits of the dead (see, further, art. Human
-Sacrifice [Japanese and Korean]).

2. Although in Shinto no images are used to

represent objects of worship, a mirror is usually

placed in the holy place within the shrine. The
mirror within the Shrine at Ise is alleged to be the

one used by Ama-terasu, the sun-goddess, or

ancestress of the Koyal Family. It is octagonal,

although usually the mirrors are round. They
are not strictly objects of worship, but typical of

the human heart which in its purity reflects the

image of Deity ; and faithful followers of Shinto
are instructed to bow before the mirror of the

shrine morning and evening in an act of self-

examination.
3. Before the mirror of the Shinto shrine hang

the gohei, strips of white paper cut into small
squares and draped upon an upright of wood,
supposed to symbolize the ancient offerings of

cloth. Together with the mirror, the gohei are

not infrequently objects of popular worship.

4. About the shrine the shime-nawa, a straw
rope with tufts of straw or cut paper at regular
intervals, is often hung. This rope may be placed
about anything considered sacred or worthy of

reverent care, and is supposed to avert evil in-

fluences. Trees, rocks, and caverns are occasion-

ally so defended ; and the custom of surrounding
with straw rope the area upon which a house is to
be erected may have its origin in the idea of thus
averting evil.

ii. As INFLUENCED by Buddhism.—The begin-

ning of real image-making in Japan dates from the
coming of Buddhism, whose influence is to be
noted even in Shinto shrines, for a gradual mutual
adaptation took place and various images came to

be placed in the shrines.

1. The most popular of these is that of Sugawara
Michizane (+ a.d. 901), worshipped by the people

under the posthumous name of Tenjin, as the god
of learning, especially of calligraphy. He is repre-

sented in the robe of an ancient court-noble seated

on a matted floor.

2. The Ni-o or Deva, as gate-guardians to scare

away demons, are often found before Shinto
shrines as well as before the temples of certain

Buddhist sects ; and the images of animals tradi-

tionally associated with specific deities are placed
in their shrines and popularly worshipped as
images of the deity itself. For example, Inari,

called also Uga-no-Mitama, is the goddess of rice,

and hence much worshipped by Japanese, who are
rice-raising, rice-eating people. The fox is her
servant or messenger ; and images of foxes are
always found at Inari shrines, being regarded by
many as images of the goddess herself. In the
case of Benten, one of the seven deities of luck,

the snake, her attendant, is often imaged as an
embodiment of the goddess.

3. Images of Buddha.—For the most part,

images to which religious reverence is paid are
closely associated with Buddhist temples. The
first record of the introduction of Buddhistic
images is to the effect that, in a.d. 522, Shibatatsu
of Ryo (one of the provinces of China at that
time) came to Japan and settled in Yamato,
bringing with him several images which were
worshipped in his home. The people in general,
however, paid little attention to the fact. Some
time later, in A.D. 552, the Korean king sent
ambassadors to the Japanese court, who brought

a gilt-bronze statue of Buddha with hanging
canopies and several Buddhist Scriptures. The
new faith gained ground through favour of the

court circle, and the making of images became a
professional art. Shibatatsu was himself a skilled

sculptor, and was succeeded by his son and grand-

son, the latter, Tori-busshi, being considered one
of the greatest ever known in Japan. Several of

the most famous images at Horyuji, the oldest

Buddhist temple in Japan, are declared to be by
his hand. In the sixth year of Bintoku (A.D. 577)

the king of Kudara made a present to the court of

Japan of a large image of Buddha which was
accompanied by the artist ; and in a.d. 585 a
Japanese sculptor is known to have executed two
images of Buddha. The images of this early

period were of wood ; but during the reign of

Bintoku a large stone image of Miroku was pre-

sented by the court of Kudara, and set the fashion

for work in stone. Gradually bronze, clay, and
hard lacquer were used ; and images were made in

great numbers, especially about the middle of the

8th century. This continued till the 12th cent.,

when the art began to decline. From the 8th to

the 12th cent., many famous sculptors, including

Keibunkai and Kasuga (8th cent.), Eshin (10th

cent.), Jocho, Kokei, and Unkei (11th cent.), and
Tankei and Kwankei (12th cent.), devoted their

energy and skill almost exclusively to the making
of Buddhist images and idols. Among^ the most
famousimages are the daibutsu in Nara, Kamakura,
and Kyoto. See art. Daibutsu.

4. One of the most popular objects of worship
is the image of Kwannon (Skr. Avalokitesvara

[g.u.]), the goddess of mercy, who listens to the

prayers of the unhappy. The sex of the deity is

a matter of dispute, but in popular worship the

pity invoked is that of the eternally feminine.

The San-jn-san-gen-do, a temple to Kwannon in

Kyoto, contains 33,333 images of the deity. The
temple was originally founded by the ex-emperor
Toba in 1132, and in 1662 the present building was
erected. Banged in rising tiers throughout the
length of the temple are 1000 figures, each 5 ft.

high, and bearing upon its head and hands smaller

images, making a total of 33,333. Some of these

were executed by the best artists of their time

;

and, while all represent the same deity, no two
are exactly alike in the arrangement of the myriad
hands which hold forth various articles.

5. Jizo (Ski-

. Ksitigarbha) is a very common
figure, not only in temples, but also along country
roadsides and by mountain paths. He is a helper

of those in trouble ; and is especially besought by
pregnant women and by children. A stone image
of Jizo swathed in little bibs, the offerings of

women in distress, is one of the most pathetic

sights amid all the image-

w

rorship of Japan.

6. Among other popular Buddhist images may
be mentioned Rakan, Emma, Fudo, and Benzuru.
Kakan (Skr. Arhan) includes al) the immediate
disciples of Sakyatiinni, such as ( he five hundred
disciples (Gohyaku Rakan) or the sixteen disciples

(Juroku Rakan). Emma (Yama ’aja) is the ruler

of the Buddhist hell, a most ferocious-looking

image. Fudo (Aehala), the immovable, is repre-

sented in blazing fire. Benzuru, one of the sixteen

Rakan, is a god of healing sympathy ; and the

lower classes believe that their bodily diseases will

be healed by their touching the corresponding part

of his sacred image.
7. The seven gods of Luck—Ebisu, Daikoku,

Benten, Fukurokuju, Bishamon, Jurojin, and

Hotei—receive special regard from merchants and
small traders. Their images, now as much in jest

as in earnest, are frequently to be seen ; and
figures of them adorn popular advertisements.

The present trend of things is clearly seen in the
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fact that less and less respect is paid to the images
which once meant something very real in the life

and thought of the people.

8 . Besides images, the commonest object of wor-
ship is the ancestral tablet, ihcti, which plays a prom-
inent part in Japanese Buddhism. The custom
was introduced from China and is universal among
all classes of people, and with Shintoists as well as
Buddhists. The tablets are usually of rectangular
shape, a slip of planed wood, rounded at the top,
and placed on a pedestal. The size differs accord-
ing to the rank or wealth of the family and the
age of the dead. On the front side is inscribed
the posthumous name of the dead, and on the back
the date of his or her birth and death. They are
put in a small shrine or on a shelf, not infrequently
with the images of Amida or other Buddhist deities,

and are placed in a room specially prepared for the&se or in a sitting room of the family. Often
iates of the tablets are kept in the Buddhist

temples of their own attachment. For a certain
length of time after death food and drink are
offered, generally until the 49th day, and there-
after on the 100th day and on the 1st, 3rd, 7th, 13th,
25th, 33rd, and 50th anniversary. The idea of
these offerings before the tablets is not the same
as for deities. It is with the idea of feeding the
souls in the world beyond, or simply to keep bright
the memory of the dead. Priests are invited on
the anniversaries to read scriptures before ihai.

In the time of the 6on-festiv.nl on the 13th, 14th,
and 15th days of July (old calendar) the souls of the
dead are believed to come to the world in order to
visit the members of their family, when special
feasts are offered before the tablets. The custom
is steadily declining, giving way to the coming in
of more intelligent faith.

9. Picture-trampling.—It may be of interest to
note that, following the introduction of Roman
Catholic Christianity by the Jesuit missionaries in
the 16th cent., the persecution found expression in
a peculiar form of efitini, or picture-tramping, all

suspected of Christian sympathies being required
to trample upon the picture of the Christ. Later,
an iron plate was substituted for the picture ; and
the practice was continued until the beginning of
the Meiji era, when religious freedom was allowed
to the people.

II. Korean.—Buddhism was introduced into
Korea at a time when the country still formed
three separate kingdoms—Shiragi, Korai, and
Kudara.

x. Buddhist images.—Korai, being nearest to
China, was the first to receive Buddhist mission-
aries, with whom came the idols of that faith, in
A.D. 343. Soon after there was built a large
Buddhist temple called Iburanji. Twelve years
later, Buddhism was introduced into Kudara, and
forty years later into Shiragi, gradually spreading
over the entire peninsula. The idols and images
in the Korean temples are for the most part not
different from those in Japan, images of Buddha,
Kwannon, Amida, Jizo, Emma, and Rakan being
most frequent. The largest Buddhist statue in

Korea i3 that of Mirohu (Maitreya), in the temple
of Kwanchokji in the province of South Chusei
(Chung Chong). It was made in stone about 1000
years ago, by a priest called Emyo (Heimiung),
who, it is said, employed one hundred workmen
for thirty-seven years. It is 55 ft. in height, with
a width of 30 ft. On the forehead, which
measures 6 ft. in width, is set a precious stone.

2.

In addition to Buddhist images, the image of

Kwang-woo is frequently seen. Kwang-woo was
an ancient Chinese general ; and in the city of

Seoul alone there are four shrines to his honour,
one each in the north, south, east, and west. He
is popular as a household deity with the common

people ; and the images of Gentoku, Chohi, and
Komei, three other generals, are often placed near
his.

3. The mountain-god. — The image of the
mountain-god is that of an old man mounted upon
a tiger. He is very popular, and occupies small
shrines upon the hill-tops.

4. Post-gods.—Evervxvhere in Korea, by the
wayside and at the entrance to villages, stand
demon-posts, rudely cut with grinning teeth and
horrible faces. They were originally distance-

posts, which gradually became objects of worship,
believed to be strong defences against the countless
forces of the unseen world.

5. Ta Chue, or 1 the Lord-of-the-place,’ is made
of straw in a hollow form generally about 1 ft.

long and 5 in. wide ; and within him are placed old
coins, bits of pretty cloth, and similar treasures.

He is enshrined in the corner of the roof, of the
kitchen or store-house, and offered mochi (rice

cake) on the 1st and the 15th of the old calendar
months. He is supposed to avert evil and bring
luck to his owner.

I.ttkr., r.-RK. — B. H. Chamberlain, Things Japanese*,

London, 1902; John Murray, Handbook far Japan, do. 1907 ;

Kakuzo Okakura, The Ideals of the East, do. 1904.

Tasuku Habada.
IMAGES AND IDOLS (Lapps and Samoyeds).

—The worship of idols and images of wood and
stone appears to have been at one time common to
all the Ugrian races occupying the Arctic regions
of the Eurasian continent. This worship still sur-
vives among the Samoyeds of the Russian Empire,
and it has not been long abandoned by the Sameiats,
or Sameh, of Lapland, otherwise known as Finns or
Lapps, the former term being current in Norway,
and the latter in Sw’eden, Denmark, Britain, and
other countries. It is true that the people of Lap-
land outwardly professed the Lutheran form of
Christianity as early as the 17th cent. ; but even
at that time they secretly retained the religious

ideas which they had inherited from their fore-

fathers. Of the condition of the Lapland Sameiats
in the 17th cent., the best contemporary exponent
is John Scheffer, Professor in the University of
Upsala, whose Lapponia, published at Frankfort
in 1673 (Eng. tr., Oxford, 1674), contains very pre-
cise accounts of the existing religious practices of
these people. A striking feature of the Lapp
religion was the worship of certain idols.

These were two in number, popularly known as
‘the wooden god’ and ‘the stone god.’ The
wooden god (muora jubmel) was called Aijeke,
‘ the ancestor,’ and, alternatively, Thor, or Tier-
mes, ‘the thunderer.’ It may be that the name
of Thor, and his association with this particular
idol, ought properly to be regarded as a Teutonic
intrusion in Lapland, but that is a detail into
which it is unnecessary to enter here. The image
of Aijeke or Thor was always made of birch wood.

‘ Of this wood they make so many idols as they have sacrifices,

and, when they have done, they keep them in a cave by some
hill side. The shape of them is very rude ; only at the top they
are made to represent a man’s head’ (Scheffer, p. 40, Eng:, tr.).

Scheffer’s book portrays one of the rudest of
these idols, a mere wooden block, but there is also
a more elaborate representation of Thor’s image,
standing upon a table or altar. The trunk is

simply a block of wood, with sticks projecting on
either side to represent arms. At the end of the
right arm is fixed a mallet, intended for the hammer
of Thor. Across the chest are cross-belts or ban-
doliers. The head is shaped to resemble a human
bead, with eyes, eyebrows, nose, and mouth. On
either side of the skull are two spikes, in accord-
ance with Scheffer’s words ;

• Into his head they drive a nail of iron or steel, and a small
piece of flint to strike fire with, if he hath a mmd to it ’ (p. 40).

On the table, in front of the figure, is a plate of
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birch bark, containing portions of a sacrificed

reindeer. Behind the figure are deer’s antlers, and
round the base of the table are branches of birch

and pine. A Lapp kneels in adoration before the

altar.

Gustaf von Diiben, in his work Om Lappland
och Lapparne (Stockholm, 1873, p. 288), reproduces
a drawing from a MS of the year 1671, by Rehn,
Stockholm, which is in close agreement with
Scheffer's contemporaneous picture. Rehn’s draw-
ing shows three images of Thor upon one table,

and in front of them are three upright sticks bear-

ing portions of the sacrificed animal. Von Diiben
draws attention to the branches adorning the sides

of the altar, to the two antler-heads between the
images of Thor, to the hammers wielded in each
hand of these images, and to the haloes encircling

their heads. It is noteworthy that the sacrifice of

animals is an essential element in the worship of

these idols. Scheffer states that the Lapps make
a new image to Thor every autumn, consecrating
it by killing a reindeer, and smearing the idol with
its blood and fat. The skull, feet, and horns are
placed behind the image. Part of the meat is

eaten by the Lapps, and part is bnried, together
with the bones.
In addition to ‘the wooden god,’ the Lapps also

worshipped ‘the stone god’ (hied kie jubmel),
otherwise, in Swedish, Storjunkar, or ‘ the great
Lord.’ The term seita was also applied, generic-

ally, to a stone god. In form, the seita sometimes
resembled, or was supposed to resemble, a bird, or
a man, or some other creature.

• The truth is, its shape is so rude that they may sooner fancy
it like something themselves than persuade other people that it

is so. Their imagination is so strong that they really believe

it represents their Storjunkar, and worship it accordingly.
Neither do they use any art in polishing it, but take it as they
find it upon the banks of lakes and rivers. In this shape, there-
fore, they worship it, not as though it were so made by chance,
but by the immediate will and procurement of their god
Storjunkar, that it might be sacred to him ’ (Scheffer, p. 41).

The last sentence, it will be seen, implies that
the seita was the medium through which an in-

visible deity was worshipped, and was not itself an
object of worship. Von Diiben shows (op. cit. pp.
236-246) representations of three Lapp seitas, one
taken from a reindeer-pasture and another from a
stream, while the third, of white marble, with a
covering or cap of calcareous spar, was found in a
small island, at a spot known to Lapp tradition as
a place of sacrifice, w here many horns and bones
were found. It may be added that, although the
seitas are generally quite unworked, there are
some instances in which the upper part has been
carved sufficiently to bring out a resemblance to
the head of a man or of an animal.
The ceremonies connected with the worship of

Storjunkar were very similar to those associated
with ‘ the wooden god.’ The animal specially

selected for sacrifice was a male reindeer. Its right
ear having been pierced and a red thread run
through it, the reindeer was killed, and its blood
carefully preserved in a barrel. The officiating

priest then took the blood, some of the fat, the
antlers, the bones of the head and neck, and the feet

and hoofs, to the hill where the sacred stone had
already been placed. Uncovering his head and
bowing reverently, he then anointed the stone with
the fat and blood, and placed the antlers behind it,

the right horn having the penis of the reindeer
attached to it, while on the left horn was an
amulet of tin and silver worked together with
red thread.
Although not represented by any special image,

the sun was also worshipped by the Lapps of the
17th century. Scheffer states his belief that the
sun was incorporate in Thor, who, it may be noted,
was sometimes decorated with a nimbus round his
head. The act of sun-worship, at any rate, was

performed before the altar of Thor, upon which
occasion the sacrificial bones were arranged in a
circle upon the altar.

In return for the reverence paid to them, or
through them, the wooden and stone gods were
believed to protect their worshippers against mis-
fortune and to aid them in hunting and fishing.

Each family had its own sacrificial mount, with its

wooden or stone god ; but in some cases individuals
possessed seitas who were understood to be specially

interested in their welfare and to whom they
prayed.

Rites similar to these are common to other
cognate races in Northern Europe and Siberia.

‘The Samovedes, Ostiaks, Voguls, and Lapps all smear the
months of their idols with blood and fat ’ (John Abercrombv,
Pre- and Proto-historic Finns , London, 1898, i. 159).

Among the Samoyeds of to-day the religious

practices of the 17th cent. Lapps are still in full

swing, as several modem travellers have shown.
In 1875 and 1878 the Swedish explorer Nordenskiold
and his comrades visited sacrificial sites on Vaygatz
Island and the Yalmal Peninsula. To these places
the Samoyeds are accustomed to make pilgrimages,
sometimes from a distance of six or seven hundred
miles, in order to offer sacrifices and make vows.
At a sacrificial eminence on the south-western
headland of Vaygatz Island, the Swedish explorers
found a large number of reindeer skulls and horns,
bones of the bear, various objects of metal, and
several hundreds of idols, described as
‘small wooden sticks, the upper portions of which were
carved very clumsily in the form of the human countenance,
most of them from fifteen to twenty, but some of them 370
centimetres in length. They were all stuck in the ground on
the south-east part of the eminence. Near the place of sacrifice

there were to be seen pieces of drift-wood and remains of the
fireplace at which the sacrificial meal was prepared. Our guide
told us that at these meals the mouths of the idols were be-
smeared with blood and wetted with brandy, and the former
statement was confirmed by the large spots of blood which were
found on most of the large idols below the holes intended to
represent the mouth ' (Nordenskiold, Voyagt oj the Vega, Eng.
tr., London, 1881, i. 94 f.)

That these customs are still in force seems quite
evident. In 1894, Frederick Jackson, in the course
of his expedition to Franz-Josef Land, learned that
the Samoyeds of Vaygatz at that date were ac-
customed to sacrifice a reindeer to their god, kill-

ing the animal by slow degrees. The Samoyeds,
moreover, carry small portable gods with them
during their sledge-journeys. In 1878, Nordens-
kiold purchased four of these gods from a Samoyed
woman. Two of them were dolls, one was a minia-
ture garment, and the fourth was ‘ a stone, wrapped
round with rags and hung with brass plates, a
comer of the stone forming the countenance of the
human figure it was intended to resemble’ (op. cit.

i. 86). This last appears to have been identical

with the * stone god,’ or seita, of the Lapps.
‘ Professor De Harlez thinks it possible that the small domestio

idols of felt and rags, used by the Mongols, and mentioned as
early as the year 1200 by Armenian authors, may have been
introduced by the Buddhist preachers, as Vartan states without
hesitation ’ (Abercromby, op. cit. i. 163).

The stationary wooden idols of the Samoyeds
seem to have been larger in past times. Martiniere
in 1653, Linschoten in 1601, and an old Dutch
engraving reproduced by Nordenskiold (i. 84) all

show images as large as a man ; and in the last

instance the human trunk as well as the head
is carved with some elaboration. Probably the
earliest written description of Samoyed idols is

that given by an English traveller, Stephen Bur-
rough, in 1556 (Hakluyt’s Voyages, new edition,

Glasgow, 1903-05, ‘Principal Navigations,’ ii. 338).

Burrough speaks of his visit to
* a heap of the Samoeds idols, which were in number abova

800, the worst and the most unartificiall worke that ever I saw

:

the eyes and moutbes of sundrie of them were bioodis, they
had the shape of men, women, and children, very grosly

wrought, & that which they had made for other parts, was
also sprinckled with blood. Some of their idols were an olde
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sticke with two or three notches, made with a knife in it. . . .

There was one of their sleds broken, and lay by the heape of
idols, & there I saw a deers skinne which the foales had
spoyled : and before certaine of their idols blocks were made as
high as their mouthes, being all bloody, I thought that to bo
the table whereon they offered their sacrifice.’

A comparison of these various statements makes
it evident that the idol-worship of the Samoyeds
and of the Lapp Samelats was substantially the
same. The only striking difference is that the
Samoyed idols have not the outstretched arms
wielding the hammer of Thor which formerly
characterized the wooden gods of Lapland. It is

reasonable to presume, therefore, that the idea of
Thor and his hammer was introduced into Lapland
from the South.

Liter.ATtrti*.

—
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David MacRitchie.
IMAGES AND IDOLS (Muslim).—Muham-

mad protested strongly against idolatry, but other
Arabs had done so before him. While he was yet
a lad, there were men, called the ffanlfs, who re-

jected the gross idolatry around them. Some of
these afterwards became Christians ; some remained
Unitarians. Of the latter, Zaid ibn 'Amr was one
of the chief. He embraced neither Christianity
nor Judaism, but said that he worshipped the God
of Abraham. He kept entirely aloof from idol-

worship and all connected therewith, and had a
great influence on Muhammad’s early preaching.
So long as Muhammad only exhorted to better
lives, or spoke of the Last Day, the Meccans
treated him with good-humoured contempt; but
when he attacked the idolatry of the Kaba, the
case was different. He must respect their temple
and its gods, for which Mecca was famed far and
wide. His uncle Abu Talib begged him to make
some concession, but he replied, ‘ Say there is no
God except Allah, and renounce what you worship
beside Him.’ So the friendly offices of his uncle
came to nothing. The persecution now became
severe. The Meccans called him a liar, a de-
moniac, a sorcerer. Again he had to seek the
protection of his powerful relatives. Some of the
Meccan leaders then proposed that the God of
Muhammad should be worshipped at the same
time as the Meccan deities, or alternately each
ear. Muhammad did not fall into the snare,

ut produced this revelation, showing that the
two religions must be kept quite distinct

:

* Say, O ye unbelievers, I worship not that which ye worship,
and ye do not worship that which I worship ; I shall never wor-
ship that which ye worship, neither will \e worship that which
I worship. To you be your religion ; to me my religion * (cix.).

Very soon after he gave the most emphatic testi-

mony to the doctrine of the unity of God which
is to be found in the Qur’an :

4 Say, He is God alone : God the Eternal ! He begetteth
not, and He is not begotten ; and there is none like unto Him *

(cxu.).

Still the people of Mecca were hard-hearted, and
the preaching of the Prophet at this time is full of
denunciations of the despicable person, the back-
biter, the defamer, the insolent, as he terms the
prominent individuals who led the opposition. Pro-
tected himself by his powerful family connexions,
the Prophet could not save his followers from per-
secution, and a number took refuge in Abyssinia.
Ills cause did not gain ground. Then came another
proposal for compromise. A leading man of Mecca
was deputed to call on Muhammad and to point
out to him that blaspheming their gods, reviling
their religion, and charging them and their fore-

fathers with unbelief had done no good. Would
it not be better to come to some terms? If he
would only acknowledge their deities, the Meccans
would accept Allah as one of their gods and wor-
ship him. It was a great temptation. Under
circumstances such as these, Muhammad one day
came upon a group of men near the Kaba, and in

a friendly way began to recite the opening verses

of sura liii.

:

1 By the star when it setteth, your compatriot erreth not, nor
is he led astray, neither speaketh he from mere impulse. The
Qur’an is no other than a revelation revealed to him : One
mighty in power taught it him.’

Then he went on to refer to some of the Meccan
idols by name. ‘Do you see al-Lat and al-Uzza
and Manat, the third besides?’ Then, to the
astonishment and joy of the Meccans, came the
words :

‘ These are the exalted females, and verily

their intercession is to be hoped for.’ They pros-

trated themselves in worship and said, ‘ Now we
know that it is God alone that giveth life and
taketh it away; that ereateth and supporteth.

These our goddesses make intercession for us, and,
as thou hast accorded to them a position, we are

content to follow thee.’ Thus were they willing

to fulfil their part of the compact. But to the
credit of Muhammad it must be said that he saw
the grave error that he had committed, and that

the people would still retain their idols. Tradition

records that a verse inserted in a later sura now
came, showing Muhammad that as other prophets

had been tempted of the devil so had he

:

* We have not sent an apostle or prophet before thee, among
whose desires Satan injected not some wrong desire, but God
shall bring to nought that which Satan had suggested ’ (xxii. 51).

The mind of the Prophet being set at rest, the
revelation came as it now stands in the Qur’an :

* Do you see al-Lat and al-'Uzza, and Manat, the third idol

besides? What, shall ye have male progeny and God femaie?

This were, indeed, an unfair partition ! These are mere names

:

ye and your fathers named them thus ’ (liii. 19-23).

The Meccans were much displeased at this, and
said, ‘ Muhammad hath repented of his favourable
mention of the rank held by our goddesses before
the Lord. He hath changed the same and brought
other words in their stead.’ The persecution re-

commenced ; but Muhammad henceforth attempted
no compromise, and now and for ever broke with
idolatry. He received a solemn warning never to
run into such danger again :

‘ Verily, they had well-nigh beguiled thee from what we re-

vealed to thee, and caused thee to invent some other thing in
our name ’ (xvii. 75).

The idols of Mecca are derided

:

'What think ye of the gods whom ye invoke besides Allah?
Show me what part of the earth they have created ’ (xxxv. 38).

Before he left Mecca, Muhammad said to his
opponents

:

4 Call now on those whom ye made God’s companions ; and
they shall call on them, but they will not answer them ’

(xxviii. 64).

The statues of false gods furnish fuel for hell

:

* Fear the fire prepared for the infidels, whose fuel is men and
stones ’ (ii. 22X
Idolaters are likened to
1 the spider who buildeth her a house : But, verily, frailest of
all houses surely is the house of the spider’ (xxix. 40).

They are not to be prayed for (ix. 115) ; their end
is to enter into the fire (vii. 36). Marriage with
an idolatress is forbidden (ii. 220). Idolatry is an
unpardonable sin (iv. 51).

A few converts were gained at Medina, who,
when they came to Mecca to perform the annual
pilgrimage, took an oath of obedience to Muham-
mad, in which a promise to give up idol-worship,
as with all converts, was an important point.
Later, in Medina the Prophet made it quite clear
that idolatry was a great crime, an unpardonable
sin :

‘ Verily, God will not forgive the union of other gods with
Himself ! Bat other than this will He forgive to whom He
pleaseth. And he who uniteth gods with God hath demised a
great wickedness’ (iv. 51; cf. 116 f.).
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In the year A.D. 629, Muhammad, with the per-

mission of the chief men in Mecca, was able to

perform the pilgrimage to the Ka'ba, and went
through the usual ceremonies—after which he re-

turned to Medina. The time, however, soon came
when it was necessary that Mecca should be the
centre of the new religion ; and so, seizing an oppor-
tunity for a quarrel, he marched with 10,000 men
against the city. The Meccans saw that the time
for opposition was past, and submitted. Muham-
mad proceeded to the Ka'ba, saluted the Black
Stone, but destroyed all the idols. Idolaters are

henceforth to be severely dealt with :

* When the sacred months are past, kill those who join other
gods with God, wherever ye shall find them ; and seize them,
besiege them, and lay wait for them with every kind of ambush ;

but if they shall convert, and observe prayer, and pay the obli-

gatory alms, then let them go their way * (ix. 5).

Idolaters are no longer to make the pilgrimage :

‘ O Believers ! only they who join gods with God are unclean 1

Let them not, therefore,* after this year come near the sacred
Temple ’ (ix. 28).

The people of Ta’If made a stout resistance to
Muhammad, and, when they finally submitted,
begged to be allowed to retain their idols. They
received fairly good terms, but this request could
not be granted, and the idols were all destroyed
by Muslims appointed to do the work. Whilst
Muhammad destroyed all the idols at Mecca, he
still retained the pagan ceremonial of the Pil-

grimage and the Black Stone as an object of
superstitious reverence, thus leaving the old stone-
worship of the pagan Arabs intact. The retention
of the Pilgrimage was perhaps a necessity in order
to win over all the Arab tribes, by yielding to their
reverence for Mecca as the centre of a national
faith ; hut it has worked evil since, not only by
giving undue importance to the mechanical per-
formance of the old pagan ritual, but by emphasiz-
ing the fact that Islam was started as a local and
national religion, and that rules suited for Arabs
in the 7th cent, are binding on the most diverse
peoples in the 20th.
There is a curious tradition which relates how Muhammad

was lost when a little boy. An old man comforted his nurse
and led her to the idol house. He then walked seven times
round the idol, kissed its head, and said, ‘ O exalted Hubal,
wilt thou he pleased to bring back Muhammad ibn 'Abd Allah,
whose wet-nurse this woman is r ' Hubal and the other idols
fell prostrate to the ground, and Hubal said, * O old man, do
not mention Muhammad’s name before us ;

the destruction of

ourselves and the other idols and the idolaters is to be in his
hands. Tell the idol-worshippers that our greatest sacrificer is

to be Muhammad ; that is, he is to kill us all, whilst they that
follow him shall be safe ’ (Mirkhond’s Raut}at'Oq.$afa, *pt, ii.

vol. i. p. 115).

The Wahhabites, who are most careful to avoid
anything which might seem to impair the dogma
of the unity of God, and who look upon many
practices of other Muslims as tending towards
polytheism, or shirk, have defined the latter in
these four terms : shirk al-'ilm, ascribing know-
ledge to others than God ; shirk at - tasarruf,
ascribing power to other than God ; shirk al-

'ibcida, offering worship to created things ; shirk
al-'ada, performing ceremonies which imply reli-

ance on other than God. It is shirk al-ilrn to
suppose that prophets and holy men have any
knowledge apart from that which God gives them.
Hence it is wrong to place any reliance on the
words of soothsayers and astrologers. It is shirk
at,-tasarruf to look upon any human being as an
intercessor with God. The orthodox view is that
Muhammad is now an intercessor. The Wahha-
bites deny this and quote the verses

:

* Who is he that can intercede with Him but by Hia own per-
mission?' (ii. 258). 'Say: Intercession is wholly with God'
(xxxix. 45). ‘No intercession shall avail with Him but that
which He shall Himself allow ’ (xxxiv. 22).

It is shirk al-ibdda to prostrate oneself before any
created thing, or to visit the shrines of saints. It
is shirk al-'ada to trust in omens and lucky days
and to keep up superstitious practices. Though

idolatry is severely condemned and the worship of
idols is unknown, saint-worship is very common,
and in all Muslim lands pilgrimages to the tombs
of holy men are constantly made.

LmRATOES.—The Koran, tr. G. Sale 2
, London, 1825, ‘Pre-

liminary Discourse’ ; D. S. Margoliouth, Mohammed, London,
1005 ; W. Muir, Life of Mahomet, London, 1861, Edinburgh,
1911 ;

E. Sell, The Life ofMuhammad, London and Madras,
1913 ; T. P. Hughes, Dictionary of Islam, London, 1895 : E.
Sell, Historical Development ofthtQardn, London aad Madras,
isos- Edward Sell.

IMAGES AND IDOLS (Persian).—i. Intro-
ductory.—From the earliest antiquity the Persians
had no idols in the sense of a representation of the
godhead set up as an object of worship. Such
allusions to the practice as are found are always
in the way of condemning it as an abhorrent
custom employed by foreigners and unbelievers.
Zoroaster, the Prophet of Ancient Iran, makes no
reference to idol-worship, even though his vision

saw graphic pictures of the hosts of heaven. These
vivid images, however, which might easily have
been given a plastic form, remained, with the seer

and with his people, simply a visualization of the
ideal. Throughout the history of the religion of
Iran, idolatry played no part.

This is true despite the fact that the Persians
of Achffimenian and Sasanian times had no religi-

ous scruples against images, as is shown by the
delineation of the divine being, and occasionally
of other spiritual manifestations, on the monuments
of the great Persian kings anil the monarchs of
the House of Sasan. This use of sculptured forms,
however, did not mean to them in any sense a
worship of graven images. If Darius and the
other Achsemenian sovereigns portrayed in bas-
relief on stone a conventionalized half-figure of

Ormazd as floating in a circle above the head of

the king, and presenting to him, as by divine right,

a ring or symbol of sovereignty, it was a motive
borrowed from Assyrian and Babylonian art, and
was doubtless chosen with the express purpose of

appealing to the non-Persian conquered nations,
who were more anthropomorphic in their ideas. 1

Nor is an exception made by the Sasanian bas-
relief at Naqsh-i-Kustam, on which Ormazd is

represented on horseback approaching to offer the
sovereignty to Ardasir, who is similarly mounted

;

the intent was the same as before. 2 There is

kindred evidence regarding the nimbus-crowned
figure, holding a fluted staff, in a Sasanian sculp-

tured niche at Taq-i-Bustan, near Kirmansbah,
which is supposed to represent Zoroaster, but may
possibly portray Mithra, genius of the sun (see

Jackson, Persia Past and Present, New York,
1906, pp. 215-220, for a discussion of the subject
and for photographs). A like possibility may be
claimed, though it seems less certain, for the view
that the figure gTaven in a group in the adjoining
vaulted arch portrays Anahita (q.v.), goddess of

the heavenly streams ;
yet such an interpretation

still awaits more authoritative corroboration (cf.

Jackson, op. cit. p. 225, n. 3). Other examples
of images as effigies.- but not as idols, may like-

wise be cited from Sasanian carvings as referred to
in Art (Persian), in vol. i. p. 881 f. The general
result is the same, and the statements of the Greek
and Latin authors bear out this fact, as shown by
the testimony from the classic writers cited in the
following paragraph.

1 For a discussion of this special subject and for reasons
against assuming (as some do) that the conventionalized figure

represents not Ormazd but the fravaxi, or idealized spirit of

the king, see Jackson, ‘Ormazd,* in The Monist, ix. (Chicago,

1S99) ICS f.

2 The figure is known to represent Ormazd, because h»s name
appears in the inscription on the stone as describing the purport,

of the bas-relief ; for references see Jackson, op. cit. }>. lOO,

n. i; and cf. E. W. West, ‘Pahlavi literature,’ in GliP ii.

(Strassburg, 1904) 77.
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2. Greek and Latin testimony to the Persian
abhorrence of idols and image - worship. — The
oldest Greek reference, though somewhat indirect,

to the Persian hatred of images and temples is

found in Hischylus, Persce, 809 (produced m 472
B.C.), in which the Athenian dramatist places on
the lips of the spectre of Darius the statement that
the Persian hosts,
* when invading Greece, shrank not from destroying the wooden
figures (/3p€r7j) of the gods, nor from b irning the temples.’

Well-known above all, however, is the classic

passage, which was written a few years later in

the 5th cent. B.c. by Herodotus (Hist. i. 131), in

which the father of history said of the Persians

:

* They do not make it a custom to erect images (aydSfiara)

and temples and altars ; on the contrary, they impute a charge
of folly upon those who do so ;

because, as it seems to me, they
do not conceive of the gods as having the nature of men, as the

Greeks do.’

This statement by Herodotus has always been
justly regarded as representing in its tenor the

true facts of the Persian view.
Four centuries later the same statement was

reiterated by Strabo (c. 63 B.C.-A.D. 21) when he
emphasized it as holding good in his time, for he
says

( Geoff

.

XV. iii. 13 [p. 732])

:

’The Persians do not erect images (ayaXfiara) and altars,’

though he does mention, a few paragraphs beyond (xv. iii. 15

[p. 733]), the existence of ‘ temples of Auaitis [’Avatriv, i.e. Av.
Andhittil and of Omanes [’fl^avrjv, t.e. Av. Vohu Manah ] as
belonging to these shrines ; and a statue [ftavov] of Omanes
is carried m procession

;
we ourselves have seen these things ’

(cf. xi. viii. 4 [p. 512]). 1

The Church Father Clemens Alexandrinus (at

the end of the 2nd cent. A.D.), when referring to

the Persian Magi in his Protrept. 5, cites the older

authority of Demon in his statement that
* they, as Demon says, sacrifice beneath the open sky, regard-
ing fire and water as the only images (ayoXfiara) of the gods ;

. . . nor have they presumed stocks and stones to be images of

the gods, like the Greeks (aydXpuvra. p.ev Ociov ov £vAa «a1 ACOovs
virttXrjtftaaiv, uxnrep 'EAAtjpc*), nor ibises and ichneumons, like

the Egyptians, but fire and water, as do the philosophers ; and
Berossus, in the third (book) of his Chaldaics, shows that it

was later—after many periods of years —that they worshipped
images in the likeness of man,2 this practice having been intro-

duced by Artaxerxes, son of Darius Ochus,3 who first, after

setting up the image of Aphrodite Anaitis in Babylon and Susa
and Ecbatana [and] Persepolis [lit. Pers®],4 and Bactra and
Damascus, and Sardis, taught that she be worshipped.’ In
connexion, furthermore, with the latter half of this citation

it m*> be added that the names Mithra and Anahita appear
in the inscriptions of the Achsemenians first on the monuments
containing the edicts of Artaxerxes n., 404-358 B.c. (cf. Justi,

G’esch. Irans,’ in GlrP ii. 467).

The great patristic writer Origen (c. A.D. 185-

253), in his controversial defence of Christianity in

opposition to Celsus, inveighs against all the points

made by that Epicurean philosopher, but dialecti-

cally admits some matters in favour of the Persians,

who had a natural aversion to idols and image-
worship. In referring to other peoples who, like

the Persians, were non-idolaters, Celsus says of the
latter (in Origen, t\ Oelsum ,

vii. 62)

:

‘ They cannot tolerate temples, altars or images,’ and he con-
tinues by citing the passage quoted above from Herod, i. 131 as

to the Persian abhorrence of such usages ; to which Origen
replies (vii. 63 f.) that the Persians do not reject idols for the
same reason as do Jews and Christians.

Equally strong is the statement of the later

Greek historian and biographer, Diogenes Laertius
(fl. c. A.D. 200), in his reference to Persian Zoro-
astrian Magi, of whom he says :

• The Magi . . . give accounts of the existence and genera-
tion of the gods, saving that they are fire, earth, and water

;

1 On certain elements connected with the general interpreta-

tion of Strabo’s remarks in the light of the Avesta, observe the
tone in the rest of the present art. and cf. what has already
been stated m Art (Persian), vol. i. p. 881.

2 This sentence, referring to Berossus, jzera 7roAAa* nevroi
i'oTTcpov irfptoOow troiv dvtfpwjroeiS-r} ayaXpara trifitiv avrovv
Br;pwcr<ro? ev rpirjj XaX&atKoiv vapiamjcri, is rendered in the
tr. by W. Wilson' Clement of Alexandria, Edinburgh, 1867,
’ G7, as :

* Berosus shows that it was after many successive
years that men [sic] worshipped images of human shape.*

J i.e Artaxerxes rr., 404-358 b.c.

4 On Persx (IDpa-ais) as Persepolis see Curzon, Persia and
thr Pewtn ^uestirm, London, 1892, ii. 132, n 3. The copula

and they condemn the use of carved images (£odiw), and above

all things do they condemn those who say that the gods are

male and female/ ... It was quite consistent (therefore, for

Xerxes) to destroy the images (ayaXpara) of the gods’ {de

Clarorum Philosophorum Vii is, Prooem. 6, 9).

The allusion in the last sentence of Diog. Laert.

is evidently to the burning and pillaging of the

temple on the Acropolis at Athens by Xerxes when
he took the city (cf. Herod, viii. 50-54). Barbaric

as was the act (and Cicero sufficiently condemns
it, de Leg. II. x. 26), it did not prevent Xerxes
from carrying away to Persia two cult-statues of

Greek divinities— one the Brauronian Artemis,

plundered from Attica, and the other the bronze

statue of Apollo, stolen from the noted shrine at

Branchidse near Miletus, as told by Pausanias (c.

A.D. 175) in his Description of Greece, VIII. xlvi. 3,

I. xvi. 3. 1 Nor, again, did it deter Xerxes from
taking to Sardis a Greek statue in bronze of the

‘Water-carrier’ (Plutarch, Themist. 31), or from
removing from Athens the famous sculpture of the
‘ Two Tyrannicides’ (see Paus. I. viii. 5; cf. Pliny,

HN XXXIV. viii. 70; Arrian, A nab. III. xvi. S;

Val. Max. Mem. ii. 10, ex. I). 2 The significance

of these passages in their general bearing upon the

religious attitude of Xerxes is discussed by G. P.

Quackenbos, in the Dastur Hoshang Memorial
Volume, Bombay, 1913, p. 299 f. In the same
connexion it is plain that the procedure of Xerxes
is referred to likewise by the Greek rhetorician

and Platonic philosopher Maximus of Tyre (2nd

cent. A.D.) when he upbraids the Persians for their

fire-worship and their destroying and robbing of

Greek sanctuaries and images (Dissertationes

,

viii.

4, ed. Fr. Dubner, Paris, 1S40, p. 28= Dissert. 38, in

the ed. of J. Davis, Cambridge, 1703, p. 397 ;
and

cf. the comments on the passage by J. F. Kleuker,
Zend-Avesta, Anhang, II. iii. [Riga, 1783] 106 f.,

n. 1 f. j.
3

The late Latin historian Ammianus Marcellinus

(c. A.D. 330-400) records, in his History, XXIII. vi.

23 f., that in the latter part of the Parthian period

the Arsacid capital Seleucia
1 was stormed by the generals of Verus C®sar (in A.». 164) and a

statue of the Comaean Apollo {simulacrum Comaei Apolli>v >) wa3
torn from its seat and carried off to Rome, and the attendants

upon the gods set it up in the temple of Apollo on the Palatine.’

This allusion to a simulacrum Comaei Apollinis

may possibly be compared with the existence of

statues of Omanes, or Vohu Manah, as referred to

by Strabo in the passage (XV. iii. 15) quoted above
and again discussed below. The disasters which
afterwards fell upon Home were regarded by the
superstitious as a direct visitation in consequence
of this act of spoliation, and are referred to by
several other late Latin writers (see the references

given by G. Rawlinson, Sixth Oriental Monarchy
,

London, 1873, ch. 19, pp. 326-329, and compare
Justi, p. 509 f.).

In the Greek 1 Passion of SS. Acindynus and his

Companions, 5 written at an unknown date, men-
tion is made (ii. 9) of an image {£6avov) in a temple
(va6s) to which the persecuting king Sapor leads

the martyrs. As they pray, the image falls to

«eat, ‘and,’ has been necessarily supplied in the tr. above from
the context.

1 From statements as to the subsequent fate of the Artemis
statue, see Paus. nr. xvi. 8. In this connexion it may be noted
that among the sculptures in the modem Museum at Athens
there is a finely carved female figure which was taken to Persia
by Xerxes, but afterwards sent back to Greece by Alexander
the Great.

2 According to Paus. i. viii. 5, the latter group was eventually
restored to Athens. It is possible that in carrying away this
trophy Xerxes may have been influenced more by a desire to
remove such a memorial than by any appreciation of it as a
work of art.

3 It would be far-fetched, if not altogether wrong, to inter-
pret as a reference to an image the allusion by Phoenix of
Colophon (in Athenaus, Deipnosophistce, xii. 4U) to ‘ touching
the god with sacred rods ' w hen he speaks of Ninus, king of
Assyria, as not taking his place among the Magi in worship

;

the passage, however, does allude to the barsom-twigs, or rods,
used in the Zoroastrian ritual (cf. art. Barsom).



IMAGES AND IDOLS (Persian) 153

the ground and is broken in pieces. A parallel

text calls the image ‘ the idol of the statue ’ (t&

el8w\op tou dvdptdvTos), and yet another MS names
the idol ‘ Zeus,’ which would be Ahura Mazda (AS,
Nov, i. [1S87] 470 ; cf. also the version of Simeon
Metaphrastes, ib. p. 496 [=PG cxvi. 20]). These
citations practically exhaust the material that may
be drawn from outside sources ; what follows is

derived from the Persian sources themselves.

3. Earliest times : before Zoroaster, or at least

prior to the 7th cent. B.C.—There is little or no
direct evidence regarding the use of idols and
images in the most remote period of Iranian
history, because no truly archaic sculpture of any
size has yet been found. It is possible that some
of the small terra-cotta images and bronze figurines

which have been unearthed from ancient graves or
excavated from antique sites may indicate signs of

idolatry (see Art [Persian], vol. i. p. 881) ;
but, if

so, it would be merely a witness of primitive beliefs

or of foreign practices that were later rooted out
when Zoroastrianism became the religion of Persia.
Support is lent to such a view by the tenor of some
of the passages referred to below, especially in the
section on Pahlavl literature.

4. Absence of special allusions in the Avesta.

—

The Avestan texts, which represent the conditions
prevailing in the period of Zoroaster, or before and
after the 7th cent. B.C., contain practically no
references that can be construed into a direct
allusion to any prevalent existence of idol-worship
in Iran. It is true, as already stated, that some of
the passages in the Avesta referring to demon-
worshippers

(
daeva-yasna

)

and sorcerers (yatu

)

may possibly contain an implication as to idola-

trous customs existing among infidels, but, if so, an
execration of such practices is equally implied .

1

An obscure Avestan word baosavas (possibly a plural, though
its etymology is wholly uncertain), which occurs in the frag-
mentary Bafdxt Nask, ii. 13, and in the likewise fragmentary
ViStasp YaBt, 37, has been interpreted as alluding to the siu of
idolatry among unbelievers, because its obscure Pahlavl render-
ing, 6 n n d k, is glossed by aighsan (ku Ban) Bedd(dtv)-yazalaA,
that is, ‘ the demon-worship of these.' Possibly some support
for this interpretation may be found in the Pahlavl rendering of
the word baosiiyd (as it is there written) in the parallel Avestan
fragment, YiBtdsp Fast, 37, the gloss being in Pahlavi, auz-
dest-but-parast.lh, lit.

1 idol-image-worship
' ; but the whole

matter remains rather uncertain (see Parmesteter, Le Zend-
A vesta, ii. 663, n. 15, and ii. 676, also in SBE xxiii. 316 ; and
cf. West, Atda Viraf Translated, Bombay and London, 1672,
pp. 287, 312, and G. Bartholomae, Altiran. Worterb., Strassburg,
1904, s.v, * Baosav-,’ coL 920).

A further question might he raised as to whether
a passage in the Avesta (Vend. xix. 20-25) relating
to cleansing may not imply indirectly an image of
Vohu Manah, the Zoroastrian archangel of Good
Thought, such a supposition being based on
Strabo, XV. iii. 15 (p. 733), and possibly on Arnni.
Marcell. xxni. vi. 23-25 (both cited above) ; but
to interpret the Avestan passage in that manner
would be extremely hazardous (see Art [Persian],
vol. i. p. 881). On the other hand (since sculp-
tures, though not images in the sense of idols,

certainly did exist as early as Achaemenian times),
it is not unreasonable to regard the description of
Ardvl Sura Anahita in Ya.it v. 126-129 as possibly
influenced by some consecrated type of statuary of
the goddess of the heavenly stream .

2 Yet this

particular passage need not be understood as in-

volving real image-worship, any more than does
the description which Xenophon (400 B.C.), in his

historic romance (Cyrop

.

vm. iii. I L ff.), gives of the

_

1 For some references also to certain passages in the Pabiavi
literature which might be similarly interpreted see West, SBE
xlvii., Introd. pp. xxvi-xxi ti.

2 Such is the interpretation by Darmesteter, SBE xxiii. 53,
and Zend-Avesta, ii. 365; also by Justi, Gesch. des alten
Persiens, Berlin, 1879, p 95, where is reproduced from Loftus,
Travels in Chaldcea and Susiana (reprinted), New York, 1857,
p. 379, a clay figurine of Anahita found at Susa among a
number of similar small terra-cotta images of the goddess, the
t>pe, especially the profile, being decidedly Assyrian.

triumphal procession headed by Cyrus the Great
with chariots of pomp, each of which was dedicated
to a particular divine being. The same may be said
of the statement of Dio Chrysostom (a.D. 100), in

his Borysthen. Orat. 36, p. 44S, regarding Zoroaster's
glorification of the celestial chariot, because the
Avestan passages which refer to the ‘ course of the
sun’ (Gatha Av. xveng . . . advanem, Vs. xliv. 3),

‘the swift-horsed sun’ (Younger Av. hvar* aurvat-
aspem, Yt. vi. 4, x. 13, x. 90), and the like, are
purely metaphorical expressions, and in no sense
imply image-worship. It may be re-affirmed, there-
fore, that the Avesta, especially the Zoroastrian
Gathas, or oldest part of the canon, is significantly

laeking in any allusion to idol-worship.

5 . Bas-relief sculptures in Achaemenian, Par-
thian, and Sasanian times.—Sufficient intimation
has already been given and references enough have
been made to prove the existence of sculptured
bas-reliefs, though not the use of images as idols,

in Achsemenian, Parthian, and Sasanian times.
For a discussion of the entire subject in its relation

to the Achcemenian era (559-330 B.C.), it may suffice

to refer to Art (Persian). A like reference may
be made with respect to the antique stone lion at
Hamadan (exceptional in Persian art, as being
carved in the round)—a sculpture which may
possibly date back to Median times, and is still

regarded as a sort of talisman of that ancient city.

With regard to the bas-relief winged figure of
Cyrus the Great at Pasargadse (near the modern
Mashad - i - Murghab) and the high - reliefs of

Darius I., hewn on the Bahistan Rock, and again
of Darius, Xerxes, and their royal successors,
chiselled at Naqsh-i-Rustam and Persepolis (mod.
Takht-i-Jamshla), in all of which, as stated above,
an effigy of Orrnazd appears, a similar reference is

enough. Besides the Achmruenian monuments
themselves, Herodotus (vii. 69) refers to a golden
statue of Darius’s favourite queen, and (ii. 110)
alludes to the fact that Darins, while in Egypt,
wished to set up a sculpture (avSpidvTa.) of himself
in front of those which Sesostris had erected, before
the great temple, in his own honour and in com-
memoration of his family, but was dissuaded from
this act by the officiating Egyptian priest. 1

For Parthian times (c. 250 b.c.-a.d. 224), reference may be
made to the still existing martial image of the Arsacid king
Gotarzes (a.d. 46-51), hewn in a panel near the base of the
Rahistan Kock(cf. Jackson, Persia Past and Present

, p. 209 f.);

likewise to the moulded effigies on the so-called slipper coffins

(Loftus, Travels in Chaldcea and Susiana, p. 204), ami io some
Parthian terra-cotta figurines (Loftus, op. cit.) ; but they all are
memorials, and have in them no element of idolatry and image-
worship.
As to a sculptured panel possibly representing Mithra (if not

Zoroaster), which belongs to the Sasr-man era (a.d. 224-650), see
above, § i ; and for other Mithraic monuments, as bearing in-

directly upon the whole question in relation to Persia, consult
Art (Mithraic) by Cumont, vol. i. pp. 872-874. In direct con-
nexion, however, as covering the general subject of image-
carvings during the Sasanian Period, reference may once more
be made to Art (Persian); and for numismatic representations
of Iranian divinities see M. A. Stein, in BOR, 1SS7, pp. 155-166.

6 . Allusions in Pahlavl literature of Sasanian
times and later.—Important in its bearing—as a
sequel and to supplement the material drawn from
glyptic art—is the testimony ottered by the
Pahlavl literature of the Sasanian age and later,

or the centuries directly preceding and following
the Muhammadan Conquest about A.D. 650. The
entire subject will be found fully discussed in a

monograph prepared for the forthcoming Jubilee
Volume of the Sir Jamsetjee Jejeebhoy Zcirthosliti

Madressa, to appear in Bombay, 1914. Many of

these Pahlavi allusions refer back to an age, a
millennium or more, before Zoroaster appeared

l In this connexion mention may be made, without laying

undue stress upon the fact, of the action of Cambyses in slay-

ing the Apis bull (Herod, in. 29), and of his derision of the

Egyptians for having * nods of blood and flesh, sensible to

steel,' as well as of Cambyses’ mockery or the idol (ayaAjxa)

ill the temple of the Egyptian Hephsettus (ui. J7).
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as the founder of the national religion of Persia,
and are the more valuable as showing the tradi-
tional attitude of Iran in regard to idols and
images. Only the main references need be given
here. 1

The Dlnkart (vii. 1. 19), which is a Pahlavi work
based upon very old material, contains an antique
legend of Takhmurup (a monarch placed by tradi-

tion in the 4th millennium B.C.) that names him as
a pioneer who ‘cast out idol-worship (auzdes-para

-

stdklh) and promulgated among creatures the
reverence and worship of the Creator.’ 2 The same
work alludes in another passage (vii. 4. 72) to the
idol-worship (auzdes parastianlh) and witchcraft
practised by the monster Dahak of Babylon, whose
usurping reign over Iran is assigned by tradition
to tne 3rd millennium B.C., and whose baneful
influence in this heretical regard was only eradi-
cated two thousand years later by the establish-
ment of the religion of Zoroaster. The passage
reads in translation :

‘Through that seduction [of Dahak] mankind had come to
idol-worship

; . . . but through the words of the triumphant
religion, which Zartusht [i.e. Zoroaster] proclaimed in opposi-
tion to that sorcery, it [i.e. the herear'j is all dispersed and
disabled.’ 3

Another legend, oft-repeated in the Pahlavi
books, is the story of the crusade waged against
idol-worship by the ancient ruler Kai Khusrau
(Ka ft Haosravah of the Avesta), who is reputed
to have reigned abont 800 B.C. By the help of the
Kingly Glory (Pahl. x”arlh; cf. Av. afarenah)
this monarch demolishes the idol-shrine which his
arch-enemy, Frangrasiak of Turan (Pahl. Frasiak,
Mod. Pers. Afrdsiab ; cf. Av. Tdirya Frahrasyan),
had maintained on the shore of Lake Cheehast,
and substituted for it the great fire-temple of

Adhar-gushnasp, with which his name was after-

wards associated. 4 The Dlnkart (vii. 1. 39), e.g.,

tells of how Kai Khusrau
4 vanquished and smote Frangrasiak of Tur, the sorcerer, and
his fellow-miscreants, [namely] those of Yakyir, Kersevazd, and
many other vile world-destroyers, and applied himself to the
demolition of that idol-temple (auzdes-idr) on the shore of Lake
Cheehast, which was a frightful thing of fiendishness.’

The same legend of the destruction of this noted
idol-temple is referred to several times in other
Pahlavi works. The Bundahtin, xvii. 7, e.g.

y
in

telling of this pious achievement adds a detail
regarding the help_ given to the hero in his work
by the sacred fire, Atar Gushnasp, as follows :

4 When Kai Khusrau was demolishing the idol-temple (ausdis-
idr) of Lake Cheehast, it [i.e. the Fire] settled upon the mane
of his horse and drove away the darkness until he destroyed
the idol-temple.’ 5

Kai Khusrau’s religious act is praised, further-
more, in two passages of the Mainog- 1 Khrat (ii.

93-95 and xxvii. 59-61), which may be dated some-
where about the 6th cent. A.t). The idolatrous
practices of the tyrant Frasiak (Afrasiab) are
alluded to in a somewhat later treatise, Shatroihd-l
Aeran, 7, which anathematizes this foe for having

1 For full citation of the Pahlavi passages in transliteration,

with tr., see the above-mentioned monograph in the Jubilee
Volume

; tr. of almost all the texts will be found in West,
4 Pahlavi Texts Translated,* in SBE v., xxiv., xxxvii., xlvii.

2 The Pahlavi word for
*
idol ' (which i3 here transcribed as

auzdes and is also written in Pahlavi as auzdez, auzdest, with
other variations) is derived from Av. uzdaiza, the original
meaning of which is * elevation, something raised up,’ and
mav refer to an idolatrous structure as well as to an image
itself.

s An allusion in later Persian literature to the use of images
by Dahak (or Dahhak, as he is called m Mod. Pers.) is found in
a passage referred to below from the epic poet Firdausi.

4 Lake Cheehast (Pahl. Far-

1

ceiast, Av. Vairi catiasta) is

the ancient name of the body of water corresponding to the
modern Lake Urumuh and its em irons in Azarbaijan, N.W.
Persia : see Jackson, Persia Past and Present, pp. 70-73.

5 The fact that a reminiscence of this legend of the descent
of the fire, in the form of lightning which settled on the pommel
of Kai Khus-rau’s saddle, while thus engaged, lingered as late as

1

the lGtn cent, of our era is shown by a passage in the Pers. I

Lexi-on (Beulah, or Farhang) of Vafai, dated a.d. 1526, which
}

is diseased by A. Yohannan, in Spiegel Memorial Volume,
i

Bom! i \ , 10. i, pp. 150-152.

transformed each of the sacred shrines in the city
of Samarkand, in Sogdiana, into ‘ an idol-temple
(Pahl. auzdest-car), the abode of demons.’
A statement has been made above regarding the

attitude which Zoroaster in his own time must
have held towards anything approaching idolatry,

as shown by the tenor of his religion, even though
no direct pronouncement by him on the subject is

preserved in the Avesta itself. Additional evidence
is furnished by the fact that in the Pahlavi Bahnutn
Ya&t, iii. 30 and iii. 36 f., the hero Pesyutanu, the
son of Zoroaster’s patron Vistasp, is said to have
received divine authority from Ormazd, combined
with the archangelic aid of the Amsaspands and
that of the sacred fires, in his crusade to ‘ destroy
and smite the idol-temple

(auzdest-zar

)

of the
demons ’

; and ‘ that idol-temple was destroyed
through the glorious exertion of the illustrious

Pesyutanu.’ Again, a section in the Palilavi

Ja.ma.sp Ndmak (vi. 1 ; ed. J. J. Modi, Bombay,
1903, p. 73), which is a book probably written soma
time before A.D. 900 and purporting to hand down
the words of the sage Jamasp, chief-counsellor at
the court of Zoroaster’s patron Vistasp, contains,

in its Pazand version of this chapter, a prophecy
of the time (not then wholly fulfilled because of
heretics) when the true spirit of the faith will

prevail and ‘ the priests will come to the country
of Iran and smite idolatry (auzdes).’ The Maindg-l
Khrat

, ii. 93-95, looks forward to the final destruc-

tion of the wicked ‘ idol-worshippers ’
(auzdes-

parastan) in the last millennium of the world when
the Saviour (Pahl. Susans, Av. Saolyant) shall

appear before the Day of Judgment.
There are several general allusions to the hatred

of idolatry in other Pahlavi books besides those
already mentioned.
The Arta Virdf Ndmak, lxviii. 11, e.g in an account of an

apocalyptic vision, enters upon the roll of the damned a woman
whose perversity led her to choose the practice of 4 idol-worship *

(auzdes-6dr) ;
and the £ayast la-Sdyast, ix. 2f., a compilation

dating from about the 7th cent, a.d., though based on older
sources, sees a like fate awaiting a priest 4 who passes over to
idolatry

’
(or, possibly, ‘passes away in idolatry’). Among the

most abominable places on earth, according to Mainogd Khrat ,

vL 7, is the one 4 on which they build an idol-temple (auzdes-

idr) ; and accordingly the commandment is given (ii. 93-95)

:

‘Abstain from idol-worship (auzdes-parastiZnih ) and demon-
worship,’ because its enormity is

4 eighth ’(Pahl. hast urn) among
the most heinous sins (xxxvi. 10). For this reason the Dlnkart

,

vi. 275, sees in the disappearance of idolatry a sign of the growth
of the true religion, on the ground that, 4

if idol-worship be
annihilated, no faith in the good spirits will thereby disappear.’

It is easy, therefore, to understand the importance attached
to the exploit of Ardasir, founder of the Sasanian Empire, in
overthrowing an idolatrous monster that ruled over Kirman
and was known as the 4 Worm* (Pahl. Kerm), a vile practiser of
idolatry (auzdes), as told in the Pahlavi romance Kamdmak-i
Artdkhshir, vii. 1-12, viii. 1-11 ; this story presents inter-

esting parallels to the OT narrative of Bel and the Dragon,
as discussed, with bibliographical references to the Pahlavi
editions of the work concerned, by Jackson. 4 Notes on OT
Apocrypha,’ in Essays published as a Testimonial to Charles
Augustus Briggs, New York, 1911, pp. 95-97.

The practice of idol-worship by foreign nations,
who were outside the pale of Zoroastrian Iran,
comes in for a share of condemnation in the Pahlavi
texts. For instance, the veneration which the
Hindus paid to images, personified as the idol

But (lit. ‘ spectre, spook,’ then ‘ image, idol ’), is

execrated in Bundahifn, xxviii. 34 (cf. also Great
Iranian BundahiSn, ed. B. T. Anklesaria, Bombay,
1908, p. 187) as follows :

‘The demon But 1 is he whom they worship among the
Hindus, and his prayer is in the hat-shrine abode [i.e. goblin-
shrine].’ 2

A similar damnable practice of the worship of a
bill is attributed, according to the Pahlavl-Pazand
Jdmdsp Namak, vii. 3—1 (ed. Modi, p. 76 f. ), to the
people of China, Barbarlstan, and the Tajiks—the

1 Regarding this word, w'hich appears in Pahl., Av., Skr., and
Mod. Per?., see Bartholomae, s.r.

4

Butay,’ col. 9CS.
2 The designation in Pahl. is preferably' thus to be read as

but-gdh, ‘idol-shrine,’ even though West, SBE v. ill, n. n, and
Darraesteter, Zend-Avesta, ii. 259, n. i. r<.ad the word as liitihO.,
‘idols.*
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name of the latter nation probably including the
tribes of Central Asia as well as those of their

Islamitic ancestors in Arabia who conquered that
territory and may have retained traces of pre-

Muhammadan idolatry fostered by the primitive
beliefs of the people they vanquished.

7. After the Muhammadan Conquest in the 7th
cent. A.D.—The overthrow of Zoroastrianism as the
national faith through the Muhammadan Conquest
by the Arabs in the 7th cent. A.D., whatever it

may have signified in other regards, meant no
significant change with respect to the true Persian
hatred of idolatry. Vanquished and victors were
at one in this matter, and many of the citations
given above from the Zoroastrian patristic works
in Pahlavi may, in fact, date from a time after the
Muslim victory over Persia, even if the sources on
which their standards were based go back to a far
earlier period. It must be conceded, however, that
the iconoclastic spirit of Islam killed off all progress
in the Persian art of sculpture, as being a factor
that might lead to encouraging idolatry, despite
the fact that there was no such inclination in the
Persian heart. This circumstance accounts for the
fact that no sculptured portrait was carved after
the downfall of the Sasanian Empire through
Islam until modern times, when, about the begin-
ning of the 19th cent., Fath 'All Shah (1798-1835)
caused his effigy to be -aulptured over an antique
carving of Sasanian times, thus unfortunately
effacing an old bas-relief that had been cut some
1500 years before ; but this innovation, or, rather,
this resumption of the old practice of carving
portraits on rocks, combined with one or two other
modem instances, is a matter of recent times
(consult Art [Persian]).

8. References in later Persian literature.

—

The
whole tone of later Persian literature, or for the
past 1000 years and more, has been strongly against
idolatry, andthat, too, irrespective of Muhammadan
influence as well as under a natural sympathy with
the iconoclastic tenets of the Qur’an. Only a few
references need be given to show this. The great
epic poet of Persia, Firdausi (fl. a.d. 1000), e.g.,

tells with evident zest and in spirited heroic verse
how Farldiin, 2500 years before, overthrew a
talisman (Pers. talismi) in the form of an idol which
the monster Dahhak (or Dahak, whose idolatry has
been alluded to above) maintained in his palace
(see Firdausi, Shahndmah, ed.Vullers and Landauer,
Leyden, 1877, i. 53, 1. 357 ; tr. J. Mohl, Le Livre
desrois, Paris, 1876, i. 72 ;

tr. A. G. and E. Warner,
Shahnamci, London, 1905, i. 161). Many instances
might be cited from other Persian authors. The
poet and moralist Sa'di (c. A.d. 1184-C.1291) re-

counts how he discovered in his travels the trick

by which the famous idol in the great temple of

Somnath in India lifted its hand ; and, outraged
by the infamous delusion, he thereupon slew the
priest in charge of the sanctuary. Yet it must be
confessed that, in his account, Sa'di has hopelessly
confused some of his allusions to Hindu idolatry
with the so-called worship of fire in the ‘ Avasta
and Zand’ to which he refers (cf. Sa'di, BUstan,
ch. viii., story 9, tr. A. H. Edwards, London, 1911,

pp. 106-109). Sa’di also makes use of a story of an
idolater to adorn a tale in his Bustdn, ch. x., story

3 (tr. Edwards, p. 121 f.). The great lyrist IJafi?

(c. a.d. 1325-C.1339) often makes allusion in hia

Ghazals, or ‘Odes,’ to ‘idol-worship’ (but-parasti),

or likens his beloved to an ‘idol’ (but) or to an
‘ image ’ (sannm) ; but his references are mostly in

the way of poetic similes drawn from love (e.g.

Ghazals, 301, verse 3 ; 210, v. 3 ; 254, v. 8 ; 297,
v. 5 ; 172, v. 10, in the ed. by H. Brockhaus, Die
Lieder des Hafis, Leipzig, 1863, pp. 225, 130, 175,

|

221, 92). Finally, the last classic Persian poet,
j

JamI (A.D. 1414-1492), in vol. vii. of his Haft I

Aurang, entitled Khirad-namah-i Iskandari, or
‘Book of Alexander’s Wisdom,’ represents Alex-
ander the Great as destroying a well-known temple
of idols. Citations might easily be multiplied from
other later Persian writers, but they would all be
of a similar character as showing the deep-seated
Persian hatred of idolatry. This persistent detesta-
tion of the use of idols and images is as marked as
ever in the attitude of the Parsls, or modern
followers of Zoroaster, both in India and in Persia.
Literature.—

T

he bibliographical references to eUd. of the
Gr. and Iat. works quoted have been given above. For the
Avesta consult the Eng. tr. by J. Darmesteter and L. H.
Mills, in SBE iv., xxiii., xxxi. , Oxford, 1880-87, and the Fr.
tr. by Darmesteter, Le Zend-Avesta, traduction nouvelle, 3
vol*., Paris, 1892-93. For trr. of the Pahlavi works, see E.
W. West, Pahlavi Texts Translated, in SBE v., xviii., xx iv .

,

xxxviL, xlvii., Oxford, 1880-1897 ; cf. also the forthcoming
monograph by A. V. W. Jackson, in the Jubilee Volume oj
the Sir Jamsetjet Jejeebhoy Zarthoshti Madressa, Bombay, (to
appear in) 1914. A. V. WILLIAMS JACKSON.

IMAGES AND IDOLS (Teutonic and Slavic).

—x. Teutonic.—The evidence for the existence of
idols and images among Germanic peoples is some-
what conflicting. The pronouncement of Tacitus,
that the Germani had no images of their gods, is

repeated by later Christian writers ; hut this is

evidently an uncritical re-statement. On the other
hand, there is sufficient, if not abundant, evidence
to attest the existence of images among the different

Germanic peoples, at the several periods of their
conversion to Christianity.

Tacitus definitely says of the Germani

:

1 Ceterum nec cohibere parietibus decs, neque in ullam humani
oris speciem assimulare, ex magnitudine coelestium arbitrantur ’

(Germ. 9)

;

and again, of the Nahanarvali, that they have no
simulacra of their twin-gods Alcis ( Germ. 43). Else-
where, however (Germ. 7), he tells of the symbols
taken from the sacred groves, and borne into battle :

signa, probably attributes of the gods, as the ship
which he names the signum Isidis (Germ. 9);
and effigies, probably representations of animals
which possessed a sacred significance. Such might
be the ferarum imagines of the Batavi (Hid. iv.

22). Later examples would he the dragon-lieads
on poles shown among the spoils taken from the
Germani by Marcus Aurelius, and depicted on the
Antonine Column (cf. P. S. Bartoli, Columna
Antonininna, Home, n.d., pi. 37 f. ); these are per-
haps similar in form to the Dragon of AYessex dis-

played as Harold’s standard in the Bayeux Tapestry.
Such representation of animals appears in a slightly

different form in the eoforcumbol and eoforlic

mentioned in Elene, line 259, and in Beowulf, line

303 ; or in the hoar-helmets worn by the warrior-
figures on the Torslunda helmet. On the other
hand, Tacitus’s account of the worship of the
goddess Nerthus (Germ. 40), in which numen ivsittn

is immersed in a sacred lake, would seem to point
to some kind of image, although it may mean
nothing more than a symbol. It is probable that

Nerthus appears in Norse mythology, with change
of sex, as the gods NjoriSr and Freyr ; and in the
worship of Freyr a similar ceremonial procession is

described, in which an image is used (Oldfs Saga
Tryggvctsonar, Fornmanna Sogur,1

ii. ch. 173). If

the cult of Nehalennia, representations of whom
w ere found at W'alcheren, contains any Germanic
elements, we then have very early evidence of the
representation of a deity ; but, even if she is

Germanic, the whole style of the figure shows very
strong Roman influence.

It seems probable that the Germanic representa-

tion of gods passed through the usual stages of

development (cf. R. M. Meyer, Altgerm. Hrligions-

gesch. ch. v. § 24). There is no actual evidence for

the shapeless log or stone, which was probably the

earliest form of idol, or for the worship of meteoric
1 Hereafter quoted as F.M.S.
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stones, as in classical mythology. But it is likely,
from what we know of the later use of logs, straw
figures, branches, etc., in plough, harvest, and
other ceremonies, that this stage did exist (cf. W.
Mannhardt, Mytholog. Forschungen, Strassburg,
1884, p. 332 f. ; Grimm, Teut. Myth. ch. 24, pp. 768,
782, 784) ; and it is even possible that some such
rough figure may he denoted by the numen ipsum
of Nerthus. Contemporary evidence does exist,

however, for the second stage—the trunk or log,

carved with a representation of the head only, or of

the head and shoulders. Pillar-worship, of which
the reverence paid to the Irminsul by the Saxons
and to the high-seat pillars by the Scandinavians
seems to have been a late survival, probably belongs
to this stage. For the more artistic stage—the
complete reproduction of deities—there is sufficient

evidence, especially from Scandinavia
;
they are

represented with their attributes, as Thor with his
hammer ; or with ornaments of gold and silver.

Finally, as with some statues of classical gods, and
with Christian images, one finds instances of images
that can move, walk, and speak.
The earliest definite evidence for the existence

of Germanic idols is connected with the Goths, and
dates from the latter half of the 4th century. The
Constantinople Column, erected by Arcadius to
commemorate the wars of Theodosius, has re-

presentations of Gothic gods, borne on the backs
of camels in his triumph. These are life-size

figures of bearded men, of which the head and
shoulders only are carefully carved

; the rest of the
figure is of the xoanon type, with slight indications
of ornament to represent a robe (cf. A. Banduri,
Imperium Orientate, Venice, 1729, ii. 417, pi. ix.).

Sozomen, HE vi. 37, writing of the same period,
mentions that Athanaric, king of the Goths, in his
attempt to revive heathenism, caused a statue
($6avov) to be can ied in a waggon to the houses of
Christians, that they might worship and sacrifice.

The referencesof Christian writers to the existence
of idols among the remaining Germanic peoples are
numerous, but reliance can be placed only on those
in which images are specifically mentioned or de-
scribed (simulacra, imagines). Phrases such as
‘idola colere’ are not definite enough, nor is the
mention of temples positive evidence, as it is possible
that Germanic temples did not invariably contain
images ; the custom of alluding to Germanic gods
under the names of the approximately correspond-
ing classical deities sometimes causes confusion.
For Frankish images, there is continuous evi-

dence. The earliest reference, dating from 491, is

the speech of Clotilda to her husband King Clovis,
in favour of baptism :

‘ Nihii sunt dii quos colitis, qui neque sibi, neque aliis poterunt
subvenire ; sunt enim aut ex lapide, aufc ex li"no, aut ex metallo
aliquo sculpt! ’ (Gregory ot Tours, Hist. Franc, ii. 29).

In the Constitutio of Childebert, c. 554, punish-
ment is decreed against those who refuse to destroy
from oft' their land, or who prevent the priests
from destroying, ‘ simulacra constructa vel idola
daemoni dedicata’(Pertz, MGH, ‘ Leges,’ Hanover,
ISSdft., i. 1). In the Vita S. Goaris, contained in

the Acta Ordinis S. Benedicti, Paris, 1668-1701,
j-ect. ii. p. 282, we are told that c. 649 the saint
* coepit . . . gentilibuspercircuitum(i.r. Ripuanajaimulaoromm
cuitui deditis et vana idolorum superstitionia deceptis verburn
salutis annuntiare.’

The only definite authority for Saxon idol-
worship is to be found in the anonymous Indiculus
Superstition um of the 8th century. With entry 26,
‘ De simulacro Je consparsa farina,’may be compared
the story of the figure of Baldr, which was baked
and smeared with oil (FriSjofs Saga, 9 ; Fornaldar
Sogur, ii.). PoS'ibly such cakes were sometimes
representations of a divine attribute, or of an animal
•acred to the god, and not of the god himself.
Entry 27, ‘ Desimulacris de panais (pannis), factis,’

may refer to doll-images for the private use of wor-
shippers (cf. A. Saupe, Indiculus Superstition um,
Leipzig, 1891, ad loc .) ; or to figures in straw and
rags, such as the effigy of Death, which in later
times we know to have been carried round in
procession (cf. Grimm, ch. xxiv. p. 771). Entry 28,
‘ De simulacro, quod per campos portant,’ shows
that the Saxons practised the general Germanic
custom of religious processions, probably to secure
fruitfulness and prosperity.

There is little definite reference to the practice
of idol-worship among the English

;

the most
convincing is the description of the heathen reaction
in Essex, c. 660 :

* Coeperunt fana, quae derelicta erant, restaurare, et adorare
simulacra 1 (Bede, HE iii. 30).

Other references are found in Bede ; Pope Gregory,
writing to Bishop Mellitus, gives instructions,
4 ipsa quae in eis (i.e. fanis) sunt idola, destruantur ’ (i. 30).

Boniface V. in his letter to Edwin, king of North-
umbria, quotes the description of idols in Ps 113,
and reinforces it thus :

* Quomodo . . . possunt habere virtutem hi, qui ex corruptibili
materia inferiorum etiam subpositorumque tibi manibus con-
struuntur; quibus videlicet artificium humanum adcommodans
eis inanimatam membrorum similitudinem contulisti

;
qui, nisi

a te moti fuerint, ambulare non poterunt, sed tanquam lapis in
uno loco positus, ita construct’! nihilque intellegentiae habentes
. . . nullam . . . facultatem adepti sunt * (ii. 10 [PL Ixxx. 437]).

The force of these two references is weakened
by the fact that the writers of the letters were
foreigners, and not immediately in touch with
English conditions. Again, in the story of Coifi,

and of his active share in the destruction of the
temple at Goodmanham (Bede, HE ii. 13), no word
more definite than ydola is used ; but in the poetic
account of the incident by Alcuin, Versus de
Pontificibus et Sanctis Eboracensis Ecclesice, 1.

162, Paulinus is represented as saying, ‘omnia
sternantur fundo simulacra deorum.’ The word
wih occurs in Old English in the meaning of ‘ idol ’

;

thus it is used of Nebuchadrezzar’s golden image

;

its most peculiar use is in the phrase Widen u-orhte
weos (Gnomic Verses, 1. 133, Exeter Book). Again,
in Bcoxvulf(\mo 176) the word wigweorSung, ‘honour
to idols,’ is used in an express description of a
heathen custom :

‘ At times they ordained worship
of the idols in the temples.’

For the Frisians the evidence is neither full nor
very conclusive

;
there is no direct reference to an

idol in the descriptions of the sanctuary of Fosite
on Heligoland given by Alcuin, Vita S. Willebrordi,
i. 10 (PL ci. 700) ; by Altfrid, Vita Liudgeri, i. 19
(MGH, ‘ Scriptores,’ Hanover, 1826 tf., ii. 410 [PL
xcix. 778]) ; and by Adam of Bremen, Gesta Hamma-
burg. iv. 3 (MGH, ‘Script.’ vii. 369 [PL cxlvi.
623 f.]). Elsewhere (i. 13) Alcuin speaks of Wille-
brord’s arrival
‘ ad quandam \ illam Walacbmm nomine, in qua antiqni erroris
idoiura renransit.’

In Willibald’s description of the heathen reaction
under the Frisian king Redbod, c. 716, we read :

* idolorum quoque cuitura exstractis delubrorum fanis lug ubriter
renovata’ (Vita S. Bonifacii, iv. 12 [MGI1, ‘Script.’ ii. 339-
PL lxxxix. 611]).

The most definite reference is that of Anskar in his
account of the preaching of St. Willehad in the
middle of the 8th cent, to the Frisians at Humarcha :

‘ Barbaris coepit . . . persuadere . . . dicena inaanum esse .

a lapidibus auxilium petere, et a simuiacris mutia et surdis
subsidii sperare solatium’ (Vita Willehadi

, 3 [MGH, ‘Script.
ii. 3S0; PL cxviii. 1015 f.]).

Grimm quotes from different lives of St. Gall an
incident which would be a proof of the existence
of idols in Alamannia, if, as he thinks, it can be
referred to Germanic deities (Grimm, ch. vi. p. luS).
Although there is some confusion in tiie account of
Ratpert, Casus S. Galli, 1 (MGH, ‘Script.’ ii. 61
[PL cxxvi. 1058]), it seems dear that on the Lake
of Constance, near Bregenz, St. Gall and Coluni-
ban discovered, c. 612, a sanctuary dedicated to
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St. Aurelia ; it nevertheless contained ‘ tres ima-
gines aereas et deauratas’ ( Vita S. Galli /., i. 6

[.MGR,

‘ Script.’ ii. 7 ; AS, Oct. vn. ii. [1869] 886]).

These the missionaries threw into the water.

Walafrid Strabo says definitely that they were
images of heathen gods ;

‘ isti sunt dii veteres et

antiqui huius loci tutores.’ He says, further, that
they were ‘parieti affixas ’

( Vila S. Galli, vi. [Acta
Bened., sect. ii. p. 233; PL cxiv. 983]). Grimm
cites later instances of this practice of retaining

the ancient gods, ‘ probably to conciliate the people
’

(p. 108, n. 1), and it has approximate parallels in

classical mythology (cf. Pausanias, III. xiv. 5 :
‘ the

wooden [i.e

.

the archaic] image of Thetis is still

preserved in secret’).

For Scandinavian images there is very full evi-

dence, the most trustworthy coming from Christian
sources

; the words skurSgoS and trigob are used
in Icelandic, but the custom prevails of speaking
of the image merely by the name of the deity.

The most important evidence is the account by
Adam of Bremen, in the 11th cent., of the great
sanctuary at Upsala, with its statues of Thor, Odin
(Wodan), and Freyr (Fricco). Odin is represented
armed, Freyr with the symbol of fertility, and
Thor ‘ cum sceptro Iovem simulare videtur ’

; this

probably refers to his hammer, the attribute of

the thunder-god ( Gesta Hammaburg. iv. 26 [MGH,
‘Script.’ vii. 379 ; PL cxlvi. 642 f.]). Other statues
of Thor and Freyr are mentioned (ib. ii. 60, p.

327, iv. 9, p. 371 ; PL cxlvi. 543, 627). The most
detailed accounts we owe to the Christianizing
expeditions of Olafr Tryggvason, and St. Oldfr.

Thus at RautSsey, Olafr Tryggvason encountered
a representation of Thor which could speak,
walk, and even make war upon him ( Old/s Saga
Tryggvasonar, 150, F.M.S. i.). At Mori near
Trondhjem the same king found an image of Thor
with his hammer, adorned with gold and silver

;

it stood in a chariot drawn by two wooden goats,
round the horns of which was a silver chain
(Flateyjarbdk, Oldfs S. Trygg. 268). St. Ol&fr was
opposed in the Highlands by GuSbrandr, a votary
of Thor, and a great chief

;
GuSbrandr’s son

described Thor’s image to the king

:

‘ He has a hammer in his hand, and is great of stature ... he
is hollow withiD . . . four loaves are brought to him every day,
and therewith meat in the same proportion.’ The image stood
upon a pedestal, and was adorned with gold and silver ; when
it was shattered, out came ‘ mice as big as cats, and lizards and
snakes’ (Oldfs S. hins Hilga, 107-108, F.M.S. iv.).

Statues of Thor seem to have been particularly
numerous ; in Nj&lasaga S8 we find, in a temple at
HlaSir, Thor in a chariot, and with him Th6rgerSr,
HdlgabniSr, and Irpa; each wears a great gold
armlet, and Thorgertfr has a kerchief on her head.
Reference has already been made to the story of

Freyr, and of his image being borne in yearly pro-

cession (Oldfs S. Trygg. 173, F.M.S. ii.) ; also to

the story of the baked image of Baldr (FrtfSjdfs S.

9). It seems to have been a common Scandinavian
custom to place several statues in one temple;
even the temple built by Hrafnkel, who was a
special votary of Freyr, contained other gods

( Hrafnkels S. FreysgoSa, 15). Still, the notice of

the great temple in Gautland, with its hundred
gods, is probably an exaggeration (Jdmsvikinga S.

12).

Traces are found of the practice of carrying on
the person small images, probably for secret wor-
ship, or as amulets ; the skald HallfrefSr carried an
ivory ‘ likeness ’ of Thor in his pocket (Hallfrebar
S. 6) ; and Ingimundr wore a silver talisman of

Freyr
( Vatnsdwla S. 10). For similar protective

reasons Earl Eirikr carried an image of Thor at
the prow of his ship (F.M.S. ii. 253). We even
find such a familiar use as the image of Thor
carved life-size on the back of a chair (Fdstbrcebra
S., pt. ii. 9). The walls of Olfifr Pai’s hall in Ice-

land were adorned with representations of old
stories, probably in painted wooden reliefs (Lax-
diela S. 29) ; these were described by Ulfr Ug-
gason in the Husdrdpa, and, from the fragments
that remain of the poem, they seem to have
depicted the burning of Baldr, Heimdallr’s fight

with Loki, Thor’s journey to Hymir, and his fight

with M'."', . Tie high-seat pillars were
also : : v i am . ; thus Thor was carved
upon ihv p'.!'.. - Thorolfr Mostrarskegg
threw overboard on approaching Iceland, in order
to find a landing-place ; these same pillars were
afterwards set up in the temple built by Thorolfr.

To sum up, then, our knowledge of Scandinavian
images : they were very numerous, often life-size,

generally of wood (cf. tremabr, ‘ wooden man ’),

and frequently adorned with gold and silver. In
later times the people identified the image with
the god, and in this way they were able to believe

that the figure had the power of movement

;

a very clear example of this occurs in the story of

Thrdndr of Gata (Fcereyinga S. 23), where the
statue of ThorgerSr loosens a ring as a sign of

acquiescence, but clasps it tightly when she denies
her favour. The story of Gunnarr and his inter-

course with Freyr s priestess proves that the god
was identified with his image. The idea of vitality

and volition in the image is carried so far that the
statue of Thor at RauSsey is made to compete in
wrestling with Olafr Tryggvason, the object being
to hurl the vanquished into the tire ; the king
proved the stronger, and the wooden figure was
burned to ashes.

There is very little archseological evidence for

Germanic gods
; the representations of Nehalennia

and of the dew matres are more Roman than
Germanic in style, and with them may be classed
the altar to Mars Thingsus, with its representation
of the god armed. Although it was found in

England on Hadrian’s Wall, the votaries, who
came from near Deventer, were probably Batavi

;

the stone dates from the first half of the 3rd cent,

(cf. Helm, Altgerman. Beligionsgesch. i. 366 ff.).

Again, the most important evidence is connected
with Scandinavian mythology. The figures on the
Gallehus horns are too problematical to count as
evidence ; and even the figure on one of the plates
of the Torslunda helmet may represent a mere
warrior, though it is tempting to identify it with
Odin, accompanied by his two ravens. Undoubted
representations of Odin exist on the gravestones
of Ardre, Hablingho, and Tjangvide

;
here we see

Odin on Sleipnir, but even these are late repre-

sentations and show a somewhat specialized aspect
of the god (cf. Helm, i. 213). Curiously enough,
the clearest representations of Scandinavian deities

are found in England. The Gosforth Cross in Cum-
berland shows probably the last fight of Viftarr with
the Fenrisulfr ; another group probably represents

the punishment of Loki. On the Gosforth Stone
is a group evidently meant to represent Thor’s
fishing. From time to time wooden figures have
been unearthed, especially in Jutland, which seem
to show primitive types of images ; for a detailed

discussion of these, cf. Helm, i. 214 ff. ; according
to him, the majority of them may be considered
to represent deities of fertility.

2 . Slavic.—The discussion of Slavic images is

rendered difficult by the fact that much of the
early evidence really refers to Scandinavians who
were settled among Slavic populations ;

in parti-

cular, the chief god of whom one finds images is

really Thor, the Swedish thunder-god, worshipped
under the same aspect, but under a Slavic name,
Perun, thunder-bolt. It is therefore not easy to

disentangle the Scandinavian worship from the

Slavic, and only at one period does the evidence

refer incontrovertibly to the Slavs—the period of
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Slavic settlements in the island of Riigen, and
around the Elbe. The evidence for Poland, how-
ever, appears fairly trustworthy.
The 10th cent, narratives of Arabian travellers,

though nominally concerned with the Slavs, in

reality treat of the Russians, i.e. of the Scandi-
navian settlers around the Volga. Ibn Fadlan (ed.

Fraehn, St. Petersburg, 1823), ambassador to the
Russians, describes the worship paid to ‘ a high
wooden pillar, that has a human face and is sur-

rounded by small figures.’ Here, again, is evidence
for the rougher form of image. The narrative of

Mas'udi, in the Fields of Gold, is far less trust-

worthy ; he describes gorgeous temples, one of

which contained ‘ a colossal statue of an old man
holding a rod with which he called forth skeletons
from their tombs,’ while another temple contains
an idol formed wholly of precious stones (Mas’udi,
Lea Prairies (Tor, ed. and tr. C. Barhier de Mey-
nard, Paris, 1861-77, ch. lxvi.). Apart from the
inherent improbability of his account, it is difficult

to know of whom he is speaking, and of what
place ; Arkona has been suggested, but there
seem to be no means of settling the question.

Even some of the early Christian evidence really

refers to Scandinavians. The so-called Chronicle
of Nestor, dating from the 11th to the 12th cent.,

gives a detailed account of the setting up of idols

in 978 at Kiefi’ by Vladimir :

* Upon a public eminence he set np several idols ; Perun in
wood with a silver head and a golden beard, and also Khors,
Dazbog, Stribog, Simargl, and Mokoch. Sacrifices were offered
to them ; the people offered their sons and their daughters as
victims to the idols ’ iChroniqxu de Nestor, ed. and tr. L. Leger,
Paris, 1884, ch. 38).

We hear again of an attempt to force a Christian
Vareque to sacrifice to the idols ; he replies :

* These are not gods ; these are only wood, which is to-day,
but to-morrow is rotten ; they do not eat, or drink, or speak.
It is the hand of man which has cut them out of wood ’ (it.

30).

Ten years later Vladimir reversed his work at
Kieff

:

‘ He commanded the idols to be thrown down. Some he had
burnt, and the rest cast into the fire. He commanded men to
tie itrun to the tail of a horse, and to drag him down ... to
the stream ; and he ordered twelve men to beat him with staves,

not because he thought the wood had any feeling, but to insult
the demon who in this form had insulted men, and to punish
him for his deceptions. . . . While lie was being dragged along
the stream as far as the Dnieper, the heathen wept for him.
. . . Then . . . they threw him into the Dnieper’ (ib . 43).

Another statue of Perun was set up by Vladi-
mir’s uncle at Novgorod [ib. 3o). There are later

references to the statue of Perun at Kieff, and to

the church of St. Basil which stood upon its site,

but apparently nothing independent of the account
in Nestor (cf. Dlugosz, Historia Polonica, ed. H.
von Huyssen, bk. ii., Leipzig, 1711, col. 104).

From the Chronica Boemorum of Cosmas of

Prague, we have 12th cent, evidence for the primi-
tive worship of idols by the Czechs. The passage
has a legendary tone, and is not above suspicion,

but is interesting as far as it goes. A certain

princess Tetcka taught the people the worship of

Oreads, Dryads, and Hamadryads :

‘ sicut hactenus multi villam velut pagani, hie latices sen igues
eoluit, . . . iste lucos et arhores aut lapides adorat, . . . alius

quae ipse fecit idola surda et muta rogat et orat, ut domum
suam et se ipsum regaut’ (L 4 [JIGH, ‘Script.’ ix. 35; PL
clxvi. 62]).

Similar practices are described more in detail in

the account of the extermination of paganism by
Duke Bracizlaus, but there is no mention of actual
idols (ib. iii. 1, p. 102 [PL clxvi. 189]). On the
other hand, the princess Ludmilla, in her pagan
days, had a golden idol of the goddess Krosina,
which was of more than human size (AS, Sept. v.

[1866] 344).

Dlugosz. who wrote his Historia Polonica late in

the 15th cent., gives a long and somewhat doubt-

ful list of Polish gods, identified with Roman

deities, and shows that their cult was practised

by the Poles with all the apparatus of delubra,
simulacra, andfamines. The notice on Diana or
Dziewanna is interesting

:

‘Diana quoque quae superstilione gentile femina et virgo
existimabatur, a matronis et virginibus serta simulacro suo
ferebantur’ (bk. i. col. 37).

Later on, at the conversion of Miecslaus, he de-

scribes the measures taken to stamp out idolatry :

‘ Strictissimo posthaec iliecslai edicto, . . . confringuntur
idola, et falsorum deorum simulacra. . . . Quae quidem deorum
et dearum idolorumque immersio et confractio tunc facta . . .

simulacris Dziewannae et Marzannae in longo ligno extollenti*

apud Polonos defiuxit.’

This account of Dlugosz is cited by Cromerus,
De origins Polonorum, iii., Basel, 1568, p. 33 B ;

for survivals of this Polish custom in Mid-Lent see

Grimm, ch. 8, p. 190 ; ch. 24, pp. 773, 782.

The evidence of foreign chroniclers is fairly

abundant, and is, on the whole, more trustworthy,
although even such circumstantial testimony as
that concerned with Otto of Bamberg is not free

from suspicion. The greater part of this foreign

evidence deals with the Slavs settled on the shores

of the Baltic, and round the basin of the Elbe. An
early reference occurs in the Annales Weissembur-
genses for 1069

:

‘Rex Heinricua barbaroa trana Alpiam flumen constitutes

cum exercitu invasit . . . fana cum simulacris suceendit’
(UGH, * Script.’ iii. 71 1 PL cxli. 5271).

Adam of Bremen’s testimony is important as

contemporary 11th cent, evidence ; he mentions
the town Rethra :

‘templum ibi magnum conatructum eat demonibus, quorum
prmcepa eat Redigas. Simulacrum eiua auro, lectua ostro
paratus’ (Gesta Hammabury. ii. 18 (UGH, ‘Script.’ vii. 312;
PL cxlvi. 513]).

Thietmar, Chronicon, vi. 17 (MGH,
‘ Script.’ iii.

p. 812), gives a more minute description of this

sanctuary in Mecklenhurg-Strelitz, but differs in

some important details, notably in calling the
town Riedegost, and the god Zuarasici (contrast

Helmold, Chronicon Slavorum, i. 23 [MGH,‘ Script.’

xxi.]). In the temple
‘dii atant manu facti, singulis nominibus inaculptis, galeia

atque loricis terribihter vestni, quorum primus Zuarasici dici-

tur. . . . Vexilia quoque eorum, nisi ad expeditiouis necessaria

. . . hinc nullatenua moventur.’

Later, he speaks of the Liutici and of their

goddess whom they carried with them into battle

‘in vexillis formata’ (ib. vii. 47, p. 857); and
elsewhere he refers to the general Slavic practice
of image-worship

:

* Quot regiones sunt in his partibus, tot templa habentur, et
simulacra demonum singula ab infidelibus coluntur ’ (ib. vi. 18,

p. 812).

Next in chronological order come the references
connected with the Christianizing missions of Otto
of Bamberg to the Pomeranian Slavs, early in the
12th century. The references to idols and their

destruction are frequent ; unfortunately the value
of these lives by Herhord and Ebbo is much dis-

puted. The most detailed description is that of a
great temple at Stetin, apparently very like that
at Rethra

;

‘ Erat autem ibi simulacrum triceps, quod in uno corpore tria
capita habens, Triglaus vocabatur’ (Herbord, Dialofnis de Vita
Ottonis, ii. 32 [MGH, ‘Script.’ xii. 794; AS, Jul. i. [1867] 357]).

At Gutzkow there was an idol of great size and
beauty, which was mutilated and burned (Ebbo of
Bamberg, Vita Ottonis

,

iii. 10 [.MGH, ‘Script.
5
xii.

866]h Ebbo gives more details on the image of
Triglaus at Stetin :

‘Tricapitum habebat simulacrum, quod aurea cidari oculos
et labia contegebat, asserentibus idolorum sacerdotibus ideo
gummum eorum deum tria habere eapita, quoniam tria pro*
curarefc regna, id est coeli, terrae et inferni ; et faciem cidari
operire pro eo quod peccata homiaum quasi non videns et tacens
dissimularet’ (ib. iii. 1, p. 659; AS, Jul. i. 336).

In the temple at Julin were ‘statuas . . . auro
et argento decoratas’ {ib. iii. 1, p. SoS ; AS, Jul. i.

337).
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Helmold, who went on his mission in 1155, is the

first to mention the sanctuary at Riigen, and the

image of Svantovit, with the confusion between
Sv’antovit and Saint Vitus {Chronica Slavormn,
i. 6 [MG.H,

* Script .

5

xxi.]). An interesting general
reference occurs

:

‘ Hi (t.e. Slavi) simulacrorura imaginaria formas praetendunfc
de templis, velut Plunense idolum cui nomen Podaga ; alii . . .

lucos inhabitant, ut est Prove . . . quibus nullae sunt effigies

expressae ’ (ib. i. 83, p. 75).

In 1168, Waldemar of Denmark captured Riigen,
^and destroyed
* simulacrum illud antiquissimum Zvantevith, quod colebatur
ab omni natione Sclavorum’ (ii. ii. 12, p. 96).

Helmold’s evidence is confirmed by the more
detailed account* by Saxo Grammaticus, of "Wal*

demar’s campaign in Riigen and capture of Arkona
{Genta Danorum , xiv. p. 565, ed. A. Holder, Strass-
burg, 1886). The temple is described minutely,
and the image of Svantovit

:

4 Ingens in aede simulacrum, omnem humani corporis habitum
granditate transcendens, quatuor capitibus totidemque cervi-

cibus mirandum perstabat, e quibus duo pectus totidemque
tergum respicere videbantur. Ceterum tam ante quam retro
colloeatorum unum dextrorsum alfcerum levorsum contempla-
cionem dirigere videbatur. Corrase barbe, crines attonsi
figurabantur ut artificis industriam Rugianorum ritum in
cultu capitum emulatam putares . . . Leva arcuin reflexo in

latua brachio figurabat. Tunica ad tibias prominens fingebatur,
quae ex diversi ligui materia create, tam arcano nexu genibus
iungebantur, ut compaginis locus non nisi curiosiori contem-
lacione deprehendi potuerit. Pedes humo contigui ceme-
antur, eorum basi intra solum latente.’

On the gate-tower of the town the people dis-

played signa a nd aquilas :

‘Inter quas erat Stanitia (marg. StuatiraX magnitudine ac
colore insignis’ (ib. p. 575).

Bishop Absalon found at Karentia (i.e. Garz), in

Riigen, three temples similar to that at Arkona ;

in the inmost shrine of one was found a gigantic
oaken figure,
‘ quod Rugievithum vocabant . . . In eiuaeapiteseptemhumane
similitudinis facies consedere, quae omnes unius verticis super-
ficie claudebantur. Totidem quoque veros Radios cuin vaginis
uni cingulo appcnsos eiua lateri artifex conciliaverat. Octavum
in dextra destrictum tenebat. Hunc pugno inserCum firmis-
simo nexu ferreus clavus astrinxerat, nec manui nisi precise
evelli poterat; quae res truncande eius occasio extitit. . . .

Nihil in hoe simuiacro iocunduin visentibus fuit ; lineamentis
impoliti celaminis deformitate sordentibus ' (ib. p. 577).

In the next temple was the image of Poreuithus :

‘Id quinque capitibus consitum sed armis vacuum finge-

batur.’

In the third temple was found Porenutius :

‘ Haec statua, quatuor facies representans, quintam pectori
insertam habebat, cuius frontem leva, mentum dextera tangebat ’

(p. 578).

The destruction of the idols in Riigen is de-
scribed in Knytlingasaga, 122 ; Svantovit appears
as Svantaviz, and the names of the three images
at Karentia are given as Rinvit, TurupiS, and
Pnruvit. Statues with several heads seem to be
peculiarly Slavic

; there is apparently no similar
representation of Germanic gods.

Unfortunately there appears to be practically
no trustworthy archaeological evidence for Slavic
images (cf. Leger, Mythologie slave, pp. 33 f

. ,
221 fi'.).

3, In connexion with the Teutonic and Slavic evi-

dence, brief reference may be made to the neigh-
bouring Prussian peoples ; Simon Grunau, Preuss-
ische Chronik, tract II. cap. v. § 2, describes a
Prussian sanctuary built in an oak, in the 6th
century .

1 The description is thus adapted and
rendered in Latin oy Alexander Guagninus,
Perum Polonicarum, Frankfort, 1584, ii. 107 f. :

‘ Quercus haec tripartita fuit ; ... ex una parte Prutenorum
Deurn, qui Peruno, id est fulruen, dieebatur, habebant. ... Ex
altera parte collocatum erat Patrimpo idolum

;
cuius cultus erat

in eerpente vivo retinendo. . . . Tertia ex parte daemoniacum
idolum, Patelo nomine, situm fuit.’

1 It must be admitted that Usener, Gottemamen , Bonn, 1896,
p. 83, discredits the accuracy of Gritnau in general, aud of his
mythology in particular, thus following the lead given by M.
Toeppen, Gesch. der preuss. Historiography, Berlin, 1853, p.
1229., esp. 1789., 190 9. On the other hand, H. M. Chadwick,
Origin of the Eng. fiatwn , Cambridge, 1907, p. 254 9., accepts
*.he evidence of Grunau on the characteristics of Prussian gods,
and uses it in connexion with bis Nerthus-Freyr theory.

In descriptions of late survivals of Prussian oi

Lithuanian paganism, mention of the serpent-cult
recurs frequently, but apparently there is no other
reference to images.
To sum up the evidence : Teutonic and Slavic

peoples alike seem to have had no idols in early
times, but they must certainly have possessed
them at a later stage ; in their adoption of them
they may have been influenced by classical cults.

Although individual references by early chroniclers
may not he above suspicion, the weight of their

collective testimony is too great to be disregarded.

Literature.— i. Teutonic.— W. Golther, Handb. der
german. Mythol., Leipzig, 1S95, p. 602 9.; J. Grimm, Tent.
Mythol., tr. J. S. Stalivbrass, London, 1S80-88, p. 105 9.; E. H.
Meyer, Germ. Mythologie

,
Berlin, 1891, p. 195, and Mythol.

der Gennanen
,
Strassburg, 1903, pp. 3179., 1318 9.; R. M.

Meyer, Altgerman. Religionsgesch., Leipzig, 1910, p. 4319.;
P. Herrmann, Hard. Mythol., do. 1903, p. 519 9.; K. Helm,

. . . " passim
;

It . . W. R.S.
Ralston, Songs of the Eussian People-, London, 1872, pp. 94,
211, 2409. M. E. Seaton.

IMAGES AND IDOLS (Tibetan).— i. Occur-
rence.—In Tibet images and idols abound, though
not, perhaps, to any greater extent than in other
Buddhist countries, even of the ‘ Southern,’ or
relatively primitive, division of that religion

—

e.g.

Burma and Ceylon. Whilst, however, in the latter

ease, the images are mainly reduplicates of the con-
ventional efligy of the historical Buddha, Sakya-
muni (in one particular attitude, namely that of
‘the earth-touching pose’ [bhilsparsamudra], at
the supreme moment of attaining Buddliahood,
under the ‘ Tree of Wisdom’ [Ilodhi]), in Tibet, on
the other hand, as in the other countries of the
polytheistic Mahayana form of Buddhism, the
images represent also a host of deified Buddhas
and celestial Bodhisattvas (or potential Buddhas),
saints, and demons. Besides the images enshrined
in temples and other religious buildings, chortens

(q.v.), etc., a large number of miniature images
are met with on domestic altars, and worn by the
people in amulet-boxes, as talismans. Pictures of
many of these divinities are as abundant in the
houses of laymen as in temples, and illuminated in
colours on the title-pages of favourite scriptures and
manuals of worship. Consecrated medallions are
also bestowed by the grand Lamas upon generous
donors of alms. The images of the pre-Buddhist
aboriginal religion, the Bon, are now cast in
Buddhist form.

2 . Divinities, saints, etc., represented. — The
great majority of the divinities represented by tlie

idols are those of the orthodox Mahayana Buddhism
of India, as was first elicited by the present writer,
who has also traced the origin of the majority of
these divinities and their images to an adaptation
of Brahmanist myth, and to the deification of meta-
physical categories and different modes of Buddha’s
1 Word’ (or Logos) by a concrete symbolism. The
more commonly prevalent images are as follows.

(a) Buddhas, celestial and human.—Of these the
most frequently represented is perhaps the divine
Amitabha (’ Od-dpag tried), or ‘The Buddha of
Boundless Light ’ (see AdibuddhA) of theWestern
Paradise, and his mode Amitdyus (Ts’e-dpag-med),
‘ The Boundless Life ’ (see Amitavus). Other com-
mon forms are the Medical^ or gEsculapic Buddha
(sMan-bla ), the primordial Adibuddha as Snwanta-
bhadra (Kun-tu-bzah-po), or Vajradhara (

rDo-rje

-

chah), or Vajrasattva (rDo-rje-sem-dpa ), and their

mystical Tantrik modes displaying their female
energies ; also the remaining Buddhas of the four

quarters of the universe ; and—less common than
these—the historical Buddha, Sak3'amuni (Bdkya-
tub-pa).

(

b

) Bodhisattvas : the coming Buddha, or Mai-
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treya (Byams-pa ), usually figured seated in Euro-
pean fashion, not cross-legged, and usually of

gigantic size, as a several storeyed image, or carved
on rocks; Avalokitesvara (q.v.) (Spyan-ras-gzigs),

or personified
'

•'l (Jam-dbyahs) ;

personified > (P’ yags-rdor) ;

Tara
(
Sgrol-ma }, consort of Avalokita, as ‘ the

white ’ (Sita) and ‘ the green ’ (Bhrkuti) ; Maricfn
(rDo-rje p’ag-mo) ; Prajiiapdramitd, personified

Divine Wisdom; ‘the all-victorious Diadem,’
Usnisavijaya ;

‘ the White Umbrella Invincible

against others,’ Sita-dtapatra-apardjita

;

‘ the
Great Turner away of Harm,’ Mahaprcityahgira

;

‘ the Flaming Crown,’ Usnisajvala.
(c) Placid gods (lha) of Brahmanist type : modes

of Indra and Brahma as door-keepers and attend-
ants on Sakyanmni ; the four Guardian gods of
the Quarters ; and Jambhala, the god of Wealth.

(d) Demoniacal tutelaries of the fierce type of

Siva as ‘ Defenders of Religion ’ (CK os-skyoii), e.g.
' the fearful Thunderbolt,’ Vajrabkairava (rDorje-

jigs-byed), a form of Yama, the god of the Dead ;

‘ the horse-necked demon,’ Hayagriva (rTa-mgrin

)

;

‘ the Goddess,’ Dev

i

or Lha-mo.

( e ) Local gods and demons : chiefly indigenous,
namely ‘ country-gods,’ yul-lha, and earth-demons,
sa-bdag, of which the most numerous are red (

tsan

)

and black (bdud).

(f) Saints : the sixteen apostles or ‘ the sixteen
Arahats ’

; also the two chief disciples, ‘ Mongol-pu ’

and ‘ Sari-pu ’
; Padmakara or Padmasambhava,

whom the present writer has shown to be the
founder of Lamaism ; also the reformer of Tibetan
Buddhism, Tsonkliapa, the founder of the Yellow-
hat sect, now the dominant Church, to which
belong the Grand Lamas of Lhasa and Tashilhunpo.
The image of Padmasambhava is given the chief

place in temples of the Red-cap sect, and Tson-
khapa in the Yellow. Each of the other minor
sects accords its own particular founder a chief

place on its altars.

3. Canon descriptive of images.

—

The authori-
tative source for the detailed description of the
images of Buddhism is the great body of the Sa-
dhana (Sgrub-t'ab

)

literature of rituals for the wor-
ship of these respective divinities. The rituals

were composed in India, in the early centuries of

our eia onwards, during the rise of the bhakti, or
devotional movement, which permeated both Brah-
manism and Buddhism. They number many hun-
dreds, and each purports to contain minute descrip-

tions of the form assumed by the deity on becoming
manifest to a votary ; the distinctive form, dress,

posture, and pose of body and hands, as well as the
colour, and the symbols held in the hands to em-
blemize the functions and attributes, are all de-

tailed therein. Several recensions of these texts
are on record as translated into Tibetan. Two
large collections are included in the great Tibetan
commentary, Tangyur, of which the titles have
been published by F. W. Thomas and P. Cordier.

It. is from these Indian manuals that Tibetan artists

form their images. Many of tiie deities are given
a variety of forms, owing, it seems to the present
writer, to the apparent incorporation of popular
Brahmanist and other aboriginal divinities to

whom their functions and symbolism are thereby
assimilated. These potymorphic forms fall info

three types : (a) placid, mild, or benign (iira) ; (6)

fierce (khroda ) ; ( c

)

terrible and demonist
(dragpo ).

4. Style of art and technique. — The Tibetan
artists have preserved to a great extent the
media’val Indian style of Buddhist art. This is

especially noticeable in the dress and form of the

female divinities, who are represented displaying
exuberant charms of figure, according to the Indian
idcab 0f female beauty. This character contrasts

strikingly with the Chinese treatment, which tends

to repress sexual distinctions. In the conventional
treatment of externals, such as landscape effects,

clouds, water, trees, anil houses, the Tibetan images
and pictures exhibit a decided Chinese influence

rather than Indian, though Tibet has to some ex-
tent evolved a special style of its own, intermediate
between that of its two great neighbours, and dis-

tinct from that of Nepal. Some of the large images
in Tibet were cast in Nepal by Newar artisans.

5 . Materials of image.—The commonest images
are composed of plastic material—clay, or a mix-
ture of incense-paste, flour, and clay moulded into

shape, dried, painted, and gilded. The better
images are fashioned from brass or copper, usually
east from moulds and gilded. The most valued
images are inlaid with turquoises and other precious

or imitation stones. Stone is seldom used for

images or statues, though figures are sometimes
outlined on rocks. Bas-reliefs and medallions are
often made in butter, in the winter season, for

certain festivals. Following the Indian custom,
auspicious times must be selected for the prepara-

tion of the materials, and for the execution of the
work, especially of the principal organs, e.g. the
eye, etc. A remarkable realistic detail is the in-

sertion into the larger images of models of brain,

heart, lungs, stomach, and intestines. The con-

ventional colour of Buddha’s hair is dark blue.

On completion of the image, it requires to be con-
secrated. For this purpose sacred texts are recited,

and into the hollow interior are inserted small

rolls of texts, one of which often is ‘ the Buddhist
Creed’ or a spell (dhdrani ). Other objects thus
inserted are grains of consecrated rice from the
altar, bodily relics, hair, nail-parings, shreds of

the robes of holy men, and filings of precious metals.

The image is usually wrapped with silk scarfs,

giving the impression that it is clothed. Pictures

(zal-t'ah) of images are painted in distemper,
usually on cotton, seldom on silk. Sometimes
the paintings are executed on the walls of temples
as mural frescoes.

6 . Worship of images.—The image, as in other
Buddhist countries, is popularly worshipped as a
sort of fetish, holy in itself, and not merely as a
diagram or symbol of the infinite or unknown.
Food and drink are regularly offered to it. It is

believed to hear and answer prayers. It is a com-
mon experience to hear the devotees in a temple
addressing personal requests for benefits before the
image. Certain of the older images of which the
history has been forgotten are, like those in

Brahmanism and other religions, regarded as
miraculous in construction, and credited with being
‘ self-formed ’ or as 1 fallen from heaven ready
fashioned.’

See also ‘Buddhist’ section above, esp. p.

123 ff.

Literatcre.—A. Griinwedel, htyt.hol. des Buddhismus, Leip-
zig, 1900 ; E. Pander, Das Pantheon des Tschanytteha
Hutuktu, Berlin, 1890 ; E. Schlagintweit, Buddhism in Tibet,

Leipzig, 1S63; L. A. Waddell, Buddhism of Tibet, London, 1890,
‘Cult of Avalokita and Tara,’ JRAS, 1891, pp. 51-90, ‘ Dharaiji
Cult of Buddhism,’ Ostasiat. Zeitsc.hr. ii. [1912] 155-195, 1 Evolu-
tion of Buddhist Cult,’ Asiat. Quart. Bee., 1912, pp. 105-100,
* Guide to Lhasa Cathedral , ‘ JASBe, 1895, p. 259, etc,, Lhasa and.
its Mysteries, London, 1905, p. 116, etc.

L. A. Waddell.
IMAGE OF GOD.— 1 . General view.— (1) ‘ God

is a Spirit,' said Jesus to the woman of Samaria at
Jacob’s well at Sychar (Jn 421

), thereby giving
utterance to the deep truth that God is free and
self-determining, essentially ethical in His nature.
This great idea is the basal conception on which
the interpretation of man as made in God's image,
as set forth in Scripture, must pinceed. For, if

God is a Spirit, then man, reflecting Him, must he
a spirit too ; in other words, human nature has more
in it than what we find in sensuous experiences,
animal proclivities, and fleshly inclinations. He



IMAGE OP GOD 161

stands erect, and is by nature allied to the Divine ;

and his attachments, in the first instance and pro-

g
:rly, are heavenwards and not towards earth.

e has fellowship with the Source of his being,

then ; and his own nature, to the extent that it is

pure and unsullied, may be held as revealing the
Divine. The foundation of his being is deeper than
anything that may be seen or tasted or handled :

it is found in relation to the unseen and the eternal.

Consequently, what the nature of the great God is

can be discovered in part by consideration of His
image as reproduced in man ; and, however much
more God may be than what finite intellect, finite

will, finite conscience, and finite love may disclose,

He must at least correspond to the reflexion of

Himself that the higher faculties and emotions of

man’s soul exhibit : if the human spirit is not the
Divine Spirit, at any rate it reflects it, and may be
trusted as a revealer to the extent of its capacity.

The line of argument which is suggested by
Jesus’ utterance is supported by the OT, and
especially by the Creation narratives (P and J) at
the opening of the Book of Genesis. Whatever be
the historical or the scientific value of these two
narratives, they lie at the root of both the Jewish
and the Christian faith, and embody truths that
are indispensable for the understanding of redemp-
tion. According to them, man is a spirit, being
created by God, who is ‘ the Father of Spirits,’

and having the breath of life ‘ breathed into his

nostrils’ by God Himself. This renders him the
image of his Maker : the Divine Spirit is the
Source of the human spirit, and the rational
creature is thus far stamped with the stamp of the
Creator.

(2) Now, if this be the Scripture teaching, OT
and NT, what is the practical significance of it ?

Clearly this—that, if man is essentially a spirit,

drawing his being from the great Creator Spirit,
the agnostic position that Goa, even if we suppose
Him to exist, is unknown and unknowable is

untenable. God cannot be unknown, much less

unknowable, if man bears in him the Divine
' image. Even the reflexion of a face in a mirror is

a copy ; and, although it lacks the warmth and
fullness of the original, it does, nevertheless, within
limits reproduce it, and thus far gives a true idea
of it. Further, on the Bible conception of man’s
spiritual nature and original heavenly relationship,
both natural theology and Divine revelation become
possible, and, indeed, are seen to be inevitable

;

and the distinction between the two becomes one
of degree and not of kind. But, on the supposi-
tion that man is not a spirit, it is not possible to
see how either natural theology or Divine revela-
tion could be. Divine revelation is shown to be a
necessity from the fact that, as man’s deepest need
is God, and as God is a Person, it is only if God
reveals Himself that we can come to know Him.
It is the characteristic of personality to be self-

declaratory and self-communicative. Even in the
ease of our fellow-men, who are persons, we cannot
know them unless they themselves will to disclose
themselves to us. Knowledge of a neighbour de-
pends upon whether he opens his heart and lays
bare his thoughts to us : the motion must come
from his side ; otherwise, we are powerless. We
might, without his revelation, come to learn some-
thing about him ; but we should not know himself.
Now, the revelation of one person to another is

also the revelation of that other to himself. We
can never know ourselves except in the light of our
experience and knowledge of others. This arises
from the necessities of the case—in particular,
from the circumstance that our nature is in the
essence of it social, and that imitation is largely
our teacher in our early days. How much more,
then, is the revelation of Goa to us also the revela-
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tion of ourselves to us ! It is only in His light that
we see light. But the meaning of this is that
humanity is taken up into the Divine ; which,
again, implies that the image of God—and, there-

fore, the Godward attitude—is the primary fact in

man. God and man in union and communion is

the same thing as saying that man is naturally
allied to God, that the Infinite is not- the contra-
dictory, but the complement, of the finite.

Still more obvious is the need for revelation if

we introduce, as Scripture does, and as our own
experience attests, the idea of sin, or voluntary
transgression, intervening to create a ruptuie
between man and God. There is now not only
ignorance or limited knowledge to cope with, but
also voluntary alienation or estrangement. The
understanding is weakened, but the will also is

perverted, and the affections are turned away in

the wrong direction. A thorough transformation
has to be effected in the sinner—clearness of per-
ception has to be brought back to his intellect,

strength to his will, purity to his heart, and peace
to his conscience. Only a Divine revelation can do
this.

2 . OT teaching.—(1) The psychology of the
OT centres in the terms * body,’ ‘ soul,’ ‘ heart,’
and ‘ spirit.’ Of these four factors man consists.

His body is at first conceived simply as ‘ dust ’

('dphar, icy), or ‘ dust of the ground,’ i.e. simply as
the earthly part of him, composed of dust and
resolved at death into dust again, but without any
idea of unworthiness or degradation attaching to
it. It is a work of the Creator, and, like other
such works, it was pronounced at the beginning
to be ‘ very good.’ Looked at as an animated
and sentient organism, it is viewed as 1 llesh

’

(bdsar, sy?), devoid, however, of any implication
of vitiosity or carnal desire, which so frequently
attaches to ‘flesh’ in the NT. Nevertheless,
although ‘flesh’ is not represented in the OT as
the source or origin of sin, it is regarded as indicat-
ing man’s mortality and frailty, and also the fact
that the body may be the instrument of evil

desires and passions. Thus, white, on the one
hand, it says, ‘ All flesh is grass ’ (Is 406

), on the
other hand, it records the depravity of the race at
a particular moment in the significant phrase,
‘ All flesh had corrupted his way upon the earth ’

(Gn 612
), though even then the congruity of ‘ flesh

’

with 1 spirit ’ is not lost sight of, for it is said, in
almost immediate connexion, ‘ My spirit shall not
ahvays strive with man, for that he also is flesh

’

(Gn 63
). The body as flesh is congruent with

spirit : hence the Psalmist can say, ‘ My heart
and my flesh cry out unto the living God ’ (Ps S4-).

The 1 soul ’ {nephesh, p?j) is specially the seat of the
emotions and the will, although other functions are
frequently accorded to it. It is the soul that
‘ hopes,’ ‘ fears,’ ‘ trusts,’ ‘ desponds,’ ‘ praises,’ ‘ is

glad’ and ‘ longs,’ etc.—all emotive and volitional

states. To the ‘ heart ’ [lebh or lebhabh, n^>, izb) are
assigned thought, wisdom, intellect, understanding;
so that ‘the heart,’ in Hebrew usage, so far from
signifying the chief seat of affection, as in English,
is the nearest equivalent to the English term
‘ mind.’ It is also the seat of character—the centre
of man’s being, moral and religious. As the seat
of sin, ‘ the heart is deceitful above all things, and
it is desperately sick : who can know it 1 ’ (Jer 1

T

J
)

-

It is deep and hidden from common view, and is

reached only by God :
‘ I the Lord search the

heart, I try the reins, even to give every man
according to his ways, according to the fruit of his

doings’ (17 10
). But neither soul nor heart consti-

tutes man’s outstanding greatness. That is reserved
for his ‘ spirit ’ (riiach, ran), which is distinctively
the heaven-derived principle in him, draw n immedi-
ately from the Divine Spirit, ‘breathed’ into him
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directly from that Source, and thereby making
him specifically a person, a self, with power to
determine his actions and to control his nature,
and, therefore, above all, an ethical being—an
ethical being whose inmost inclination is religious,

who, if unsullied, is ever looking towards God,
responsive to His influence, and drawing his inspira-

tion from Him. This is what gives him his supreme
dignity and worth, making him ‘but little lower
than God’ (Ps 85

), and securing his dominion over
the lower animals and over all the earth. Thus we
are introduced to the fundamental conception of
man as made in God’s image :

‘ And God said, Let
us make man in our image [lit. ‘ shadow,’ selem,
ni>x], after our likeness [d'lniith, n;m] : and let them
have dominion over the fish of the sea, and over
the fowl of the air, and over the cattle, and over
all the earth, and over every creeping thing that
ereepeth upon the earth. And God created man in
his own image, in the image of God created he
him ; male and female created he them’ (Gn l

26 '-).

(2) All this goes to show that, in the view of the
OT, man holds a unique place in the earth. He
is, like the lower animals, a creature of God indeed

;

but he is more. His body, like that of the brutes,
is dust of the earth, and is animated as a physical
organism

;
but he is spirit, and stands to his Creator

as a son to his father. Thus are the facts of our
experience interpreted. It is not for nothing that,
in the first creation narrative, with its charming
pictorial setting, the account of man’s creation is

isolated from that of the other creatures by being
introduced by the solemn injunction, ‘ Let us make
man,’ and followed up by the sublime announce-
ment, ‘ And God created man in his own image,
in the imago of God created he him.’ There is no
word here of creation ‘after its kind,’ which is the
formula used in the case of both animals and plants

:

it is a peculiar and special creation. Nor is any
secondary agency invoked to bring about the
result, such as we read of in the case of animals,
‘ Let the earth bring forth the living creature after
its kind,’ and of fishes, ‘ Let the waters bring forth
abundantly the moving creature that hath life.’

The act in man’s case is immediate, personal,
direct, thereby indicating the exceptional worth
of the spiritual being now brought into existence,
and his special kinship to his Maker.
The OT estimate of the worth of the Divine

image in man is further shown by the fact that it

uses the possession of it as an argument for the
just and impartial treatment of man by man in the
world. In the pronouncement that God is repre-
sented as making to Noah, as recorded in Gn 9s

,

the condemnation of murder and the punishment
of it are based on this very fact :

‘ Whoso sheddeth
man’s blood, by man shall his blood be shed : for in

the image of God made he man.’ And in this
same spirit St. James, in the NT, tries to curb the
unruly tongue, and to show the enormity of slander,
backbiting, and the like (all of which are really
species of murder), by the very same argument of
man’s native dignity and celestial relationship

:

‘Therewith bless we the Lord and Father; and
therewith curse we men, which are made after the
likeness of God’ (Ja 39

).

(3) In man’s spiritual nature, drawn from its

heavenly Source, is involved the fact of immor-
tality and never-ending life. This is a logical
deduction from the possession by man of " the
Divine image : spirit cannot die. How far, how-
ever, this was understood by the Jews is subject
to dispute. What is obvious is that the idea of a
future life grows in the OT as the ages run ; and,
when it does crop up, it comes as an intuition
of the heart rather than as the result of logical
reasoning, and is associated with the thought of
communion and fellowship with God. It is the

expression of the vision and the aspiration of

psalmist and of prophet prompted by the longing
for purity and righteousness, and poured out of

the individual’s glowing faith :
‘ As for me, I shall

behold thy face in r
' '

T
’

11 be satis-

fied, when I awakf ,
’ (Ps 17 15

:

‘ likeness ’=npsp. Lb. . . a).

But the objection has been raised that immor-
tality was lost by the Fall ; for our first parents

were driven out of the Garden of Eden (such is the

representation), lest they should ‘put forth their

hand, and take also of the tree of life, and eat, and
live for ever.’ The signification of this clearly

is that an everlasting life to a fallen or sinful

creature, in the condition to which his fall had
reduced him, would not be a blessing but a curse,

and that something better was in store for erring-

man, even though it should cost him labour, pain,

and sorrow. To eat of the tree of life and live for

ever just as he was would simply be to prolong

degradation and misery. But the whole lesson of

the Fall is that of hope for man. The curse of the

ground was for man’s sake ; it was for man’s sake
that he was expelled from the Garden, and that

access to the tree of life was strictly guarded by
cherubim and a flaming sword. In a finely im-

pressive way the myth brings out that man has

now realized that his life is to be a battle of the

right against the wrong, of good against evil, of

strenuous resistance of temptation, of rising to

higher things through personal effort
;
and that

through this continued warfare the potentialities

that are in him are to be actualized, character is

to be formed, and spiritual progress secured. And
the NT throws further significance into the fact

when it insists that the conflict is not confined to

men, but is shared by Heaven itself. It is the

characteristic of the very Son of God, the Ideal

Man, who was made perfect through suffering, and
in whose victory over sin and temptation we have
the highest revelation of the Divine purpose with
men and the truest manifestation of the Father’s

love.

3. NT teaching.—The fact of sin and the uni-

versal degradation and bondage of men on account
of it, and the need, nature, and purpose of the
remedy offered in Jesus Christ, are the subject-

matter of the NT. The worth of the individual

soul lies at the root of it—the supreme value of the
image of God in man, which had become corrupted,
defaced, and blurred ( ‘ How is the gold become
dim ! how is the most pure gold changed ! ’ [La 41

]),

and the determination of God that this image
shall not be finally lost. A new creation is re-

quired : man has to be regenerated, ‘ renewed in

the spirit of his mind ’ (avaveovtrdai St tu> Trvevuan

tov rods ifiCiv), submitted afresh (in the altered

circumstances) to the enlivening, quickening influ-

ence of the Divine Spirit. The means is the person
of Jesus Christ and His work of redemption—His
life on earth, His death, His atoning sacrifice, His
resurrection and ascension, His sovereignty and
continual priesthood, and, through all, the active
working of the Spirit in the hearts and minds of
believing men, making application to them of the
remedy, creating them anew, purifying, enlighten-
ing, subduing them, and reinstating sinners in
their sonship to God and keeping them in im-
mediate filial communion with Him. ‘ If any man
is in Christ, he is a new creature : the old tilings

are passed away ; behold, they are become new ’

(2 Co 517
). And not only so, but Nature itself is

represented as suffering through man’s sin. As
he was created with dominion over all the earth,
his fall had a cosmic significance ; and, therefore,
•St. Paul pictures ‘the earnest expectation of the
creation ’ as ‘ waiting for the revealing of the sons
of God. For the creation was subjected to vanity.
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not of its own will, but by reason of him who sub-

jected it, in hope that the creation itself also shall

be delivered from the bondage of corruption into

the liberty of the glory of the children of God.
For we know that the whole creation groaneth
and travaileth in pain together until now’ (Ro
gl9-22)_

This gives the meaning of the whole teaching of

the NT regarding man and God.
(1) In regard, first, to the NT psychology, it is

pertinent to remark that it follows largely that of

the OT. Neither of them is, strictly speaking,
philosophical. How should they be, seeing that
religion, not philosophy, is the great end of the
Bible? But Christianity is the completion of

the OT revelation, and would be unintelligible

if severed from it. Yet it must not be forgotten
(a) that Divine revelation is a progressive thing,

and, consequently, that the terms received new
content as time went on ; and (b) that Christi-

anity was affected by Hellenism, especially through
the LXX. It is only quite recently that scholars

have come to realize how much the NT owes to
the LXX, not least for its language ; and, indeed,
it is hardly extravagant, in the face of modem
research, to say, with E. C. Selwyn (Expositor,
Sth ser., v. [1913] 169), that ‘the time is not far

distant when it will be seen that the Greek Bible
was the cradle of the Christian faith.’ St. Paul’s
teaching, too, bears many traces of Hellenism, as

was inevitable in the case of a man who was a
Roman citizen of Tarsus (a chief seat of Stoicism
in St. Paul’s day), and a pupil of the scholarly and
liberal-minded Gamaliel. Above all, it is essential

to remember that Christianity is offered as the
remedy for sin. Its object is to bring man back
to the Source from which he had wandered,
and to reinstate him in his rightful heritage.

Consequently, it has much to say of mortality,
corruption, death ; and much also of immortality,
incorruption, life.

(2) How, then, is sinful man’s nature renewed?
Through redemption brought by Christ, and applied
by the Holy Spirit.

In considering this, it is weU to begin with the
fact that Jesus is set forth in Scripture as ‘the
Image of the Invisible God’ (eUCov tou OcoO rod

aoparov), ‘the firstborn of all creation’ (Col l 15
).

This means that He is Himself a Spirit (for ‘ God is

a Spirit’), and that, in a special sense, He is God’s
Son, the ‘ Son ’ of His love ; for He is ‘ the Image ’

of God, and not simply, like man, ‘ made in ’

it.

On this account He makes to men the supreme
revelation of God’s nature, which is that of a
Father, whose essence is love—the revelation of a
compassionate God ( ‘ not willing that any should
perish ’), and of a suffering God with love at the
core of it, bringing redemption through sacrifice.

He is also said by St. Paul (Ph 2s ) to be ‘ in the
form of God ’ (tv poprpg 8eov). That refers to Christ
in His pre-existent state ; but it cannot fail also
to suggest the Divine image in which man was at
first made (Gn l

26
), where ‘ form ’ might not inaptly

translate the Hebrew selern (‘shadow’). And,
agreeably to this, St. Paul, in Ro 8'a

, speaks of
those who are predestinated as ‘ conformed to the
image of his Son ’ (<rvfip6p<pous rijs clsdvos to0 clou

airrov), where the word ‘ couformed ’ clearly takes
us back to the original Hebrew term for ‘ shadow,’
with outline or form as the predominant idea.

And it is significant in this connexion that, when
St. Luke traces the genealogy of Jesus from Joseph
upwards (Lk S23"38

), he ends with Adam, whom he
designates ‘the Son of God.’ Thus the Lucan
pedigree connects the second Adam with the first

Adam : ‘ it places a son of God at either end of
this list of names ’

;
‘ it makes us out to be children

of God both by nature and by grace, by birth and

by second birth’ (S. Cox, Expositions, L, London,
18S5, p. 27). And so it is well for ns to remember
that ‘ both he that sanctifieth and they that are
sanctified are all of one’—i.e. have all the same
origin—tf eviis iravre

s

(He 2 11
).

(3) How the image of God in sinful man is re-

newed is set forth in many ways in the NT. Some-
times we meet with terms that are common to
Christianity and Greek thought, such as ‘ follow-

ing ’ and ‘ imitating ’—significant words to be found
frequently in Plato and among the Stoics and the
Neo-Platonists ; but, when this is the case, the
powerful personal influence of Jesus lies at the
root of the process. It is not simply ‘ following

’

Jesus that we find, but it is Jesus’ magnetic person-
ality drawing men towards Him as disciples and
Himself saying to each, ‘Follow me’ (&Ko\oudei

poi). Hence, it is not the verb eVogcu that is used
(that verb never occurs in the NT), but aKo\ov6eo>,

thereby indicating that it is the following of dis-

ciples who are also companions that is meant—men
who are living in the constant consciousness of the
Master’s presence with them. Again, it is not
only the command to ‘imitate’ Jesus and take
Him as our Example or Model that is issued to us,

but it is also St. Paul exhorting us, ‘ Be ye imi-
tators (/.ii/jrp-a.1 ) of me, as I also am of Christ ’ (1 Co
ll 1

). In other words, the personal note in this

connexion is distinctive and supreme. But there
are other modes of statement, all of them recog-
nizing the fact that the renewal of the image in
the individual man is a gradual process, requiring
time and life’s experiences, and even looking for-

ward to the futnre life :
‘ Now are we children

of God, and it is not yet made manifest what we
shall be. We know that, if he shall be manifested,
we shall be like him ; for we shall see him even
as he is’ (1 Jn 32

). Yet, although the renewal is

a process, in every man who has accepted Christ
the new image is there at any moment, needing
only to be realized, for ‘ Christds all and in all.’

This is brought out very clearly in Col 35"11 and
in 2 Co 3le

. These passages and many more go to
show that re-creation, or the new birth, or regenera-
tion, does not mean a despising or rejecting of the
faculties that man as man possesses, or a making
of any addition to them, but a taking of them up
by the Spirit of Christ into a higher influence, im-
parting to them a new vigour, quickening them in

their exercise, and turning the operation of them
in a new direction. Intellect, feeling, and will are
found in every man (that is the heritage from the
original creation), but, through Christ and through
Divine grace, they are purified and invigorated and
dedicated afresh to the service of God.

(4) It is obvious, from the whole tenor of what
has now been said, that the renewed image of God
in man cannot be restricted to man’s life on earth.
We saw, under the OT teaching, that immortality
is logically involved in the conception of man as a
spirit. But this is explicitly brought out in Chris-

tianity and put in the forefront. St. Paul claims
for Christ that He ‘ abolished death, and brought
life and incorruption to light through the gospel ’

(2 Ti l
10

). That was the end and aim of His
earthly mission : resurrection and immortality are
effected by Himself as ‘ a life-giving Spirit ’ (weP/xa

faaroiovv, 1 Co 1545). The assurance of immortality,
therefore, is now complete :

‘ Because I live, ye
shall live also ’ (Jn 1419

). And the life promised is

to the whole man—body and soul, not soul only
apart from body. There is more than philosophical
immortality promised : there is the final redemption
of the body, as well as the salvation of the soul

—

complete redemption means complete future exist-

ence for the redeemed. Even under the OT, the
fact of future life might have been evident , as Jesus
Himself indicated to the Saddueees (Mt 22311-).
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when He reasoned from God’s revelation of Him-
self t-o Moses in the land of Midian as the God of

Abraham, of Isaac, and of Jacob, on the ground
that ‘ God is not the God of the dead, but of the
living.’ But it is accentuated now, and become
the great motive power of the Christian teaching.

The constraining Scripture passages are such as

these: ‘I am the resurrection and the life’ (Jn
ll25), and ‘ When Christ, who is our life, shall be
manifested, then shall ye also with him be mani-
fested in glory

5
(Col 34).
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William L. Davidson.
IMAGINATION.— Originally both the Gr.

term <pa.vTa.ola and the Lat. imaginatio meant simply
the power of bringing an object before the mind
in the absence from perception of the object itself.

The product of imagination was an ‘image’ or
copy of the object as perceived. Later, when per-

ception was known to have a physiological basis

in the central nervous system, the image was
regarded as produced through the revival, without
an external stimulus, of the same cerebral process
as accompanied the original perception—a * decay-
ing sensation ’ or perception, as Hobbes put it, or,

in Kuelpe’s phrase, a ‘ centrally excited sensation.’

Such images might be combined in the same order
as that in which they were originally given, or in

new and different orders. The former was called

‘reproductive,’ the latter ‘productive,’ imagination.
But, as Wundt points out (Grundzuge der physio-

log. Psychol.*, Leipzig, 1902-03, ill. 631), this usual
distinction of productive imagination from memory
(or reproductive imagination), as that faculty by
which we can reproduce ideas and experiences in

altered arrangement, is quite unsatisfactory, for

memory itself invariably alters the experiences it

recalls. The differences must be sought either in

the mechanism or in the purpose of the processes
in question. In memory, as Wundt argues, the
mind moves in succession from point to point,

according to the ordinary laws of association by
contiguity, while in imagination, in the narrow
sense, some idea of the whole that is to be formed
always precedes the actual formation

;
it is a

development from within, while memory is an
accretion from without of part to part. On the
other hand, recent experiments have shown that in

memory also there is invariably an idea of the
whole anteceding the recall of the details of an

experience, and that the laws of association are
quite inadequate to explain the processes involved
(see,e.g., H. J. Watt, Theorie des Darkens, Leipzig,

1904). A more fruitful distinction between memory
and imagination is in the purpose or function of

each. The object in memory is to revive a past
experience of the individual, something that has
already occurred, a ‘ real ’ event, perception, or
thought. In imagination the purpose is to con-
struct or prepare for a new experience, something
hitherto unrealized by the individual ; it faces the
future, as memory the past ; its product is essenti-

ally new, spontaneous, original, as that of memory
is essentially old, reproduced, imitative. In the
history lesson, it is by memoiy that a child recalls

the words of the textbook, or of the teacher ; it is

by imagination that he pictures, and ‘ lives himself
into ’ the personalities and events. So I may re-

member what I have read or heard of Tibet, but it

is imagination that makes real to me the country
and its people. The two processes are to a certain

extent antagonistic to each other ; a strong and
accurate memory for details is rarely found accom-
panied by a vivid power of realizing in imagination
the events passed through, or of communicating
their spirit to others.

Imagination does not work merely with images,
but also with percepts—as in the child’s play with
doll or pet, the artist’s work with colours and
canvas, or the sculptor’s with clay or marble—and
with concepts, abstractions, non-presentational

meanings and thoughts—as in scientific invention

and literary creation. On the other hand, images
are used not only by imagination and by memory,
but also by every other process of the mind, includ-

ing perception itself. Thus images are by no
means characteristic of imagination, either as
materials or as products. Imagination is a com-
plex power, to he paralleled with reasoning and
with will, not with sensation or feeling. It is the
primitive form of reasoning, ‘ thinking in pictures.’

Reasoning works more in the abstract, with verbal
images, imagination more in the concrete, with
object-images; reasoning is governed by concep-
tions of law and necessity, imagination is free and
unlimited ; reasoning in the main seeks to deter-

mine what is, or what must he, as the necessary
outcome of what is, imagination is concerned with
what might he, or might have been, had other con-

ditions been present. But none of these characters

is essential. Some recent criticism would reduce
reasoning to a special form of imagination (see

F. C. S. Schiller, Formal Logic, London, 1912).

In all higher thinking, at any rate, imagination is

as essential a constituent as reasoning in the
narrow sense. Both rest, as Ribot points out
(Essai sur Vimagination creatrice, Introd.), upon a
faculty of perceiving or thinking resemblances—

a

preponderance of exact resemblances on the one
side, or of remote and superficial resemblances on
the other, making the difference between the
‘thinkers’ and the ‘ imaginatives ’ or ‘dreamers.’
One may add that vividness and accuracy of

imagery may be a bar rather than an aid to imagi-
nation ; the French are described by Galton as
the keenest visualizers among European races ; in
science and criticism they are also among the
foremost ; but one of their own psychologists de-
scribes them as devoid of imagination (A. Fouillee,
ap. Ribot, p. 161). No one would deny that Edgar
Allan Poe had imagination, but a study of his
poems and tales shows his imagery to have been
vague and formless in the extreme. So it is not
definiteness, but vagueness in a child’s imagery,
that makes its thinking ‘imaginative.’
What most strongly separates imagination from

reasoning is, however, the personal ami individual
element—the emotional tone, that characterizes
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the first, and is absent, in theory at least, from the
second. Imagination, like other psychophysical
functions, has, in its origin, a purely practical

value. It is an extended perception, an anticipa-

tion of experience, foresight of the issue of an
action that is in process, of the effect from an ob-

served cause, of the outcome of a given situation.

Its possession enables the organism to adapt itself

to new situations and environments, not merely,
as in memory, to cope with recurring cases. It

retains this practical side, from the earliest at-

tempts to meet physical dangers or to satisfy

hunger, np to the scientist’s search into the hidden
causes of things or the artist’s pursuit of the ideal.

Its driving force is, therefore, always an emotion
of some kind—a want or desire and its accompany-
ing dissatisfaction with the present. In the ima-
ginative mind there is necessary a combination of
strong desires and impulses, on the one side, and a
rapid and varied flow of imagery, on the other.

‘ There may be in the mind an inexhaustible mass of facts and
images, yet nothing is created, for example the great travellers
who have seen and heard much, and who cannot draw from
their experiences anything more than colourless recitals, men
taking part in great political events or military adventures,
which leave memories of the driest and poorest kind

; pro-
digious readers, living encyclopaedias, crushed under the
weight of their learning ' (Ribot, p. 37).

Equally uncreative, however, is the vigorous
active type, with poor imagery and intellect. Two
good examples of the contrast referred to are to be
found in the two tramps in R. L. Stevenson’s essay
‘ On Beggars.’
Several features of imagination are explained by

the closeness of its connexion with emotion : ( 1 ) the
vagaries, the bizarre connexions, the inexplicable
leaps, in its lower forms ; ideas and experiences
tend to be revived, not through their direct con-
nexion with other ideas, but through the emotional
tinge which they have in common with the excitant
ideas

; (2) the predominance in emotional natures
of the type called ‘ passive imagination,’ as opposed
to * active imagination ’

; in the former the now of
imagery is spontaneous, uncontrolled by the will
of the subject, who is a spectator rather than an
actor, while in the latter tne subject can alter the
imagery at will, but has a far poorer range and
vividness (see A. Binet, Etude exp6r. de Vintelli-

gence, p. 42) ; (3) the intensity and concentration
of the imaginative state, as in the ‘ psychic ’ blind-
ness and deafness of day-dreams, of play, of the
creative mood (see Stanley Hall, Aspects of Child
Life)

;

as in all strong emotion, there is a temporary
dissociation of the personality

; from this point of
view the imaginative state suggests comparison
with somnambulism, hypnotism, and with the
phenomena of double consciousness ; (4) the sense
of strangeness, suddenness, ‘ inspiration,’ or ‘ pos-
session,’ with which innumerable creations of the
imagination are accompanied. Much of the elabo-
ration which is embodied in imaginative products
takes place unconsciously. R. L. Stevenson’s
account of the source of some of his plots (see ‘ A
Chapter on Dreams ’) is paralleled by the reports
of many writers, artists, musicians, as to how their
greatest creations ‘came to them.’ The most in-

teresting attempt to explain this feature is that of
Freud and his pupils (references in Lit. ). A dream

,

as it is experienced by the subject (the manifest
content), is the transformed, symbolic presentment
of a deeper system of ideas (the latent content)
suppressed by the censorship of consciousness

;

this latent content in its turn may be the suggested
realization of some hidden desire, which the con-
scious subject has repressed, because impossible of
attainment, absurd, childish, or immoral. These
principles, originally formulated for dreams and
for some forms of mental disease, are being applied
to the materials of poetry, of art generally, and

especially to the myths, fairy tales, and legends of
primitive imagination.

Litbeatchk.—i. Genera l works.—A. Oelzelt-Newin, TJeber

Phantasie-Vorstellunyen , Graz, 1889
;
R. L. Stevenson, Across

the Plains, London, 1905 (1st ed. 1892) ; L. Arr4at, MAmoire et

imagination2, Paris, 1895; G. A. Colozza, L’lmmaginazione
nella scienza, Turin, 1899 ; T. Ribot, Essai mr Vimagination
crtatrice, Paris, 1900 ; L. Dugas, L'Imagination, do. 1903.

ii. Imagination in childhood.—]. Sully, Studies of Child-
hood

,

London, 1896 ; V. GiufErida-Ruggeri, 1 L’Evoluzione dell*

rmmaginazione’ (Arch,perfanthr. 1896,summarized inChamber-
lain, infra, p. 83) ; K. Groos, Play of Man ,

Eng. tr., London,
1901 ; A. Binet, VEtude exptr. de Vintelligence, Paris, 1903 ;

A. F. Chamberlain, The Child,2 London, 1906 ; G. Stanley Hall
and some of his pupils, Aspects of Child Life and Education,
Boston 1907 (esp. T. L. Smith,* The Psychology of Daydreams ').

iii. Imagination in primitive thought.—E. S. Hartland,
The Science of Fairy Tales

,
London, 1891

; J. A. MacCnlloch,
Childhood of Fiction, do. 1905 ; L. Frobenius, The Childhood
of Man, Eng. tr., do. 1909 ; S. Freud, Die TraumdeuiungZ,

Leipzig and Vienna, 1911 ; E. Jones,* Freud's Theory of Dreams,
Amer. Jour, of Psy., 1910, pp. 283-308; Schriften zur ange-

wandten Seclenkunde, ed. S. Freud, pts. 1-11, Leipzig and
Vienna, 1907ff. J. L. MclNTYBE.

IMBECILITY. — See Degeneration, De-
velopment (Mental), Insanity.

IMMACULATE CONCEPTION. — The
Roman Catholic Church teaches that from the
very first instant of her conception the Virgin
Mary was immune from original sin. This privi-

lege is called ‘immaculate conception.’ Before
the 12th cent, there was no thought of exempting
the mother of Christ from the law of original sin.

The Feast of the Conception of Mary, however,
was in, vogue ; and it is from this Feast that the
belief in the immaculate conception arose.

l. The Feast of the Conception of Mary origin-
ated in a legend circulated by the Protcvangelium
of James, a 2nd century apocryphal writing. The
substance of the book is as follows :

Joachim and Anna had no children, and their unfruitful
union caused them to be exposed to public contempt. One
day an angel appeared to Anna, and said to her : ‘Anna,
Anna, the Lord hath hearkened to thy prayer : thou shalt
conceive and bring forth a child, and thy posterity shall be
spoken of throughout the whole world.* At the same moment
Joachim, who was tending his flocks in the field, also received
a revelation from heaven. An angel said to him : * Joachim,
Joachim, the Lord God has hearkened to thy prayer ; descend
hence, for behold thy wife Anna has conceived in her womb *

(according to other MSS : ‘ thy wife Anna will conceive in her
womb,' but the reading ‘ has conceived ’ seems to he the
original

;
this is the form known and followed by Epipbanius in

the Panarium [Beer

.

lxxix. 5]). Nine months later, Anna
gave birth to a daughter, whom they called Mary, and who
became the mother of the Saviour. The Protcvangelium seems
to say that Mary was conceived in the womb of Anna in a virginal
manner (especially if we follow the reading : * tby wife has
conceived '). In any case it was in this sense that the story was
interpreted for a long time by popular piety. But Epipbanius
(loc. cit.) and, following him, several other writers explain that
the conception of Mary took place according to the ordinary
laws, after union with Joachim. Gradually the justice of their
explanation was allowed, and the virginal conception gave place
to a conception which was no doubt miraculous—for Anna was
barren—but at least conformed to the ordinary laws of human
reproduction.

Christians wanted to celebrate the marvellous
events related in the Protevcmgelium, and so they
held a Feast of the Conception of Mary—of the
conception as they understood it, i.e. at first the
virginal conception, and later, the miraculous,
though not virginal, conception. This Feast made
its appearance in the East probably during the 7th
cent. ; but its first witnesses are Andreas Cretensis
and Joannes Euboeensis, who belong to the 8th
century. Andreas, in his Canones (PG xcvii. 1305
and 1312), mentions, under the date December
9th, what he calls the ‘conception of St. Anna,’
i.e. the conception of Mary in the womb of

Anna. Joannes Euboeensis has left a sermon on
the conception of Mary (PG xevi. 1459-1500), which
concludes with the words

:

* On the 9th of December we celebrate the anniversary of the
day on which the blessed Joachim and Anna were informed of

the conception of Mary. We celebrate this festival, which ifl

not universally accepted.’
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From the East the Feast of the Conception
spread into England. As regards the details of
time and manner we are reduced to guess-work.
Most probably Theodore, archbishop of Canter-
bury, was the cause. Born at Tarsus, a monk at
Home, placed by Pope Vitalian at the head of the
church of Canterbury, which he governed for more
than twenty years (668-690), Theodore was an
Easterner dwelling in the West—a combination of

the conditions necessary for the solution of the
problem before us. A pontifical of Canterbury
revious to 1050 contains a benediction: ‘For the
ay of the conception of the holy mother of God,
Mary ’

; and two calendars belonging to the abbeys
of Old Minster and New Minster in Winchester
contain under the date of December 8th the follow-

ing inscription :
‘ The conception of the holy

mother of God.’ The Irish Church supplies similar
texts, some of which go back to the 10th century.
From these evidences it is clear that the Feast of

the Conception of Mary w'as celebrated in England
and Ireland long before the Norman Conquest.
At the beginning of the 12th cent, wonderful
stories came into circulation tending to prove that
the Virgin Mary patronized this liturgical practice.

Supported by these ‘ revelations,’ the Feast of
the Conception gradually spread, and was approved
by the Council of London in 1129. It even reached
the Continent, penetrated into Normandy, and as
far as the church of Lyons, where we find it about
1128. At this date it encountered a formidable
enemy—Bernard of Clairvaux. This famous abbot
wrote a very strong letter (Ep. 174) to the canon
of Lyons, in which he tried to prove that the Feast
of the Conception was a ‘superstition’ (supersti-

tions deprehensa) condemned by the principles of

theology. But, in spite of Bernard’s protestations,

the Feast continued to spread. At the end of the
13th cent, nearly all the dioceses in France cele-

brated it, aud England placed it among the
obligatory festivals (council of Exeter, 12S7). The
papacy refused at this time to join the general
movement ; but it also yielded, during the resi-

dence at Avignon (14th cent.). Long before this

the Feast of the Conception had lost its original

object. Its purpose was no longer to honour the
virginal, or simply miraculous, birth of Mary ; what
it celebrated was the exemption of Mary from the
law of original sin—an important transformation,
the history of which we shall now trace briefly.

2. The belief in the immaculate conception.

—

The Feast of the Conception caused no difficulty

in the East. In the West, however, the August-
inian theory was prevalent, according to which the
generative act, vitiated by the concupiscence
which accompanies it, vitiates in its turn the
human organism which issues from it ; and this

organism also vitiates the soul that comes to dwell
in it. By virtue of these principles, the conception
of Mary, which took place in conformity with the
law of generation—they believed in a miraculous
but not virginal conception—was necessarily

vitiated. It could not, therefore, decently he
celebrated by a Feast. Objection was made as
early as 1125 by the English monks; it was made
emphatically by Bernard in his letter to the canon
of Lyons. An answer had to be given. Some
English monks replied by explaining that, by a
special privilege, Mary had escaped the defilement
of the generative act performed by her father
Joachim, and that, therefore, her body and soul
were immaculate from the first moment of their

existence; i.e., the objection of the opponents of

the Feast was met by the proclamation of the
immaculate conception of Mary. In a word, the
belief in the immaculate cenception made its

appearance between 1121 and 1130; its apostles

were a few unknown English monks
;

it aimed at

the legitimization of the Feast of the Conception, of

reconciling this Feast with the Augustinian theory
of original sin.

For nearly a century and a half scholars were
unanimous in asserting that it had not attained
its aim. Hugh of St. Victor and Peter Lombard
held that Mary was under the dominion of sin

until the moment when the mystery of the in-

carnation to >k place within her womb, and they
did not condescend even to discussion with the
upholders of the new belief. Alexander of Hales,
Albert the Great, Thomas Aquinas, Bonaventura
—in fact, all the scholars of the 13th cent.—dis-

cussed and refuted it. They all taught that Mary
had contracted the original stain, and that the
hypothesis of an immaculate conception was in
contradiction to the principles of the faith. They
should, logically, have condemned the Feast of
December 8th, but it had become so wide-spread
that there was no possibility of suppressing it.

Being forced to tolerate it, they found themselves
reduced to interpreting it. They said, therefore,

that the Feast had as its object not the conception
of Mary itself, but the sanctification with which
Mary had been gratified after her conception at
a date which was unknown, but before she came
forth from her mother’s womb—a false statement,
for, wherever the festival of December 8th was
celebrated, the homage of the people was offered

to the conception of the mother of Christ. In fact,

theology and popular piety were in conflict. One
or the other had to come to terms.

It was theology that capitulated. Its opposi-

tion to the immaculate conception came from its

Augustinian doctrine of original sin. Now, towards
the middle of the 13th cent., it modified its doc-

trine. For the theory that concupiscence infects

the body of the child, and then, by means of con-

tact, its soul, it substituted a theory according to
which the hereditary stain was constituted by
the lack of original righteousness. This sub-

stitution was accomplished by Thomas Aquinas.
Naturally Thomas did not intend to serve the
cause of the immaculate conception, of which he
was one of the keenest opponents ; he allowed
himself to be guided solely by metaphysical con-

siderations, the elements of which he borrowed
from Anselm of Canterbury. But the immaculate
conception benefited from the operation. From
the day on which the concupiscence inherent in

the principle of generation ceased to be original

sin, the conception of Mary might be regarded as
immaculate, although taking place under the
dominion of concupiscence.
Theology had come to terms ; but not the theo-

logians. They—at least those of them who were
well known—remained firm. It was not until the
14th cent, that scholars took account of the new
fact expounded by Thomas Aquinas. Duns Scotus,

the Franciscan monk, took the initiative. He was
English, and had been brought up in the belief in

the immaculate conception which the English
monks had handed down from the 12th century.
When he became a scholar, in spite of the authority
of the scholars, he remained faithful to the con-
victions of his childhood, and exonerated Mary
from the law of original sin. He was followed
by the order of Franciscans, of which he was the
oracle. After that time the immaculate concep-
tion ceased to be a purely popular belief

; it took
first rank among the most serious, as well as
the most disputed, theological doctrines. The
Dominicans, out of respect for Thomas Aquinas,
retained the attitude of the ancient Scholastics,

and accused the Franciscans of teaching heresy.
The immaculate conception became a battlefield

where Dominicans and Franciscans engaged in
ever renewed conflicts. In these conflicts the
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sympathies of the people were on the side of the
Franciscans, who maintained the most glorious

theory for Mary ; and the papacy, although very
circumspect, found itself obliged to follow the

people. The immaculate conception assumed a
more and more important place in the liturgy,

and in the religious life of the faithful. Pious
souls gradually became accustomed to venerate it

as a dogma, and were impatient for the day when it

would be placed among the verities of the Catholic
faith. Their prayers were answered by Pius IX.,

who, in the bull Ineffabilis, which was promul-
gated on 8th December 1854, wrote as follows

:

‘ We declare, pronounce, and define that the doctrine which
holds that the Most Blessed Virgin Mary, from the first instant

of her conception, was, by a most singular grace and privilege

of Almighty God, in view of the merits of Jesus Christ, the
Redeemer of the human race, preserved from all stain of

Original Sin, is a doctrine revealed by God, and therefore to be
firmly and steadfastly believed by all the faithful.’
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IMMANENCE.—i. Meaning- of the term.

—

The word 1 immanence ’ is used in modern theology
to denote the presence or indwelling of God in the
world. Its opposite is ‘ transcendence,’ which
means God’s apartness from or elevation above the
world. The two conceptions may exist together :

God is at once in the world and above it ; or they
may be mutually exclusive : God is wholly in the
world or He is wholly apart from it. The theo-

logical use of the words is modern, dating only
from the 19th cent., 1 hut the ideas for which they
stand are very old.

2 . History.— Christianity inherited from Judaism
belief in God as a strictly personal being, Creator
and Ruler of the world ; and, though Jesus in His
emphasis upon God’s love and men’s filial attitude
towards Him substituted the sense of His nearness
and approachableness for the notion of His remote-
ness and inaccessibility, which had become in-

creasingly common in later Judaism, the idea of

Divine immanence in the full sense of the word
seems to have been far from His thought. At
least there is no trace in His recorded utterances of
the notion that God is within the world of nature
or physical things. The Oxyrhynchus Logion

—

1 In the vocabulary of philosophy the words have had a long
and varied history, being employed, though in different senses,
by the Schoolmen, Spinoza, and Kant. With the philosophical
use of the words this article is not concerned.

‘ Raise the stone and there thou shalt find me

;

cleave the wood and there am I ’—is in sharp con-
trast with the canonical Gospels in this respect.

Nature to Jesus was not the seat of God’s in-

dwelling, but the work of His hands.
In the Hellenistic world of the period two opposite

conceptions of the relation between God and the
universe were widely current. By many God was
thought of as wholly above the world and separate
from it (as in the dualism of the later Platonists),

by others as completely resident within it, its soul

or vital force (as in the pantheism of the Stoics).

To these two contrasted views the names ‘ tran-

scendence ’ and ‘ immanence ’ may justly he applied.

The Gnostics were the most consistent represen-

tatives of the former view in the early Church.
The conception of God as a person and the belief

that He was the Creator and Ruler of the world,
made the latter view in its extreme form impos-
sible to most Christians. The words of Hennas
are typical of the common Christian attitude :

‘ First of all, believe that God is one ; even He who created all

things and set them in order, and brought all things out of non-
existence into being, and comprehendeth all things, being alone
incomprehensible ’ (Mand. i. ; cf. also the Apology of Aristides,

chs. L and xv., and the Apology of Athenagoras, ch. iv. ff.).

Clement of Alexandria, following the Jewish
philosopher Philo, undertook to combine Platonic
transcendence with Stoic immanence by means of

the Logos conception. As the Absolute, God is

remote from the world, inaccessible and incon-
ceivable ; in the Logos, He is present, creating and
informing all things and revealing Himself to His
creatures. But the identification of the Logos with
the Son of God incarnate in Jesus Christ, and its

consequent personalization, tended to narrow the
sphere of its activity and to confine its significance

to the revelation and mediation to Christian be-

lievers of the Supreme God, in Himself remote and
unapproachable. As a consequence the dogma of

the Trinity, by which the Logos idea was given an
assured place in Christian theology, while it has
made the synthesis of Divine transcendence and
immanence possible to many theologians (particu-

larly in the West, where the subordination of the
Son and His distinction from the Father were less

marked than in the East), has more often had the
value, which it had primarily to Athanasius him-
self, of guaranteeing the deity of Christ in order
to the redemption of man. Christ possesses the
Divine nature, and hence union with Him through
the sacraments means participation in the nature
of God, otherwise entirely foreign to us. Thus the
Catholic doctrine of salvation denied implicitly,

if not explicitly, the immanence of God in the
world apart from the Christian Church.
The absorption of most ancient theologians in

the Christian revelation and its implications pre-

vented much speculation upon the question of

God’s general relation to the world and the recon-
ciliation of the notions of Divine transcendence
and Divine immanence ; but, when t he matter was
thought of at all, it was commonly taken for

granted that the transcendent God who v as before

the world and above it, its Creator and Ruler, is

et in some sense at least present and active in it.

ometimes this presence was interpreted in terms
of substance, as, e.g.

,
by Scotus Engena :

* When we hear that God made all things, w e ought to under*
stand by it nothing else than that God is in all things, that is,

subsists as the essence of all things ’ (de Div. Nat. i. 72).

Sometimes it was interpreted rather in terms of

activity or power, as, for instance, by Origen, who
taught the doctrine of eternal or continuous crea-

tion, and by Augnstine, who declared that God did

not withdraw from the world after He had created

it, hut was always filling heaven and earth with

omnipresent power (de Gen. ad Lift. iv. 12 ; de Civ.

Dei, vii. 30). This was a very common notion both
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in East and "West, it being everywhere believed
that God’s activity was necessary to sustain the
world and keep it from lapsing into nothingness.
The idea of God’s ever-active power did not exclude
the notion of substance, whieh was always present,

at any rate where the influence of Neo-Platonism
was felt with its conception of absolute being apart
from which there is no reality

;
nor did the idea of

substance exclude that of activity. In the passage
just quoted from Erigena we read :

‘ In God is

there no difference between being and doing, but
are they one and the same thing ? I cannot avoid
this conclusion.’

A position similar to Augustine’s was held by
many of the Schoolmen, e.g. Anselm and Thomas
Aquinas. According to the latter, God is the
absolute being, apart from whom there is no real

existence. He has not only created all men and
things, He is in them all, and every event is but
an expression of His all-controlling will. Nothing
but God has any independent reality or activity

of its own (Summa

,

I. qu. 8). God is thus tran-

scendent, existing independently of men and things,

but He is also immanent in the fullest sense of the
word. In spite of this metaphysical theory of

immanence, Thomas was an orthodox Catholic,
denying the possibility of communion with God
here and hereafter to any but Catholic Christians.

A still more consistent and outspoken statement
of the theory of immanence is found in the writings
of the Protestant theologian, Ulrich Zwingli, parti-

cularly in his striking little work entitled de
Provitlentia. According to Zwingli, God is at once
the only real being and the only real will. All
that is exists only in Him, and all that occurs is

due to His immediate agency. All the acts of men,
evil as well as good, are God’s acts

;
but, as man is

under law while God is above law, what is sin in

man is not sin in God. There is nowhere to be
found a clearer and more fearless statement of the
view that God is the alone being and the alone
will, a view in which an extreme doctrine of

Divine immanence is associated with the unhesi-
tating recognition of Divine transcendence.
A conception of Divine immanence, no less

thoroughgoing but of quite a different type, is

illustrated by many of the great mediceval mystics.
Some of them, e.g. Meister Eckhart, were so full

of the sense of God’s presence that they almost
wholly lost sight of the difference between God
and the creature, and taught a mystical pantheism
of an extreme, if not always consistent, form.
Eckhart’s pupil, John Tauler, and the author of

the famous Theologia Dentsc’

.

’
.

’

the immanence of God and tl-

diate contact with Him, and w
consist in the complete loss c •

kept the distinction between God and the creature,

insisting upon the majesty of the former and the
meanness of the latter. They thus escaped the
pantheism of many of the mystics and reached a
religious position closely allied to the metaphysical
position of Thomas.
Meanwhile in the period of the Renaissance a

new conception of Divine immanence became com-
mon. It was not due to contempt for the world,
which in Neo-Platonism and in the Christian
theology influenced by it had resulted in the denial
of all reality apart from God ; it was due rather to

the sense of the world’s greatness. A more or less

sentimental exaltation of the beauty, sublimity,
and harmony of Nature grew increasing!}' common
and resulted sometimes in its complete deification.

Tiie way was thus opened for a genuine pantheism
in which the world itself is identified with God,
and in which Divine transcendence, retained by all

the Fathers and Schoolmen, entirely disappear.-
i

(cf. especially Giordano Bruno). i

A similar tendency to magnify the dignity and
worth of the creature—in this case man rather

than Nature—a tendency in which the modem age
was foreshadowed, had already led Duns Scotus to
exactly the opposite conclusion. Duns was inter-

ested primarily to conserve the freedom and inde-

pendence of the human will. Reading reality in

terms of will rather than of substance, and re-

acting against the determinism of Augustine, he
pushed God out of the universe altogether, and
gave the latter a wholly external relation to its

creator. Closely allied with the voluntarism of

Duns was the Nominalism of his successors, which
was pluralistic in its interest rather than monistic.

As N ominalism gained in popularity in the later

years of the Middle Ages, the transcendence of

God was inevitably more and more emphasized at

the expense of His immanence.
A conception of Divine transcendence closely

allied to that of Duns is found in the system of

the Protestant theologian, Jolm Calvin, who inter-

preted God, as Duns had done, wholly in terms of
will. At the same time, sharing with Augustine
and most of the mediaeval theologians a low estimate

of man and the world, his doctrine of God as will

resulted in the belief that God is the only inde-

pendent will in the universe and that all the acts

of man are caused by Him. The extreme tran-

scendence of Duns was thus supplemented by an
immanence doctrine of a certain kind (immanence
of will only, not of substance) which resulted not
in the glorification of man but in his belittlement.

In the 17t,h and 18th centuries the development of

physical science led to views of Divine transcendence
more extreme than anything found in earlier days.

As men became increasingly aware of the univer-

sality and invariability of natural law, the tendency
was to push God back to the beginning of things,

and to find Him less and less necessary to account
for the ever changing phenomena of the world.

Galileo’s first law of motion had wide influence in

this connexion :
‘ Every body continues in its state

of motion or of rest unless acted upon by some
opposing force.’ Hitherto it had been commonly
believed that the power of God was needed, not
only to start the heavenly bodies upon their

courses, but also to keep them in motion. Newton
still thought Divine interference occasionally neces-

sary to correct observed irregularities in their

movements ; but La Place, a century later, showed
that such irregularities corrected themselves, and
that Newton’s assumption was, therefore, gratui-

tous. The steadily-growing tendency, indeed, was
to find ever less place for Divine activity in con-
nexion with the conduct of the physical universe.

It came to be more and more widely believed that
in the beginning God had impressed upon the
world the laws by which it was thenceforth to be
governed, and had then left it to run of itself.

This extreme doctrine of Divine transcendence is

commonly called Deistic, though it was neither

shared by all the Deists nor confined entirely to

them. Increasingly it took possession of the minds
of the 18th cent., and it may fairly be called its

characteristic conception of the relation of God and
the world.
In the 19th cent, the idea gave way again to

views of Divine immanence, as extreme in com-
parison with the ideas of an earlier age as was the
18th cent, notion of Divine transcendence. The
prevalence of the new conceptions was due largely

to reaction against the current notions of tran-

scendence, but this was only one phase of a general
reaction against many of the leading tendencies of

the 18th cent., and it was aided by various in-

fluences. The reaction found its most striking

i
expression in the literary and aesthetic movement

i known as Romanticism, which dominated Western
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Europe during the early part of the 19th century.

Romanticism was a complex phenomenon, but it

was commonly marked by emotionalism, subjectiv-

ism, self-expression, often in the most untrammelled
forms, by love of nature, affected if not real, and by
the recognition of man as part of a larger whole, in

oneness with which and in openness to whose
influence he finds his true life. An important part

of culture, according to the Romanticists, consisted

in learning to appreciate the beauty and harmony
of the universe, in coming into more intimate
sympathy with it, and in acquiring a sensitiveness

to the whole world of nature and of man. It was
a common tendency among them to try to repro-

duce the conditions of earlier ages "before the

modern spirit of enlightenment had taken posses-

sion of the world, when every one believed in

immediate intercourse between man and the uni-

verse about him, in apparitions, fairies, and fables,

and when the fancy had free play and was not yet
destroyed by the ruthless hand of reason. The
effect upon religion was very diverse. Some of the
Romanticists felt the religious impulse strongly,

but were led by their hostility to the dominance
of reason which they believed began with the
Reformation, and by their distaste for the pre-

valent coldness and barrenness of contemporary
Protestantism, to turn to Catholicism and to seek
in it what they could not find in the newer faith.

The result was a great revival of Catholicism in

Germany' and France, and later in England, where
the Oxford Movement gave expression to certain

elements of the Romantic spirit. Many of the

Romanticists, on the other hand, particularly in

Germany, far from finding themselves attracted

by Catholicism, revolted against religion alto-

gether, which they knew only in its rationalistic

form, and looked down upon it in contempt. It

was for Romanticists of this class that the theo-

logian Schleiermacher wrote in 1799 his famous
Discourses upon Religion addressed to the Educated
among its Despisers. The most important of the
Discourses is the second, on ‘ The Nature of

Religion.’ Its general thesis is that religion has
its seat neither in the intellect nor in the will, but
in the feelings, and consists in the sense of the

universal or infinite. Schleiermacher’s religious

sense was simply a translation into other terms of

the artistic sense of the Romanticists. What they
called openness to the universe he called openness
to God. What they regarded as a sense of the
beauty and harmony of the universe he made a
sense of the Divine. And hence he claimed that
the highest culture, of which the Romanticists
made so much, includes religion, and that to be
without the latter is to neglect an important part
of one’s nature and to be content with a partial

and one-sided development. Religion raises a man
above his individual limits into converse with the
Infinite, and the religious man recognizes in every-

thing a manifestation of the Divine. Every event
is a miracle, a sign of God’s presence and activity.

The ego, or spirit, and non-ego, or matter, are
simply differentiations of the Infinite. In the

Infinite the two exist in perfect unity ;
in the

world they are separated, but they become one
again in every impression of the world upon us.

The universal manifests itself only through the
individual, and, on the other hand, the individual
comes to his true life only in the universal ; and to

be aware of this life is to be religious.

* The usual conception of God as a single being outside of the
world and behind the world is not essential to religion. It is

only one way of giving expression to it, seldom entirely pure,
andalways inadequate. . . . The true essence of religion is neither
this idea nor any other, but the immediate consciousness of
Deity as we find him in ourselves as well as in the world’
(‘ Reden uber die Religion,’ Sammtliche Werke, Berlin, 1843,
i. 264).

This is a genuine doctrine of Divine immanence,
and fitly illustrates the influence of Romanticism
in the sphere of religion.

The influence of certain philosophical tendencies
of the modem age has also promoted the theory of

the immanence of God. Much of modem philo-

sophy, from Descartes down, was frankly dualistic

;

but now and then monism, even before the 19th
cent. , when it became almost everywhere dominant,
had its representatives, and resulted in a more or
less thoroughgoing doctrine of Divine immanence,
as, for instance, in the occasionalism of Male-
branche and the idealism of Berkeley, both of

whom made God the immediate and sole cause of

all phenomena; as also in the Neo-Platonism of

Jonathan Edwards, who thought of the universe

as an emanation of the infinite fullness of God.
Of still greater historical importance was the

system of Spinoza, in which the modern conception
of Divine immanence had one of its principal roots.

For a hundred years and more after his death
Spinoza found little favour. The dominant spirit

of the age was radically opposed to his spirit. He
first came to his rights in the revolt against the
one-sided rationalism and individualism of the
century which began in Germany under the lead
of such men as Lessing, Herder, and Goethe. In
1787, in a little book entitled Gott (see art. by
A. C. MeGiffert, in EJ iii. [1905] 706 fi.). Herder
came to the defence of Spinoza, claiming that he
had been commonly misunderstood, and at the
same time setting forth an original interpretation

of his system, which was in many respects a mis-
interpretation, but had profound influence upon
his contemporaries. Reading Spinoza in the light

of the philosophy of Leibniz, he succeeded in show-
ing, at least: to his own satisfaction, that the former
was neither an atheist nor a pantheist. In sub-

stituting force for extension in his definition of

matter, Leibniz had departed not only from
Descartes, but also from Spinoza. He had de-

parted from the latter also in substituting multi-

plicity for unity. The universe, according to
Leibniz, is not the embodiment of one great and
all-embracing force, but of an infinite number of
forces. Spinoza was a monist, Leibniz a pluralist

;

and hence the two systems represented two radi-

cally different tendencies. But, unlike as they were,
they were combined by Herder, who preserved the
unity of Spinoza’s system without sacrificing the
multiplicity upon which Leibniz laid stress, by
making force the essence of Spinoza’s infinite

substance. The result was a conception of Divine
immanence of such a sort as to prove very attrac-

tive to multitudes of thinkers of his own and sub-

sequent generations. The theory was essentially

monistic, and yet it did not sacrifice individuality,

but rather, so Herder claimed, promoted and
deepened it. It thus fell in admirably with the

growing Romanticism of the age.

Among others of the late 18th or early 19th
cent, whose thought was dominated more or less

completely by the influence of Spinoza, were the
poet Goethe, the theologian Schleiermacher, and
the philosophers Sclielling and Hegel, and it is

largely because of .Spinoza's influence that post-

Kantian philosophy, whether idealistic or realistic,

spiritualistic or materialistic, has been so control-

lingly monistic. Religious thought, too, has shown
the same tendency. Many of the leading religious

thinkers of the 19th cent, were completely under
the sway of one or another monistic system, par-

ticularly Hegelianism. But the modern conception

of Divine immanence is due ultimately, not to the

revalence of any particular system of philosophy,

ut rather to the general monistic tendency which
runs through various systems, and of which they

are the exponents. It is, therefore, enough sirnp.y



170 IMMANENCE

to have ealled attention to the revival of Spinozism,
and to have pointed out its general effect.

Meanwhile the influence of science , to which
modern scepticism was largely due, was also work-
ing to promote belief in the immanence of God, or
at any rate to make the belief seem natural and
rational. By most thinkers of the 17th and 18th
centuries the universe was looked upon as a
machine, and the laws of nature were viewed as
mechanical laws imposed upon it from without.
A classic illustration is found in the familiar
passage in Paley’s Natural Theology (1803), where
the world is represented as a watch. When the
universe is viewed under this aspect, God, if He
exists at all, can be transcendent only, outside of
the machine which He has made and set in motion.
But during the 18th cent, evolutionary ideas be-

came common, and in the 19th cent, took almost
entire possession of the field. Whatever form the
theory of evolution may take, the general concep-
tion means the recognition of immanent energy by
virtue of which the universe is continuously chang-
ing and advancing. The world as we know it has
not come ready-made from the hand of God or of
any other power ; it has gradually grown to be
what it is through the play of forces resident within
itself. This great change from a mechanical to
an organic conception meant much for religious

thought. With the old idea a transcendent God,
maker of the world machine, Himself entirely

above and apart from it, was a natural assumption.
But the new idea of the universe as an organism
suggests a God within rather than without the
world process, and, as a matter of fact, one of the
most notable consequences of the increasing pre-
valence of evolutionary ideas has been the rapid
growth of the doctrine of Divine immanence at
the expense of the doctrine of Divine transcen-
dence. The following quotations will illustrate the
situation :

‘ Ouc ol alt this the modem conviction has arisen that God
creates now and will always create; that his creative act is

normal and incessant, and that the notion of a definite era at
which he brought the world into being is as puerile and gratui-
tous as is that of a theatrical “ Day” of Judgment with God
seated on a throne. Hence, whatever matter may be, it seems
to follow that it is co-eternal with God, and the thought inevi-
tably presses itself in that the great forces of the universe,
graiitation, electricity, and such-like, are the means by which
creation and other divine action are carried on. In fact, they
seem to be strictly inseparable from the divine existence. And
if what we call nature is inextricably interwoven with God, we
have to make fundamental changes in the deistical theory of
the last century * (F. W. Newman, Relations of Theism to Pan-
theism

,
Ramsgate, 1872, p. 11).

‘The one absolutely impossible conception of God, in the
present day, is that which represents Him as an occasional
Visitor. Science had pushed the deist’s God farther and farther
away, and at the moment when it seemed as if He would be
thrust out altogether, Darwinism appeared, and, under the
guise of a foe, did the work of a friend. It has conferred upon
philosophy and religion an inestimable benefit, by shewing us
that we must choose between two alternatives. Either God is

everywhere present in nature, or He is now here. He cannot be
here and not there. He cannot delegate His power to demi-
gods called “second causes.” In nature everything must be
His work or nothing. We must frankly return to the Christian
view of direct Divine agency, the immanence of Divine power
in nature from end to end, the belief in a God in Whom not
only we, but all things have their being, or we must banish
Him altogether. It seems as if, in the providence of God, the
mission of modern science was to bring home to our unmeta-
physical ways of thinking the great truth of the Divine imma-
nence in creation, which is not less essential to the Christian idea
of God than to a philosophical view of nature

' (Aubrey Moore,
in Lux Mundi 12

, London, 1891, p. 73 f.).

Such passages as these, and they could be multi-
plied indefinitely, do not show that modern science
promotes faith in God, hut only that it leads
many to substitute Divine immanence for Divine
transcendence. Belief in God is not a scientific,

but a philosophical or religion-, belief. Science
may affect the form which faith in God takes, hut
the faith itself has commonly other roots. It has
proved of great religious significance, however.

that the science of recent times permits for those
who desire it a theistie interpretation of the
universe, which was becoming increasingly difficult

in the face of the science of an earlier generation.
Religious considerations have also had their part

in promoting the doctrine of the immanence of
God. In this connexion the influence of German
Pietism and English " ’’ ’ 1

ot be
overlooked. The Pie em-
hasized the immediate presence of the Holy
pirit in the hearts of believers, witnessing to

their regeneration. This, of course, did not mean
a recognition of Divine immanence in the strict

sense as distinguished from Divine transcendence,
for it was only in the hearts of believers, not in

the world and in nature, that immediate Divine
activity was recognized. But set over against the
common tendency of the age to push God far
away and to admit His presence only in ages
known, in distinction from their own, as the ages
of revelation and inspiration, the assertion of the
presence of the Divine and its constant activity,

even in a limited sphere, could not fail to have its

effect in breaking down the old ideas of exter-
nality and aloofness. Closely connected with this
emphasis upon the presence of the Holy Spirit was
the Evangelical notion of the redeemed man’s
possession of a special faculty enabling him to per-

ceive spiritual things as directly as he perceived
the material world with his bodily senses. This,
of course, promoted the idea of the nearness of

the Divine and led to the growing substitution of

the witness of one’s own individual experience for

the external Christian evidences upon which the
Rational School of the 18th cent, laid all the stress.

There can be no doubt that this increasing atten-
tion to religious experience has made the older
ideas of Divine transcendence less satisfying to
religious men of various sects. And yet we must
not over-estimate Evangelical influence in pro-
moting the theory of Divine immanence. The
Evangelical doctrine of the Holy Spirit is in some
respects radically opposed to modern immanence
ideas, for the essence of the doctrine is that the
Spirit works in the hearts of believers in a wholly
unique way, and the existing tendency to see the
immediate presence of the Divine in all nature
involves commonly the neglect, if not the complete
repudiation, of those peculiar doctriues of Chris-
tianity which Evangelicalism made most of, such
as the Fall of Man, Original Sin, and Vicarious
Atonement. As a matter of fact, the influence of
religious considerations upon the rise and spread
of the doctrine of Divine immanence has been
largely secondary, not primary, and negative, not
positive. Modern science tended to make belief
in a transcendent God appear superfluous and
unfounded. Only by the doctrine of Divine
immanence did it seem possible to vindicate the
reality of God, who had been proved unnecessary
to account for the creation and maintenance of
the physical universe. And so their religious

need of God has led many to faith in an immanent
God simply because no other God seems possible.
The effects of the various influences that have

been described are similar and yet in many respects
diverse. All have tended to promote belief in
Divine immanence, but the belief takes many
forms, according as one or another interest is

dominant. God is conceived as the soul of the
world, the spirit animating all nature

;
the uni-

versal force which takes the myriad forms of
heat, light, gravitation, electricity, and the like

;

the all-embracing substance of which men and
things are but differentiations

; the principle of
unity underlying all multiplicity

; the infinite
consciousness in -which all thing, have their exist-
ence

; the indwelling personality with whom we
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commune when we contemplate nature or look

into our own souls. The conception may be crass

or refined, spiritual or material, idealistic or real-

istic, hut in every case it is a form of cosmical

theism, faith in a god of whom the world of nature

is in some real and immediate sense a manifesta-

tion or expression.

3. Present position.—An important result of the

process which has been described is the outflank-

ing of the scepticism of the 18th century. The
God who had been read out of the universe by the

progressive discovery of natural forces adequate
to account for all phenomena has now been
brought back into it, not as before to supplement
its insufficiencies and incapacities, but to give it

spiritual meaning and worth. Science, of course,

can never prove the presence of God in the world,

nor can it disprove it. The indwelling God
is an object of faith, not of sight. To him who
believes in an immanent God the multiplying dis-

coveries of modern science have no terrors. Physi-
cal forces may accomplish all that is claimed for

them, and natural laws be accurate descriptions of

their way of working, but they are interpreted by
such a believer only as manifestations of Divine
activity. The doctrine of Divine immanence
evidently oilers a refuge for faith which science is

powerless to invade, and this constitutes one of its

reatest attractions to the religious men of our
ay, who live in an age of science and know the

havoc wrought by the modern study of nature in

the theism of the past.

The modern notion of Divine immanence has
also led to many significant changes in the tradi-

tional system of Christian theology. The old

chasms between the Divine and the human, God
and the world, this life and another, have been
bridged by it, and the result has been a profound
modification of the old doctrines of salvation,

eternal life, the incarnation, the person and work
of Christ, the sacraments, religious authority, and
the like.

But the conception of Divine immanence is beset,

from the point of view of Christian theism, with
serious difficulties. The tendency of the doctrine
is undoubtedly pantheistic. In the hands of many
of its exponents, indeed, it has been nothing more
nor less than thoroughgoing pantheism. But
pantheism imperils, if it does not destroy, the
personality of God, the individuality of man, and
the reality of sin, and hence seems to make religion

and ethics in the Christian sense alike an illusion.

As a consequence, many modern theists, w'hile

accepting the doctrine of Divine immanence, have
striven to distinguish it from pantheism and to

safeguard the interests imperilled thereby.
Thus they claim that, while God is immanent in

the universe, He also transcends it. All things
are pervaded by Him, but He is more than them
all. A strict pantheism identifies God with the
totality of men and things. The theists referred
to recognize God as including this totality, but as
more and greater than it. This form of theism has
been called, in distinction from pantheism, panen-
theism (e.g, by the German philosopher, K. C. F.
Krause), its formula being not ‘all things are
God,’ but ‘ all things are in God.’ In reaction
against the extreme transcendence of the 18th
cent, the tendency among Christian theists of the
early 19th cent, was to emphasize immanence to
the complete exclusion of transcendence. But
more recent theologians have tried to make again
the old combination, and it is now frequently said
that the difference between theism and pantheism
lies not primarily in the character or nature of the
Cod assumed by theists or pantheists, but in the
assertion or denial of his transcendence (cf. Illing-
worth, Divine Immanence, p. 82b When, how-

ever, it comes to the definition of transcendence,
there is as great variety as in the definitions of

immanence. Some take it crassly and baldly as a
quantitative conception : God is larger than the
universe of men and things, which exhausts only
a part of His being; or the universe is but His
activity in space while He Himself in His im-
mensity transcends all space. Others interpret it

temporally : God is eternal, and the universe is

but a passing expression of Him, His manifesta-
tion in time, while He Himself transcends time.

Again, the objections to pantheism are avoided
by insistence upon the personality of God. Herder
denied the Divine personality on the ground that
the term is anthropomorphic, but he ascribed in-

telligence and will to God, and so distinguished
his theism from pantheism, which, as he claimed,
makes God mere unconscious substance or blind

force. Difficulties in the notion of personality as
applied to an immanent God have been felt by
many since Herder’s day (cf. Schleiermacher’s dis-

cussion in his ‘ Beden fiber die Religion,’ Sammtl.
Werke, i. 256 f.). Personality seems to involve
limitation—a self and a not-self—and hence to be
inapplicable to the being who includes and em-
braces all that is (cf. Strauss, Die christl. Glaubens-
lehre, Tfibingen, 1841, i. 500 f.). This difficulty is

now commonly met by asserting that the essence
of personality lies not in the distinction of self

from not-self, but in free intellectual and voli-

tional activity. Such personality, it is claimed,
belongs in complete measure only to the absolute
or infinite being, God. As the philosopher Lotze
says

:

‘ Perfect personality is in God only . . . the finiteness of the
unite is not a producing condition of . . . personality, but a
limit and hindrance of its development ’ (quoted from Illing-

worth, Divine Transcendence, p. 47).

To this may be added the following passage
from the theologian James Martineau :

' For these reasons the modern scruples that are felt with
regard to the personality of God appear to me not less intel-

lectually weak than they are morally deplorable. If any one is

fastidious about the word and thinks it spoiled by the' Athan-
asian controversy, let him supply us with a better ; but some
symbol we must have of the divine freedom in the exercise of
will, the acknowledgment of which makes the difference be-
tween theism and pantheism, and gives religion its entrance
into the conscience and affections of men. As the parts of our
nature which thus enter into relation with God are precisely
those which make us persons and distinguish us from other
living things, it is difficult to see why the same term should not
be given to the corresponding attributes of rational and moral
will in him

, and where the idea is really present and craving
expression I believe that for the most part it will be glad of the
word. At all events its contents are just what we rescue from
pantheism ’ (Study of Religion, Oxford, 1888, li. 1S3). 1

Similarly, the evils of pantheism are avoided by
interpreting God in ethical terms. The God who
is resident in the world is a God of moral ideals,

and is working out His holy will through all the
processes of nature and of life. Such writers as
John Fiske in his Through Nature to God (London,
1900), Joseph Le Conte in his Evolution and its

Delation to Religious Thought (New York, 188S),

and C. B. Upton in his Bases of Religious Belief
(London, 1894) assert that God must be ethical,

because the ethical is the highest thing in the
universe, and God is the indwelling force in all

the evolutionary process from the beginning to the
end. Eventuating as it does in the ethical and
spiritual, the process involves the ethical and
spiritual character of God, the immanent cause.

Again, immanence has been guarded against
some of the defects of pantheism by emphasis
upon the reality of human personality. Already
in the 2nd edition of his Gott, Herder grappled

with the problem of individuation, and maintained
that Divine immanence does not destroy the

I Cf. also W. A. Brown’s Christian Theology in Outline, New
Tork, 1906, pp. 200, 229, where God’s transcendence is found in

His personality. God is a personal being, and so transcends,

or is distinct from, the universe, which is His dwelling-place.



172 IMMORTALITY

personality of man, but only makes it the more
real and vivid (cf. also Schleiermacher’s Mono-
logen, which appeared the year after his Reden
itber die Religion, and in which human personality
and freedom are strongly emphasized). The dis-

cussions of Josiah Royce in the volume entitled
The Conception of God (New York, 1897) and in
his Gili’ord Lectures on The World and the In-
dividual (do. 1901) are among the most notable
of modem contributions to the subject. According
to Royce, individuality consists in the partial
nature of human consciousness which is dis-

tinguished from the Absolute’s all-embracing
consciousness by its limited and fragmentary
character.
A still more emphatic assertion of human

individuality, providing a more secure place for
freedom and initiative, and so for moral responsi-
bility on the part of man, is found in Martineau’s
Study of Religion, according to which God is

immanent in nature, but not in man. Ail natural
phenomena are due to the immediate activity of
God, who is their sole cause ; but man is a free
spirit, created such by God, and his actions are
his own, not God’s. He thus in a real sense,
though, of course, by Divine appointment, tran-
scends God, and constitutes a sphere of indepen-
dent causality, a centre of free ethical life.

1

Thus
the individuality of man and the reality of human
righteousness and sin are preserved by a partial
denial of immanence and its limitation to only a
portion of existence—a signiteant admission of the
ethical inadequacy of any thoroughgoing doctrine
of immanence.
The many attempts to combine immanence with

Christian theism abundantly reveal the serious
difficulties involved in immanence. That the
difficulties are insuperable need not be asserted,
but it is evident at any rate that two disparate
interests, the cosmieal, leading to the emphasis
of immanence, and the ethical, leading to the
emphasis of personality, are involved in the
combination. 1

The modem books setting forth the doctrine of
Divine immanence in one or another form are
legion, but few of them have large philosophical
or theological value. The doctrine of Divine
immanence, indeed, common as it is, is seldom
clearly conceived or carefully defined. With most
it is hardly more than an instinctive protest
against traditional mechanical and external notions
of the relation of nature and the supernatural, or
against the deistic banishment of God from the
world and from human life

;
and, when the attempt

is made to say what is involved, problems emerge
most of which are neither solved nor as a rule
seriously grappled with.
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IMMORTALITY.— r. Introductory.—The sig-

nificance of this term—in that sense of it which
has determined the shape of the problem as it has
come down to modem reflexion—may he stated in

the words of Kant :
‘ The Immortality of the Soul

means the infinitely prolonged existence and per-

sonality of one and the same rational being.’ 1 By
‘ personality ’ is here meant the conscious rational
unity which links together the years of a sane
man’s life on earth ; and immortality signifies the
continuance of this rational consciousness in scecula
sceculorum—fhe degree of its continuity being at
least as great as in earthly life, and the duration
of its continuity being essentially unlimited. The
purpose of the present article is to investigate the
degree of truth and of value involved in this con-
ception. Its adequacy, even as a mere conception,
forms one of the primary questions to be raised ;

we shall have to ask whether it must not he
materially modified in order to reveal even the
significance of the problem itself. There are, how-
ever, certain inquiries which must first be referred
to in their relation to the point of view here
adopted, although the treatment of them lies

outside the scope of this article.

() It is said that every form of belief in the power of human
personality to survive bodily death is invalidated because
such belief arose among primitive men in consequence of an
erroneous interpretation of sleep, dreams, and similar psycho-
physical phenomena. Against this, it must be insisted that
the validity of a conception is a question entirely distinct from
that of its origin or genesis. When the truth or falsity of a
belief is under investigation, it is a mere irrelevancy to raise the
question of the manner in which the belief arose in distant ages
of time. The latter question constitutes an important historical
inquiry, belonging to a branch of anthropology in which valu-
able work is now being done (see artt. Soul, Animism, Dreams
and Sleep, Life and Death, Demons ajtd Spirits, Ancestor-
worship, Communion with the Dead) ; but these historical and
descriptive inquiries have no bearing on the validity of the
developed forms of the belief in survival. From the historical
point of view, we assume that assignable conditions and causes
can be found not only for the first beginnings, but for the con-
tinued survival of any belief ; and we must insist that the
causes which condition its continued survival may differ funda-
mentally from those which originally brought about the belief.2

() The ‘ animistic ’ explanation of the origin of belief in the
soul as distinct from the body calls for a critical comment
which has a bearing on our present argument. The theory is

that the dream-image is the prototype of the ‘ soul.’ In dreams
the primitive man sees himself and others, together with
common objects of experience

; and to all these images he attri-
butes an independent and etherial existence. This interpreta-
tion becomes specially impressive to the man when in dreams
he sees the images of those who have died (see reff. under art.
Animism

; esp. Tylor, PC). This theory needs to be supple-
mented in one important respect. We must ask : What leads
the man to attribute mental life to the moving image which he

1 Kant, Critique of Pure Reaswn, bk. n. ch. ii. § 4 (cf. John
Watson, Selectionsfrom Kant

t Glasgow, 1S9T, p. 294). Kant does
not intend to exclude the idea of growth

;
but he assumes that

the essential element in the idea of immortality is that of mere
endlessness.

2 Cf. S. H. Mellone, Immortal Hope, London, 1910, ch. i.
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sees in his dream, and which resembles the living body seen in

waking life? It is evident that he must have had some vague
awareness of a mental life of his own, before he could regard

the image even as an animated * double.' Hence some writers

have spoken of a ‘personifying tendency’ leading primitive

man to attribute an inner life, resembling his own, to forms
which he recognizes as outwardly more or less like himself

(cf. H. Siebeck, Geschiehte der Psychologies ‘ Eintcitung,’ Gotha,
1880-84

;
R. Avenarius, Der vienschliche Weltbegriff, Leipzig,

1847, ch. iii.).

2. Survival of personality.—A marked feature
of the scientific and philosophical thinking of the
present century is the gradual substitution of

dynamical for statical views of existence. There
has prevailed a tendency to assume that (notwith-
standing the universality of change) everything
has a fixed nature, and that, when we know any-
thing of this fixed nature or constitution, we know
so far what the thing is. The tendency which
now prevails—and which is progressively justify-

ing itself by its results—is to regard existence
as an active productive process, so that to the
question ‘What is it?’ the first answer must be
‘ What it is is shown in what it does ’

; and ‘ what
it does’ means especially ‘ what it can produce or
bring forth ’

;

a thing is what it does. This is the
principle which we apply in our conception of the
material world, of human nature, of the human
mind and its faculties—in a word, in our concep-
tion of the universe and all that it contains. In
every case, it must be remembered that we thus
derive only a partial answer to the question ; for,

if we want to know all that a thing is, we must
know all that it does and all that it is capable of
doing; and as yet we do not know this of any-
thing.

In the application of it which especially con-
cerns us here, this principle leads us to lay special
stress on the idea of growth in reference to human
personality. ‘Growth’ is not exclusive of self-

direction. The growth of human personality is,

so to speak, an achievement, realized through
conscious activity. The essential nature of mind
consists in its creative functions, which are inex-
haustible, though they work under conditions
which are given. From this point of view it

fellows (a) that the value of human personality
must be estimated by considering not merely what
men are, but what they have it in them to become ;

(b) that the future life, if it is to he anything at
all, must be not a life of mere sameness, or mere
endlessness, but of continued growth ; (e) that
human personalities as such—not merely the ag-
gregate of the results of the best human achieve-
ments and ideals, but the personal lives from
which these achievements spring—are themselves
worth preserving, and will not perish in growing.
It is evident that this involves a material modifi-
cation of the conception of immortality which was
stated above (after Kant). The vitally important
factor in the conception, we repeat, is not mere
endlessness, but continued growth. It is true,
growth is the progressive fulfilment or realization
of latent powers ; it involves, and must involve, a
process in time. But to suppose that the process
is literally endless in time is to go far beyond any-
thing that experience or reflexion warrants in our
present state. When it is asked, ‘ If there is an
end, why not at death ? ’ the answer is that the
‘end’ we look for is not annihilation at some
point of time ; it is the absolute completion of our
nature—the complete fulfilment of the purpose or
meaning of each individual life. We have no
means of knowing how far this fulfilment will
carry us ; only we know that it is not realized at
death.
The survival of personality, so understood

(whether as problem or as belief), must be care-
fully distinguished from two entirely different
conceptions with which it has been confused.

(a) It must be distinguished from the so-called

‘corporate immortality’ based on the solidarity

and continuity of the human race, which simply
means that the effects of each man’s thoughts,

desires, and deeds on his fellow-men are real and
permanent. The reality of this permanent influ-

ence of every personal life is not in question ; but
we must insist that it is mere confusion of thought
to regard this as equivalent to or as an adequate
substitute for the belief in personal survival. In
truth, the human individual cannot be regarded as

a mere means to the survival and improvement of
the race. When individuality has risen to self-

conscious personality, it cannot be a mere means,
existing only to contribute to an end in which as

an individual personality it has no share. For, if

the individual were only a means, the humanity
as a whole could be nothing more than a system
of means, and, therefore, would exist only for

the sake of some end outside itself ; and the
supposed ‘ corporate immortality ’ would prove
illusory .

1

(b) It must be distinguished from that ‘ eternal

life’ which means experience of the super-personal
and eternal, in which we may share irrespective of

time. This is not a question of survival— ‘ Does
our individuality endure ?

’ It is not a question of
what is to be. It is a question of present reality,

of what is ;
‘ Do we share in the Eternal Life of

God, and may this connexion become a matter of

experience ? ’ It is evident that an answer to one
of these questions is not necessarily an answer to

the other. If man is a ‘repioduetion’ or ‘differ-

entiation’ of the Eternal Mind, it does not follow

that, regarded as an individual spirit, he is

eternal ; and, if this metaphysical tie is what gives

absolute value to human life, the thing of value
would remain, however transient each single life

might be.

The most prominent representatives of this point of view in

the history of modern philosophy are Spinoza and Schleier*

macher. Whether Hegel also shared it is open to debate.
There is no doubt that for Hegel the essential element in

experience is the eternity of Spirit, which is not merely future,
but is realized even now whenever the human spirit thinks and
wills what is universal ; but it does not appear that Hegel made
any distinct pronouncement as to the survival of the individual
soul. With Spinoza it is dilierent. In his early treatise, de Deo

,

Homine, et ejv,s Felicitate (c. 1C55), he asserted the immortality
of those souls who in love to God had come to have part in His
unchangeable being. But in bk. v. of the Ethics this view
appears in a different light. He there speaks of a pars cetema
nostri—the eternity of the active spiritual element in the
human soul, which is greater as our love to God is greater.
But memory, on which the continuity of self-consciousness
depends, is treated by Spinoza as part of the imaginatio, which
is a function of the physical body and perishes at death. Hence
there can be no survival of iiuite personality. For Schleier-
macher, in like manner, the only leal immortality is one which
we may fully possess in this life in time, and which it is the
purpose of this life to realize : in the midst of the finite to be
one with the Infinite—to be eternal every moment. Hence
Schleiermacher denied both the reality and the value of per-

sonal survival of bodily death. This is equivalent to saying
that the value of the Eternal, as such, is not affected by the
transiency of the finite forms in which it is manifested : or—as
some have urged, against belief in the value of finite personality
— that what we want Is depth, not length, of life.

it has been our purpose not to criticize this conception of

eternal life, but to point out that it cannot be substituted for,

and must not be confused with, any belief in the survival of

personality. We may, however, with McTaggart, seriously

question the assumption that the value of the eternal, as such,
is unaffected by the transiency of its finite manifestations :

1
It is

not justifiable to assert that a state of consciousness can ever
rise so high that its duration or extinction in time should be
completely irrelevant. It is true that il such a state reached
absolute perfection, it would not matter if it were extinguished
immediately afterwards. But why is this? Only because a
perfect state is an eternal one, and the eternal does not require
duration in time for its perfections to be displayed in ; but then
the eternal is the timeless, and therefore its end in time is not
only unimportant but impossible. . . . If we deny that a perfect

state is eternal, we have no reason to suppose that a perfect state

is indifferent to its duration. But if the perfect is the eternal, it

t Cf. T. H. Green, Prolegomena to Ethics. Oxford, 1883,

§ 184 ff. ; J. M. E. McTaggart, Studies in Hegelian Cosmology,
Cambridge, 1901, § 12 ff.
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seems quite clear that no state which is imperfect enough to
cease in time can be perfect enough to entirely disregard its

cessation.’ 1

3. Objections to belief in immortality.— The
main contentions of those who at the present time
reject all belief in personal immortality appear to
resolve themselves into three propositions

:
(a)

there is ‘ no evidence ’ of the power of human
personality to survive bodily death

; (5) more
definitely, such survival can be shown to be im-
possible on scientific grounds ; and (c) if it were
possible, it would have no ethical value.

(a) In dealing with this proposition, we must
ask : (1) What kind of evidence is in fact de-
manded? and (2) What kind of evidence would
it be reasonable to expect in the subject under
consideration ?

If by ‘ evidence ’ is meant ‘ conclusive evidence,’

it must be pointed out that of conclusive evidence
for anything mankind possesses comparatively very
little. What we usually have is a convergence of
reasons more or less fundamental in character,

which, taken together, may in some cases be over-
whelming, but which are not strictly conclusive.

Scientific evidence is essentially of the same
character as that which in law is termed ‘ circum-
stantial evidence,’ and has the same elements of

strength and weakness .
2

The kind of evidence available in the various
branches of physical science, where experiment is

applicable, does afford a high degree of reliability

in the results, because these rest on definitely

measurable facts of sense-perception, constantly
and uniformly recurring in our experience. The
‘ exactness ’ of physical science consists in measure-
ment. If, then, definite facts of sense-perception
are the only kind of evidence admissible, it is true

that there “is * no evidence ’ for the survival of

personality. This criterion of what is credible

would, however, rule out most of the evidence on
which, in this and countless other matters of seri-

ous import, we as rational beings are wont to rely,

since we can find no principle of logic, or mathe-
matics, or ethics, and no psychological fact in the
way of thought, feeling, or will, whose reality and
validity can be warranted by sense - perception
alone. This may be said to be one of the assured
results of modern philosophy since the publication
of Hume’s Treatise of Human Nature (1739).

What, then, are the actual logical conditions of

the argument? The truth of personal survival
may be held, not as we hold the results of par-

ticular observations and experiments, but as a
reasonable faith, based on the essential reasonable-

ness of the world. The primary facts, which are
appealed to, are not definitely measurable facts,

and their adequate interpretation is not immedi-
ately obvious ; but they form a constant and uni-

form experience. It has been well said that
‘ within the whole range of the wide world’s litera-

ture we find no more constant theme than this

disparity between man’s possibilities and aspira-

tions on the one hand, and the narrow scope
afforded them in the brief space of the present life

on the other.’ 3 These possibilities and aspirations

are the distinctive features of human life, which
is thus planned on a greater scale than earthly life

can ever satisfy ; hence, if existence has a meaning,
human life extends beyond earthly life. This we
may call the ‘ teleological argument ’ for survival.

This is the only avenue of direct -proof ; and we
must repeat that what it establishes is not con-

clusive certainty but reasonable faith. From this

point of view, the special work of philosophy in

t he matter is to show the connexion of this faith

1 Op. cit. p. 44.
- Cf. Mellone, Introductory Text-Book of Logic 5, London,

1900, ch. vin. §§ 3. 4.

J James Ward, Realm of Ends, Cambridge, 1911, p. 336.

with the distinctive features of human personality,
to demonstrate its value, and to purify it from all

comparatively unworthy motives.
In addition to these considerations, there are

lines of indirect proof converging to a conclusion
which may be held with considerable confidence

:

namely, that there are no sound reasons for deny-
ing the power of human personality to survive
bodily death. The purpose of these lines of

thought is to show that the apparent indications
of the annihilation of personality at death, which
are supposed to be warranted by some of the facts

of ordinary experience, or by some of the con-
clusions of 19th century science, are only apparent
and not real, and break down one by one upon
examination. Hence the original conclusion,
established as a reasonable faith, remains in
possession of the field.

The ‘indirect proofs’ are, as we have already implied, occu-
pied with objections, difficulties, and denials which have
actually been alleged against belief in survival. In effect, they
amount to a demonstration of the impossibility of a materialistic

interpretation of the world.
Those constructive philosophical systems which admit per-

sonal immortality have usually done so by combining with
metaphysical spiritualism a teleological view of personality.

That is to say, they defend an interpretation of existence
throughout in terms of mind, implying that the world consists

fundamentally of spiritual beings, sharing the Life of the
Absolute Spirit, acting and reacting on one another, and carry-
ing in their nature the power of survival ; so that what we call

the physical world is the result of the interaction of ‘subjects,’

or beings ultimately spiritual in nature. This involves the
teleological view that the fulfilment of the potentialities of

finite personality is part of the purpose of the universe and
involves life beyond death.
The most celebrated and impressive system of this type is

that of Leibniz (q.v.), presented in popular form in his Monad-
ologie (1714), and involving the fundamental view of the soul
as an independent 4 monad ’ capable of infinite development, to
which death imports no more than a transition to a new stage
of growth. The more definitely pluralistic philosophy of Her-
bart, for whom the individual is alone the real, naturally
carried with it a doctrine of the immortality of the individual
soul ; but an •
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from its uni •
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it is not easy to find a place in the system forthe continuance of
the same personal self-consciousness beyond death. The teleo-

logical argument for survival was revived and restated by
K. C. F. Krause (System der Philos ., Gottingen, 1323; cf.

Pfleiderer, Phil. of Rel., Eng. tr., London, 1837, iv. 48 fL). Deal-

ing with the assertion that interest in the future life promotes
forgetfulness of the claims and value of the present life—that
our earthly life as such has its distinctive value and justifiable

satisfactions, and is not to be degraded into a mere means for a
life to come—Krause observes that, just as each period of our
earthly life (e.g. childhood, adolescence, early manhood, mature
manhood) has its own peculiar significance and worth, and is

never merely a means to the succeeding period, so this earthly

life as a whole, when compared with the life beyond death, has
its own peculiar significance and worth. The fact that it is not
the whole, but only a fragment, is no reason for treating it as
nothing but a means ; and the law of development holds of every
individual life now as it will do in the future.

Among the purely metaphysical, as distinguished from the
ethical and teleological, arguments for the immortality of the
soul, there is one of special historic interest, which was elabo-

rately worked out by Moses Mendelssohn in his Phcedon (1767).

He deduced the immortality of the soul from the abstract

metaphysical idea of a simple substance, which idea he regarded
as expressing the essence of the soul. A simple substance, from
its nature, cannot cease to exist ;

hence the immortality of the
soul follows. If so, we must add, it also follows that the soul

can never have been created ; it existed from the infinite past
and must exist through the infinite future. Even if the validity

of this use of the conception of substance be granted, it does
not logically involve personal immortality, since the imperish-

able substance which constitutes the nature of the soul must
have borne, in it3 past lives, qualities totally different from
those which form the personality in which it now expresses
itself, and it may do so again in its future lives. But in any
case such a use of the conception of substance is not now ad-
mitted to be valid. It was attacked by Kant, in his Critique

of Pure Reason (1781 and 1787), as a serious logical paralogism
(see J. Caird, Critical Philosophy of Immanuel Kant

, Glasgow,
1889, voL ii. p. 290 ff.). Kant pointed out that the unity of the
soul is not that of a simple substance, but the unity of self-

consciousness, in which the many different mental activities

are held together in so far as they are able to be referred to
the common centre. 9elf, as * mine.’ Kant’s own view, in the
Critique of Practical Reason (1788), made immortality a postu-
late of the practical reason. Reason prescribes absolute obedi-
ence to the Moral Law as the highest good : this is virtue.

Reason also prescribes, as the complete good, the union of
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happiness with virtue. The highest virtue is unrealizable in

any finite period owing to the persistent opposition of man’s
animal, impulsive, and passional nature to the demands of the
moral imperative. Further, the complete good (the union of

virtue ana happiness) is, as a matter of fact, unrealized in this

life. Hence Kant formulates immortality (an endless duration
of personal life) as a postulate which must be granted if the
supreme ends of practical reason are to be possible.

The defect in Kant’s argument consists in the implicit
dualism of duty and inclination or desire. Duty can never
completely overcome and never be completely reconciled with
natural desire. But nothing less than this victory is the purpose
and meaning of duty ; hence an endless life is demanded for

duty to do what can never be completely done (see Caird, op.

cit. ii. 303). Apart from this ethical dualism, the inner mean-
ing of Kant's argument is akin to what we have called the teleo-

logical proof. It is noteworthy that Mendelssohn, in addition
to developing the argument referred to above (from the concep-
tion of substance), accurately conceived and stated the teleo-

logical argument from man’s natural striving after ever greater
perfection—a striving which Mendelssohn held to have been
implanted in man by his Creator as his destiny. This destiny
even death cannot hinder him from fulfilling

;
and, if this

striving is to go on, the soul’s essential properties of thought
and will must continue.

It is of much interest to notice that some philosophical
thinkers of the first rank have been prepared to defend a
doctrine of the type described as Conditional Immortality

:

those shall be immortal who are worthy of it. Spinoza appears
to have held such a view in his early treatise de Deo. etc. In
like manner, J. G. Fichte at least held as a possible view that
not every individual is destined to share in the life beyond
death, but only those who in this life have developed out
of themselves a character of abiding and universal worth.
Similar views were held by Goethe, I. H. Fichte, C. H. Weisse,
and Lotze. The spirit of the doctrine is well expressed in the
following quotation from Lotze : * Every created thing will con-
tinue, if and so long as its continuance belongs to the meaning
of the world ; everything will pass away which had its author-
ized place only in a transitory phase of the world’s course.
That this principle admits of no further application in human
hands hardly needs to be mentioned. We certainly do not
know the merits which may give to one existence a claim to
eternity, .nor the defects which deny it to others.’ 1 (On this
subject, see art. Conditional Immortality.)

(b) Are there any valid scientific reasons for
denying that survival of bodily death is possible t

V>
r
e are not concerned with speculative philoso-

phical systems which involve this denial, such as
those of Spinoza or Schopenhauer. A theory of
the universe may be by no means ‘materialistic,’
and yet may completely exclude belief in a future
life. The examination of such theories is mani-
festly beyond the scope of this article. We are
now concerned with the appeal which is made to
‘ modern science,’ and the attempt to cover the
denial of immortality with the prestige which
science enjoys. Only on one condition can this
attempt succeed, namely, that the view of the
world known as Materialism is shown to be a valid
inference from the assured results of science. We
are concerned with Materialism, not as a general
tendency partly ethical in character, and not
merely as a mental inclination to affirm certain
things and deny others ; we are concerned with it

as a definite conception. In this sense it rests
directly on the assumption that the mechanical
a-pect of existence is the fundamental aspect, all

else being derivative. Two primary principles are
involved in this assumption. (1) Until recently it

was believed that the material world was built up
out of some seventy elementary substances which
are themselves changeless in their properties and
indestructible

; these elements, separately and by
‘ combining ’ with one another, make up the various
substances which we know. The discovery and
study of ‘ radio-activity ’ have led to the modifica-
tion of these conceptions in form rather than in
principle. The ultimate elements of matter are
differently defined—as ‘ units of negative elec-
tricity,’—but still, so far as experience and induc-
tion can penetrate, they are found to be indestruc-
tible : hence the ‘ indestructibility of matter ’ is

assumed as an axiom of universal validity. (2)
Along with this principle is likewise assumed the
so-called ‘ Conservation of Energy.’ This principle
is usually stated in a semi-metaphysical form :

‘ the
1 Lotze, Metaphysic. Eng. tr., Oxford, 1SS4, § 245.

quantity of energy available in the universe is

constant, and can neither be increased nor dimin-
ished.’ In their actual use of the principle, scien-

tists are not concerned with ‘the universe,’ but
with the verifiable fact that energy passes from
one form to another, passes, e.g., from electricity

to heat, and from chemical attraction to electricity,

but in all its changes undergoes neither increase
nor diminution. The direction in which these con-
ceptions point was concisely indicated by Helm-
holtz :

‘ Ii, then, all elementary substances are unchangeable in

respect to their properties, and only changeable as regards their
combination and states of aggregation—that is, in respect to
their distribution in space—it follows that all changes in the
world are changes in the local distribution of elementary matter,
and are ultimately brought about through Motion.’ 1

This is the fundamental assumption of modem
physics ; the substance of the world—however
that substance may be defined—has, as its most
fundamental and essential attribute, motion ; and
motion is always a change determined from
behind, i.e. by some other mode of motion pre-

ceding it in time. This is tiie essence of what
we may call the ‘Mechanical Theory.’ This
theory has been applied to the human body and
brain with remarkable results ; it is a theory which
has been found to work. The laws which regulate
the constant interchange of material in the brain-

cells—so far as physiology is able to investigate
them—are found to be not different in kind from
the laws derived from a study of the less complex
forms of matter. The difference is one of com-
plexity. It has been computed that there are in

the ‘ grey matter’ of the brain (i.e. that portion of

it which is specially the 1 seat of mind ’) about
3,000,000,000 cells ; and every one of these, cells is

‘ an active organ of most complicated internal

arrangements, so far independent in action, and
each has attached to it as part of it “dendrites’’
and means of connexion with other cells and with
the organs of the body.’ 2 Yet, notwithstanding
this unimaginable complexity, the human brain
becomes merely one small aggregate in the vast
material universe, and as such is swept into the
system of matter and motion to which physics lias

reduced the world.
Now the question is not one of the right of

physics and physiology, as special sciences, to
regard the facts in this way and exclusively in
this way. It is clear that only in the light of the
hypothesis that the ordinary physical laws do hold
in the brain can physiology hope to make any
progress in the investigation of that organ. The
mechanical assumption ‘ works ’

; and this means
that life, mental and physical, actually has a
mechanical aspect. And, when a special science

limits itself to the exclusive study of a real and
important feature of things, then for the purposes
of that special science this feature of things is

fundamental. \Ye cannot, however, infer that it

is the fundamental feature also in rerum natura
and from the point of view of ultimate truth. We
cannot infer that all natural law is mechanical law.

We cannot infer that the series of physical changes
which take place in the brain (the building up and
breaking down of the brain-cells, which are the

concomitants of mental activity) is in absolute

conformity to mechanical law. In a word, the

laws of motion do not hold good absolutely. 3

Materialism rests entirely on the assumption
which is here rejected—namely, that the mechani-
cal theory is capable of providing a complete ex-

planation of the facts because it is a complete and
1 H. L. F. von Helmholtz, Cber die Erhaltung der Kraft

(Lecture), Berlin, 1847.
2 Me’ '.one and Drummond. Elements of Psychology-, London

and Edinburgh, 1912, p. 78.
.

3 For a further development of the foregoing points sue

Melloae and Drummond, op. cit. ch. v.
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accurate copy of the fundamental nature of things.
This assumption involves a pushing of seientitic

hypotheses into regions where they have never
been verified ; and it leads to absurdities so in-

tolerable that we have a prirna facie right to deny
that such verification will ever be forthcoming.
The absurdity of the mechanical theory is seen
when we ask : What is the place of consciousness
in such a universe? The distinctive feature of
mechanism is determination a tergo, by previous
mechanical movement. The distinctive feature of
consciousness is determination af'route: i.e. human
conscious activity is essentially purposive activity.

It involves a specific process in the way of fore-

casting of ends. Now, in a purely mechanical
universe consciousness is useless. Any momentary
brain condition is the inevitable result of the con-
dition immediately preceding, and both are only a
part of the continuous series of mechanical move-
ments which constitutes the universe. Hence the
actions and words of every individual of the human
race would have been exactly what they have been
in the absence of mind. Had mind been wanting,
the same empires would have risen and fallen, the
same battles would have been fought and won, the
same literature and art would have been produced,
the same indications of friendship and affection

given. Thus we have a universe devoid of purpose
or rational meaning, continually evolving more
and more complex forms of mechanism, and at
numerous points producing a kind of existence
(consciousness) diametrically opposed in its dis-

tinctive properties to those of mechanism—making
no difference to the course of events—yet con-
tinually creating illusions as to its own place and
importance in the course of events.

Purposive rational action is not the only feature of human
experience which 13 inexplicable if the Mechanical Theory is

true. The same may be said of the unity of consciousness.
Every retrospect of our past mental life arouses the idea of the
ego as the combining centre of its simultaneous variety and its

temporal succession ; these are thus unified by their relation to
a being which is m nature one. 1 The unity of conscious life,

centred in one single being, is utterly without parallel in the
material series ; 3,000,000,000 cells, each highly complex and
variable, certainly provide no such central unity. Taking into
account their molecular constitution and activities, it may be
maintained that they do not even form a physical basis con-
ceivable as the correlate of such a unity.
Further illustrations might be given of the intellectual im-

possibilities involved in Materialism, but it is enough to point
out that careful scientific thinkers are aware of these considera-
tions. The futility of attempting to reduce mental activities

to mechanical processes is admitted. *No effort enables us to
assimilate them, 'niat a unit offeeling has nothing in common
with a unit of motion becomes more than ever manifest when
we bring the two into juxtaposition.’ a

In order to evade some of the more obvious of these diffi-

culties, the speculation has been put forward that to every
particle of matter in the universe there is attached an element
of feeling or sentience. Clifford, who vigorously defended this

doctrine, called these minute particles of sentience ‘ mind-stuff
and the use he made of the doctrine is shown in the following
statement :

* When matter takes the complex form of a living

human brain, the corresponding mind-stuff takes the form of a
human consciousness, having intelligence and volition.’ 3 This
quality of sentience attributed to material particles is, of course,

a mere speculation for which there is not a shadow of evidence.

Hence it throws a somewhat sinister light on the attitude of

Borne materialistic writers, when we find this hypothesis stated
dogmatically a3 an assured ‘scientific* result, as is done by
Haeckel in his well-known book, The Riddle of the Universe
(London, 1900). 4

1

Lotze, Microcosmus, Eng. tr., Edinburgh, 1894, bk. ii. ch. i.

§ 4 (on the unity of consciousness). Metaphysic
,
Eng. tr.,

[

Oxford, 1584, §§ 273, 268-260, 241, and Microcosmus
,
bk. ii. ch.

iv. § 1 (on the ‘ relating activity ’ of the mind as a process of

unification).
j

3 Spencer, Principles of Pwchology, London and Edinburgh,
j

1800, i. § 62 ; cf. also the well-known utterance in J. Tyndall’s
Address to the British Association at Norwich (‘the passage
from the Physics of the brain to the corresponding facts of

consciousness is unthinkable ’) and Huxley’9 similar admission
(CR xviii. [1S71] 443).

3 * On the Nature of Things-in-Themselves,’ in Mind, iii. [1S7S]

64.

4 Cf, also Haeckel’s Crincs .4 nsicered, London, 1903, by Joseph
MeCal'e, an enthusiastic disciple.

Haeckel calls his system ‘ Monism ’ and repudiates the name
‘ Materialism,’ on the ground that the system alarms the reality
of ‘ force ’ as well as of * mat ter ’ and assumes the elementary
particles to be sentient. The arbitrary hypothesis of mind-stuff
avails little in relief of the difficulties of Materialism. The
material particles are conceived to be combined in the brain
according to mechanical laws : how are the corresponding
particles of sentience combined ? In thought, especially in the
unity of consciousness involved in

‘ * v ’ *
. 1

' e 1
* C } -

.

we have a concrete indivisible . - . -,i

,

must pertain, not to an assembl .0 .

devoid of intelligence and volition, but to a single central agent
or permanent principle of intelligence and volition. Nor are
the difficulties of Materialism affected by any distinction be-
tween ‘matter’ and ‘force.’ In fact, such distinctions only
conceal the real point at issue—the place of Mechanism in the
universe. The Mechanical Theory means that the substance of

the world (whether that substance is defined as ‘matter,’
‘ force,’ or ‘ mind-stuff ’) has, as its most fundamental attribute,
motion determined a tergo. If it manifests itself not only in
mechanism but also in other modes of activity, this means that
there are changes in the universe where mechanical laws do not
hold ; and the fundamental assumption of Materialism breaks
down.

In an Essay to which we have already referred (CR xviii.

[1871] 464) Huxley said : * There is e\ ery reason to believe that
consciousness is a function of nervous matter,

when that
nervous matter has attained a certain degree of organization,
just as we know the other “actions to which the nervous system
ministers,” such as reflex action and the like, to be.’ VVe must
ask : What is meant by a ‘ function of matter ’ ? The term is

ambiguous in the extreme. It might be made to cover what
William James has called

4 transmissive function,’ in connexion
with the hypothesis that brain and nerve are the instruments of

transmission by which the conscious mind manifests itself in

the spatial and temporal world. The mind is dependent on the
instrument, but the instrument does not in any sense create or
produce the mind. 1

Those who use the language of ‘ function ’ do, however, by no
means desire to turn the conception in this direction. If we
keep to assured scientific results, what can the word * function *

mean when used of the mind’s relation to the brain? We may
answer in the words of W. James : ‘ If we are talking of science

positively understood, function can mean nothing more than
bare concomitant variation. When the brain activities change
in one way, consciousness changes in another. ... In strict

science, we can only write down the bare fact of concomitance.’ 2

This fact has suggested the famous hypothesis of ‘psycho-
physical parallelism,’ that every change in consciousness corre-

sponds to a change in the activity of the brain—a hypothesis
which is well grounded as regards the more elementary facts of

sensation and ideation, and is assumed to hold throughout.
This principle, rightly used, should exclude materialistic and
all other assumptions as to the real connexion between the
mental and the physical series, for about this connexion it says
nothing. It is adopted by careful writers for that reason, as a
hypothesis regulating the study of mental in relation to physical

facts. But many of the physiological school have given it a
materialistic turn by speaking as if the mental state were
entirely ‘dependent*’ on the bodily, and assuming that the
mental state is ‘ explained ’ when the corresponding bodily state

is assigned. Hence the idea has arisen that the ‘ new ’ psy-
chology has proved everything characteristic of human person-
ality to be due to the activity of the brain and nervous system,
while the truth is that, if such results appear in the end to be
proved, it is only because in the beginning they were taken for
granted.3

In addition to the works already referred to, we may add the
following references to literature dealing with Materialism: F.
A. Lange, History of Materialism, Eng. tr., London, 1892 ; J.

Martineau, ‘ Modern Materialism,’ in Essays, Reviews, and
Addresses, London, 1890-91, iv.; James Ward, Naturalism and
Agnosticism ; G. T. Ladd, Outlines of Physiological Psychologyt

London, 1896, pt. iii. ch. iii. §§ 15-24, ch. iv. §§ 11-25; S. H.
Mellone, The Immortal Hope, chs. iv. and v.; Oswald Kiilpe,

The Philosophy of the Present in Germany, Eng. tr., London,
1913, chs. iii. and iv.; T. M. Herbert, The Realistic Assumptions
of Modern Scieiice Examined, do. 1S86, §§ 7-19; M. Guthrie,
Spencer’s Unification of Knowledge, do. 1S82, ch. iv. § 3; artt.

Bodt and Mind, and Brain and Mind, in this work. On Haeckel
the best is Erich Adickes, Kant contra Haeckel2, Berlin, 1906
(not yet translated into English).

On the whole, modern physiology has nothing
valid, positive or negative, to contribute to the
solution cf our problem. Physiology has effec-

tually disposed or ‘the whole classic platonising

conception ’ of soul and body as two separate
things, of which the body is necessary to the soul

1 See W. James, Human Immortality (Ingersoll Lecture),

London, 1906, pp. 32-58, 142-144
;
and Mellone. Immortal Hope,

pp. 4S-54. H. Bergson’s conception of the relation of mind and
brain is essentially in harmony with this interpretation

; see
Matter and Memory, Eng. tr., London, 1911, passim.

2 Human Immortality, p. 42.

3 On the doctrine of ‘parallelism,’ see James Ward’s Gifford
Lectures on Naturalism and Agnosticism 3

, London, 1903, ii.,

lectures xi. to xiii.; and Mellone, Studies in Philosophical
Criticism and Construction, London, 1597, p. 84 ff.
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only in this world of sense. We find it impossible to

say where body ends and soul begins ; but physi-

ology affords us no means of making clear the
distinction between them. And, apart from mere
assumptions, we are told nothing as to their con-

nexion which is not obvious from common experi-

ence. We do not need the physiologist to tell us
that there is a good deal of the body in the affec-

tions and emotions of the soul, that in deep thought
the brain is taxed, that anxiety or joy affects the
heart, that other instincts affect other organs.
There is nothing in all this to prove the identity
of the soul with the body, since all the facts are
reconcilable with the supposition mentioned above,
that the dependence of the soul on the body is the
dependence of an agent on the instrument which
transmits and expresses its activities. All experi-
ence points to the view which may be thus stated

:

the soul is distinct from the body and has a being
in and for itself as the subject of its various activi-

ties ; the functions of the soul are in many ways
dependent on those of the body through which
they act, but not dependent in such a way that
the soul necessarily perishes with the death of the
body ; we can conceive the distinction between the
two only by saying that the soul is more essential
to the personality and the body less so. Our
whole discussion in the preceding paragraphs tends
to show that there is no scientific ground for

questioning any of these propositions.
(c) Our third proposition raises the question of

the ethical value of the belief in a future life. It

has been urged that the race would rise to a higher
point of view if the hope of immortality were dis-

pensed with.
Most of those who hold that the immortal hope

is grounded on truth and reason are prepared to
lay down a primary and fundamental principle,
namely, that the superiority of truth, beauty, and
goodness to their opposites is not conditional on
the permanence of the individual life. If some
one doubted their superiority, we could not cure
him of his moral scepticism by convincing him
that his personality was to last for centuries or
millenniums. To ask, as Tennyson 1 asks, what
it is all worth, if death is the end, is to put the
emphasis in the wrong place. Immortality is not
the whole of the religious view of the world, but a
part of it—a consequence of the fundamental view
that truth, goodness, and love are supernal reali-

ties, whose permanent worth does not depend on
the continued existence of any man or million of
men. ‘ Human ministers of justice fail, but justice
never.’ Hence, far from saying that a noble
earthly life is not worth living without immor-
tality, we say the opposite : immortality is worth
having, because a noble earthly life has an intrinsic
worth of its own. It follows that the only true
preparation for another life is to make this life

noble ; and the profound truth of Spinoza’s saying
appears— ‘ Homo liber de nulla re minus quam de
morte cogitat.’

It is affirmed that a true substitute for personal
immortality may be found in the fact that, if indi-
viduals perish by the way, their work survives
even after they are forgotten. This is true so far
as it goes. How far it goes will be made clear to
any one who tries to answer Huxley’s forcible
question :

* Throw a stone into the sea, and there
is a sense in which it is true that the wavelets
which spread around it have an effect through all

space and all time. Shall we say that the stone
has a future life?’ 8 The universal life of human-
ity, deepening, developing, and advancing through
the ages to its consummation, has a deeper unity

1 ‘ fastness ’ (xvi.-xviii.), in Demeter and other Poems
(p. S50 m Works

, ed. Hallam, Lord Tennvson, London, 1913).
» Huxley, in The nineteenth Century, ii. [1877] 334.

VOL. VII.—12

than any which science finds in dead matter ; but
it is none the less true that to take this fact—the
fact of the results of our individual lives being in-

corporated into this wider life of humanity—as a
substitute for the belief in personal immortality
is to deceive ourselves.

The desire to live after death has been declared
to be merely the barren utterance of human egoism.
It is admitted by believers in immortality that the
desire for another life as affording ‘ compensation ’

may be so held as to become a refined form of
selfishness. But it is affirmed, on the other hand,
that the real meaning of the wish for ‘ compensa-
tion ’ is nothing ignoble or selfish. Frequently we
can trace in it a motive like that which animated
Milton in his greatest work to ‘assert Eternal
Providence, and justify the ways of God to men,’
to live to see the meaning of the apparently unde-
served sufferings of life. Even when we regard it

simply as the expression of a man’s interest in his
own destiny, it is the opposite of a merely per-
sonal or selfish wish. The man who desires the
compensation of another life is not desiring any-
thing which he can enjoy by himself, and from
which others are excluded- His desire is to go on
being and doing whatever of truth and good he has
realized in this life, and more than this life has
ever given him opportunity to realize.

The ‘ ethical ’ objections to belief in another life are not char-
acteristic of any particular school of writers and thinkers,
though they appear to be professed most widely among the

' It cannot be said that the objec-
. ut the discussion of them serves to

i
' the true meaning of the immortal

. * . >hn Caird, Fundamental Ideas of
. .

res), Glasgow, 1899, esp. ii. 292 ff. ;

Edward Caird, Lay Sermons, do. 1907, esp. p. 276 £f. ;
H. Jones,

Immortality of the Soul in the Poems of Tennyson and Brown-
ing (Essex HaU Lecture, London, 1905) ; Hellone, The Immortal
Hope, eh. ii.

4. The ‘ teleological argument ’ for immortality.
—We have already indicated the general nature of

what may be called the ‘ teleological argument ’

for immortality (§ 3 (a)) ; and in the absence of any
valid scientific or ethical reasons for questioning
the possibility and value of a future life, it must
be admitted that this argument holds the field.

The root of the argument lies in a twofold motive
which is specially prominent in forming the desire
for another life : that personal affection may con-
tinue, and that personal goodness may grow ;

1
i.e.

that our faculties may be realized and exercised to
their fullest capacity. In this life we do not find
it possible to he and to do all that we feel and
know ourselves to he capable of ; every element in
the life that now is seems rudimentary, incomplete,
and preparatory.
This principle is applied to the distinctive quali-

ties of human nature. Without entering into
interrupting refinements concerning ‘ animal intel-

ligence
1
or ‘ animal conscience,' it is evident that,

while human life includes animal life, it rises above
the latter; and that those higher things which
distinguish man from the animals are his higher
rational, spiritual, and moral qualities. It must
be admitted that everything that is best in us
bears witness in itself to a power of life and growth
far beyond the utmost afforded by the opportuni-
ties of this world. It is, indeed, true that there
are human beings in whom the higher emotional,
intellectual, and moral qualities seem crushed out
of existence, and there are others who seem to show
no sign of possessing such qualities. Yet every one
who has begun to use the higher gifts of his man-
hood has begun to find in them possibilities of

growth to which no limit can be seen ; and, the
more truly he does all that this life calls for, the

1 Cf. Hellone, Immortal Hope, cbs. i. and ill. ; J. M. E.

McTaggart, Studies in Hegelian Cosmology, §§ 47, 48 ; and
A, C. Pigou, Browning as a Religious Teacher, London, 1901,

chs. iv., v., vL
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more he feels that many such lives would not

exhaust his powers.
We may make in the sphere of spiritual life an

assumption similar to that which science makes in

the sphere of physical life; i.e., we may assume
that these characteristically human qualities have
their proper use and function, which is not realized

until they are exercised in all their fullness. Some
writers have treated this principle as a self-evident

axiom. It is, rather, a consequence or corollary of

a deeper principle, which is not a logical axiom
but a progressively verified faith—that the world
is at bottom a harmonious and completed whole, a
rational whole, and not ‘a confusion and disper-

sion ’
; so that nothing which exists and shares in

the universal sustaining life of the whole can re-

main permanently incomplete and imperfect. Man,
as a spiritual being, cannot completely realize his

powers in that round of experience which he calls

his life in this world. Their complete realization

demands another life ; and, if all things form, in

God, a perfect system, that other life will be
granted. Apart from this act of faith in the
reasonableness of the world—an act of faith on
which the trustworthiness of all reasoning depends,

and which is progressively but never completely

verified by acting on it or working it out—there
would be no reason for supposing that human
capacities fulfil any purpose by their growth, or

that the incompleteness of life has any meaning.
These distinctively human qualities do not serve

any merely physical purpose ; they are not useful

in the biological sense. As soon as we enter into

the inner circle of human characteristics, the inter-

pretation of these characteristics as instruments

for working the bodily organism utterly fails us.

In fact, to explain them, in their present form, by
this means is never attempted ;

but it is supposed
that they were manufactured out of primitive

animal wants whose utility to the organism needs

no demonstration. Against this whole conception

it is contended that such a process of manufacture
is inconceivable when seriously examined, and that

it rests on a fundamental misconception of all that

development can possibly mean. 1

It appears then to be a reasonable assumption
that human existence is constructed on a scale such
that each man can put forth in their fullness the
distinctive possibilities of his humanity ; and this

means that the life begun here is continued beyond
death, where these endowments may find progres-

sively more adequate scope and employment. At
first sight the analogies of nature’s ways do not

lead us to regard this suggestion as a very hopeful

one. What if the undeniable waste in the animal
and vegetable world has its analogue in the human
world ? It appears to involve a waste of resource

and a frustration of purpose and capacity ; if in the

case of man death ends his life, there would only

be a similar blighting of promise, and perishing of

capacities which have only just begun to unfold.

Granting that the analogy is a true one—i.e. that

there is mere waste in both cases—we must observe

that in the one case it is a waste of physical capac-

ity, in the other a waste of intellectual, moral, and
spiritual capacity. Has this difference any signifi-

cance? Have we a right to hold the growth of

human love and reason as worth more—to expect
that, though physical life may be wasted, spiritual

life will not be wasted ? A conviction of the abso-

lute and indefeasible worth of these human ideals

answers the question. These are the only things

that give value to life ; and, if we have a right to

believe anything, we have the strongest moral and
• See J. Ward, naturalism and Agnosticism, passim ; A. S.

Pringle-Pattison, Man’s Place in the Cosmos 2
, London, 1902

(esp°E$say i.); H. Bergson, Creative Evolution, Eng. tr., do.

1912, passim ; J. Martineau, Types of Ethical Theory, Oxford,
1SS5, ii.

intellectual right to believe that they shall abide

for ever. And, if the progress of humanity con-

tinues, while the actual human beings whose efforts

contribute to it perish by the wayside, then what
perisiies is the best part of the whole achievement

—the effects of each man’s work which remain in

his living, growing self ; since all ideals are realized

in life only by personal activities which grow by
their personal use.

It is at this point that we reach the absolutely fundamental

issue of all arguments really relevant to the problem of im-

mortality. In the last resort they all depend on the view taken

of the worth of human personality, as such, in the nature of

things. The essential question could hardly be stated better

than by Pringle-Pattison :
4 Man as rational, and, in virtue of

self-conscious reason, the free shaper of his own destiny, fur-

nishes us, I contend, with our only indefeasible standard of

value, aDd our clearest light as to the nature of the divine.

He does what science, occupied only with the laws of events,

and speculative metaphysics, when it surrenders itself to the

exclusive guidance of the intellect, alike find unintelligible,

and are fain to pronounce impossible—he acts. As Goethe puts

it in a seeming paradox, Man alone achieves the impossible.

But inexplicable, in a sense, as man’s personal agency is—nay,

the one perpetual miracle—it is nevertheless our surest datum
and our only clue to the mystery of existence.’ 1

Whatever view may be taken of this question of the signifi-

cance of personality, if the question is seriously dealt vrith, its

decision will determine the decision of the problem of immor-

tality and, in fact, of all the fundamental problems of meta-

physics ;
and this question of personality may be used as a

principle of division for the classification cf philosophical

systems and tendencies. In this reference, systems otherwise

opposed (e.g. extreme Idealism and extreme Materialism) may
be found on the same side of the line. This does not prove that

the principle of division is not fundamental ; on the contrary,

it is so fundamental that it brings to light the inner affinities of

philosophies which in form are diametrically opposed. Extreme

idealism and extreme materialism are opposed much more in

appearance than in reality. Thus, speculative materialism

treats the soul as a merely derivative function of the brain and

nervous system, whence it follows that the distinctive features

of human personality are not what they appear to be, and per-

sonality has no real existence. Again, some forms of specula-

tive idealism treat the soul as a derivative function (realized by

means of the f •. : X. ..1 1 r: : and, since the

individuality 1
.

•
. ! r . \ ! t i

' » " V i body, the soul

is in effect t: • • 1 i . ; n '!'. lad- ; and the dis-

tinctive featc: - i ! .
.” <-r "• an- n-i unreal appear-

ance. From the point of view adopted in this article, it is

contended : i..v * --! 41 ,'bir t.~ i ‘'.V.’. fv 1 vc",

resulting tr’ <
1 a ’ <’•" ’•

experience, i::i— r
' '(

vidual reality and personal agency. If this primary fact is

treated as an illusion, it is hard to see what else can claim

superior validity. The classic example of a philosophy involv-

ing the assumption that finite personality is an unreal appear-

ance is, of course, seen in the system of Spinoza. In puifce

recent years the same result has been reached by two eminent

English thinkers: F. H. Bradley, Appearance and Reality",

London, 1893, and B. Bosanquet, The Principle of Individuality

and Value (Gifford Lectures), do. 1912.

We must insist that the primary and funda-

mental aspect of experience consists in its personal

form. Indeed, when we investigate the full con-

crete meaning of fact as such—when we ask. What
is any fully concrete fact in our experience ?—we
seem compelled to admit that, whatever more it

may be, it is always an element in some one’s

personal life. Whenever you have a ‘ fact’ in the

full meaning of the word, you have ‘ a conscious

field plus its object as felt or thought of plus an
attitude towards the object plus the sense of a self

to whom the attitude belongs.’ 2

5. Conclusion.—From different points of view
we are thus led to the conclusion that ‘ matter,’ as

it figures in the literature of physical science, is an
abstraction. Some of the prophets of science would
admit this, and eagerly assure ns that we do not,

and perhaps never shall, know what matter really

is. But they would at once repudiate the supposi-

tion that the qualities of ‘ matter ’ which we do
not yet know should make any difference to those

which we do know ; i.e., that they should be

capable of any efficient action inside the region

which is known. It is as if we were shown ‘ a sort

of sunlit terrace ’ where mathematical physics

1 Man’s Place in the Cosmos, p. vi.

3 W. James, Varieties of Religious Experience (Gifford Lec-

tures), London, 1903, p. 499.
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builds up its constructions of the world ; and, where
that terrace stops, science stops, and the absolute
metaphysical ground of the world begins (for science

the unknowable). Certain types of recent idealistic

philosophy 1 have done much to encourage this con-

ception, that the teeming universe in which we live

is verily nothing else than a thing of two aspects

—

mechanism ana causation on the one hand, and
meaning on the other : the world of mechanical
causation being the world in which science is at
home, and the other world (not a world of other
things, but another way of viewing the same
things) being the eternal world of the absolutely
real. ‘ If anything, 1 says W. James, ‘ is unlikely
in a world like this, it is that the next adjacent
thing to the mere surface-show of our experience
should be the realm of eternal essences, of platonic
ideas, of crystal battlements, of absolute signifi-

cance.’ 2 And we may add : if anything is likely,

it is that the material world contains objects of

many kinds and degrees of reality operative within
it, that there are kinds of matter and sources of
energy subtler and more complex than were dreamt
of, that the universe has in it resources deeper than
any of which we have the faintest inkling, deeper
than our deepest thought can reach so long as our
bodily senses are limited as they now are. These
statements are in accord with the whole tendency of
recent science, which is opening up to us a material
universe with possibilities of embodied existence
far larger than any that science has destroyed. 3

When, however, we seek for detailed knowledge
of the manner of the future state, we find ourselves
standing before the ultimate mystery, of that which
‘ eye saw not, and ear heard not, and which entered
not into the heart of man ’ (I Co 23 ). We have not
any conception, much less any mental picture, of
the conditions of that existence. Dogmatic insist-

ence on any particular representation is nowhere
more blameworthy than here. But it may be
maintained that this absence of knowledge is

entirely beneficial. It leaves the possibility open
to every one to frame such a view of the future as
will meet his practical needs ; and at the same
time it checks the inclination (which easily becomes
dangerous) to revel in these representations of the
future to such an extent as to forget the claims and
value of the present.
There are, nevertheless, two distinct ideas, or

ideals, of the future state which may claim con-
sideration, since both are equally based on human
nature, and both have found expression in many
historic types of doctrine. This question, we may
observe in passing, is independent of the problem
of conceiving how wilful wrongdoers will be treated
in the world to come. On the one hand, we find
that the dominant thought governing all repre-
sentations of the future is that of restful peace

;

on the other hand, that of active progress. The
one ideal is of that service of the Highest which
finds its perfect realization in Vision and Com-
munion ; the highest blessedness is pictured to the
mind as that of the Divine Home, the Heavenly
Fatherland. The other ideal is of rising in an
unwearying progress from one stage to another
through the countless spheres of labour in the vast
economy of the Infinite Whole. It need not be
said that these are not two mutually exclusive
ideas, one only of which can be entertained. They
correspond to different types of temperament and
experience, both of which must enter into the
fullness of a complete life. Neither the man of
Vision nor the man of Energy can claim that his

1 Cf. Bosanquet, The Principle of Individuality and Value ;

and the same writer’s Essay on ‘ The true Conception of Another
World,’ in his Essays and Addressee, London, 1891.

2
|

In Memoriam F. W. H. Myers,’ in Proceedings of the
Society for Psychical Research

,

London, 1901.
3 See Mtiione, The Immortal Hope

, p. 55 ff.

experience is the whole experience ; and we may
be assured that both point to aspects of life which
are reconciled in the Perfect Whole. It may be
said that both elements are reconciled in the con-

ception which we have suggested as defining the
future life

—

the development and perfecting ofevery
personality in thought, feeling, and will. The ideal

of knowledge is Truth, and of feeling. Love ; the
perfect Will is that which is guided by perfect
Truth and Love. These are inseparably bound up
one with another ; we can love only what we know
to be true, and we can truly knowr only where we
lovingly seek and find communion. The realiza-

tion of these capacities brings us to God, the
goodness in all that is good, the truth in all that is

true. The perfect life, the final end of Divine
Wisdom and Love, is the knowledge and love of

God, not only God by Himself, but God along with
all that is of Him in the world—all that is divine
in nature and man. This conception satisfies at
once the ideals of Communion and of Action (see,

further, art. State of the Dead).
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IMPLICIT FAITH. — Implicit in contrast
to explicit faith means believing all that the
Church believes, or may in future believe. Ac-
cording to William of Auxerre (+ 1215), in nearly
the first reference to the subject. Credere explicite

est credere in hoc universali, quicquid credit ecclesia,

credere esse verum. 1 He believes implicitly who,
although ignorant of the details, accepts whatever
is taught by the Church or is contained in Holy
Scripture. The conception was designed to meet
the case of the simplices or minores, i.e. the less

instructed laity and lower clergy. The higher
clergy (doctores et maiores) must believe explicitly,

or with knowledge of detail, as being bound to

give a reason for their faith. For, as the doctrine
handed down by traditional theology became more
complex, it was necessary to recognize an ever

larger number as incapable of rightjy understand-
ing or expressly accepting all the Church doctrines.

Learned theologians soon perceived the dangers of

this. Thomas Aquinas and Duns Scotus both in-

sist that the laity must believe expressly those
1 Com. in IV. libros Sent., lib. iii tract. 3, cap. 1, qu. 5.
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articles of faith which are concerned with redemp-
tion through Christ and are proclaimed in Church
festivals. This practically means the Apostles’
Creed. Items in the Scripture narrative, however,
for which they admitted implicit faith to be suffi-

cient are such facts as that Abraham had two sons
or that David was the son of Jesse. The lower limit
of express belief appears to be fixed by He ll6 .

Alarm may have been felt at the statement of
Innocent in. (t 1216) that no holder of an unortho-
dox opinion, provided he regards it as a belief of
the Church, is a heretic ; Innocent further says
that by holding it in this sense he actually ac-

quires merit. The scope of fides implicita was
later much widened by William of Occam, who
used it to protect himself against the charge of
heresy ; and Biel took a position which really
permits to the implicitly believing ignorant a
total indifference towards all specific Christian
truth.
The conception has been defended or explained

in two ways. (1) The Church believes, and my
faith is contained in hers, since I am a constituent
part of her. (2) The Church is the supreme
doctrinal authority

; hence whatever the Church
teaches, I accept. I give a blank cheque, under-
taking to honour it to any sum.

It is obvious that the notion of fides implicita is

derived from the intellectualistic thought of faith
current in Scholasticism. If, as with Thomas
Aquinas, faith is an act of the intellect impelled
to assent by the will, and if, being the acceptance
of doctrinal propositions, it is an act of obedience
to authority rather than of personal conviction,
provision must of course be made for all those
who are unable to follow the subtle obscurities of
detailed theology.
The mediaeval discussion ended in opaque and

inharmonious conclusions, very various opinions
being held regarding the scope of explicit and im-
plicit faith respectively. Koman Catholic writers
subsequent to the Reformation tend to narrow the
range of the latter. Modern Jesuit divines seldom
touch the subject. Ritschl argues that the Vatican
Council of 1870, in its determination of the rela-

tions between faith and reason, virtually gives a
wide scope to implicit faith even in the case of the
learned.

Luther was the first to protest against the
general notion, and Calvin echoes his denunciations.
He says that it is very absurd to decorate with the
name of faith what is merely * ignorance tempered
by humility.’ 1 Some later Protestant writers,
who revive the conception, argue that implicit
faith suffices for justification but not for salvation ;

others, that it avails for both.

A man’s verdict on the admissibility of fides im-
plicita will depend on his conception of faith and
of the Church. If it be held that Christ oilers a
present salvation, in fellowship with God, and that
faith means the heartfelt trust by which we take
this boon, implicit faith must be rejected as un-
meaning. It is indeed a strange suggestion, in

that case, that things are made easier for any one
by waiving the necessity for a clear and conscious
apprehension of the mercy of God in Christ. Noth-
ing but explicit faith can avail, since the trust
of others is not our trust. In Protestantism this
can be denied only by those who assign a sub-
stantial value to what is called ‘ unconscious Chris-
tianity.’ The fact w hich has been wrongly inter-
preted under the rubric of fides implicita is this,

that a saving experience of Christ may be accom-
panied by very different degrees of knowledge.
But, wherever faith is regarded as the obedient
acceptance of dogmatic Statements, not trustful

adherence to a Person, the notion of implicit faith
i Inst. in. ii. 3.

will appear unfailingly, and piety will so far be
gauged by theological attainment.
Lttfratcrs. — G. Hoffmann, Die Lehre von der Fides

Implicita, 3 vols., Leipzig, 1903-09
; A. Ritschl, Fides Implicita

(posthumous), Bonn, 1890 ; L. Ihmels, Fides Implicita unci der
evantjelische Heitsglaube, Leipzig, 1912; F. Loots, Leitfaden
der Dogmengeschichte\ Halle, 1906.

H. R. Mackintosh.
IMPOSITION OF HANDS.—See Hand.

IMPRISONMENT.—See Prisons.

IMPUTATION.—Imputation is a term which
belongs in the first place to law, and in the second
place to Christian theology, where that has been
expressed in legal terms. The meaning is thus
defined by Hodge, Syst. Theol. ii. 194 : ‘ In the
juridical and theological sense of the word, to

impute is to attribute anything to a person or
persons, upon adequate grounds, as the judicial

or meritorious reason of reward or punishment.’
The theological use of the term belongs (apart

from Biblical references) essentially to the Western
Church, and may be distinguished as threefold.

(1) There is a general usage, in which it has refer-

ence to God’s judgment of individual persons on
the basis of their own merits or demerits. He is

said to impute to them fault or blame (culpa) or
merit (meriturn). In so far, liow'ever, as merits
are transferable, the merits of others also can
he imputed to a non-meritorious individual (see

Merit). (2) In particular, however, the term is

used of the judgment passed by God upon the
human race as guilty in view of the sin of Adam.
This usage prevails in orthodox theology, Roman
Catholic and Protestant alike, from Augustine
onward, the view of Pelagius, that Adam’s sin

entailed no guilt upon his "posterity, having been
stamped as heretical. (3) Peculiar to the Protes-

tant orthodoxy is the third usage, which speaks of

the imputation of Christ’s righteousness to believers.
The last two usages demand further consideration.

i. The imputation of Adam’s sin to his pos-
terity.—This forms one aspect of Augustine’s doc-

trine of original sin, for which see R. Seeberg,
Lehrbuch der Dogmengesch. ii.

2
,
Leipzig, 1910, p.

450

:

‘ AuguBtine conceives the matter thus. God visited Adam’s
guilt with punishment. In this state of punishment Adam
begat children. On the one hand, these were now involved
ideally in the guilt and punishment of Adam. On the other
hand, they participated thereby in the concrete condition of

Adam, i.e. they received from him a languor of the enfeebled
nature, or

” *. *
.

" ' ' l,x ”*“ Materi-
ally, howe . .

. t in this
languor c • * t

In that,
therefore, all are placed, through procreation and birth, in the
penal state of Adam, the punishment visited upon Adam’s guilt

realizes itself in them, or his guilt is punished in them, and is

therefore also their guilt.’

This doctrine of Augustine determined the gen-
eral view of Western Catholicism. Thomas Aquinas
virtually repeats it, but defines further especially

the point that, since original sin involves guilt be-
fore God, and guilt necessarily implies a voluntaiy
act, therefore it is not enough merely to teach that
from Adam his posterity derived a corrupt nature,
but they must be regarded as involved in the guilt

of his voluntary act of transgression. Cf. Su/nma
Theol. II. i. qu. 81, art. 1 :

* All men, who are born of Adam, can be considered as one
man, so far as they agree in the nature which they receive from
their first parent

;
just as in civil matters all men who are of

one community are reputed as one body, and the whole com-
munity as one man.* Thus all men are to be regarded as mem-
bers of one body by reason of their common descent from Adam

;

and just as murder is not imputed to a man's hand except as
part of his body, so original sin is not guilt by reason of the will
of each individual man, but by reason of the will of Adam.
This is a very clear doctrine of imputation.

Aquinas accompanies it with an equally clear
statement, after Augustine, that materially ori-

ginal sin is languor naturce (II. i. qu. S2, art. 1).

Aquinas, however, also defines original sin (as-
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Anselm had done before him) as the lack of ori-

ginal righteousness ; and this definition opened
the way to a more Pelagian apprehension of its

nature, which, appearing first in Duns Scotus,

reaches its full development in the Roman Catho-
lic theologians of the time of the Reformation,
Alhertus Pighius and Ambrosius Catharinus.

Duns admitted a corruption of human nature in

so far as to acknowledge a proneness to inordinate

desire. This corruption, however, means for him
much less than the languor naturae meant to Aug-
ustine or Aquinas. Cf. F. Loofs, Dogmengesch.*,
Halle, 1906, p. 596 :

‘ The will remains free in spite of the pronitas

.

. . . Sin,

however, can exist only in the w ill. . . . Original sin is, there-

fore, for Duns only original guilt or, more properly, a state of

condemnation, which God inflicts upon all the posterity of Adam,
since they as his posterity ought to possess but do not possess

the justitia originalis data a deo ipsi Adae pro omnibus jUHs.’

Following along this line opened by Duns, Pigh-
ius and Catharinus taught that original sin was
nothing but the imputed guilt of Adam (see Bel-

larmine, ‘de Amissione gratiae et statu peccati,’

Disputationes, vol. iii., Ingolstadt, 1693, lib. v.

cap. xvi.). It was in opposition to this tendency
of Roman Catholic theology that the early Protes-
tant doctrine of original sin was framed. The con-
sequence is that it is chiefly the material side of

the doctrine, or the corruption of human nature,
that is emphasized in the early Protestant state-

ments upon the subject (cf. Hodge, Syst. Theol. ii.

194, n. 1). The result as regards the Lutheran
theology is thus expressed by H. F. F. Schmid
(Die Dogmatik tier evangelisch-lutherischen Kirche*,

Frankfort and Erlangen, 1863, p. 198) :

‘The doctrine of the impvtatio culpae et pocnae primarum
parentum is first developed by the later doctors, say from
Calov onwards, though a suggestion of it is to be found in the
sentence of the Form. Cone. (sol. decl. 19), quod hoc haeredi-
iorium malum sit culpa et reatus, ut omnes propter inobedien-
tiam Adae et Hevae in odio apud Deum et natura filii irae
sumus.’

The doctrine is very clearly stated by David
Hollaz, who says

:

‘ The first sin of Adam in so far as he is regarded as the com-
mon parent, head, stem, and representative of the whole human
race, is imputed to all his posterity truly and by the just judg-
ment of God, as guilt and as ground of punishment ’ (see Schmid,
p. 196).

It was in the Reformed Church that the doctrine

of imputation was most fully developed and dis-

cussed. It was here that the controversy arose as

to whether the imputation of Adam’s sin was im-
mediate or mediate, i.e. whether men were punished
directly for Adam’s transgression, and the corrup-

tion that they derived from him was part of the
punishment ; or whether, inheriting as a matter of

fact Adam’s corruption, they are punished directly

for this, and only indirectly for the sin which
brought it into being. It is to be observed, more-
over, that, in the very beginning of the history of

the Reformed Church, Zwingli repudiated the doc-

trine of imputation altogether

:

‘ Culpam originis non vere sed metonymice a primi parentis
admisso culpam voeari’ (A. Schweizer, Die Glaubenslehre der
evangelisch-reformirten Kirche, Zurich, 1814-47, ii. 54).

As to the other great initiator of the Reformed
theology, Calvin’s doctrine of original sin certainly

leans a good deal on the doctrine of mediate impu-
tation. He asserts that,
‘ being perverted and corrupted in all parts of our nature, we
are merely on account of such corruption deservedly condemned
by God. . . . This is not liability for another's fault ’ (Inst. ii.

1

8).

The general doctrine of the Reformed Church,
however, is undoubtedly that of immediate impu-
tation. B. Keckermann says

:

‘ Imputation (sc. peccatum) est nobis, quatenus in Adarao in

radice et primo nostro prinvipio potentia fuirnus ’ (see Schweizer,
p. 54).

To the same effect also J. H. Alsted and M. K.
Wendelin (see Schweizer, p. 54). The doctrine of
mediate imputation is especially connected with

the name of Placseus (La Place) of Saumur, who
presented his views in a disputation de Statu
hominis lapsi ante gratiam, and afterwards more
fully in a treatise de Imputations primi peccati
Adami. But the doctrine was condemned by the
National Synod of Charenton in France (1644-45),
by the Swiss Formula Consensus, and by the theo-
logians of Holland. J. H. Heidegger, one of the
theologians of the Swiss Consensus, says :

‘ The imputation of Adam’s sin is immediate and antecedent,
not mediate and consequent. . . . The imputation of sin is not
by the mediation of inherent corruption, but the imputation of

*in is the cause of inherent corruption ' (Schweizer, p. 55).

2 . The imputation of Christ’s righteousness.

—

This is a form taken by the doctrine of justification

by faith in the Protestant theology, though not in

its earliest stage of development.
‘The expression “justitia Chrisfei imputatur” is seldom

found in the older documents of the Reformation, and first

comes more generally into acceptation through the controversy
with Osiander' (R. A. Lipsius, Dogmatik 3

, Brunswick, 1893,

p. 676).

Osiander taught that the forgiveness of sins was
the effect of the historical work of Christ, but that
justification was more than mere forgiveness, and
consisted in the imputation to the believer of the
essential righteousness of the Divine Person, Jesus
Christ. This imputation however, involves the
infusion of this same righteousness in the believer,

since God’s imputation is necessarily according to
truth (cf. Loofs, p. 870). This doctrine was re-

jected by the Lutheran Church as Catholicizing,
and in opposition to it the Formula of Concord
(sol. decl. iv. 16) maintains :

‘ The righteousness (of Christ) which is imputed before God
to faith or to believers, is the obedience, passion, and resurrec-
tion of Christ, by which He satisfied the law for our sake and
made atonement for our sins/

There is, however, considerable difference in the
later Lutheran doctrine as to the exact relation
of the forgiveness of sins and the imputation of

Christ’s righteousness.
‘The Formula of Concord sometimes sets both expressions

side by side, sometimes it reduces the content of the justifying
judgment to the single expression of the remission of sins’
(Schmid, p. 356).

J. Brenz says that the imputation of Christ’s

righteousness is the reason of the forgiveness or
non -imputation of sins (ib. p. 357). D. Hollaz says

:

‘The remission of sins and the imputation of the righteous-
ness of Christ are acts undivided and intimately united, but still

formally distinct, Bince the former is privative, the latter posi-
ti\ e : the former follows immediately from the passive obedience,
the latter from the active obedience of Christ’ (ib.).

As regards the Reformed Church, we may take
as typical statements those of F. Turretin {Inst.,

Edinburgh, 1847, loc. xvi. 3. 9) and Jonathan
Edwards (‘Justification by Faith alone’ [Works,
London, 1817, vi. 257]). Turretin’s statement is

as follows

:

* When we say that the
’ ‘ r r” ’ ‘ ' I

to us unto justification, ar I

righteousness are just befor . ...
ness which inheres in us ; we mean uouuiig else man unu me
obedience of Christ, presented to God the Father in our name,
is so granted to us by God, that it is to be regarded as really

ours, and that it is the one and only righteousness on account
of which, and through whose merit, we are absolved from the
guilt of our sins and obtain a right to (eternal) life.

’

Edwards says as follows :

* First, I would explain what we m^an by the imputation of

Christ’s righteousness. Sometimes the expression is taken by
our divines in a larger sense, for the imputation of all that
Christ did and suffered for our redemption, whereby we are
free from guilt, and stand righteous in the sight of God; and
so implies the imputation both of Christ’s satisfaction and
obedience. But here I intend it in a stricter sense, for the
imputation of that righteousness or moral goodness that con-
sists in the obedience to Christ. And by that righteousness
being imputed to us, is meant no other than this, that that

righteousness of Christ is accepted for us, and admitted instead

of that perfect inherent righteousness that ought to be in our-

selves: Christ’s perfect obedience shall be reckoned to our
account, so that we shall have the benefit of it, as though we had
performed it ourselves/

It may finally be observed that in Protestant

theology the imputation of Adam’s sin and that
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of Christ’s righteousness are closely connected.
The one is set over against the other, as balancing
and countervailing it. B. de Moor, Commentanus
in Marckii Compendium, Leyden, 1761-71, says :

* Imputatio justitiae Christi et culpae Adami pari passu am-
bulant, et vel utraque rait, vel utraque agnosci debet * (see
Hodge, ii. 207).

3 . The Scriptural basis of the doctrines of the
imputation ofAdam’s sin and of Christ’s righteous-
ness. — This is to be found principally in the
Epistles of Paul. In the first place, Paul, follow-
ing the Rabbinic theology, tends to view man’s
relation to God along juridical lines, though this

is by no means his exclusive point of view, nor is

his legalism thoroughgoing, even where it exists.

In particular, as regards the imputation of Adam’s
sin and of Christ’s righteousness the fundamental
passage is Ro 5 13'21

, where the effects of Adam’s sin

and of Christ’s righteousness are contrasted: as
sin flows from Adam, so righteousness flows from
Christ. When this great passage is examined,
however, it is found to lack altogether the sharp
formulation of the later doctrine, and it cannot
be said that the imputation either of Adam’s sin
or of Christ’s righteousness is distinctly taught in
it. All efforts to make Paul, here and elsewhere,
an exact systematic theologian must fail ; there
is always about his statements a breadth and ex-
pansiveness in which much is left to the imagina-
tion, and the meaning is suggested rather than
precisely defined. In the passage before us, while
it is clear that Paul believed in the Divine impu-
tation of sin and in the derivation of all human
sin from Adam’s transgression, it is by no means
clear that he held, let us say, the doctrine of
immediate imputation. In fact, v .

13 is inconsistent
with this and with the doctrine of mediate impu-
tation alike :

‘ until the law sin was in the world :

but sin is not imputed when there is no law.’ The
famous t<t> <J of v.

12 will not bear the sense put
upon it by Origen and Augustine of ‘in whom,’
i.e. in Adam. ‘ In that ease (i.) M would not be
the right preposition; (ii.) $ would be too far

removed from its antecedent’ (Sunday-Headlam,
Commentary on Romans

,

Edinburgh, 1895, p. 133).

Again, v. 18'- are by no means theologically precise.

It is clear in v.
18 that Paul traces back in general

the condemnation of men to the trespass of Adam,
but the intermediary links establishing the con-
nexion are left vague. And so again with the
connexion in the latter half of the verse between
the tr Sucaltafia and the diKoLwris fanjs. Besides, the
exact meaning of Sucalufm is uncertain, whether
the righteous act or merit of Christ (K. C. J.

Holsten, C. J. Vaughan, R. A. Lipsios, H. P.
Liddon) or the justifying sentence (H. A. W.
Meyer, E. H. Gifford, W. Sanday and A. C.
Headlam). Finally, the exact sense in which we
are to understand in v .

19 that the trespass of Adam
and the obedience of Christ constituted the many
sinners and righteous respectively is left vague.
It is, no doubt, right to understand Paul to mean
‘ constituted’ in the Divine judgment, i.e. imputed ;

but how the sin of Adam and the obedience of

Christ bring about the imputation of sin or of
righteousness is left unexplained.

If we turn to Ro 43 we find, instead of the doc-
trine of the imputation of Christ’s righteousness,
that of the imputation of faith for righteousness,
which Paul derives from Gn 156

,
perhaps as a result

of his Rabbinic training. It is at least interesting

to observe that the imputation of one thing for

another is known to the Rabbinic theology, e.g.

vow for performance, willingness to suffer for

martyrdom (see F. Weber, Jiid. Theol., Leipzig,

1897, p. 282). The Mechilta actually says on Ex
1431 : Abraham inherited this world and the world
to come solely by the merit of faith, whereby he

believed in the Lord, and He reckoned it to him
for righteousness (see J. B. Lightfoot, Galatians,
London, 1896, p. 162).

4. Opposition to the doctrines of the imputation
of Adam’s sin and of Christ’s righteousness.

—

With the above statements in view, it is not sur-

prising that, even apart from the moral difficulties

of the doctrines, they should have been challenged
on Scriptural grounds, even where the legal ter-

minology of St. Paul has not altogether been
abandoned. The Pelagians, and the Socinians
after them, entirely repudiated the doctrine of the
imputation of Adam’s guilt. The Socinians and
Arminians objected to the doctrine of the impu-
tation of Christ’s righteousness ; the Arminians
proposed instead to follow Paul in speaking of the

imputation of faith for righteousness. On the last

point the opinion of A. B. Bruce, St. Paul's Con-
ception of Christianity, Edinburgh, 1894, p. 155 f.,

is noteworthy:
‘The great doctors of the Lutheran and Reformed Con-

fessions emptied faith of all moral contents, that no pretext
might remain for ascribing to it justifying virtue, and assigned
to it simply the humble service of claiming an interest in the
foreign righteousness of Christ. They even went the length of

setting aside the scriptural idea of the imputation of faith,

and substituting for it the idea of the imputation of Christ’s

righteousness, keeping themselves right with St. Paul by the
ingenious device of taking faith, in the texts where it is said

to be imputed, objectively
, so bringing out the meaning that not

the act of believing, but the object believed in, the righteous-

ness of Christ, is imputed. This manner of handling the locus

of justification is very open to criticism. In the first place, it

is unfortunate that the Protestant doctors, in their laudable
zeal against neo-legalism, should have found it necessary to
become un-Pauline in their terminology, banishing from their

theological vocabulary the imputation of faith as not only
inexact but even heretical, and employing exclusively a phrase
which, however legitimate as an inference from Scripture texts,

has no express scriptural warrant. This fact is an index that
somehow they had got upon the wrong track, and had fallen

into one-sidedness.’

Modern theology, as governed by the new em-
phasis on the Synoptic teaching of Jesus, and
especially on His doctrine of the Fatherhood of
God, tends away from legal analogies and modes
of statement. The consequence is that the term
‘ imputation ’ has tended, except on account of its

historical associations, to be banished from recent
theology. So far as concerns, not the term, but
the matter of the doctrines of the imputation of
Adam’s sin and Christ’s righteousness, it is widely
felt to be morally impossible to maintain that
men in general are guilty because of Adam’s sin,

and also that, as above stated, Paul himself does
not distinctly teach this. The usual line of modern
teaching, therefore, follows the suggestion made
by Paul in Ro 513 ,

and, while recognizing the
inheritance from the past of sinful propensities,

admits guilt only where there is conscious and
wilful transgression (so, e.g., J. Kaftan, in his
Dogmatik*, Tubingen, 1901).

As regards the imputation of Christ’s righteous-
ness, the passage above quoted from Bruce is, on
the whole, typical. Since Kant’s Religion inner-
halh der Grenzen der hlossen Vemunft, the doctrine
of justification by faith has been commonly stated
in the form that God accepts our faith in Christ
as tire earnest of the Christlikeness which it is des-
tined to produce, or sees in Christ the full fruition
of what m the believer is present only in the germ.
It is noteworthy, however, that Ritschl, with his
glowing admiration for the principles of the Refor-
mation, here substantially maintains the orthodox
doctrine, though without the parallel doctrine of
the imputation of Adam’s guilt.

• On the other hand, when what we want is to see forgiveness
become operative as the attribute of a community, this aspect
of it is guaranteed by the community’s Representative, whose
inviolably maintained position towards the Jove of God, which
is distinctive of Him, is imputed by God to those who are to be
accounted His. Because Christ kept Himself in the love of God
by His obedience even unto death, God’s forgiving love is

thereby secured beforehand to those who belong to Christ’s
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community. Their guilt is not taken into account in God’s
judgment, since they are admitted in the train of God’s beloved
Son to the position towards God which was assumed and main-
tained by Him. The verdict of justification or forgiveness is

therefore not to be formulated in such a way that the com-
munity has its relationship to Christ imputed to it, but in such
a way that the community which belongs to Christ has imputed
to it His position towards the love of God, in which He main-
tained Himself by his obedience’ (Justification and Reconcilia-
tion, Eng. tr., Edinburgh, 1900, p. 547).

This fine passage may be regarded as the classical

modem restatement of the doctrine of the imputa-
tion of Christ’s righteousness.

See, further, artt. Sin, Justification.

LiteraTURK.—The principal literature has been indicated in
the course of the article. It is to be observed thatC- Hodge’s
Systematic Theology, London and Edinburgh, 1872-73, especi-
ally ii. 192 ff. and iii. 144 £f., is particularly valuable, both for
the history of the doctrines of imputation and for an exact
statement of their orthodox Protestant form.

Robert S. Franks.
INCAS.—See Andeans.

INCANTATION.— See Charms and Amu-
lets, Divination.
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INCARNATION (Introductory). —The term
‘ incarnation ’ is applied to the act of a divine or
supernatural being in assuming the form of a man
or animal, and continuing to live in that form upon
the earth. Incarnation is thus distinguished, on
the one hand, from ‘ transmigration,’ in which the
vagrant entity is not a deity, but a soul ; and, on
the other, alike from ‘possession’ (q.v.), in which
a spirit or a deity takes up its abode in a human
being, bnt only temporarily, and not for a w hole
lifetime, from ‘ emanation,’ which implies a divine
source, but not the actual presence of a deity, and
from the capacity of deities, or of holy men and
magicians, to assume on occasion whatever forms
they please (as, e.g.

,

Verethraghna [ Yt. xiv. 7 ff.
] and

Tishtrya[iA viii. 16 ff.] ; see art. Metempsychosis).
Among primitive peoples there is really no such

thing as incarnation in the strict sense of the term.
The men and animals worshipped among such
peoples are usually regarded and treated as actual
deities, or at least divine, and not as the manifesta-
tions of certain gods or demons. Frequently, in
cases where the men or animals worshipped have
been supposed by investigators to he the embodi-
ments of demons or other supernatural beings, a
more searching inquiry has shown that in reality
they ranked, and were worshipped, as living deities

(J. G. Frazer, Lectures on the Early Hist, of the

Kingship, London, 1905, pp. 132 ff., 279 f.). At a
later stage, sacred beings of this type might be
regarded as the incarnations of a goa (e.g. Avalo-
kitesvara becomes incarnate in the Dalai Lama;
see ‘ Tibetan ’ section of this art. ). Among primi-
tive races the closest approximations to the con-
ception of incarnation are found in (1) the animals
in which the primitive mind traces the peculiar
and mysterious force 1 (see art. Holiness [Gen. and
prim.], vol. vi. p. 735) of the dead—now regarded as
divine and endowed with power—and which there-
fore become objects of worship, and (2) the aged
and the medicine-men in the parts they play in the
performance of the mysteries; here they assume
the forms of the great personages of sacred tradi-
tion, and feel that they are one with these super-
human beings and deities (K. T. Preuss, Die
Nayarit-Expedition, Leipzig, 1912, p. xcvff.). It
is true, of course, that this impersonation or
embodiment was not permanent or complete. The
sacrificed man-god of the Mexicans, ‘ our Lord
God,’ to impersonate whom a young and beautiful
man was chosen from among ten picked captives,
was regarded as the ‘ figurer ’ or representative of

1 The approximation was much closer when this poweT came
to be regarded as a soul, represented in the later civilizations
of Greece and Rome as a migratory individual being.

Greek and Roman (St. George Stock), p. 192.

Indian (H. Jacobi), p. 193.

Muslim (G. A. Barton), p. 197.

Parsi (N. Soderblom), p. 198.

Semitic (G. A. Barton), p. 199.

Tibetan (L. A. Waddell), p. 200.

Tezeatlipoca (E. Seler, ‘Die achtzehn Jahresfeste
der Mexicaner,’ in Veroffentl. des konigl. Museums
fur Volkerkunde zu Berlin, vi. [1899] 194 ; see
‘American’ section). Even at a more advanced
stage of religions development the craving for
the immediate presence of deity gives rise, as a
rule, to the practice of deifying men (as, e.g., in
the Athenian Hymn to Demetrius, Atlienams, vi.

253c-e, or in the cult of the emperors) rather than
to the belief in incarnation.
Among Western peoples, again, the idea of

incarnation in the proper sense seems to have
originated in Egypt (see the ‘ Egyptian ’ section),
and then, with Hellenism as its medium, to have
reached its highest form in Christianity (see art.

Jesus Christ) and heterodox Islam. A parallel
development is the Indian doctrine of avataras
(see the ‘ Indian ’ section)—first mentioned in the
Bhagavadgita, iv. 7 f.—winch in turn also exercised
an influence upon the Muslim sectaries, i.e. in the
Shi'ite doctrine of the imam.
The moderate Shi'ites do not teach incarnation in

the strict sense ; but certainly the Shi'ite doctrine
that the right of succession belongs to the descen-
dants of 'All, the Prophet’s cousin, and of Fatima,
his daughter, in virtue of blood-relationship and
divine ordinance, and not, as the Sunnites hold, to
the khalifs installed by human election and appoint-
ment (I. Goldzilier, Vorlcsungen iXber den Islam,
Heidelberg, 1910, p. 210), has some affinity with
the idea of incarnation. The theory of the imams,
like Islam in general, rests upon various grounds.
The divine sequence of these rulers is guaranteed
not only by their legitimate descent from the
Prophet’s family and by their superhuman gifts,

but also by their possession of a divine light-

substance (cf. ShahrastanI, tr. T. Haarbriicker,
Halle, 1850, i. 172, 206, 217 f. ; it is a divine power
[217], a part of deity [172, 200], and even the spirit

of deity [170, 173]) which had streamed down from
Adam in a succession of divine men, passed into

the loins of the grandfather of Muhammad and
'All, and was then portioned out to 'Abdallah with
his son, the Prophet, and the latter’s daughter,
Fatima, on the one side, and to Abu-Talib with
his son 'All, on the other ; transmitted thereafter by
the offspring of the marriage of 'All and Fatima, the
martyrs of Kerbela, and by the successive imams of

the Prophet’s lineage, it will culminate in the last,

the ‘hidden,’ imam, who will appear in the final age.

The Sunnite tradition, too, had a place for the
nur Muhammad, the ‘light of Muhammad,’ which
rested upon the forehead of Adam, and from which
all the prophets have sprung. This light pervades
all the ages, falling ever upon the hearers of the
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divine tradition. It went through the forefathers
of Muhammad. But the Shl'ite sect invested 'All
with one of the brightest aureoles of that light.

Fourteen thousand years before the creation of the
first man, the combined lights of Muhammad and
'All shone before God, and then flowed ‘ through
the pure and holy loins’ (Goldziher, ‘Neuplatonische
und gnostische Elemente ini Hadlth,’ in ZA xii.

[1909] 328 ff.). This light-substance, which attests
the prerogative of each successive imam, and
endows him with the supernatural gift, strikingly
recalls the khwarenah of the Avesta (Pahlavi
khurrak ; in Firdausi, farr), and has perhaps some
historical link with that Parsi conception (see

Parsi’ section). Goldziher (ZA xii. 327 ff.), it is

true, rejects the hypothesis of any such relationship,
though he emphasizes the close connexion between
the light inherited throughout the ages and the
pre-existence of the Prophet, and shows that traces
of Jewish thought appear in this sphere of ideas.
It is, at any rate, a significant fact that the idea
of the inherited consecration, which is foreign to the
orthodox doctrine regarding the Prophet, should
have been specially developed in Persian Shi'itism.

It is true that Shahrastani (Haarbriicker, i.

170, 172 f.) associates the transmission of the divine
spirit or divine light to the imam with metem-
psychosis, which is unknown in the Avesta. The
idea that every age must have its own imam—the
love and trust accorded to him being regarded by
the Shl'ites as a sixth pillar of the faith, and so
added to the usual five—is undoubtedly influenced
by the Neo-Platonic emanational theory of the
cyclical manifestations of the cosmic reason (Gold-
ziher, ZA xii. 339), and by the Indian doctrine that
an avatara of Visnu is given to every successive
age. The eschatological aspect of the last imam,
who has been withdrawn from the earth, and now
rules in secret, and who is destined to return and
assume the final dominion, is a product of Jewish-
Christian aspirations (Shahrastani, i. 199, 216

;

Goldziher, Vorlesungen, p. 219). Jewish influence
can also be traced elsewhere ; thus the sakina,
which, in the sense of a divine and holy consecra-
tion, is sometimes ascribed to the imams, is derived
from the Jewish sh'kinah, i.e. the divine presence
manifesting itself in visible symbols (Goldziher,
Abhandl. zur arab. Philol. i., Leyden, 1896, p.
188). In like manner, the Jewish shekinah abode
with Israel from the days of the Sinaitic legislation
till the destruction of the Second Temple, and it

rested upon Jacob and other men of God (F. Spiegel,
Er&n. Altertumskunde, Leipzig, 1871-78, li. 50

;

cf. the ktbhodh Jahweh in the OT).
The party of ‘exaggeration’ (ghulat

)

were not
content with the doctrine of the divine light, but
taught an actual incarnation of deity, so that the
title ‘ God ’ was applied at least to 'All (Shahrastani,
217). Incarnation (hulul ), however, was condemned
even by the ordinary Shl'ites (cf. R. A. Nicholson,
Trans, of the Third Intern. Congress for the Hist,

of Religions, Oxford, 1908, i. 295), and believers in
incarnation (hululiya ), like the ‘ exaggerators ’

(ghaliya), were compared by Shahrastani (199 f.) to
the Christians. In these circles ’All and his family,
as embodiments of deity, were not infrequently
exalted above Muhammad himself, who, in relation
to Allah, was clearly conscious of his human
limitations, and the Semitic-Muslim conception of
God was modified in the direction of Aryan thought
(see art. ShI'a). In Persian Islam, God and man
were regarded as more closely related. The identi-
fication of the Sufi with deity, which has been
fairly common since it began with the great Sufi,
Bayazld of Bis tarn, 1 in the 9th cent., must be

1 Bavazjd said :
‘ Of a truth I am God

; there is no god beside
me

;
give homage unto me ! Glory be unto me 1 How great is

my majesty I
*

distinguished from incarnation strictly so called.

That Neo-Platonic and Indian ideas of union with
the All-One played a ruling part in the rise of
Sufiism was already noted by al-Blrunl. 1 Such
forms of pantheistic extravagance are common in

all mystical theories of the kind, and in reality

involve an expansion of the idea of incarnation
that results in mere indefiniteness. An incarnation
that embraces all religious persons has lost its

specific meaning.
The conception of one solitary incarnation of

deity is peculiar to Christianity. In India the
development of the idea resulted in an exactly
opposite view. The earliest incarnation of Visnu
would seem to have been Krsna. Thereafter there
is a constant increase in the number of embodiments
—we find successively the figures ten, twelve,

twenty-two, twenty-four, twenty-eight (A. Barth,
Religions of India*, London, 1891, p. 171)—until

at length they are spoken of as innumerable, so

that the great teachers of any religion whatever,
as, e.g., Buddha and Jesus, could be numbered
among the avataras. Eventually every guru
(‘teacher’) claimed to be an avatara. Even the
theory of a single incarnation for each age leads

here to the idea of an infinite number, as the
several ages always recur. In certain schools of

the Mahayana the doctrine of a Buddha in each
‘non-void’ cosmic period (see art. Ages op the
World [Bud.], vol. i. p. 189 f.) developed into the
theory of a celestial prototype for each earthly
Buddha, and subsequently into the idea of the
one Buddha-god, of whom the various individual

Buddhas are emanations. Schopenhauer
(
Sdrnmt-

liehe Werke, Leipzig [Reclam] 2
, 1892, v. 413) and

others are of opinion that the idea of a plurality of

Buddhas is more rational than that of the one
Christ.

The ShI'a and its sects adopted an intermediate
position. There is among them no unauimity as
to the number of imams. On the ordinary enumera-
tion, officially recognized by the Persian State
religion, there are twelve, the last of whom,
Muhammad Abu-l-Qasim (9th cent.), will return in

the final age as the MahdI. In the Middle Ages,
the ‘ Sect of the Seven Imams,’ the Ismailites, had
a great vogue. They enumerated seven Natiq
(‘speaking ones’) or manifestations of God, viz.

Adam, Noah, Abraham, Moses, Jesus, Muhammad
(with 'All as his Asds, ‘ deputy ’), and Muhammad
Malidl, the son of Isma'U, from whom the sect took
its name (A. Christensen, Muhamedanske Digtere og
Tvenktre, Copenhagen, 1906, p. 77 ff.). As Islam,
in conformity with the Bible as its literary source,
teaches that human history has a consummation,
the number of possible incarnations must in any
case be limited.

LrrzRiTtTiiE.—This has been given in the course of the article.

N. SODERBLOM.
INCARNATION (American). — The notion

that the ‘ life ’ may be transferred from one body
to another is wide-spread among the American
aborigines. It is a conception fostered by that
type of Animism which sees in Nature powers
rather than things, or, at all events, no sensible
thing without its active and concealed potency

;

and, again, it is a conception already mythically
expressed in the frequent cosmogonies which de-
rive the life of the Earth and of Earth’s children
from that of the demiurge whose transformed
body the Earth is.

‘The thought originally expressed by the ancient teachers
of the Iroquoian and other barbaric peoples/ writes J. Nt B.
Hewitt (SI I'.BEW [1903], p. 138), ‘was that the earth through
the life, or life power, innate and immanent in its substance—
the life personated by Tharonhiawakon—by feeding itself to
them produces plants and fruits and vegetables which serve

1 India, ed. E. C. Sachau, London, 1910, i. 33.
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as food for birds and animals, all which in their turn become
food for men, a process whereby the life of the earth is trans-

muted into that of man and of all living things.*

‘ Tharonhiawakon ’ is the demiurgic titan, de-

scended from the sky to become the fashioner

and the soul of earth-life. The word means, says

Hewitt, ‘He grasps the skv (by memory)’—

a

designation wluch clearly places this being in

the pan-mythic group of beings east down from
heaven to become sources of earth-life (cf., further,

Hewitt, in HAIM. [1910] 718 ff.). Other designa-

tions, such as ‘ Sprout ’ and ‘ Sapling,’ indicate the

reverse consideration of this being, i.e. as already
fallen and as incarnate in the vegetable life of

Mother Earth. This character appears explicitly

in the close of the Onondaga version of the myth,
as given by Hewitt (SI BBE W, pp. 218-220)

:

‘ Moreover, it is said that this Sapling, in the manner in

which he has life, has this to befall him recurrently, that he
becomes old in body, and that when, in fact, his body becomes
ancient normally, he then retransforms his body in such wise
that he becomes a new man-being again and again recovers his

youth, so that one would think that he had just then grown
to the size which a man-being customarily has when he reaches
the youth of man-beings, as manifested by the change of voice
at the age of puberty. Moreover, it is so that continuously
the orenda immanent in his body—the orenda with which he
suffuses his person, the orenda which he projects or exhibits,
through which he is possessed of force and potency—is ever
full, undiminished, and all-sufficient

;
and, in the next place,

nothing that is otkon, or deadly, nor, in the next place, even
the Great Destroyer, otkon in itself and faceless, has any effect

on him, he being perfectly immune to its orenda ; and, in the
next place, there is nothing that can bar hia way or veil his

faculties. Moreover, it is verily thus with all the things that
are contained in the earth here present, that they severally
retransform or exchange their bodies. It is thus with all the
things that sprout and grow, and, in the next place, with all

things that produce themselves and grow, and, in the next
place, all the man-beings. All these are affected in the same
manner, that they severally transform their bodies, and, in
the next place, that they retransform their bodies, severally,
without cessation.’

This may be regarded as the general philosophy
of those Animists who have not attained a clear

conception of personality : life is regarded as fluid,

passing readily from one embodiment to another

;

it has no monadic totality, but separates into
qualities and functions rather than into organ-
isms ; into effluences and simulacra rather than
into individual spirits. Almost universally the
Indians hold such a view—the notion of individ-

ual immortality, and even the ‘ Happy Hunting
Ground,’ being largely developed under White
influence.

This conception of a fluid life permeating all

material things finds an early and logical expres-
sion in the innumerable sacramental rites where-
by the Indians endeavour to acquire the traits of
those creatures whose flesh they eat or of those
divinities symbolized in the sacramental food.

Thus Le Jeune (Jesuit Relations, ed. R. G.
Thwaites, 1896-1901, ix. 121) notes

:

‘ A savage, seeing a Frenchman eat the heart of a certain
bird, said to him, “ How ! thou who art a man, darest thou eat
that? If we people should eat it, our enemies would surprise
us and would kill us

; that is a woman’s food.”

'

The inter-continental custom of eating the flesh,

especially the heart, and of drinking the blood,
of an enemy who had proved his courage in death
by torture, that this courage might be transferred
to the partakers (cf. Ethics AND Morality
[American]), is but a further, and terrible, illus-

tration of this idea. Indeed, Garcilasso (Royal
Commentaries, ed. Paris, 1830, I. xi.) states that
some of the S. American tribes, after having eaten
the body of such a victim, dried the nerves and
bones and worshipped these remains as divine.
In Mexico, in various festivals, we find cakes
fashioned into the likeness of the deity, or of its

attributes, or even, in the case of Omacatl, into
the shape of a bone regarded as a bone of the god,
which are then eaten as sacraments. Similar
sacramental notions underlay the various forms
of ceremonial cannibalism practised by the Aztecs

and other Mexican peoples. The hearts of victims

were customarily devoted to the divinity, but the
bodies were eaten by the worshippers in many, if

not all, cases. It seems to be beyond doubt that

the partaker was expected to derive some magical
or ‘ holy ’ power from the flesh of one who had in

turn derived it from consecration to the divinity.

In the large number of Aztec instances in which
the sacrificial victim is regarded as a personation
of the god, this is certainly true. The thean-
thropic idea is everywhere present. Sahagun
(Hist, gen., Paris, 1880, bks. i., ii.) gives a multi-

tude of examples. Thus, in the worship of the
god of merchants, with his five brothers and his

sister, ‘they sacrificed to all together, or to each
of them, one or more slaves, clothed in the orna-

ments of the god, as if they were his image.’

Slaves were bought for this special purpose, care

being taken that they were sound and without de-

fect ;
they were fed and fattened for the sacrifice

and the sacramental banquet following it, all the
while being encouraged to dance and sing and live

a life of rejoicing, so that, says Sahagun, ‘ they
made no ease of the death that was reserved for

them’ (I. xix.). The typical instance of this sort

is perhaps that of the young man who for a year
personated the great god Tezcatlipoca, living amid
the splendour of temple service, with four maidens
having the character of divine consorts. At the
end of this time he was sacrificed to the god, while
at the same time another youth, beautiful and un-
blemished, was chosen in his place.

‘ During the year he traversed the city carrying flowers in
his hands and accompanied by a great following. He saluted
graciously all whom he encountered, and they, on their part,

taking him for the veritable image of Tezcatlipoca, threw
themselves on their knees before him and worshipped him ’

(ii. v.
;
see also the brilliant description in Prescott’s Con-

quest of Mexico, London, 1874, ch. lii.).

The flaying of the victims and the wearing of
their skins was a not uncommon mode of trans-

ferring the divine attributes. In the worship of
the * Mother of the Gods ’ the woman who person-
ated the goddess was flayed and her skin worn
by a priest, who, ‘ thus clothed, traversed the city,

where he was the occasion of a thousand insani-

ties ’ (Sahagun, I. viii. ; cf. II. xi. ). A curious
divinity was Xipe Totec, ‘ the flayed one,’ in

whose rites the worshippers wore the skins of the
sacrificed victims, assuming that they were clothed,

in the skin of the god, and expecting thereby to
be healed of Bkin diseases (lb. I. xviii.). The
notion appears to Borne extent in the northern
tribes—at least the Pottawatomi ‘ Story of the
man with six sons,’ narrated by de Smet (Life,

Letters, and Travels, New York, 1905, VH. viii.),

presents striking analogies.

Ritualistic impersonation of mythical beings,
spirits of ancestors, the heroic dead, etc., is to be
found in many localities. It is probably a factor
in all totemic rites and in symbolic face-painting.

In the Pawnee Hako, when the consecrated child

has been painted with the lines in which, says
the priest, ‘ we see the face of Tirdwa atius, the
giver of life and power to all things,’ it is told to
look into a bowl which has been filled with run-
ning water

:

* The running water symbolizes the passing on of generations,
one following another. The little child looks on the water and
sees its own likeness, as it will see that likeness in its children
and children’s children. The face of Tirdwa atius is there
also, giving promise that the life of the child shall go on, as

the waters flow over the land’ (A. C. Fletcher, St RBEW, pt.

2 [1904], pp. 233, 241).

The most notable development of this conception
is among the Indians of the North-West, where
masked shamans personate mythic powers, and
among the Pueblo Indians, witli whom veritable

mysteries are enacted by the priesthoods—tests of

initiation implying at least some degree of partici-

pation in the supernatural character represented
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(see J. W. Fewkes, 15 BBEW [1897] and SI
BBEW

;

M. C. Stevenson, S3 BBEW [1904]; J.

R. Swanton, SS BBEW [1908]).
It is not without significance that the Shawnee

prophet Tenskwatawa was regarded -by his fol-

lowers as an incarnation of Manabozho. For
Manabozho is the demiurge, the servant of the
Good Manitou, through whose labours power has
been brought from heaven to earth, and the life

of man made tolerable—and it is in this capacity
of creator and mediator that Manabozho holds a
central place in the Midi rites. And not only was
Tenskwatawa himself an incarnation of this demi-
urge, so that ‘his words were believed to be the
direct utterances of a deity,

1
but his body was

regarded as transubstantiated in ‘four strings of
beans, which we were told were made of the flesh

itself of the prophet’
; these

‘were carried with much solemnity to each man in the lodge,
and he waa expected to take hold of each string at the top, and
draw them gently through his hand. This was called shaking
hands with the prophet, and was considered as solemnly en-
gaging to obey his injunctions, and accept his mission as from
the Supreme ’ (J. Mooney, 14 RBE W, pL 2 [1886], pp. 675, 678 (.).

It is with Manabozho, again, that Longfellow iden-
tifies the Iroquoian chief and prophet Hiawatha

—

possibly with some traditional right, since the Iro-
quoian demiurge is very similar to the Algonquian.
The Aztec myth of Quetzalcoatl is a typical

case of belief in re-embodiment. This deity-god
of the winds, closely associated with the quetzal
(Pharomacrus moccino ), which was his emblem,
was the ruler of Anahuac in a golden age of
peace and plenty ; driven thence by the conquering
Tezcatlipoea, he set sail, over the eastern waters,
for the land of Tlapallan, promising one day to
return and rule again, king of a re-juvenated
realm. The appearance of Cortes was mistaken
for the millennial return of this deity, re-embodied
in his ancient form, for he was traditionally bearded
and light of hue—a fact which modified the resist-

ance offered to the Spaniards by the superstitious

Montezuma. Possibly Quetzalcoatl is but the per-
sonification of the quetzal itself (to which temples
were erected as far south as Guatemala), regarded
as a symbol of the Sun, and, like the phoenix,
periodically dying to be bom again. The plumes
of the quetzal were insignia of the Mexican rulers,

and it is an interesting analogy that the Peruvian
Incas wore as a special sign feathers of the
‘ coraquenque,’ of which they supposed but a
single pair to exist, the earthly representatives
of their snn - descended ancestors, Manco Ccapac
and his spouse (see Garcilasso, Boyal Commen-
taries, Yl. xxviii.).

The Aztec deity Huitzilopochtli is another deity
regarded as having once been an earthly hero, to
whom ‘ after his death they rendered the honours
of godship, making him offerings of slaves ’

(Sahagun, I. i.). A very curious rite in his service

was his symbolic slaying, an elaborate etfigy being
made of cereals, into the heart of which a dart
was plunged by a man personating Quetzalcoatl.
Afterwards the body was eaten, but the partici-

pants in this strange sacrament were compelled to
undergo such penance that, says Sahagun, they
sometimes fled the country, preferring death at the
hands of their enemies (III. i.).

This god, like many another god and wizard,
possessed the shape-shifting power ; and from this

to belief in transmigration and reincarnation is a
step the Indians were certain to take. ‘ They be-

lieve that souls enter other bodies after death ’ is

the simple form in which this general notion is

expressed by the Jesuits (Thwaites, xv. 183). The
most primitive and erode form in which the idea
appears is in that form of cannibalism which con-

sists in eating the bodies of deceased relatives, in

order that their ‘ life ’ may be transmitted to the

partakers. This custom appears only among the
lower peoples, chiefly in S. America, one form of
it, interesting as probably representing a transition
from the cruder forms noted by Garcilasso, being
that of the Yapura river tribes, who burn the bones
of their dead and then mingle the ashes with their
drink.
An interesting custom in this connexion is the

rite of bestowing the name of the deceased upon
another person, who is then supposed to have
assumed the dead person’s character

:

‘ It has often been said that the dead were brought to life by
making the living bear their names. This is done for several
reasons—to revive the memory of a brave man, and to incite

him who shall bear his name to imitate his courage
; to take

revenge upon the enemies, for he who takes the name of a man
killed in battle binds himself to avenge his death ; to assist the
family of a dead man, because he who brings him back to life,

and who represents him, assumes all the duties of the deceased,
feeding his children as if he were their own father—in fact, they
call him their father, and he calls them his children. Mothers
or other relatives who love a son, or a daughter, or any of their
kindred, cause such persons to be resuscitated, through a desire

to see them close by them—transferring the affection that they
felt for the deceased to the persons who take their names'
(Thwaites, xxiL 289 ;

cf. xxvi. 155-63, where the ceremony of
resuscitating a chieftain is described in detail).

Nor must we forget the Indian messiah of the
‘Ghost -Dance Religion,’ who taught that the
Indian dead were to be resurrected, the old life

restored, and even the buffalo and other game
of former days to be brought back in the body
(see 1J BBE W, pt. 2). Christian influences were
at work here, but they fell on well -prepared
aboriginal ground.
• See also Possession, Reincarnation.
Literature.—In addition to authorities cited in the article,

see list appended to Communion with Deity (American).

H. B. Alexander.
INCARNATION (Buddhist).—i. It has been

held that certain Australian tribes deny all con-
nexion between conception and sexual intercourse,

and believe that the spirit—an animal totem or the
soul of an ancestor—takes its place in the womb of

the mother in accordance with certain mysterious
laws and under certain trees, without the normal
intervention of any physical cause. 1 The savage
theories of conception, however, do not necessarily

imply such ignorance of physiological laws. It

would he more accurate to say that many primitive
peoples believe in the pre-existence of the soul of
the child, and hold that it is independent of the
soul and life of the parents. From all time it has
been accepted as a fact that only divine union is

always productive—ovk dxo^(£\toi evval ddavirw
(Horn, Od. xi. 249)—and from this it has been
logically concluded in Australia and India that
sexual intercourse, though it may condition con-
ception, is not the cause of it. A living and in-

telligent germ is necessary. The Brahmans
thought that this germ was a soul descended from
the moon through air, smoke, rain, rice, and
seminal fluid. Among the Australians and Hindus
the belief was that a kind of spirit, a totem or a
gandharva, lay in wait for a suitable opportunity
to penetrate the womb of some woman and so
become reincarnated.

According to Buddhist belief, three causes are
necessary to conception : (1) that the father and
mother have intercourse, (2) that the mother fulfil

her time, and (3) that a gandharva should be in
readiness. Such is, in so many words, the replv
of the Buddha when he is asked how children
are born (Majjhima, ii. 156 ; Divyavaddna, 440 ;

Mitinda, 123). In scholastic circles this gandharva
is given a name which is really a definition

—

antarabhava, an intermediary being, succeeding
the maraiuibhava, ‘ the being in the dying state ’

or ‘death,’ and preceding the upapattibhava, ‘the
being in the state of being born ’ or ‘ conception.’

1 See, e.g., S. Reinach on the Batapas, in CAIBL xi\ (1012).
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A certain sect possesses a sutra ,
which is lacking

in the Pali canon, where the Buddha speaks of the

antarabhava ; the Pali canonical sources mention

only the gandharva .

2. All sects do not believe in the antarabhava.

In this connexion we might quote more particularly the case

of the Mahasamgikas (W. Wassilieff, Buddhismus

,

St. Peters-

burg, 1860, pp. 266, 274, 281; W. W. Rockhill, Life of the

Buddha, London, 1884, p. 191) and the school of the Kathavatthu

(viii. 2 ; cf. xiv. 2). In the time of Yasubandhu (3rd-4th cent.

A.D. [?]) a certain sect of India proper considered the doctrine of

the antarabhava heretical, and its arguments coincide in many
respects with those of Tissa-Buddhaghosa (Kathavatthu) ; but,

while the Pali school preserves the traditional text :
‘ Three

causes are necessary . . . that a gandharva should be in

readiness,’ the Sanskrit scholars, who deny the existence of the

antarabhava, read :
*

. . . that a being in the dying state {mara-
%iabham). . . .* They believe that, just as an object projects its

reflexion directly and without intermedia^ on a mirror, so the
constituent elements (skandhas) of the dying being are immedi-
ately replaced by other elements, situated in a suitable womb,
which form a new being who inherits the karma of the dying
being. It is in this sense that we must understand H. C.

Warren’s formula (Buddhism in Translations, Cambridge,
Mass., 1900, p. 234): ‘Rebirth is not transmigration’ (see the

long and interesting discussion in Abhidharmakosabkd^ya, Fr.

tr., London, 1914, p. 16b).

3. The belief in the antarabhava, however, is

not contradictory to the doctrine of non-identity
or to the denial of 4 transmigration *

(samkrama ),

i.e. the passage of a person (pudgala ), or skandhas
(the five constituents of the ego), from one exist-

ence to another. The skandhas do not pass from
one existence to another, but, as a flame, con-

tinually renewed, sweeps over the whole prairie,

so the skandhas of the dying being engender the
skandhas of the intermediary being, which, being
continually renewed, finally arrive at the point
w here they are to enter a womb and engender the
skandhas of the new being.

The s-utra (Dlgha , ii. 63), as a matter of fact,

speaks only of the 4 descent of the vijhdna into the
womb/ i.e. the descent of 4 thought/ 4 the spiritual

element/ 4 the series of thoughts ’
; but here, we

are told, we must understand bv vijhdna the five

skandhas. In the sphere of desire and matter
(kdma0

,
rupadhdtu

;

see COSMOGONY AND COS-
MOLOGY [Buddhist], vol. iv. p. 130), thought is too

weak to exist without the support of matter.
^

The opinion, common to several European writers,

that only the karma is reincarnated, w ould be of

more weight if confirmed by undisputed texts. In
cases where the existence of the intermediary being
is denied, it is believed that the skandhas of the
dying being project their substitutes into the
womb, and such skandhas indeed—infernal, brute,

human, or divine—as the retribution of karma
requires. But it is not to be explained how a
karma could exist independently of the skandhas,

or produce the skandhas.

4. The intermediary being is ‘projected* by the same karma
as projects the future existence. It will in consequence have
the form and aspect of the future being, i.e. it will be infernal,

human, divine, and so on, according to the nature of the future
being. Its dimensions are those of a child of 5 or 6. Its organs
are developed ; e.g., the intermediary being which is to gene-
rate a Bodhisattva bears all the marks of a Bodhisattva. It

penetrates the womb, not along with aliments, but by the
natural way ; that is why the second-born of twins is considered
the elder. The body of the intermediary being is transparent
and subtle and is * not susceptible to touch.* Nothing can stop
its progress towards the place of its birth, since it is armed with
the magic power of karma

;
it feeds on the aliment called ‘ in

mouthfuls’ (contrasted with touch, ioy, etc.), but only on the
subtle part of it, viz. the smell (gandha), from which it derives
its name, gandharva ,

* smell eater.’ Some say there is no fixed
rule as to how long this being lasts ; it simply exists till the
conditions requisite for conception are realized, e.g. till the
union of the animal, human, or divine couple of the species it is

to belong to is completed, or else, in the case of beings born of
heat, i.e. from the exudation of the elements (saihsvedaja), till

masses of flesh in a state of decomposition permit of its incarna-
tion as a worm, and so on. Others maintain that the inter-
mediary being lives seven days. If, at the end of this time,
incarnation has been impossible, it dies and is reborn for
another week. Others put the length of the period at seven
weeks. Instead of being reincarnated as an ox, a dog, or a
black bear, it may be reincarnated as a buffalo, a jackal, or
a brown bear, if it is not the season for oxen, etc. But the

animal class may be definitely determined ; in this case the
karma which has determined the intermediary being will bring
about the realization of the causes necessary to incarnation,
irrespective of season.

5. How is the intermediary being incarnated?
With an eye born of the force of karma, it recognizes,

even from a great distance, the place where it is to

be bom and where its father and mother are united.

When it is female, it conceives a desire for the

father ; when it is male, for the mother. Troubled
by thoughts of love and hate, it hovers round the
place of its birth ; in its desire for the delights of

love, it imagines that it is the agent, and it enters

into the impurity (seminal fluid and blood) already
formed in the womb. The skandhas of the inter-

mediary being then grow hard ; it dies, and con-

ception takes place. Conception presupposes also

the destruction of the elements of productivity

—

sperm and blood ; the first cause of the embryo is

the intermediary being, for sperm and blood are
devoid of thought. This is how the beings which
are to be bora out of the chorion or the egg are
incarnated.
Those which are to be bora of the exudation of the elements

are attracted by smell. There is a fourth matrix (j/oni) or
category of birth : the apparitional beings (aupapdduka ,

i.e.

* easily born *) which come to life instantaneously, with all their

organs intact, and all their members and sub-members complete.
To this category belong the gods, the beings of the lower world,
the intermediary beings themselves, and some privileged men,
who are born without the aid of blood, seminal fluid, or the
exudation of the elements. The intermediary beings who are
to be born in this way are attracted to the place of their birth
by a desire to be in a special place or to dwell in a certain abode,
e.g. the nether world. ‘How does the future infernal being
come to desire to dwell in the lower regions? He is troubled in

spirit, he thinks he is tormented by icy wind and rain, and he
sees the fires of hell burning ; his desire for heat hastens him
thither. The inverse takes place in the case of the cold infernal
regions * (Abhidharmako&aohapja , Fr. tr., p. 26). In this class,

incarnation is rapid, for it depends solely on the conditions
proper to the intermediary being itself. For the beings born in
what is called the * immaterial * domain (drupya ; see Cosmogony
and Cosmology [Buddhist], vol. iv. p. 130), the intermediary
being is useless. Under the very tree where the saint dies in

meditation, and at the very moment of his death, he begins an
existence above and beyond space.

6. A detailed account of the incarnation of the
4 future Buddha ’ (Bodhisattva [q.v.]) would require
too much space, so we must be content with in-

dicating a few of the chief points, some of them
unpublished as yet.

{a) The old school, represented in this case at
least by the Sanskrit school of Abhidharma, makes
no essential distinction between the incarnation of

the Bodhisattva and that of other men :

‘Which is the best of all matrices (yoni)? The apparitional
matrix {aupapdduka). It is exempt from sperm, blood, and all

foreign matter on which an intermediary being could fix. Why
then did the Bodhisattva at his last birth choose the matrix of

the chorion (jarayu)? He possesses the “ mastery ** over birth,
i.e. he can be born where he wills. Because he saw the great
advantages of being; born of the chorion, the advantage of bind-
ing the great family of Sakyas by ties of parentship to the
Dharma, the advantage of inspiring with respect the people
who would say of him :

“ He belongs to a family of Sovereign
Kings {chakravartin)” the advantage of encouraging the faith-

ful who would say : “He is a man ;
even men can attain to this

perfection.** If he had neither race nor family, people would
ask :

“ Who is he ? A magical man or a demoniacal being
{piidcha) ? **—There is another explanation: nothing remains
of the bodies of apparitional beings at death, just as no oil

remains in the lamp at morning. Now, the Bodhisattva wanted
to leave behind him at death remains through the worship of

which thousands of men could gain heaven and deliverance.
That is the reason why he was torn of the chorion. But this

explanation cannot be accepted by the Buddhists, who attribute
to the Buddha a magic power of creation ; he could have created
remains ’ {Abhidharmakoiabhdqya, Fr. tr., p. 14).

The Bodhisattva, however, is not incarnated in

exactly the same way as the intermediary beings
destined for the human race. These generally
enter the womb under the impression that it is a
hut to protect them from rain and cold (in the case

of common beings), or a palace (in the case of noble

beings). The Sovereign Kings enter the womb
knowing that they are entering it. So also do the
Pratyekabuddhas, who in addition, while remain-

ing, know that they are there. The Bnddhas
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alone enter the womb, remain there, and leave it

in full consciousness of what they are doing.
The future Bodhisattva does not assume an

animal form to penetrate the womb of the mother,
the vision of Maya (in which the Bodhisattva
becomes a white elephant with six tusks) being
merely a portent of the future.

(6) The Great Vehicle, in its first stages (viewed
from the logical point of view), continues to believe
that the Bodhisattva is a man, ‘not a god.’ Men
must not be given the chance of thinking ‘ we are
only men, incapable of fulfilling this task, incapable
of reaching this state of perfection ’

(
Lalitavistara

,

87 f
.
). But the blessed or noble (bhadrika) char-

acter of his descent into and sojourn in the womb
is insisted on ; he is not soiled by the impurities of

the womb or by excremental matter. The question
of the ‘ virginity ’ of May a, of the absence of blood
and seminal fluid, has been settled, since Maya
(Lalitavistara

,

42. 9) takes the octuple vow before
conception ; but the author of the Lalitavistara
does not press the point.
The Mahavastu, the Suvarna, etc., hold that the

Buddha is bom as an apparitional being ; his body
is, therefore, defined as ‘spiritual’ (manomaya),
which means ‘ produced by the spirit ’ without the
aid of the elements of generation. It follows from
this that there are no remains of his body after
death.
The Bodhisattva was also regarded as a magical

apparition (nirmita ), the unreal reflexion of the
true body which is resplendent in the Tusita
heaven or in the distant and colossal empyrean
familiar to the later sutras (Saddharma).

Literature.—E. Windisch, Buddha's Geburt und die Lehre
von der Seelenwanderung, Leipzig, 1908 (numerous Buddhist,
Brahman, and medical sources); A. Barth, in Journal dcs
Savants, August, 1899; L. de la Vall6e Poussin, in JA ii.

• causes

,

London,
• London, 1914;

:
1 '

. . , Paris, 1903, p.

209; T. W. Rhys Davids, in JRAS, 1899, p. 79; H- A.
Jaeschke, Tib. -Eng. Dictionary, London, 1881, p. 367 ;

Sarat
Chandra, Tib. Dictionary , Calcutta, 1902, p. 867 ;

MimuipsdS-
lokavdrttika

,
Benares, 1698, p. 703; Bodhisaltvabhumi, MS,

Cambridge, fol. 144a
;
Sutrakrtdhga, ii. 3 (SBE xlv. [1895J 393);

Mahdbharata, iii. 1S3. 76, xii. 298. 18 (E. W. Hopkins, Great
Epic

, New York, 1902, pp. 89, 176; JAOS xxii. [1901] 372);
Anugita, iii. (SBE riii [1898] 241); Prasastapadabhasya,
Benares, 1895, p. 33. L. DE LA VALLEE POUSSIN.

INCARNATION (Chinese). — Incarnation in

anything like the meaning attached to that term in
Christian theology is unknown in Chinese religious

thought. We find there the idea of human beings
elevated to the sphere of the divine in the case of

those worthies who are worshipped with divine
honours. We find also the idea of the manifesta-
tion of spiritual beings, or the possession by them
of human persons who are their mediums in such
a way that the spiritual power may be regarded as
temporarily resident in the medium ; but in neither

is there any approach to the thought of true
incarnation.
When we disregard the secondary spiritual

powers and confine ourselves to the consideration

of Shang Ti, we find that the idea of the Incarna-
tion of the Supreme is as remote from Chinese
religious thought. We have, it is true, such ideas

as occur in connexion with tbe birth of Hou Chi.

‘The first birth of our people was from Chiang Yuan. How
did she give birth to our people? She had presented a pure
offering and sacrificed, that her childlessness might be taken
away. She then trod on a toe-print made by God (Ti), 1 and
was moved, in the large place where she rested. She became
pregnant ; she dwelt retired ; she gave birth to and nourished
a son who was Hon Chi When she had fulfilled her months,
her first-born son came forth like a lamb. There was no burst*

ing, nor rending, no injury, no hurt—showing how wonderful
he would be. Did not God (Shang Ti) give her the comfort ?

1 ‘ Hade by God ’ is by some Chinese authorities translated
‘made by the sovereign’ and so this element of the super-
natural is eliminated.

Had He not accepted her pure offering and sacrifice, so that

thus easily she brought forth her soni’ {Shi King, pt. iii. bk.

ii. ode 1 {SBE iii. 2 (1899) 396 f.j).

But the idea of supernatural conception and
birth must be distinguished from the idea of in-

carnation. The former does not imply the latter,

and of the latter idea, understood as Shang Ti be-

coming man and revealing himself in and through
the development of a human personality, there is

no trace in Chinese thought.
The classical conception of Shang Ti is re-

markably high. Physical anthropomorphism is

restrained, and no image of Shang Ti has ever been
made ; but he is freely spoken of as an ethical

being, righteous and loving. As the Christian

doctrine of the Incarnation, then, finds its funda-

mental Biblical presupposition in the conception of

man as made in the image of God, so, if within
the circle of Chinese religious ideas it seeks a point

of attachment, it must find such a point in the

ethical affinity of Shang Ti and man, which, e.g.,

makes Shang Ti the ethical standard for man’s
imitation {Shi King, pt. iii. bk. i. ode 7), and
underlies the thought of the Emperor, in so far as

he is worthy of his position, being, like the theo-

cratic King of Israel, the Son of Heaven. Perhaps,

also, there might be brought into connexion with
the cosmical significance of the Incarnation the

conception in ‘ The Doctrine of the Mean ’ of the

Sage, in whom the principles involved in nature
are brought to perfection, and who in turn brings

to perfection the world of men and things.
P. J. Maclagan.

INCARNATION (Egyptian). — The ancient
Egyptians had great difficulty in forming abstract

or general conceptions, 1 therein resembling certain

negro races who to this day do not frame such
general terms as, e.g., ‘ woman ’ or ‘ crocodile,’ but
think always of a particular woman or a particular

crocodile.

2

Like children, therefore, they found
it difficult to think of an ego or self as an integrat-

ing conception, and instead of saying * I see,’ ‘ you
walk,’ ‘ he strikes,’ they said ‘ my eyes see,’ ‘ your
legs walk,’ ‘his hand strikes.’* Similarly, they
lacked originally the concepts ‘ all ’ and ‘ whole ’

;

so that, instead of the expression ‘ all men,’ they
used the phrases ‘ each men,’ or, more commonly,
‘each eyes,’ ‘each legs,’ etc., according to the

bodily organ concerned in the particular case.

For ‘ whole ’ they had no distinct term, but ex-

pressed the idea by some such circumlocution as
‘ to its limit,’ ‘ to its extent,’ ‘ in its scope.’ 4

This inability to frame abstract ideas operated
powerfully upon the formation of religious concep-
tions among the Egyptians. The thought of a
more or less abstract deity, exercising his power in

a transcendental manner, was entirely foreign to

the Egyptian mind. Even a supreme being was
conceivable only as a concrete existence. In order
that such a being might conform to earthly norms,
it must have earthly attributes, and give effect

to its powers by earthly means. The Egyptian
deities were accordingly thought of as being em-
bodied in men, or in animals, or, though less

frequently, in plants, and even in things fashioned

by human hands, such as statues, obelisks, houses,

and temples. A deity had to eat and drink ;
5 he

lived and died. He was, therefore, always con-
nected with a particular locality. If he went
elsewhere, he deserted his previous locality, as he
could not in his complete individuality be present

1 A. Wiedemann, Mutton, x. [1891] 42 f.

a K. Weule, Negerlcben in Osta/rika a
,
Leipzig, 1909, p. 66.

* CL E. de Roug6, Chrestomathie rjyptirnne

.

ii. [Paris, 1868]
64 IT.

4 Examples, <6. p. 91 ff.

5 According to C. R. Lepsius, Denkmalcr aus Aegypten und
Aeihiopien, Berlin, 1851-69, iii. 306, line 16, each of the four
obelisks of Thutmosis m. in Thebes received as sacrificial offer-

ings a hundred loaves and four pitchers of beer.
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in different places at one and the same time. If

he desired to hear or to see, he required ears or
eyes; and while, e.g., ears were ascribed to a
deity in large numbers 1 in order that he might
perceive more sounds and words than human beings
can perceive, yet the faculty was of limited range.

It is true that certain texts speak occasionally of

a deity as omnipresent and omnipotent, but these
passages are in reality invocations designed to
flatter that particular deity, and to induce him to

maintain his reputation as a supreme power by
granting his suppliant’s prayer.

5 The conception
of a truly omnipotent deity was one that the
Egyptians never attained ;

and that the ostensible

references to such are, after all, but phrases to

which no real conviction attached is made quite
clear by the fact that similar qualities were
ascribed to the reigning Pharaoh in the panegyrics
of his subjects .

3

When the Egyptians sought to attribute a more
universal character to a deity in a precise and
complete sense, they had to resort to a kind of

syncretism. They fabricated a number of figures

as manifestations of the deity, and as bearing in
that capacity various names (ren-u ). To the
Egyptian mind, however, the ‘ name ’ was not, as
in modern languages, a general term. It was a
thing by itself, and independent of the object
which it denoted, and it possessed an immortality
of its own .

3 It was related in the closest way to
what it signified, but was not identical with it.

To have knowledge of a name wras to have power
over its bearer, but in certain cases the name might
continue to exist apart from the latter. The
‘ name,’ in fact, was related to its bearer in some
such way as the ha, the ba, and other immortal
elements were related to the individual human
being.

The several ‘ names ’ of a deity were not simple
incarnations thereof, but were generally distinct
personalities. Thus, if Isis was designated by,
and worshipped under, various epithets, such as
Hathor, Mut, etc., these were not regarded as

mere emanations existing in and through Isis, but
were figures complete in themselves and endowed
with a power and activity of their own. The
Egyptians did homage to each by itself, and did
not think of such homage as accorded to the
central deity. When they wished to worship Isis

herself, they required to direct their thoughts
specially to her. The primary deity always re-

mained a unity, neither surrendering any of his

distinctive characteristics to the subsidiary figures,

nor taking from them any of their attributes or
achievements.
In order that a deity might exercise his power

at a particular place, he required a material body,
which served him for a longer or shorter period as
a vesture or embodiment ; and, by way of facilitat-

ing such material manifestation, the temples were
furnished with statues or symbols which corre-

sponded to his supposed corporeal form, and could,

accordingly, be used by him at once as a place of

sojourn. When such object had been animated by
the presence of the deity, it was regarded as
actually the deity himself. But a material tene-

ment of this kind was not absolutely necessary.

1 A god with 77 eyes and 77 ears is met with in the Magic
Papyrus Harris (vii. 6), ed. F. J. Chabas, Le Papyrus magique
Barns, Chllon-sur-Sadne, I860, p. 99 ;

cf. E. A. W. Budge,
Facsimiles of Egyptian Hieratic Papyri in the British Museum,
London, 1910, pi. 26, p. 26.

2 Cf. the remarks in the art. God (Egyptian), vol. vi. p. 270.
3 Papyrus Anastasi, ii. pi. 6, line 3 ff. iv. pi. 5

,
line 6 ff. ; cf.

G. Maspero, Iju Genre ipistolaire chez les anciens Egyptiens,
Paris, 1872, p. 79 f.

4 Wiedemann, Die -7*— 1 T - imn
p. 16, Religion ofthe .1 nc •

p. 293 ff., in Mu&on, xv, - .

'

andria, 1895] 573 St.

Thus the god of Edfu, in order to help the sun-god
against his enemies, assumed the form of a winged
solar disk, and thereafter some portion of his
divinity always inhered in this new figure, which,
accordingly, became one of the most potent apo-
tropseic symbols in the religion of Egypt .

1 In
exactly the same way statues and symbols likewise
permanently retained something of the divine per-
sonality. They became separate deities, whose
existence in no way interfered writh the continued
existence of the original deity as an integral entity,
or with his capacity to become incarnate in similar
fashion at another place. Here we encounter a
mode of thinking which is found among many
other peoples, viz. the belief that in the pamted
figure, or even in a mere reflexion, there inheres
permanently a part of the personality of the
original, though without in any way taking from
the latter any portion of his individuality.
Such modes of thought explain the rise of

numerous distinct forms of one and the same deity
in a single locality, and also, when once he had
become embodied there in various objects, their
continued co-existence. The several forms were
differentiated from one another either bv the attri-

butes which the deity had manifested in his various
embodiments or by the sacred localities from which
he had been derived under a certain characteristic,
and at which he usually resided in a particular
form. Each of these forms of the original deity
had a distinct individuality. They were repre-
sented side by side in long rows of statues or
reliefs, or else were enumerated in extensive
lists .

2

So far as a deity was not compelled by incanta
tions to abide in a particular place in order to
serve the purposes of the person casting the spell,

the choice among the various available forms of
incarnation lay with the deity himself. By means
of certain spells, a dead man, being endowed with
magical powers, could, after his resurrection to
life, avail himself of existing embodiments or not,
having the power to assume whatever forms he
liked, as that of a bird, a serpent, a crocodile, the
god Ptah, etc., and was subject to no compulsion
in the matter.
What we find here is not metempsychosis, but the capacity of

the dead to incarnate themselves as they willed. The number

with the twelve hours of the day doubtless points to a later
attempt to reduce the forms to a scheme. But the arrangement
of the relative chapters in the Book of the Dead shows no uni-
formity, and the forms given in that text are not exhaustive,
while such a relation between forms and hours is nowhere else
referred to.

The dead might also assume a human form.
Thus, in the first tale of Setna, Ahure becomes
incarnate in Tabubue, and Neferkaptah in an old
man. In this narrative, indeed, even the pieces of
a game have incarnations as the fifty-two human

1 H. E. Naville, Textes relatifs au mytke d'Honis, Geneva,
1870, pi. 12 ff. ; tr. H. Brugseh, ‘Die Sage von der geflugelten
Sonnenscbeibe,’ in AGG xiv. [I860] 173-236.

2 e.g., the rows of statues exhibiting the forms of the goddess
Sechet in Karnak, founded by Amenophis hi., and completed
by Sheshonk i. ; cf. P. E. Newberry, in PSBA xxv. [1903] 217 If.,

M. Benson and J. Gourlay, The Temple of Mut in Asher, Lon-
don, 1889, pp. 31, 41, 248. Some of the figures in that series
bore no distinguishing epithet, and were manifestly intended to
represent new, and not as yet distinctive, types of incarnation
assumed by the goddess. For a series of reliefs representing
forms of Amon, cf., e.g., Lepsius, Denhmaler, in. 36c, d. For
lists of the forms of Osiris, see the Book of the Dead, cxlii.—

a

chapter which can be traced as far back as the Theban period ;

cf. the important list in W. Pleyte and F. Rossi, Papyrus de
Turin

, Leyden, 1869-76, pis. 11-13, p. 22 ff.

3 lxxvi.-lxxxviii. The texts of the Book of the Dead dating
from the Middle Kingdom devote numerous chapters to the
subject ; cf. the enumeration given by G. Roder, in Ai2W xvi.

[1913] 79 f.

4 Brugsch, Z2C v. [1867] 21-26 ;
Wiedemann, ib. xvi. [1878] 96 f
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menials of Tabubne. 1 The same text tells ns that

Ahure and her child Merab lay buried in Koptos,
and yet that they repose in the tomb of the hus-

band and father. They desire that their mummies
should likewise be brought to the tomb—a desire

all the more natural because the mummy was
regarded as the principal form in which the dead
became incarnate ; it was a vesture which he could
restore to life, and in which he could once more
move about.
The mummy was subject to bodily needs, and the more

mobile 6a-soul is depicted as conveying bread and water to it

through the shaft of the tomb.3 Of equal importance with the
mummy were the statues,3 which in the Old Kingdom were
erected in the serdab,

and sometimes also in the c&amber of

worship
;
in later times mainly in the latter. They were some-

times given a place in the temple,4 where, being near the gods,

they could more naturally look fora share in the sacrificial gifts

than in a tomb situated at a distance. In particular, statues

were placed in temples by kings as marks of special distinction
for men of merit.5

The dead man, moreover, had a singular power of

incarnation in relation to the reliefs in his tomb.
When he uttered his magic formula, the incidents
portrayed in the reliefs became real. He incarnated
himself in his own figure, and at the same time
compelled the other persons and the animals and
things depicted in the relief to become embodied in

theirs, and to perform the actions represented. 6 To
the same mode of thought belonged the notion that
a magician could by means of spells change the wax
figure of a crocodile into a real crocodile. 7

If beatified men could thus become incarnate in

so great a variety of forms, there can be no doubt
that the same capacity was assigned to the gods
also, though it is true that our documents furnish no
lists of the forms usually or possibly assumed by the
individual deities, or of the magic formula; employed
by them in order to assume such incarnations.

Of more importance among the forms of incarna-
tion resorted to by the gods were the sacred
animals. This idea was not indigenous to Egypt.
The god-animals were originally the independent
deities of the primitive inhabitants. The normally
anthropomorphic and spiritually conceived deities

introduced into the country during the Nagada
period by the invading and conquering peoples
were brought into relation with the old indigenous
objects of worship. 8 The deity of a conquering
tribe that settled in a particular locality was de-
clared to be identical with the sacred animal
hitherto worshipped there, and the latter was
thereafter regarded as his material manifestation.
But the deity did not thereby surrender his inde-
pendent existence. Thus we find, besides the Ptah
incarnate in Apis, the god Ptah ; and, besides the
ram Amon, the god Amon. In these identifica-

tions of deity and animal, no attention was paid
to possible differences in the distinctive properties
of the associated pair, and this inherent disparity,

as we might expect, permanently stood in the way
of a real fusion between the primitive and the
incarnate deity. Even when the similarity of the
two was more marked, as in the case of the hawk
of Edfu and the sun-god, they still maintained a

1 (i Maspero, Conte* populaires 4, Paris, 1911, p. 123 ff., where
further literature on the text is cited. On the figures used as
* men,* 'f. Wiedemann, Altagup. Sagen und Murchen, Leipzig.
1906, p. 136.

2 Vigneloe in the Papvrus Nebket in the Louvre, ed. T.
Deveria and P. Pierret, Le Papyrus de Xeb-Qei, Paris, 1872.
pi. 3.
8 On these, cl Maspero, Etude* d* mythologie, i. [Paris, 1S93]

53 ff., 77 ff.

4 Cf. the numerous statues of private persons in the hiding-
place at Karaak, in G. Legrain, ‘ Statues et statuettes de rols
et de particuliers ’ (Cat. du Must* da Cain, L [Cairo, 1906] ii.

[1909]).
5 e.u. Legrain, op.,cit. i. 23, 79.

.
6 Cf. Maspero, Etude* igyptiennrt, L [Paris, 1SS8] 193L,

Etudes de mythologie, vi. [do. 1912] 39S f.

7 Papyrus Westcar; cf. Maspero, Conte*_populaires 4, p. 27 f.

6 Wiedemann, Der Tierkult der alien Agypter, Leipzig, 1912,
p. 27 ff.

mutually independent existence. The incarnation,
in fact, added a fresh and independent by-form to

the deity, but the distinct individuality of the
latter remained as before.

These ideas emanate directly from the Egyp-
tian conception of what is involved in personality.

Man was not in himself an integral unity, nor, by
analogy, was any other existent being. Each
individual existence was rather a mosaic-like com-
plex of various severally independent constituents
which merely happened to be conjoined in a par-

ticular body, hut was not in its own being de-

pendent upon that body or its continued existence.

Thus, in the individual human personality there

were, besides the body, the various constituents of

the soul—the ha, the 6a, the sechern, etc.1—which,
while conj oined in theman during life, first attained
complete independence after death, each of them
then repairing to the world beyond in order that,

according to the Osirian doctrine of immortality,
it might, as a result of the judgment before Osiris,

be once more united with the rest in the person-
ality so restored in the realm of the dead. In
beings of a higher rank, such as kings and gods,
the partition of the soul was carried still further.

These had not simply a single kct and 6a, but several

of each, and in these the various attributes com-
bined in the divine person were at a later date
supposed to be severally incarnated.3

A crucial instance of the distinct individuality
of these elements is found in the idea that the
divinity of the king might be detached even from
himself. In this case the divine personality is

figured as a man hearing a general resemblance
to the earthly ruler, hut sometimes it wears other
crowns besides his, and it seldom has even the
hawk’s head corresponding to the hawk-soul of

the Pharaoh. It receives sacrificial offerings from
the king himself, and bestows upon him heavenly
gifts. 8 The proper divinity of the Pharaoh is

embodied in this figure, but such disengagement
of a part of the monarch’s personality in no way
diminishes his own individuality. The sacrificing

king remains in himself complete, and is in no
sense a merely partial or fragmentary being.

The to of the Pharaoh is often represented as a little child

—

less frequently as a grown man j—who walks behind the king,
bearing the royal to-name on his head, and carrying the royal
symbols. It sometimes appears also as the hieroglyphic tran-
script of the to.name, furnished with arms in order to hold the
symbols. 3 Here the incarnation of the to-element in a hiero-
glyphic expression is effected in the same way as the individual
life, power, stability, etc., of the king are embodied in the
hieroglyphs for 'life',’ ‘power,’ ‘stability,’ etc., which are fitted
with arms and legs, and carry symbols of the monarch.6

Further, attributes which seem to us purely
abstract were regarded as becoming incarnate,
as, e.g., the divine protection, which W’as em-
bodied in the blood of Isis, and is represented
by the knot-amulet tet. This amulet likewise
is fitted with hands,7 or, in some instances, with

1 Wiedemann, The Ancient Egyptian Doctrine of the Im-
mortalUy of the Soul, Eng. tr., London, 1895, also in Congrt

s

provincial de* Orientalisteg, St. Etienne, 1878, p. 159ff-, and in
Motion, xv. [1896] 46 ff.

2 Lists of the sun-god’s 14 kas, in F. W. von Bissing, SSIA,
1911, no. 6, pp. 6, 12 f. The sun-god, moreover, had seven bat
(J. Diimichen, Altdgyp. Tempelinschriften

, L, Leipzig, 1867,
pL 29 ; cf. P. Le Page Renouf, Life Work, it [Paris, 1903] 241

;

Brugsch, Ilieroglyph.-demot. Worterbuch

,

Suppl. vii. [Leipzig,
1SS2] 997, and R. V. Lanzone, Dizumario di mitologia egiziii
Turin, 1881-86, p. 1205). We read often of the ba-u (pi.) of the
king, though their precise number is not given.

3 Lepsius, Denkmdler

,

iiL 85a, 189, 191.
4 lb. iiL 78e.
8 Cf. the illustrations in W. M. F. Petrie, A Seaton in Egypt,

London, ISS8, pi. 20, p. 22 ; well-defined illustrations in Lepsius
iii. 20a, 21, 55b, 61.

6 As in Lepsius, iii. SSa
;
A. Mariette, Abydot, i., Pans, 1869,

pis. 2S, 32; E. Naville, The Festival-hall of Osorkon II., London,
1892, pis. 1, 9, 14 ;

Lepsius, iii. 2095 ; Mariette, Denderah i

Paris, 1870, pis. 13, 38. 44, 45, iv., 1873, p!s. 2, 12.
' ‘

7 Book of the Dead, clvi.
; cf. the vignette in Naville, Da*

agtm. Todtenbueh der XV1I1-XX Dynastic, Berlin, 1886. L
pi. 105.
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a head .
1 Similarly, incarnate forms of various

senses and ideas, as taste and feeling,

2 hearing

and sight, year, eternity, infinity, joy,* male and
female darkness,* etc., are met with as deities to

whom homage is paid, and who are, therefore,

expected to manifest an individual activity in

favour of the suppliant. Of such forms the most
frequently mentioned is Truth, who became a

goddess—the Maat worshipped in a number of

temples as a woman with the symbol for ‘ truth ’

upon her head .
6 Further, the particular truth

which dwelt in a particular man or deity could

become incarnate in a similar figure, and this type

of truth might be eaten or drunk, while the king
might offer it to the deity.

6

The possible co-existence of a number of indi-

vidually distinct entities in another being which
yet maintained an existence independent of them
is seen also in a curious conception of the royal

erson. The Pharaoh comprised in himself the

ings of Upper and of Lower Egypt, each of whom
retained his own individuality. The monarch not

only bore the titles and dignities that severally

belonged to the two provinces, and had a double
house and a double treasury, but, as king of either

province, he also offered two distinct sacrifices, and
in some instances had two tombs,

7 which, as it

would seem, belonged severally to the king of

Upper Egypt and the king of Lower Egypt.
The king was regarded as of divine origin, and

even as a god. In this aspect, however, he was
not merely the incarnate form of a particular

deity, but was a new addition to the pantheon

—

one who, clothed in a human form and born of a
human mother, lived as a man amongst men, and
yet could associate with the other godson a footing
of perfect equality. At death he discarded his

purely human traits, though he did not completely
surrender his human nature. In the earlier period,

he was supposed to eat the older gods, thereby
acquiring their peculiar qualities, and so becom-
ing the supreme divinity .

8 In later times the
process of complete deification after death, by
which he became a kind of Osiris, is not depicted
in detail.

The Pharaoh owed his divine nature to his

having been begotten by a god—a transaction
which is often brought clearly before us .

9 When
the procreation of a new deity had been resolved
upon by the higher powers, the god Ra or Amon-
Ra assumed the form of the reigning king, and
visited the queen upon her couch in the palace.

He revealed to her his divine character ; his love

suffused her person, and he begot the coming ruler,

1 e.g., on the late-Theban coffin in the Museum at Cairo, first

floor, vestibule, no. 1161. Similar forms of incarnation might
be ascribed also to the gods, as in a relief from the reign of
Amenemhat m., ed. H. Schafer, Amtliche\ Berichte aus den
kmigl. Kunstsammlungen, xxiiii., Berlin, 1911-12, cols. 40-46
(the Sebak of Crocodilopolis).
2 Wiedemann, in Sphinx, xvi. (1912] 40 f.

2 Altar of Pepi I. in Turin ; ei J. Bonomi and S. Sharpe, in

TSBA iii. [1874] 110 ff., pis. 1-3.
4 References for these and similar conceptions in Lepsius,

‘tTber die Gotter der vier Elemente bei den Agyptern,’ in
ABA W, 1856, p. 181 ff.

5 Cf. E. A. W. Budge, The Gads of the Egyptians, London,
1904. i. 418 B.

8 Wiedemann, AMG x. [1887] 561 ff.; A. Iforet, Be Rituel du
culte divin joumalier en Egypte, Paris, 1902, p. 138 ft.

7 Cf. H. R. Hall, JES xxvi. [1906] 176 f.

8 Pyramid Unaa, L 496 3. (tr. Maspero, RTr iv. [1SS3] 59 II.).

9 e.g., in reliefs (for Amenophis ra.) at Luxor, ed. A. Gayet,
he Temple ie Lauxor [=3hhn. de la mission arch, du Cairo,
xv. 1], Paris, 1894, pis. 63-67 ; in better form, with discussion,
Colin Campbell, The Miraculous Birth of King Amonhotep in.,
Edinburgh, 1912 ; at Peir el-Bahri (for Ratshepsut), ed.

Naville, The Temple of Deir el Bahari, ii., London, 1897, pis.

46-55
; a fragment (for Ramses II.), ed. C. Campbell, op. cit.

48 f.; alluded to in the Papyrus Westcar (for kings of the Vth
dim.), in the royal titles, etc.; cf. Wiedemann, in Muslon,
xiii. [1S94] 372 f. ; A- Moret, Du Caractkre religieux de la

royauU pharaonique, Paris, 1902, p. 48 ff. ; Haspero, Etudes
de myt.hr,logic, vi. 263-2S6.

and decided what his name should be. So far,

however, the god had implanted in the mother only

the divine element of the son. He now commis-
sioned the god Khnuphis to form the child’s bodily

members, and accordingly that deity fashioned the

body of the future ruler, as also that of his ka,

which was of like shape with himself,
1 upon the

potter’s wheel, while a goddess bestowed life upon
these fresh creations .

2 Then at length the child

was bom in the presence of, and with the aid of,

various gods and goddesses.

The circumstance that, when the god begot the
child, only the divine element of the latter was
created enables us to understand why occasionally

not merely a single deity was implicated in the

act, but why all the gods might claim to have
begotten the Pharaoh,

3

and to exist in him. To
the purely concrete mode of thought characteristic

of the Egyptians such an infusion of deity could

be most simply represented after the manner of a
procreation. It was only in respect of this divine

element, and not in respect of the whole divine

personality, that the god became incarnate in the
king.
That a mere particle of divinity sufficed to make

the newly created king a partial incarnation and a
divine person is also implied in the myth of Ra and
Isis.* Here Isis kneads earth with the spittle of

the sun-god, and forms a serpent which, in virtue

of the spittle, may be a source of danger to the god
himself. The same idea is found in an extant
legend from the XHth dynasty

,

5 in which Isis tries

to secure a portion of the seed of Set as a means of

gaining power over him. In such instances the
implanted particle of deity does not always carry
with it the entire range of the divine nature as an
incarnation in another being. Sometimes, indeed,
it is only a particular attribute that is transferred

in this way. Thus the man who sucks the milk of

a goddess or a sacred cow absorbs thereby, not her
entire divine ego, but only her inherent immor-
tality .

6

The choice of the reigning monarch’s figure for

the act of procreation was determined by the fact

that the god, on other occasions of his intercourse
as an incarnate being with the king, chose a form
which corresponded externally to that of the
Pharaoh then upon the throne. Inasmuch as the
two homologous figures both existed at the same
time, it is clear that the deity did not become in-

carnate in the king, but really assumed an inde-

pendent figure of similar appearance. This figure

might be designated by a special name, which
applied both to the deity and to the reigning king.

Thus we read of the Anion of Ramses II., of the
Sechet of Sahara,

7 etc. When a monument, and
especially a temple or chapel, was founded, not by
a king, but by a private individual, the latter was,
equally with the king, regarded as the creator of a
new divine by-form. Thus, e.g., in the reign of

Ramses n. worship is said to have been accorded,

1 The ka and its relation to the man hare been discussed most
recently—with references to earlier works—by Maspero, in

Memnon, vi. [1912] 125 ff.

3 Naville, op. cit. ii. pi. 48 ; Gayet, op. cit. pi. 66. On the life-

giving frog-deities of Egypt, cf. A. Jacoby and W. Spiegelberg,
in Sphinx , vii. [1903] 215 ff., viii. [1904] 78 f.; and on the closely

related idea that frogs might be generated from the slime of the
Nile, Wiedemann, in OLZ ri. [1908], col. 179 ff.

3 As, e.g., in the Stele of Kuban, ed. E. Prisse d’Avennes,
Monuments igyptiens, Paris, 1847, pi. 21, 1. 3.

* Pleyte-Roesi, Papyrus de Turin
,

pis. 31, 77, 131-8 ; tr.

Wiedemann, Religion of the Ancient Egyptians, 54 ff.

5 F. LL Griffith, Hieratic Papyri from Eahun and Gurob,
London, 1898, pL 3, p. 4 ; cf. Wiedemann, in Sphinx, xiv. [1911]

39 ff.

6 Wiedemann, ‘Die Milchverwandtschaft im alten Agypten,

in Am Urquell, Hi. [1892] 259 ff.

7 Cf. the texts given by L. Borchardt in Mitteilungen der

deutschen Orient-Gesellschaft, no. xxxvii. (Aug. 1908) 29 f
.

;

Brugsch, Recueil de monuments egyptiens, i. [Leipzig, 1862], pi.

4, no. 3.
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not only to the Ptah of Ramses himself, but also
to the Ptah of a certain Menna.

1

Besides real incarnations, however, considerable
interest attaches in Egypt to pseudo-incarnations.
The adept in magic, when uttering his spells,

frequently claimed to be a particular deity, and as
such demanded obedience and threatened the
powers that resisted him. 3 It need not be supposed
that he actually believed himself to be the god in

question, but he was at all events convinced that
such a claim would make an impression upon other
gods. By way of making the identification more
emphatic, the adept in some cases had the name of
the particular deity inscribed upon his person.
From similar motives the names of Isis and
Nephthys respectively were inscribed upon the
bodies of the two principal female mourners who
recited the dirges in mourning celebrations, and
effected the resurrection of the dead person by
sympathetic magic. 3 Whether in early times
masks of the gods likewise were employed with a
view to a more complete identification cannot be
decided by the extant records, but the practice is

attested in connexion with the cult of Isis in the
Hellenistic period, and may well go back to earlier

usage.
Again, the glorified dead

4

and the gods might
assume the forms of other deities. Thus Isis took
the form of a sacred cow, and Horns that of
the Apis bull, in order to reach the city of Apis
unmolested. 8 In this case the incarnation was
effected, not in the sacred cow and the Apis bull
themselves, but in figures resembling them, and
so, of course, commanding a like degree of respect.

The story in which Batau is said to have assumed
the form of a bull with all the beautiful symbols
in its hair, and thus to have been honoured as a
sacred bull—though in reality it was not such 8—
must be interpreted in the same way. This text
also shows the vast variety of possible metamor-
phoses which a higher being might assume in his

incarnations. When the bull had been slaughtered,
Batau caused two trees to arise from the drops of

its blood, and in these he then took up his abode.
From the trees, again, he passed, in the form of a
splinter, into the body of a woman. She became
pregnant, and the child she brought forth was his

final form of incarnation, i.e. Batau himself.

In most cases a particle of the being incarnating
himself was implanted in the new form that he
adopted, though, as we have seen, this was not
absolutely necessary. But certainly the Egyptians,
with their concrete habit of thought, persistently
sought to invest all beings with a tangible and
material form. If the gods, or the dead, or any
other entities were to endure and to evince their

power, they could do so only by means of an in-

carnate form.
Litzhaturb.—There is as yet no monograph on the Egyptian

ideas of incarnation. Apart from the passages cited in the

article, wo have in modern literature nothing to fall back upon

1 See a writing-palette in Berlin, no. 6764. The omission of

the cartouche and the mode of writing the name Menna show
that the reference here is not, as Ermnn (ZA xxix. [1891] 4S ff.)

supposed, to King Menes, but to a private individual—perhaps
that charioteer of Ramses II. of whom we read in the Pentaur
poem.

2 Wiedemann, Magie xind Zauherei im alten Agypten, Leipzig,

1905, p. 13 ff. Of peculiar interest in this connexion is the
Magic Papyrus Leyden, no. 348, pi. 11, line 2 fl., ed. Pleyte,

Eludes 4‘jyptologiques, Leyden, 1866, p. 173 ff.; cf. Pap. Ebers,
ed. G. Ebers, Leipzig, 1875, pi. 1.

3 See lamentations of Isis and Nephthys in the Papyrus Berlin,

no. 1425, ed. P. J. de Horrack, (Euvres diverges, Paris, 1907, p.

34 ff. ;
and in the Papyrus of Nes-min in the Brit. Mus., no.

101SS, pi. 1, 1. 4 ; cf. Budge, Facsimiles of Egyptian Hieratic
Papyri in the British Museum, p. 1.

4 Attested as early as the time of the Pyramid of Pepi r., in

which (line 166) that king takes the head of the Anubis jackal.
5 J. Diimichen, Die Oasen der libyschen Wiiste, Strassburg,

1S77, pi. 6, p. 27 ; cf. Brugsch, in ZA xvii. [1879] 19.

6 Papyrus d'Orbiney, pL 14 ff.; cf. Maspero, Contes popu-
lates^, p. 1 ff.

except treatises dealing generally with the Egyptian religion,
as cited in the artt. Egyptian Rkmoios, voL v. p. 236 f., and
God [Egyptian], voL vl p. 279. A. WIEDEMANN.

INCARNATION (Greek and Roman).—The
term ‘ incarnation ’ usually implies God becoming
man, and connotes the opposite process to ‘apo-
theosis.’ But thought wavers in a curious way
between the two. When virtue in man’s esteem
has won its way to heaven, when a Pollux, a
Hercules, an Augustus, a Bacchus, a Quirinus—to
employ the examples used by Horace (Carnx. ill.

iii. 0—15)—have assumed their seat at the celestial

board, and begun to quaff the nectar of the gods,
then it is suspected that merit so transcendent
must have been of heavenly origin, and a birth-

story is invented which goes to show that the
person who has been apotheosized was in reality

already divine.

Strictly speaking, incarnation means the putting
on of flesh by the divine ; it need not necessarily

be—although, as a matter of fact, it usually is

—

the flesh of man. When Zens visited Leda in the
form of a swan, that was incarnation as much as
when he visited Alcmene in the form of Amphi-
tryon ; but we must insist on flesh of some kind.
There would be no propriety in applying the term
incarnation to the visit of Zeus to Danae in the
shape of a shower of gold. Artemis, according to

one legend, compassed the destruction of Otus and
Ephialtes by turning herself into a stag, and
running between the young giants, who shot each
other in their eagerness to nit the beast. We have
also an instance of this lower form of incarnation
in the tale that on the appearance of another of

earth’s monstrous brood the gods were so terrified

that they changed themselves into beasts and took
refuge in Egypt, this part of the story being per-
haps a Greek attempt to account for the theriolatry
in the Nile country.
To the Greek mind the specific difference be-

tween gods and men lay in the fact that the former
were immortal and the latter mortal (except in case
of apotheosis). All other differences, as in wisdom
and beauty, were of degree, not of kind. Herein
is the key to the Greek concept of incarnation, and
throughout the pagan period it was really believed
that the gods could and did assume the form of
men. Their motives for so doing were many and
various, but the most prominent was to gratify
their amorous desires. The sons of Zeus by human
mothers were innumerable. Among them were
Perseus, Castor and Pollux, who were specially
called * the sons of Zeus ’ (though it is said that
only one was really so), Heracles and Bacchus,
.iEacus and Sarpedon. The mothers of these were
Danae, Leda, Alcmene, Semele, dSgina, and Lao-
dameia. Many, too, were the sons of Poseidon,
most of whom are marked by gigantic size and
insolence. Of the three brothers who divided the
world between them, Hades alone seems to have
been without issue of any kind.
The sons of the gods did not fail to follow the

example of their sires in the way of amours with
mortal maids or matrons

;
and, in consequence, a

particular member of a human family might have
in him or her a strain of the diviDe. Thus Theseus
was said to have been the son of Poseidon, Troilus
the son of Apollo by Hecuba, Deianeira was said
to have been the daughter of Dionysus, Meleager
the son of Ares, Linus the son of Apollo, and so on.
These were perhaps appreciations arising out of
the characters of those persons either in fact or in
fiction ; hut one obvious motive for the invention
of such stories was the general desire to ally
oneself with the divine. Thus Hellen was said to
have been really the son not of Deucalion, hut of
Zeus, which at once conferred the patent of nobility
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upon every Hellene. A 11 Greek physicians claimed

to be descended from Asclepius, and so from
Apollo ; and on the same lines Socrates is made
playfully to argue in the Euthypb.ro (11 C) that all

sculptors were descended from Drcdalus, and so

from Hephsestus.
But love was not the only motive which induced

divine beings to take human flesh upon them. It

was anger at the gods that drove Demeter to

leave heaven and incarnate herself as a woman.
It was to gratify her spite against Heracles that

Hera assumed the form of an Amazon. Occasion-

ally, however, it is the censorship of human morals
that is the operating motive. Thus it was to

test the insolence of Laomedon that Apollo and
Poseidon assumed the form of men ; and the great

god Zeus himself came to earth in the likeness

of a working man (Apollod. iii. 98, ehcaoBeh avSpl

XePv^Tv), in order to make trial of Lycaon and his

fifty sons, who excelled all men in impiety. The
same motive underlies the well-known story of

Baucis and Philemon, which has been immortalized
by the genius of Ovid ; and we know from Hesiod
that the belief was entertained that the gods
roamed the earth in the likeness of men to take
note of human conduct. That is the highest moral
use that is made of the idea of incarnation in pagan
mythology.
The idea of divine birth appears now and then

among the Greeks even in historical times. Plato,

after he had achieved immortality for his writings,

was reported to have been the son of Apollo. He
is the only philosopher who has attained the
honour of a birth-story. The Spartan king
Demaratus, we are told by Herodotus (vi. 69), was
declared by his mother to have hcen the son of the
hero Astrabacus ; but then there was a malicious

counter-statement that the supposed hero was
really the donkey-driver. Alexander the Great
was believed even in his own lifetime to have heen
the son of Ammon ; and there is a story told by
Plutarch (Alex. 3) that the reason for the loss of

Philip’s eye was that lie had peeped through the
keyhole of his wife’s chamber, and had seen the
god in the form of a serpent entwined about her
couch. The birth-story of Romulus and Remus is

an echo of many similar tales in Greek mythology.
Litbraturb.—

S

ee references in text and art. Greek Religion.

&T George Stock
INCARNATION (Indian).—The tenet of incar-

nation (avatara) is a fundamental one in mediaeval
and modern Hindu religion as taught in the
Puranas and similar works ; it is so especially

with the Visnuites, the greater number of whom
worship either Rama or Krsna, the two last incar-

nations of Visnu, not that god in his proper form ;

the reverse holds good with Siva, who is adored as
such, or under one of liis various forms which
cannot be properly called incarnations. We must,
therefore, examine the incarnations of Visnu in

order to comprehend the nature of incarnation as

conceived in India, and to form an idea concerning
the origin and development of the complex body of

beliefs on the subject.
The theory of the incarnations of Visnu pre-

supposes the recognition of Visnu, or, as he is

more appropriately called in this connexion,
Narayana, as the Supreme God, the creator and
ruler of the universe, the upholder not only of the
cosmic, but also of the moral, order of the world.
When the enemies to his rule endanger the order
of the world, the god incarnates himself for the
purpose of defending it. This is expressed in two
much quoted verses of the Bhagavadgitd (iv. 7f.)

:

1 Whenever there is a decline of the Law, O Bharata, and an
increase of iniquity, then I put forth myself (in a new birth).
For the rescue of the pious and for the destruction of the evil-

doers, for the establishment of the Law I am bom in every
age.’

VOL. VII .— 13

Originally, therefore, the number of these ap-

pearances or births of the Lord seems to have been
regarded as indefinite ; but theological speculation

tended not only to fix the number of incarnations,

but also to define more clearly their relation to the
Supreme God. This can be seen from the account
of the incarnations in the Harivamsa , i. eh. 42 f.

It commences with a verse made up of the begin-

ning and the slightly altered end of the passage
from the Bhagavadgitd just quoted :

‘ Whenever there is a decline of the Law, O Bharata, then the
Lord appears for the establishment of the Law.’

And it continues

:

‘One form of him, the best one, for ever abides in heaven
practising austerities [Narayana seems to be intende 1], the
second [form] is gone to sleep on his couch, for the destruction
and creation of beings, meditating on his mysterious self

;
who

after sleeping a thousand ®ons becomes manifest for the pur-
pose of action, at the end of a thousand years, as the god of

gods, the Lord of the world [Vispu].'

Then some of his incarnations are related, the

last of which—that of Kalki—being designated as

the tenth (v. 236S), proves that the number of his

incarnations amounted to ten, as in later times.

It is worthy of note that in this place the incarna-

tions are called pradurbhava, ‘ manifestation,’ and
not avatara ,

which has since become the current
term ; thus it is usual to speak of the ten avatdras
of Visnu. According to the common belief these
are : (1) Fish, (2) Tortoise, (3) Boar, (4) Man-lion.

(5) Dwarf, (6) Parasurama, (7) Rama, (8) Krsna, (9)

Buddha, and (10) Kalki, whose incarnation is still

to come. 1

Now, if we examine the various incarnations of

Visnu, we shall find that they fall into several
groups. First the Vamana, or Dwarf, incarnation
is a legend developed from a mythical feat of Visnu
frequently mentioned in the Rigveda, viz. the
three strides with which he measured the three
worlds. Secondly, the Kurina, or Tortoise, and
the Varaha, or Boar, incarnations ascribe to him
deeds which originally were believed to have been
performed by Prajapati the Creator (see Satapatka
Brahmana, VII. v. 1, 5 ; Taittiriya Samhitd, VI. ii.

42 ;
Taittiriya Aranyaka, i. 13 ; and Satapatha

Brahmana, XIV. i. 2, 11). Prajapati is frequently
represented as taking one foim or other for some
special purpose ; in our case the reason of his being
assumed to have taken the form of a tortoise and
of a boar may have been that his primitive worship
had been of a theriomorphic character, at least

with some classes of the people. When Narayana
(Visnu) became the Supreme Deity, the Creator

1 The incarnations {pradurbhava) actually related in the
HariiaihSa {loc. tit.) are: (1) Varaha, (2) Man-lion, (3) Dwarf,
(4) Dattatreya, (5) Jamadagnya (Parasurama), (6) Ruma, (7)

Kf9na, and (S) Kalki, which, as stated in the text, is called the
tenth. In the Santiparvan of the Mahabharata (eccxxxix.
103= 12966 f.) the following incarnations {pradurbhava

)

are
enumerated

: (1) Haiiisa, (2) Tortoise, (3) Fish, (4) Boar, (5)

Dwarf, (6) (Para^u) Rama, (7) Rama Da&rathi, (3) Satvata
(Krsna), and (9) Kalki. The Bhagavadgita {loc. tit.) speaks of

the ‘many births’ (jamnani

)

of the god; the Mahabharata ,

Vanaparva (487), of the ‘thousands of his manifestations’

(prddurbhara). Of the account in the Matsya and Bhdgavata
Puranas

,
Muir (Orig. SJcr. Texts

,
iv.a [1873] 165 f.) says

:

‘Visgu’s incarnations are then enumerated (Matsya Pura-ya,
xlvii. 234-254), viz. (1) a portion of him sprung from Dharma,
(2) the Narasimha, or Man-lion, and (3) the Dwarf, incarnations,

which are called the celestial manifestations (sambhuti), the
remaining seven being the human incarnations caused by
Sukra’s curse. These seven are

: (4) the Dattatreya, (5) Man-
dhatr, (6) Parasurama, (7) Rama, (8) Vedavyasa, (9) Buddha, ami
(10) Kalki incarnations. (Eight instead of seven are obtained if,

with the Marathi expounder, we understand the beginning of

verse 243 to refer to Krsna.) The Bhdgavata Purdiia gives
twenty-two incarnations (i. iii. 1 ff.), viz. those in the forms of

(l) Purusa, (2) Varaha, or the Boar, (3) Narada, (4) Kara and
Narayana, (5) Kapha, (6) Dattatreya, (7) Yajna, or Sacrifice, (S)

Rsabha, (9) Pjrthu, (10) Matsya, or the Fish, (11) Kurma, or the

Tortoise, (12 and 13) Dhanvantari, (14) Narasimha, or the Man-
lion, (15) Vamana, or the Dwarf, (16) Parasurama, (17) Veda-
vyasa, (IS) Rama, (19 and 20) Balarama and Krsna, (21) Buddha,
and (22) Kalki. The last two are represented as future. But
the incarnations (avatara) of Vision are innumerable, like the

rivulets flowing from an inexhaustible lake. Rsis, Manus gods,

sons of Manus, Prajapatis are all portions of him.’
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and Lord of the world, he stepped into the place
of Prajapati, the Creator in the period of the
Brdhmajias, and the deeds of Prajapati were
transferred to Visnu. In this class of incarnations
we may reckon, besides the Tortoise and Boar
incarnations, the Matsya, or Fish, incarnation,
which refers to the legend of Mann’s being saved
by a fish daring the Deluge ;

for that fish, ac-

cording to the later version of the story in the
Mahabharata (iii. 187= 12474 ff.), reveals himself as
Brahma Prajapati. The incarnation of Narasimha,
or the Man-lion, stands by itself, or might be
ranged with the Dwarf incarnation ; it refers to
a popular legend of Visnu killing, in the form of a
Man-lion, the demon Hiranyakasipu— a legend
which is once alluded to in the Vedic literature,

viz. Taittiriya Aranycika , X. i. 6.

The remaining three incarnations, viz. those of Paraiurama,
of Rama Da&irathi, and of Krsija, have this in common, that
those heroes had originally no connexion with Visnu. The
story of Paraiurama itself, as told in the Mahabharata (iii.

115 ff., xii. 49), has no reference to Visnu, but the first book of
the Rdmayaiyi, which is a later addition to that epic, contains
a continuation of Paraiurama’s story, according to which the
hero was in possession of Vignu’s bow and met the young Rama,
son of Daiaratha, expressly to subdue him ; but the latter, who
had already broken Siva’s bow, now bent Vi§nu’s bow and de-
prived Paraiurama of his glory. This legend, apparently a late
invention, would be absurd on the supposition that both Ramas
are incarnations of Vispu, since then the god would humiliate
himself ; but it shows that Paraiurama had, in popular tales,
N**" with Visnu ; and this circum-

. - * i: r» !. .:< I which he shares with the
i-

1
‘

‘ ur *. •••* Visnu, may have facilitated
his reception in the series of incarnations of that god. He was
recognized as such at the time of the redaction of the present
text of the Mahabharata (see note on p. 193*>), and thus in the
introduction of his story there (iii. 115) a confused passage is

inserted (v. 15-19) in order to make allowance for the current
belief.

The incarnations with which we have dealt seem
more or less to he set up by theological speculation
rather than to have constituted part of a general
and popular belief. It is different, however, with
the two next incarnations, those of Kama and
Krsna. They are the only ones which have any
practical importance in the religion of India ; for,

as stated above, their worshippers form a consider-
able part of the Hindus and the great majority of
Visnuites. Hence it will be necessary to enter
into more details with regard to these two
avataras. According to the unanimous belief of
the Hindus, Kama came long before Krsna, the
former at the end of the Treta, the latter at the
end of the Dvipara, Yuga. The reason of this
belief is, no doubt, the fact that the Mamayana,
which celebrates the life and deeds of Rama, does
not mention Krsna, while, on the other hand, the
Mahabharata

, in which Krsna plays a most im-
portant part, not only frequently mentions Rama
and the other heroes of the Rdmdyana as belong-
ing to a past age, but also relates Ins adventure in

a lengthy episode (Rainopakhyana).
In the case of Rama we seem to watch an incar-

nation in the making, for in the original parts of
the Rdmdyana, viz. bks. ii.-vi., the poet regards
his hero as essentially human, and seems entirely
to ignore his divine character. The latter, how-
ever, is fully acknowledged in bks. i. and viL, which
by common consent of all critics are declared to be
later additions.* Therefore between the composi-

1 This question has been discussed at great length by Muir,
Orig. Skr. Texts, iv. 441 ff. As it is important for the problem
under discussion, we adduce here an argument which, in the
writer’s opinion, is conclusive. Near the end of the original
work occurs a chapter (ri. 117) which is, without doubt, a
later addition. It relates that, when Sita entered the Are, the
gorls appeared and Brahma declared Rama to be Narayana, the
highest deity, etc. ; for Kama hail thought himself a man till

then. Now, if in the preceding part of the original poem P.ama
had been asserted to he Naravapa, no such passage as the above
could have been inserted in this place

; nor would the author of
tile original work have deferred till its end mention of the fact

J

that the hero is no other than the highest god. It mar be noted 1

that this i-' the only passage in this epic in which we meet with !

a name of Krsya, f

tion of the original work and the addition of these
later parts the belief that Rama is an incarnation
of Visnu must have arisen and have gained uni-

versal assent. Before that time Rama had been
an epic hero, hut the Rdmdyana seems to have
made him immensely popular. Since the poet has
described him as the best of men, the most dutiful
son and loving husband, as possessed of every
virtue, in short, as a model of morality, he became
the favourite of the people at large and so the
subject of veneration. 1 There is still another
cause for Rama’s promotion to divine rank. His
adventures are of such a wonderful character that
he certainly appears more than a common mortal

;

he associates with superhuman beings represented
as monkeys and bears, he undertakes an expedition
against Lanka over one hundred yojanas of sea,

fights and vanquishes the demon race of the
Raksasas, etc. Thus it is not difficult to imagine
that the epic hero became a popular god, and that
in order to account for his divine dignity, notwith-
standing his human character, he came to be re-

garded as one of the manifestations of the highest
god—as an incarnation of Visnu.
This belief has a popular as well as a speculative

side. The latter is determined by the ideas about
brahma, the evolution of the world from it, and
the identification of Narayana with Bralima. The
popular side of the belief in the incarnation of

Visnu is to some extent founded on that god’s
popular character as destroyer of demons

(
daityari)

;

Visnu vanquishes the fiends to relieve the world,
gods and men, from their oppression. The same
function, ascribed to some minor deity, becomes
the bond that connects him with Visnu in popular
opinion. The idea of manifestation was probably
beyond the grasp of the mind of the people ; they
required a more material link between the god and
his incarnation. In fables and epic poetry the
connexion of a hero with a god is usually accounted
for by a myth relating how the god begot the hero
in question with some girl or womar ; the hero is

the offspring of the god. This relation did perhaps
savour of illegitimacy ; at any rate, it was not
assumed in the case of the highest god and his
manifestations, hut w as replaced by one of a more
mystical character. The story about Visnu's in-

carnation in Rama is told in the Rdmdyana, i.

15 ff.

The gods complain to Brahma about the oppression and
violence of the Raksasa Ravana, on whom he had < onferred the
boon that he could not be killed by a god. But, as he could be
slain by a man, Vi?nu consents to be born as such in the persons
of the four sons of King DaSaratha by his three wives. When
that king celebrates a sacrifice for the purpose of begetting
sons, Vi?nu appears in the sacrificial fire and gives Dasaratha a
big vessel filled with divine sacrificial food (pdyasa) which he
enjoins him to divide among his wives. Kausalya gets half of
the potion, and Sumitra and Kaikevi the remaining part, but in

unequal portions.2 In due time all the three queens arc delivered
of sons, Kausaha of Rama, Sumitra of Lak§majiaandSatrughna,
and Kaikeyi of Bharat-a.

In accordance with this stoiy, the incarnation of
Visnu is not of the same degree in all four sons

;

hut his essence is present to a greater degree in
Rama than in his brothers. Probably Rama alone
was originally considered an incarnation, and his
brothers were only later, through their connexion
with him, regarded as partial incarnations. By a
similar process the wife of Rama, Site., came to
he regarded as an incarnation of Visnu's wife,
LaksmI, though originally Sita seems to have been
a chthonic deity before she became an epic
heroine. 3 These details, however, are apparently

1 In the original story on which Vahniki based Ilia epic, the
character of Itama does not seem to Lue reached perfection.
He perfidiously killed Yuli—a deed which the poet struggles
hard to show in a good lieht

2 The same story is told in different Purdnns and other
works; but there is no ag-eeme.it regardin'' the proportion
of the several parts of the pd<_.asa given to the three queens.

* Cf. art. Heroes and Heko-oods (Indian), vol. \i. p. 661.
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the outcome of theological speculations, not of

popular belief.

The remarkable change in Kama’s position from
an epic hero to an incarnation of Visnu, which, as

stated above, took place between the redaction of

the original Ramayana and the addition of its

first and last books, does not appear to be the

result of a slow development of religious ideas, but
seems to have been caused by the application to

him of a theory already fully established. In other
words, it is not likely that the theory of incarna-

tion was first suggested by the story of Rama ; in

all probability there was already another similar

incarnation of Visnu acknowledged by the people
of India. This must have been his incarnation as

Krsna, since the preceding incarnations, as appears
from our remarks on them, seem to have had little

importance as far as popular religion was con-

cerned. In the opinion of the present writer, the
wide-spread worship of Krsna as a tribal hero and
demi-god, and his subsequent identification with
Narayana, the Supreme Lord of creation in that
period, gave birth to the theory of incarnation,
not as a philosophical speculation of learned
mythologists and theologists, but as the great
principle pervading and upholding a popular re-

ligion. For Krsnaism in this sense prevailed in

India probably centuries before the beginning of

our era, while Kamaism, so popular from the
10th cent. A.D. downwards, is a comparatively
late development. The incarnation of Krsna is,

therefore, the most important one for the elucida-

tion of the problem under discussion—the origin

and the development of the theory of incarnation.
The identity of Krsna and Visnu (or Narayana)

is generally acknowledged in the original sources
of the history of his life and deeds, viz. the
Mahdbhdrata, Uarivamia, and the Puranas.
References to him in the literature which precedes
the redaction of our text of the Mahdbhdrata are
few and short ; but they are of the highest in-

terest, and therefore deserve to be examined with
great care. In these ancient allusions to Krsna
we must distinguish between the names Vasudeva
and Krsna, though in historical times they denote
the same person. Vasudeva is mentioned first in

the Taittiriya Aranyaka , x. i. 6, as a god together
with Narayana and Visnu, apparently as mysti-
cally identical with them. We next meet with
this name in Panini, IV. iii. 98, where the wording
of the sutra and the context in which it stands in-

dicate that Panini regarded him not as a Rajput,
but as a person of the highest rank, probably as a
god. 1 Krsna’s name occurs first in the Chhanclogya
Upanisacl, in. xvii. 6, where it is said that Ghora
Angirasa imparted a particular piece of secret
knowledge to Krsna, the son of Devaki. Here,
then, Krsna is still regarded as a man and not as
a god. But in a verse quoted in two late Upani-
sads, the Narayanatharvasiras and the Atmabodha
Upani-sads, he, the son of Devaki, is mentioned to-

gether with Madhusudana ( = Visnu) as having the
attribute brahmanya

; whatever that word may
mean in this connexion, it is evident that the son
of Devaki is here regarded as equal to Visnu, or at
least as a deity. The testimony adduced seams
to warrant the assumption that, when the Vedic
period drew towards its end, Vasudeva was con-
sidered an equal of Narayana and Visnu, but that
Krsna, the son of Devaki, was still regarded in

1 See Patanjali’s remarks on the sutra in question. It is clear
that Panini did not regaid Vasudeva as a ksatriya in the usual
sense o t the word, since he then would fall under the rule in the
next sutra. The compound Vdgudevdrjundbkydm is against
Pacini’s own rule (n. ii. 33), according to which Arjuna should
be placed first. The inversion of the order in the compound
was apparently occasioned bv Papini's regarding Vasudeva as
superior to Arjuna, abh yarhita, though the rale which assigns
the first place in a Dvandva compound to the abhyarhita was
first given by Katyayana, his successor (n. 2. 34, vdrtt. 4).

the Vedic period as a wise man inquiring into the
highest truth, and only at some later time was he
put on an equality with Visnu. We conclude that
Vasudeva, the god, and Krsna, the sage, were
originally diil'erent from one another, and only
afterwards became, by a syncretism of beliefs, one
deity, thus giving rise to, or bringing to perfection,

a theory of incarnation.
Vasudeva is unanimously explained by all Indian

writers as a patronymic of Vasudeva, his father
according to the epic narratives. But Baladeva,
who is likewise reputed a son of Vasudeva, is

never called Vasudeva. Besides, an old variant
of Vasudeva, noticed by lexicographers and used
by Bhasa in the Dutavakya, v. 6, is Vasubhadra,
a form which recalls the similar name of another
popular deity, Manibhadra, king of the Yaksas.
Now, as Manibhadra is also spelt Manibhadra
(Manibhadda in Jainaprakrit), and Narasimha
Narasimha, 2 by an inorganic lengthening of the
first syllable, so Vasudeva and Vasubhadra seem
to have been forms, perhaps popular, of Vasndeva
and Vasubhadra— names directly derived from
vasu, denoting either ‘ wealth, riches,’ or the gods
of that name. If this etymology of Vasudeva is

light, we must assume that the story of his being
the son of a knight Vasudeva and the name of
his father have been developed from his very
name Vasudeva. In support of this assumption
it may be said that the oldest tradition does not
mention Krsna’s father, hut Iris mother, calling
him the son of Devaki.

I( the narrative of Krsna is more closely examined, we find
indications that two difierent persons, a god and a man, are
combined in him. For the story itself is naturally divided into
two distinctive parts ; the first (balachanta) relates his early
life among the cowherds as foster-child of Narnia

;
and the

second, covering the rest of his life, relates bis adventures as
the leader of the elan of the Vrspis, and his alliance with the
Panijavas, especially with Arjuna. In the former part it is easy
to recognize him as a cowherd-god (Govinda, the cow-finder),
and in the latter, as a Rajput hero. As infant, child, and young
man, he worked many wonders, destroying demons chiefly, and
mostly in company with Baladeva, his brother, who is also
called Rama and Hall, ‘ he with the plough,’ or Ihilayudha, 1 he
whose weapon is the plough.’ Now, Baladeva too was a popular
god—of husbandmen, as his plough proves. He is called Rau-
hineya, the son of Rohini ; but the story is that he was con-
ceived by Devaki and afterwards transferred to the womb of
RohipL 2 This story is apparently invented in order to make
him a brother of Krsya

;
probably the two popular gods

Govinda-Yasudeva and Baladeva 3 were closely connected, and,
after the former was identified with the Rajput hero Krsna, the
latter came to be regarded as his brother. They are always’ found
together till Krsna has slain Kaiiisa and placed Ugrasena on the
throne of Mathura. Henceforth he appears as the tribal hero
of the Yadavas ; he is their leader m all important ev ents of
their history, be defends their town Mathura against mighty
enemies, and when resistance seems hopeless he leads the tribe
of the Yadavas to the shore of the western ocean ; there he
builds Dvaraka, the new capital of the Yadavas. He enters into
an alliance with the Pandavas, and with their help ovi iconics
his great enemy Jayasandha, king of Magadha; and lie slays
the latter’s general Si4upala, king of Chcdi. He took part in the
tribal feuds of the Yadavas, and at last vv itnessed their ruin and
the destruction of Dvaraka. His death was occasioned by the
iiunter Jaras (old age), who mistook him for an antelope and
pierced his foot with an arrow. The unmistakably epic char-
acter of this story seems to prove that it has been the subject
of an epic or a cycle of epic songs. This epic must have been
current among the Yadavas, the Rajput race which revered
Krspa as its tribal hero

;
arid, as the numerous clans of the

Yadavas were settled in Northern as well as in Western India,
the assumed epic must have had a wide circulation. The
originals, if ever they were written down, have been lost, but
the matter they contained has been preserved in the Uari-
vaihtia and some Puranas. Their great popularity in so large a
part of India seems to have been the cause or their hero Krsna
having, by an epic syncretism to be observed in other litera-

tures also, been introduced into the great national epic of the
Bharatas, where he appears as the friend and counsellor of the
Pandavas.

Now in the Mahdbhdrata, the Ilariv'tfnAa, and
the Puranas the poets take every opportunity of

1 Taittiriya Aranyaka , x. i. 7. ,

2 A similar transfer of an embryo is told by the Svetunbara
Tains of Mahavlra, who was transferred from the womb of

Devananda to that of Trisala.
3 Notice the similarity of the names Vasudevi and Baladeva,

and of theix variants Vasubhadra and Calabhadra.
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glorifying Krsna as tlie Supreme God ; but their
description of his deeds, and especially of the
counsels he gives to his allies, reveals to us a man,
certainly not eminently good, like Kama, but
rather the contrary—a crafty Rajput chief who is

not over-scrupulous in his choice of means for

accomplishing his ends. Even the Hindus seem
to have been conscious of the fact that he is not
quite an ideal hero ; for there is a very interesting
chapter in the Visnu Purana (iv. 13) which under-
takes a vindication of the character of Krsna in
one particular instance.

The question, then, is how this Rajput hero
should have come to be acknowledged not only
as a god, but as the incarnation of the Supreme
Deity. 1 Christian influence, assumed by Weber,
is excluded by chronological considerations, for

the Jains have built up their entire hagiology on
the model of the history of Krsna ; they assume nine
Vasudevas, Vasudevas, Baladevas, and Prativasu-
devas. As this curious system of the Jains, which
presupposes the worship of Krsna as a very popular
religion of India, is already found in some of their
canonical books, and as these are prior to our era,

there can have been no Christian influence at work
in originating the worship of Krsna. R. G. Bhan-
darkar supposes
‘that a K^attriya of the name of Vasudeva belonging to the
Yadava, Vrsni, or, Satvata race founded a theistic system as
Siddhartha of the Sakya race and Mahavira of the Jnatfka race
founded atheistic systems.’ 2

This theory seems scarcely tenable for a very
weighty reason : the deeds and adventures of Krsna
related by the authors of the great epic and the
Puranas are essentially those of a warrior and
Rajput chief, and there is none which shows him
in the light of a founder of a religion. All that
may safely be conceded, as a surmise, is that this

Rajput chief, like some other kings of Upanisad
renown, took a great interest in the highest theo-
sophical questions, and thus gave an impetus to
the formation of a new religion. Bhacdarkar
proposes an alternative theory

:

1

‘ Or, perhaps, it is possible that Vasudeva was a famous prince
of the Satvata race and on his death was deified and worshipped
by his clan ; and a body of doctrines grew up in connexion with
that worship, and the religion spread from that clan to other
classes of the Indian people.’

This theory is, in the opinion of the present
writer, more probable than the former, hut it

requires some alteration. We must keep in mind
three significant points. (1) Vasudeva seems to
have been regarded originally as a god and as
distinct from Krsna

; for, besides the general reason
adduced above, there is an interesting story related
in the Sabhaparvan of the Mahabhdrata (ii. 14)
in connexion with the history of Jarasandha.
Paundraka, king of the Bangas, Pundras, and
Kiratas, pretended and was believed to be Puru-
sottama (i.e. Visnu) ; lie was known under the
name Vasudeva, and had assumed the emblems of
Krsna. In the HanvaihSa and several Puranas 4

his conflict with and destruction by Krsna are
related at some length. Now, whatever facta, if

any, may underlie this legend, it is obvious that it

could not have been invented unless at that time
the dignityof Vasudeva was not thought inseparable
from the person of Krsna; or, in other words,
Vasudeva was still regarded as an independent
deity, probably a form of Visnu. (2) A religious
system based on the worship of Vasudeva-Krsna

1 A good account of the opinions put forward by various
writers on this problem i3 given by Richard Garbe in the intro-
duction to his (German) tr. of the Bhagatadgitd (Leipzig-,

1905) The reader will find there the references to the original
papers.
2 Report on the Search for Sanskrit Manuscripts, 1SS3-S&,

Bomba\, 1SS7, p. 74.
3 /6/
* Vi$nu Buraia, v. 34, tr. H. H. Wilson, London, 1804-77, v.

123, n. 1.

as the highest god is that of the Paficharatras or
Bhagavatas. The oldest account of it is contained
in the Narayanlya section of the Mahabhdrata
(xii. 334-351).

There ‘the Pahcharatra is represented as an independent
religion professed by the S.i; \ atas and is also called the Satvata

ks o* og .
fi

G- s b »: » -i/ "..civ r, « ah .i

in the beginning by the Sun ’ (eccxxxv. 19, 24).r

It appears from the above quotations that the
new religion was originally a tribal religion con-
fessed by the Satvatas. Now, the Satvatas are an
important section of the Yadava race ; thus we see
that the religion which recognized Krsna as the
Supreme God was originated in that race to which
Krsna belonged. On this supposition we can
understand that Vasudeva-Krsna is not found in
the Bamdyana and the early Buddhist writings

;

for these works belong to Eastern India and the
home of theYadavas was Northern and Western
India. (3) Some indications of the character of

tlie religion professed by Krsna may he found in

the Chhdndogya Upanisad. There (III. xvii. Iff.)

human life is described under the form of a soma-
sacrifice, the natural functions—eating, drinking,
etc.—are interpreted as elements of the sacrifice,

and the cardinal virtues as the reward (daksina ).

Then the text goes on :

Ghora, son of Angiras, having explained this [subject] to

Krsna, son of Devaki, said :
‘ He who has become exempt from

desire should repeat, at the time of his death, these three
[YajurVedic mantras]: “01 thou art undecaying! Thou art
unchanging! Thou art the true essence of life 1 ” About it

there are these two stanzas from the Higveda [vm. vi. 30 and
I. 1. 10): “They see the morning light of that primeval seed
which burns beyond the sky”; “Having beheld the superior
light from beyond the darkness, we go to the Sun-god amongst
the gods, to the highest light’”

The idea that human life itself is equal to a
Vedic sacrifice is more than once expressed in the
Upanisads ;

2 it tends to lessen the importance of

sacrificing, which was the highest duty in the old
Brahmanical religion, but has no place in a popular
religion. Further, the imperishable nature of the
soul is insisted upon, and its ultimate union with
the Highest Light. These are some principles

which have been fully developed in the religion

which teaches the identity of Krsna with the
Supreme God.
The facts explained above allow us to form an

opinion on the origin and gradual development of

the belief in Krsna’s incarnation. During the
Brahmana period Prajapati the creator was believed
to assume, on occasions of distress, various forms,
as that of a boar or a tortoise, in order to rescue
the creation. After him came Narayana ; he was
identified with Visnu, the slayer of demons. About
the end of the Vedic period a popular deity,

Vasudeva, came to he acknowledged as a form of

Visnu. Now the race of the Yadavas, whose clans
were settled both in the North and in the West of
India, revered as their tribal hero Krsna, the son
of Devaki, who, like other princes of the Upanisad
period, had the renown of having been an earnest
seeker of religious truth. We assume that about
this time the worship of Vasudeva as a form of
Visnu had become the popular religion of the same
people who worshipped Krsna as their tribal hero,
and that both kinds of worship influencing each
other became in the end one in such a way that
Krsna was believed to be a manifestation of Visnu
—in a word, a human incarnation of the Supreme
God.
To continue the account of Krsna’e incarnation, a myth must

now be mentioned which connects his incarnation bodily with
Naiayana. When the latter v.as implored by the grods to save
the earth from the oppression of her enemies, Narayana plucked
out two of his own hairs, a black and ? v.hite one. Descending

1 Bhandarkar, Report, p 73.
2 Cf. iiahtindraiiana, G4.
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to the earth and entering the womb of Devaki, the black hair

was born as Kr$ua, and the white one as Baladeva. This legend

explains the names Kys^a, ‘black/ and Kesava, fancifully

derived from ke£a, ‘hair’; it accounts, moreover, for Kfsna
being of dark colour and Baladeva light. It is to be noted that

this myth makes Baladeva also an incarnation of Visgu, though
he is generally declared to be an incarnation of Sesa, the snake-

ffod.

As has already been mentioned, the incarnations

of Narayana seem originally to have been termed
‘manifestations

3

(
pradurbhava ), whereby it is

indicated that the god continued to exist in his

true form though at the same time he manifested
himself in a form chosen for a particular purpose. 1

However, instead of pradurbhava, another term
has become current, viz. civatdra, literally ‘ descend-
ing.

3
It was imagined that a part of the deity

descended from heaven and took bodily form as a
man, etc., or was born as such ; we find also the

word arhSavatdra, ‘partial incarnation/ and even
amsdmiCivatara, ‘incarnation by a part of a part/
These terms were probably originated by a some-
what materialistic conception of the process of

incarnation, evidenced also in the case of the four

sons of Dasaratha. The orthodox opinion in the
case of Krsna, however, denies that the Supreme
Deity is not wholly present in him. What the

orthodox opinion was will be seen from the follow-

ing extract from a commentary on the Visnu
Purdna which we transcribe from Muir, Orig. Skr.

Texts,
iv. 258 :

* Puru§ottama is here figuratively said to have become incar-

nate with a portion of a portion of himself, because in the Krsna
incarnation he was manifested in a merely sportive body in the
very circumscribed form of a man, and not because of any
diminution of his power, since even in the Kr§na and other incar-

nations he is said to have shown himself in every possible form,
and to have possessed all divine power, and so forth. But is it

not the case that, if a portion is taken from a whole composed
of parts, there is a decrease of power, etc. [in that whole], and
that thus an inferiority of power will attach to the portion rela-

tively to the whole, just as when a heap of grain, or any other
such whole, is divided? I answer, No

;
since such a diminution

does not occur in him whose nature is light ; for though there
is a seeming difference in the individuality of one lamp, and of

another lamp derived from it, yet an equality of power is per-

ceived in each ; agreeably to the text from the Veda .... “That
is full, and this is full ; a full arises out of a full : if a full be
taken from a full, a full remains” ; and also agreeably to such
texts as this, “The supreme Brahma with the form, and with
the characteristics, of a man, is a great mystery ;

but Krsna is

the lord of himself.” And the employment of the term “ hairs”
in the words, “My hairs shall descend to the earth,” and “This
hair shall slay Karnsa,” etc., is intended to signify that the task

of removing the earth’s burthen was such as Brahma in all his

plenitude could effect by a very slight instrumentality, and not
to assert that the two hairs were identical with [Balajrama and
Krspa : for two insensible hairs, not being conscious spirits ani-

mating the bodies ofthr se two persons, could not fulfil their task.

If it be said that the lord occupying the bodies of Balarama and
Kr^pa, which were produced by the magical operation of the
hairs, will do so and so, we reply, “Yes ; for there is no differ-

ence in the result, and because he himself said, ‘I [shall be
born] on the eighth night of the dark fortnight of the moon/

It remains to notice the application of the incar-

nation theory to other gods besides Visnu-Narayana.
We may exclude as alien to,the present subject the

various forms under which Siva is adored as Rudra,
Bhava, Mahakala, Ardhanarisa, etc., and the wor-
ship of his spouse as Gauri, Parvati, Devi, Vin-
dhyavasini, Chainunda, etc. ; for these are not
limited and successive manifestations of the deity,

as in the case of Visnu’s avataras, but they may
be said to be co-existent with each other. Different
from them are the avataras or amsdvataras of many
gods which are acknowledged in epic or classical

works, and are intended to establish a connexion
between a person, famous in mythical or legendary
history, and some god or goddess. In original

epics, in India as elsewhere, inauy of the heroes
are supposed to be sons of a god. Thus, in the

Ramayana, Hanuman is the son of the Wind-god,
Vail of Indra, Sugrlva of Surya, etc., and in the

Mahabhdrata Bhima is the son of the Wind-god,
1 A similar power is ascribed to the accomplished yogi, who

is credited with the faculty of creating several bodies and being
present in all of them at the same time (see Yogasutra, iv. 4-hj.

Arjuna of Indra, Kama of Surya, Yudhisthira of

Dharma, Nakula and Saliadeva of the Asvins, etc.

The same view still prevails in the first book of the
Ramayana (ch. 17) where Brahma exhorts the gods
to beget sons with nymphs and demi-goddesses

—

sons who as monkeys and bears will be the helpers
of Rama in his strife with Ravana. In the Maha-
bharata (i. 67, xv. 31), on the contrary, all the
heroes of the epic are declared to be partial incar-

nations of gods, demi-gods, demons, great saints,

etc. Here it is obvious that the idea of incarnation
becomes mixed with that of re-birtli ; for only the
latter could apply to the two last-named categories.

It may be mentioned that something similar holds

good also in the fully developed theory of Visnu’s
avataras

;

for the demon J"
Visnu slays as Nrsiniha, is

'

.

.

and for a third time as Sis x .
<

Krsna. But in the case of gods we have true
avataras, and, in this part of the epic, partial in-

carnation is substituted for the original parentage.
In some cases, however, opinions differed. Thus
Arjuna is the son of Indra, and should, therefore,

also be an avatdra of India, and so he is called in

a passage of the Harivam&a (v. 30-10) ; but in the
Mahabhdrata he is considered an avatdra of Kara.
The reason for this opinion, apparently, was that
he is associated with Krsna, and, as the latter is

an incarnation of Narayana, who is also named
together with Nara, Krsna’s friend was regarded
as an incarnation of Nara. For a similar reason,
Baladeva is occasionally regarded as an incarnation
of Visnu, because his "brother Krsna is one ; but
usually he, is regarded as an incarnation of the
snake-god Sesa.
This theory of avataras has become very popular,

and is being applied in many cases even now.
When a local saint has a proper shrine where he
is worshipped, and his fame continues to increase,

a legend is sure to be fabricated which declares
him an avatdra of some god or rsi. A similar
notion of avaturas is also frequently met with in

Sanskrit and Prakrit tales ; a hero or heroine of

the fable is declared to he an avatdra of a Gan-
dharva, Vidyadhara, Apsaras, etc., in the sense that
the latter has been born as a man or woman on
earth, usually by a curse of some higher god whose
displeasure he or she has incurred, and will resume
his divine state when the period assigned for his

punishment is over. Finally, the notion of incar-

nation lias occasioned a frequent metaphor in San-
skrit ; a man may be called an avatdra of Kama,
or a girl of Rati, just as we would say of a man
that he is an Apollo, or a woman that she is a Venus.
Such expressions prove how deeply rooted the idea
of incarnation is in the Indian mind.

Lith&atchx.—

T

he necessary references have been given in the
article. The subject has not been treated systematically' before.

Hermann Jacobi.
INCARNATION (Muslim).—Among the Mus-

lims an interesting development of belief in incar-

nation occurred, though it is confined to the Shl'ites

or Persian section of Islam and is in no sense

Semitic. The details of the belief have varied with
different sects and individuals, but its general out-

line is clear. It arose out of the fact that 'All,

whom Muhammad desired as his successor, was set

aside by the leaders at Medina until after Abu
Bakr, 'Umar, and 'Uthman had occupied the posi-

tion of Khalrf, and out of the further fact that 'All

was assassinated in A.D. 660 by a Kharajite dagger.

Al-Rasan, his elder son, died of poison nine years

later, while al-IIusain, the younger, perished at

the battle of Kerbela in 680. In time these tragic

events led the followers of 'All in Persia to regard

him and his sons as seiui-divine, or even as incar-

nations of God. Thus the Shl'ites, who are called

ghaliya or ghuldt (‘ultras’) or 'All ilahl (‘deifiers
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of 'All ’), go the length of believing that God became
incarnate in the person of the Prophet’s son-in-law
t>y descent (cf. T. Haarbriieker, Schahrastdni’s
Religionspartheien, i. 1S9). The best known of these
sects, the Nusairl, regard 'All as the first of the
three persons of the triad.

According to the more general Shiite view, 'All

and his two sons were imams, or divinely appointed
leaders, and were succeeded for a time by other
imams. By some of the sects these imams are re-

garded as Nuqat, or ‘ Points,’ of divine manifesta-
tion. The Shi ites are divided as to the number of
imams, one part holding that there were seven, the
other that there were twelve. Both agree that the
last imam did not die, but is concealed, awaiting
the proper time of his full manifestation. From
each of these branches of Shiites important claim-
ants of incarnation have appeared.
From the believers in seven imams arose the sect

called by Europeans ‘Assassins,’ a branch of which
was established in Syria during the Crusading
period. ‘ The Old Man of the Mountain,’ Rashid-
ad-Dln Sinan, who was for many years the terror
of the region, claimed to be not only an imam, but
an incarnation of the deity. His claim won large
acceptance among the Isma Ilians, though some
hesitated to believe it because he was lame (see art.

Assassins, vol. ii. p. 138 ft
-

.). From those who be-
lieve in twelve imams there arose in the last century
the Babls and Baha’is. On May 23, 1844, Mlrza
'All Muhammad, a merchant of Shiraz in Persia,
announced himself as the Bab, or gate through
which men might communicate with the concealed
imam. He rapidly advanced from this point, soon
claiming to be an incarnation of God—a claim that
was allowed by a number of enthusiastic followers,

some of whom suffered martyrdom for the belief.

The Bab himself was martyred at Tabriz, July 9,

1850. One of the followers of the Bab named
Baha u’llah in the year 1866-67 proclaimed himself
as ‘ He whom God shall manifest,’ whom the Bab
had foretold, claiming that the Bab had been but
as a John the Baptist to him. This caused a schism,
the followers of Balia' u’llah being known as Baha’is
and claiming that their founder was an incarnation
of God (see art. Bab, BabIs, vol. ii. p. 299 ff. ).

Another interesting outcome of the Shiite doc-
trine occurred in Egypt, where, in A.D. 967, the
Fatimid dynasty, founded upon the claims of 'All,

was established. In the reign of the Khallf I,[akim
(A.D. 996-1021), of this dynasty, there came to
Egypt an Ismallian named Darazi, and publicly
expounded Ismallite doctrines. Though repulsed
by the people, he was -well received by the reigning
family. In time he taught that the soul of Adam
had entered into 'All and so had passed to the
Fatimid line, and that consequently Hakim was an
incarnation of God. I.lakim was an eccentric char-

acter, whose persecutions of Christians and Jews,
and whose attempt to purge Egypt of sexual im-
morality, had taken fantastic forms. It is doubtful
whether he was altogether sane. The teaching of

Darazi appealed to him, and, while he lived, these
views appear to have dominated the court at Cairo.

When Ijakim finally vanished in a mysterious way,
the followers of Darazi were driven out and went
to the Lebanon, where they founded a new sect,

called Darasiean, now commonly termed Druses.
The Druses still legard Hakim as an incarnation
of God. During the lifetime of I.lakim a difference

arose between Darazi and another teacher named
Hamzalt. The teaching of Ilamzah prevailed. He
became the real founder of the Druses. It thus hap-
pened that Darazi is counted a heretic by the sect

that bears his name. The Druses hold that at the
beginning there emanated from God a pure spirit

of light called the universal mind, who became the
medium of creation, and that, when God was in-

carnate in Hakinb this universal mind was incar-

nate in IJamzak. For a fuller account of them
see Sects (Christian) and Sects (Muslim).

Litfratfrb. — T. Haarbriicker, Abu'l-Fath' Muh'ammad
asch-Schahrastdni's ReligionspartheienundPhilosophetischulen,
Halle, 1850-51, i. 164-230 ; C. Huart, artt.

‘
‘All ’ and ‘

'All ilshi,’ in

JE/i., Leyden, 1913, pp. 283 ff., 292 f. ;
9". 1 ' c ' ' ' ‘

de la religion des Druses, Paris, 1838

;

the East, London, I860 ; F. J. Bliss,

Syria and Palestine
,
New York, 1911

phases of Muslim incarnation see the bibliographies under
Assassins and Bab, BIbis. GEOKGE A. BARTON.

INCARNATION (Parsi).—Incarnation in the

proper sense of the term has no place in the re-

ligion of the Avesta (‘the incarnation of Ahura
Mazda’ not being a proper designation of Zara-

thustra [R. Edulji Dastoor, A True Zarathosti

Guide, Bombay, 1913, p. 1S2]), but the conception of

the king’s sacred endowment, or ‘ holiness ’ (see art.

Holiness [General and Primitive]), in virtue of

the somewhat vague personification of its super-

natural efficacy, developed into something in the

nature of incarnation. This khwarenah was the
mysterious element which made the gods (Ff.xiv.

2, xvii. 15, v. 89, x. 141 ; Nya. iii. 11 ; Ys. lvii. 3,

i. 1) and the souls of the dead (Ff. xiii. 1, 9, 11,

14-16; Fs, lx. 4) powerful (Ff. xix. 9ff.) and
worthy of worship ; which gave the sun ( Ff. vi.

1 ff.), the moon (Ff. vii. 5 f.), the stars (Ff. viii. 1),

the pre-eminent star, Sirius (Ff. viii. 2fi.), and
water (Ff. viii. 34, xiii. 65 ; Ys. lxviii. 11, 21) their

benign influences ; which protected the house ( Ys.

lx. 2, 7) and the nation (Ff. xix. 64, 69, x. 27);

which, as the ‘ Aryan glory ’ (Sir. ii. 9), or the

‘glory of the Aryans’ (Ff. v. 42; Sir. i. 25), be-

stowed wealth upon the Aryans, i.e. the Iranians

(Ff. xviii. If.), endowed men with vigour and
wisdom, with the power of overcoming the hos-

tility of nature and of demons ( Ff. xviii. 2), with

success and prosperity (Ff. v. 86; Ys. lx. 7); and
effected what they sought to attain by their sacri-

fices (Ff. xiii. 24, 41, xvii. 6, x. 10S, xxiv. 34, 46).

Etymologically the word khwarenah means
‘light,’

1 lustre,’ and there is perhaps some con-

nexion between this original meaning and the

fact that, when Zarathustra’s mother, who was
richly endowed with the khivarevah, was a young
girl, she glowed like a great fire (

Dinkart

,

vii. ii.

7 f. ), and so also the body of the Saosyant will

shine as the sun (ib. vii. xi. 2 ; cf. iii. 7). In the
Avesta, however, the ‘ glory ’ is never spoken of

as ‘ light.’ Here it flies in cosmic space (Dinkart

,

VII. ii. 3) like a bird (Ff. xix. 34 ff.) ; it swims and
hides in the sea (Ff. v. 42, xix. 56 if.)

;
it sojourns

in reeds and in milk (Bund. xxxi. 32) ; in the form
of an animal it accompanies the Chosen. 1

The khwarenah of the Kavi dynasty was of a
special and distinct type ; here the ‘ Kavi khwa-
renah’ becomes the ‘king’s glory ’(Fs. i. 14; Ff.

i. 21, xix. 9, 69 ff.). It was in virtue of this Kavi
glory that the world-rulers of that dynasty ac-

quired their title to their position, and their ability

to perform their exploits. Now, as this power-
substance manifested itself as a deity, and was
invoked and worshipped as such (Ff. xviii. 7f.

;

Sir. ii. 9), we may speak of it in this aspect as in

some sense an incarnation. The line of the Elect,
of the men inspired and possessed by the khwarenah,
begins with Haosyanha (Ff. xix. 26), and is con-
tinued through Takhma Urupi to Yima, the ruler
of the blissful primal age (31). When once, in
foolish arrogance, Yima spoke false words, the
power-substance broke forth from him thrice (Ff.
xix. 34, i.e,, doubtless, as priestly glory, warrior

1 According to the Kdmamak, 41 ff., and the Sdh-ndmah
(E. G. Browne, The Literary Uistonj of Persia, London,
1902 ff. . i. 1ST, 143), ‘“a rely large and mighty ram" caught
up Ardasir and rode beside hnn on his horse, the fine ram
being the royal glory.’
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glory, and peasant glory, respectively; cf. ib. 53),

passing to the god Mithra and the heroes Thraeta-
ona and Keresaspa (cf . Dlnkart, VII. i. 25 li'. ), and,
finally, after a fierce struggle between the god of

fire and the dragon for its possession, seeking
shelter in the world-ocean. Here the Turanian
chieftain Franrasyan vainly sought by dint of

swimming to gain possession of it. The legend
that tells how this head of a Turanian people,

hostile to the Iranians (Yt. v. 41 f., ix. 18, 22, xix.

56 ff.), once delivered the Iranian country from an
Arab conqueror is in all probability based upon
pre-historical events (cf. E. Bloehet, Introd. a
I’hist. des Mongols, Leyden, 1910 [Gibb Memorial
Series, xiL], p. 205 ff.). A fragment preserved in
the Hymn to the Khwarenah ( 17. xix. 93) actually
recognizes that Franrasyan too possessed the Kavi
glory. At that period, however, it properly be-

longed to the monarchs of the pre-Zarathustrian
Kavi dynasty (Yt. xix. 71 ff.) down to Vistaspa,
who at length embraced the religion of Zara-
thustra. But the richest in glory was Zarathustra
himself (Yt. xix. 83). From him the supernatural
endowment passes to the renewers of the world
(xix. 22), and especially to the Saosyant, who
comes in the final age (89). According to cer-
tain lost additions to the Avesta, the Kavi glory
was transmitted to Ardasir (Artaxerxes) and the
Sasanian dynasty (Dlnkart, vm. xiii. 17 ff.).

Literature.— la addition to the works cited in the art.
see J. Darmesteter, ‘Le Zend-Avesta,’ in AUG xxi.-xxiv.
(1892-93). N. SODERBLOM.

INCARNATION (Semitic).—One cannot ex-
pect to find among the ancient Semites a doctrine
of incarnation as the term is ordinarily understood
in Christian theology, for such a doctrine pre-
supposes a reasoned conception of the universe,
in which the natural and the supernatural, or
the divine and human, are set over against one
another. Tile Semites were far too primitive in
their thought to have made such a distinction. In
the period in which their religious ideas took shape
they conceived that gods, men, and animals formed
a single society, and even plants were sometimes
thought to have a connexion with this society.
One might, accordingly, expect divine potency to
manifest itself in men, animals, and trees. Such
a stage of thought is preparatory to that in which
real incarnation may be thought to take place

;

it is itself too primitive. The Semites did not
approach the later conception of incarnation until
they came under the influence of the philosophical
Greeks, and even then their thoughts were coloured
by their earlier and less philosophical views,

1. Rocks, springs, and trees.— In its earliest
form their thought pictured the manifestation of
the divine as exhibited in springs of water, trees,
and crags of natural rock .

1 This was, of course,
not incarnation, but materialization, or rather the
recognition of a divine power as resident in these
material forms. It is not really materialization,
for they had never conceived the gods as pure
spirits separated from these things. Survivals of
this stage of thought are seen at the present day
in the East, where Muslims hang personal offerings
on sacred trees, as at Suf.

2

2, Animals.—A closer approximation to incar-
nation was the conception of gods as living in
animal forms. This stratum of thought is exhib-
ited in its greatest perfection in Egypt (see ‘ Egyp-
tian’ section, above, p. 190). The sacred animals of
Egypt were at the beginning but the totems of the
originally distinct tribes, and what the ultimate
explanation of totemism may be is not yet clear.

1 Cf. W. R. Smith, Ret. SemS, London, 1894, pp. 132, 167, 185.
193 ; G. A. Barton, Semitic Origins, do. 1902, pp. 87-97.

2 Cf. Barton, A Yeafs Wandering in Bible Lands, Phila-
delphia, 1904, p. 102.

Among the Semitic peoples the traces of totem-
ism are not so pronounced as among the Egyptians,
and yet the investigations of Robertson Smith 1

made it a probable view that the Semites had also
passed through the totemistic period of religious
thought. It seems that among the heathen
Arabs there may have been animal-gods, for some
of the tribes trace their descent from animals, as
other Semites trace their descent from gods, as will
be shown later. One or two animal-gods clearly
existed in Arabia. Yaguth, the lion-god,

2 was
worshipped in the time of the prophet. Ya'Uq
was an idol in the form of a horse

,

3 while Nasr
was said to have the figure of a vulture .

4 At
Eiech in Sicily, Ashtart was thought to have the
form of a dove,

5 and at Tyre the head of a hull .
6

Ancient Babylonian hymns often speak of gods as
bulls

,

7 and in Palestine the Baals were symbolized
by images of bulls. Whether the deity was actu-
ally thought to reside in the animal, or the animal
was only a symbol of the strength and creative
power of the god, is an open question. It is quite
possible that the thoughts of the worshippers were
not clear as to this. Obscure and equivocal as
some of the evidence is, it is, nevertheless, clear

that in varying degrees, and at times in a shadowy
way, the Semites frequently thought of the gods
as incarnate in animals.
An early stratum of thought discernible in a few

passages in the OT conceived of God as taking the
form of a man and then discarding it at will.

Such was the man who came to Abraham’s tent in

Gn 18, the one who appeared to Gideon in Jg 6 , to
Manoah’swife in Jg 13, and to Joshua in Jos 5,J

‘15
.

These were special manifestations of Jahweh
;

cf.

art. Demons and Spirits (Hebrew), I., 2.

3

.

Descent from gods.—The possible incarna-
tion of a god in human flesh appears to have given
rise to two different conceptions. These are the
descent of men from gods, and the deification of

certain men. Of these two conceptions the former
seems to be the older. In Gn 27 God is said to
have breathed into man’s nostrils the breath of
life, and man became a living soul. This implies
that man has a kind of kinship to God. In one of
the Babylonian myths of Oannes it is said that lie

mingled his own blood with the soil and thus made
man. This myth expresses in this way the sense
of man’s kinship to the divine which Gn 27 ex-
pressed. In Gn 62-4

it is said that beings of the
divine order (b*nS hd-el6him) married human wives,
and that the issue of such marriages consisted of
the heroes and men of renown of olden time. This
is a recognition of a divine element in men of un-
usual or heroic qualities. The Babylonian Adapa,
a man of unusual wisdom, is called a son of the
god Ea .

8

The view that unusual persons were god-begotten
was undoubtedly universal in the early Semitic
world. It lingered in an attenuated form down
to the beginning of the Christian era. Philo
Judaeus declares that Zipporab was found by
Moses ‘ pregnant by no mortal ’

;

9 Isaac was ‘ not
the result of generation, but the shaping of the
unbegotten’ ;

10 Samuel was ‘born of a human
mother’ who ‘became pregnant after receiving
divine seed ’; 11 Tamar was ‘pregnant through
divine seed .’ 12 It is possible that in the mind of

Philo there was no thought of setting aside the

tJPh ix. [1880] 79B., Lectures and Essays, London, 1912,

p. 455 f. , Kinship and Marriages, do. 1903, p. 217 ff.

2 W. R. Smith, Kinship >, p. 224fl.
3 Ib. 242. •* Ib.
5 lEIian, de Nat. anim. iv. 6 Hebraica, x. [1893] SO f.

7 Cf. the references cited in Studies in the History of Religion
presented to C. H. Toy, New York, 1912, p. 199, n. 70.

* R. W. Rogers, Cuneiform Parallels to the Old Testament,
New York, 1912, p. 68 ff.

3

ed. Mangey, i. 147. 10 L 215.
u j. 273. 12 L 598.
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human father. He may have thought that the
divine life-giving power of God was manifested
through Abraham and Elkanah. His language
with reference to Zipporah is, however, hardly
open to that construction. But, whether he
thought of the human father as an agent in these
births or not, it is clear that the older conception
lived in some form in his mind.
At least as old as this conception is the idea

that whole tribes are of divine descent. Thus the
Moabites are called the sons and daughters of
Chemosh (Nu 2129

). Jeremiah (2
27t

-) speaks as
though the heathen Semites generally claimed
descent from their gods ; and, since these gods were
represented by idols, he sarcastically refers to
them as ‘a tree’ and ‘a stone.’ Virgil (Ain. L
729 f.) by the phrase ‘Belus et omnesaBelo’ de-
scribes the Tyrians as claiming descent from Bel.
As pointed out above, the Arabian tribes who
claimed descent from animals probably in reality
claimed descent from gods.
This more general conception, that whole tribes

were descended from gods, is further removed from
what we understand by incarnation than the con-
ception that heroes or eminent persons are god-
begotten. The ordinary plane of human life is

too commonplace for early men, w'ho are as yet un-
able to distinguish the spiritual from the material,
or to have any strong realization that God is in it.

4. Deified kings. — Another close approach to
the idea of incarnation is presented by the deifica-

tion of kings in Babylonia, where, however, this
was not as common as in Egypt. Most Babylonian
kings recognized that they were quite distinct
from the gods. Uruniush, king of Kish, seems,
however, to have been deified in his own lifetime,

and his name enters as that of a god into the name
of another man. 1 Shar«ani-sliarri has the deter-

minative for god writ ten before his name 2 during his
life, while Xaram-Sin, 3 of the same dynasty, is con-
stantly called a god, and had himself portrayed with
the horns which represented divinity. 4 Naram-
>Sin is called on some seals the ‘god of Akkad.’
What led these kings to assume, contrary to the
general Babylonian custom, that they were gods,
we can now only conjecture. Some have supposed
that it was the possession of the shrine of Nippur,
hut many monarchs who controlled that shrine
never claimed divine honours. Others have sug-
gested that it was the sudden world-wide expansion
of the territory of these kings that led to their
deification. Still others attribute it to Egyptian
influence.

Two cr three centuries later these kings of Agade
were imitated by Dungi, Bur-Sin, and Gimil-Sin,
kings of the dynasty of Ur. The founder of the
dynasty, Ur-Engnr, had not been regarded as a
god, but Dungi greatly enlarged the dominion of
Ur and contemporaneously began to write the
determinative for divinity before his name. He
had a festival ordained to himself as a god, and
rearranged the calendar so that one month should
be called Ituezen-dungi, or ‘Month of the festival

of the god Dungi.’ 8 His name also enters, as the
name of a deity, into the composition of the names
of a considerable number of other men. Perhaps
lie and his successors in his dynasty meant by these
claims to inform the world that they were the
equals of the great monarchs of Agade. During
the reign of these kings of Ur, offerings were made
to Gudea and Urlama, former pntesis of Lagash,
as though they were god.-,. This was a post-

mortem deification, for during theii lifetime these
rulers had claimed no divine honours.

1 L. V,'. King-, History of Sumer and Akkad, London, 1510,

p. 203.
2 lb. 251. 3 Ih.
4 Cf. J. de Morgan, Heltaation en Per3e, Paris, 1900, ii. 52.
5 See King, op. cit. pp. 288, 298.

Apart from these eases we have no clear evidence
of the deification of Babylonian kings. Ishmi-
Dagan, of the dynasty of Isin, claimed to be the
‘ beloved spouse ’ 1 of the goddess Ishtar of Erech.
Possibly this was because the king himself laid

claim to divine rank. From whatever source or
cause the deification of these kings arose, it was
an even more emphatic way of marking their un-
usual quality than their supposed descent from
a god would have been. To represent them as
full-fledged gods in human form was to claim for

them a real incarnation. It was all the more
effective because opposed to the general customs
of Babylonian thinking.

Litbrature.—This has been fully cited in the footnotes.

Geokge A. Barton.
INCARNATION (Tibetan).—The theory of

incarnation attains its most extreme development
in Tibet. It is utilized there not merely in the
usual Buddhist (and Hindu) way to explain by
re-ineamations the ethical doctrine of retribution

by the karma acquired by the individual, hut also

as a practical method of regulating the succession

to the hierarch 3’, and even to postulate the perpetual
incarnation of Buddhist gods within the bodies of

the Grand Lamas.
Thetheory of hieratic succession by re-incarnation

appears to have been introduced by the first of the
series of Dalai Lamas, named Geden-dup (+ A.D.

1473), the successor of Tsonkhapa who founded
the now dominant Yellow-hat sect, the Ge-lug-pa.

It seems to have been a device, on quasi-Buddliistic

principles, to secure stability for the succession, by
providing to some extent against the intrigues of

rival party leaders. It assumes the continuous
succession to the headship by the same individual

under an uninterrupted series of consecutive re-

embodiments. This obviously differs from the
orthodox Buddhist conception of re-incarnation of

an individual, which is not confined to any one
particular channel. It supposes that the deceased
head Lama is always re-born as a child within the
country and often in the neighbourhood of the
monastery, and the infant is to he discovered by
oracular means and then duly installed in the
vacant chair. On his death, he is sim ilarly re-born,

and so the process is repeated ad infinitum.

At first this system of selection appears to have
been restricted solely to the Dalai Lamas of Lhasa

;

but about a.d. 1662 it was extended by the then
Dalai Lama to the newly instituted Grand Lamaship
of Tashilhunpo, and now it has been adopted by
nearly all the great monasteries throughout Tibet,
China, and Mongolia. It gives opportunities for

much intrigue ; and China as the suzerain of Tibet
has found it necessary politically to take an active

part in controlling the ‘ re-incarnation ’ of the
Dalai Lama, the temporal sovereign of the country.
In A.D. 1793, China prescribed for the selection of

this priest-king a lottery-Bcheme called the ‘ oracle

of the urn,’ by which the names of the competing
infants are written on slips of paper and put into

a golden urn, and, after prayer and other rites, the
name first drawn is the fortunate one. The official

directions for the working of this scheme are
notified in a Chinese Imperial edict of a.d. 1808
engraved on stone slabs at the door of the great
temple of Lhasa and translated by the present

writer. It is a long document, and states near its

beginning

:

‘ On the poising away of the Lama the individual horn in his
stead is called “the incarnation of the illusory emanation”
(fil>rul-sku), which in Chinese is called “So-sc-i,” meaning “the
accepted and undoubted individual [re]-born'" (i.c).

The lottery takes place in the immediate presence
of the Chinese ambassador, the Amban, and it is

also prescribed for the other three Grand Lamas of
the Yellow-hat Church, namely at Tashilkunpo,

1 See King, op. cit . 310.
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Peking for inner Mongolia, and Urga for outer
Mongolia. In practice the Lamas occasionally
contrive to evade this form of nomination. In the
exercise of its control over these ‘re-incarnations’
the Chinese Government arrogates to itself powers
which if taken seriously would imply direct inter-
ference with the soul, or its Buddhist equivalent.
Thus the Peking Gazette, of 31st March 1877, in
denouncing a recalcitrant ‘re-incarnating’ Lama
who had insulted the Imperial Chinese Resident at
Lhasa and carried olf the official seals, intimates
that the Emperor as ‘ Son of Heaven ’ had decreed
as a punishment that ‘his [the Lama’s] soul should
not be allowed to transmigrate at his decease.’
The fiction which credits the Dalai Lama of

Lhasa with being the perpetual incarnation of the
greatestand most popular of the Buddhist divinities,
Avalokitesvara (q.v.), the God of Mercy and the
special object of the popular Om-mani magical
formula, has been shown by the present writer to
have been the invention of that Dalai Lama who
was the first of the Lhasa priest-kings, namely
Lo-bzang Gya-mts’o (a.d. 1615-1682). He posed
thus as a priest-god as well as temporal sovereign.
Contemporary evidence of this title and position is

found also in a letter from the Jesuit missionary
(J. Graeber) then resident in Lhasa in the middle
of the 17th cent., which refers to this Dalai Lama
as ‘ that devilish God-the-Father who puts to death
all such as refuse to adore him.’
Literature.—W. W. Rockhi.lI, ‘Dalai Lamas and their

Relations with the Manchu Emperors,’ Voung-Pao, xL (Leyden,
1910) Iff.; L. A. Waddell, Buddhism of Tibet, London, 1895,
p. 230 ff., ‘Chinese Imperial Edict of 1808 a.d. on the Grand
Lamas of Tibet,’ JRAS, 1910, pp. 09-86, Lhasa and Its
Mysteries

, London, 1&05, pp. 27-30. L. A. WADDELL.

INCENSE.—The custom of burning sweet-
smelling substances in religious ceremonies, or
sometimes as a separate rite, has been of
wide-spread occurrence, especially in the higher
religions.

i. Kinds of incense.—While frankincense and
other gum resins are more strictly to be called
incense, many other substances have been used
for the purpose of producing an agreeable odour
when burned—various kinds of wood or bark,
branches or roots of trees, herbs and odoriferous
plants, seeds, flowers, fruits, aromatic earths, etc.
Of substances referred to in the Bible which are known to

have been used by the Hebrews and other peoples as incense
there are

: (1 ) Wood—aloes (eagle-wood), Ca 4 14 , cf. Dioscor.
i. 21 ; sweet cane, Jer 620. (2) Bark—cassia, Ps 45* ; cinnamon.
Rev 1813. (3) Boots—costus. Ex SO24. (4) Gum resins—balm
(? mastic), Gn 3T25

,
Ezk 2717 ; tragacanth (epicery), Gn 3T25 ;

balsam (spices), Ca 51 - 13
;
bdellium, Gn 212

, cf. Dioscor. i. 80;
galbanum, Ex 3034

; ladanum (m.wrh), Gn 3725 ; stacte, Ex
3034 ; frankincense. Ex SO34. (5) Flower products—saffron, Ca
414

;
spikenard, Ca 414. (6) Animal products—onycha (the oper-

culum of a marine mollusc). Ex 3034.

The sacred incense used in later Hebrew ritual was a com-
pound of stacte, onycha, galbanum, and pure frankincense,
seasoned with salt and reduced to a fine powder.l In still later
times—the Herodian period—Josephus records that thirteen
ingredients (sweet-smelling spices) were used.

2 Plutarch gives
a list of sixteen ingredients used by the Egyptians in preparing
kuphi—honey, wine, raisins, sweet rush, resin, myrrh, frankin-
cense, seselis, calamus, asphalt, thryon, dock, both kinds of
arceuthids, eardamum, and orris root.

3 In both cases the com-
pounding was of ritual importance and a matter of mystery.
Sacred books were read aloud while the kuphi was being mixed.

Frankincense (Gr. \ipavur6s, Heb. Iebh6ndh , Med.
Lat. olibanum, libanus in Vulg. oi Sir 2421 3918

) is

the gum resin of trees of the genus Boswcllia
(B. Carterii, B. Frereana

, B. Bhua-Dajiana), and
is exported from Somaliland, probably the Punt of
Egyptian inscriptions. Pliny 4 refers to it as a
product of Arabia (Hadramaut), and says that the
Haboei alone behold the tree which produces it,

and of these only 3000 families by virtue of heredi-
tary succession. The trees are sacred ; and, while
pruning the trees or gathering the resin, men must

1 Ex 3031. 2 BJ v. V. 5.
3 de laid. 81. 4 HN xii. 14 ff.

not contract pollution by sexual intercourse or
contact with a corpse. It is carried to Sabota,
where the priests claim a tithe of it in honour of
their god Sabis ; until this is paid, none of it may
be disposed of. Herodotus 1 speaks of winged
serpents which guard the trees and are driven off

by burning styrax. It was one of the ingredients
of Jewish incense, 2 as it is still of that used in
Christian ritual. Classical authors, in speaking
of frankincense, usually refer to its exporting place
as the seat of its origin, e.g. Syria and Phoenicia.
2. Purpose of incense.—The use of incense is

connected primarily with the psychical aspects of
the sense of smell. Pleasant-smelling perfumes,
in whatever way they are obtained, are agreeable
to men. They were offered to honourable persons
in ancient times, or diffused over the roads on
which they travelled. 8 Incense was also used at
banquets as an agreeable accompaniment of food
and wine. Hence it was supposed that such per-
fumes would also be agreeable to gods or spirits,

on the same principle as that by which foodstuffs
which men liked were offered to them. This is

obvious when we consider that the smoke of
sacrifice is pleasing to the gods, and that they are
thought to seize on ‘the unctuous smoke* with
delight,4 and that flowers are commonly offered to
the gods, or scented oils applied to their images.®
The bodies of the dead are also decked with flowers,
aromatic oils, and perfumes for the same reason.
Disagreeable odours, being obnoxious to men, were
also obnoxious to supernatural beings. Hence it

came to be thought that beneficent gods not only
liked, but actually themselves possessed, pleasant
odours.

Egyptian texts illustrate these beliefs. Isis has a wonderful
odour which she can transfer to others, e.g. to the dead. Osiris
transfers his odour to those whom he loves. At the anointing
of the corpse, the * perfume on the head of Horus ’ is besought
to place itself on that of the deceased.* Similar ideas are found
in Mandaean belief. The Light beings have a perfume which
invigorates those who smell it.7 In Persian belief the righteous
after death are said to have a sweet odour.* The region of the
gods, the place of bliss, has also a sweet perfume. The Poly-
nesian Rohutu is free from all noxious odours.* In the Persian
texts the deceased, approaching the blissful regions, is sur-
rounded by a perfumed breeze.

10 Sweet odours form one of the
characteristics of Hindu and Buddhist Paradises, and, where
Divine beings or saints descend to the malodorous hells, they
change the evil odour to swe'‘ r— - 4

> r : r.u*

terize the Persian regions of ]. . as *
. : : in..

m&dan and Christian hell. 1 - i • .
'• » . 1 i u

pleasant odour is found in Jewish, Christian, and Gnostic writ-
ings. Thus in the regions of the eastern Paradise and the
‘garden of righteousness’ visited by Enoch there are many
fragrant aromatic trees, i.e. those which yield material for
incense, and among them one ‘ with a fragrance beyond all frag-
rance.’ 13 The idea that Paradise is a region of fragrant perfume
appears already in the Ajpoc. of Peter

, and is found in most
accounts of visits to or visions of the Other-World, while the
same idea is referred to in inscriptions on Christian grave-
stones .

14 Spiritual persons and martyrs also possess this
fragrance. 1* In Gnostic writings this perfume is connected with

1 iii. 107. 2 Ex 3034.
3 Dn 24* ; Herod, vii. 54.
4 Cf. G. Maspero, The Dawn of Civilization

,

London, 1894,
p. 681 ; Lucian, de Sacr. 9.

6 W. Ellis, Polyn. Researches, London, 1831, i. 33S, 351 ; Mas-
pero, p. 679 (Babylonian)

; this caused the actual persons of the
gods to be anointed.

* E. A. W. Budge, Osiris and the Egyp. Resurrection
, London,

1911, i. 6, 78, 103 ; H. M. Tirard, The Book of the Dead
, do. 1910,

p. 32.
7 W. Brandt, Hand. Schriften, Gottingen, 1893, p. 114.
8 Hd{oxtNask, ii. 10. * Ellis, i. 245.
10 Hapdxt Nask, ii. 7. U Cf. ERE iv. 652*.
12 M. Haug, Essays on the Sacred Language, Writings, and

Religion of the Parsis 4
, London, 1907, p. 222; E. W. Lane,

Modern Egyptians, do. 1S46, i. 101; J. A. MacCuIloch, Early
Christian Visions of the Other- World , Edinburgh, 1912, passim.

13 En. 243ff- : for other examples, cf. Slav. En. 82 ;
Syr. Bar.

297
;
Apoc. Mos. 29, 38, 40.

14 MacCuIloch, op. cit. p. 11, andpassim ; A. Dieterich, Eekyia,
Leipzig, 1893, p. 34.

10 Cf. Apocryphal Acts
,
passim; Martyrdom of S. Polycarp,

§ 15 ; Eusebius, HE v. 1 (martyrs of Lyons and Vienne are so
* impregnated with the sweet odour of Christ that they seem
as if anointed with earthly perfumes ’)

; cf. also 2 Co 214-I6
j and

Ignat, ad Ephes. § 17.
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the powers of the upper world, or the various heavens.i Id
Unostic and Christian circles the anointing with fragrant oil had
the effect of repelling the demons, because it was ‘ a type of that
sweet odour which is above all thiugs.’ a

W liile evil odours are obnoxious to gods, they
also scare otl demons, who are likewise put to flight
by pleasant odours, e.g. that of incense, which is
one of the material objects commonly credited
with magical virtues. The Andaman Islanders
believe that the smell of bees’-wax is offensive to
a demon of epidemic, who is kept oil' by stakes
painted with it. 3 The Kei Islanders (New Guinea)
burn the scrapings of buffalo horn to drive oil'
demons.* The Thompson River Indians scare off
ghosts by burning juniper.5 In India, incense,
which pleases the gods, drives off demons, who are
also kept off' by offensive odours.6 In Canton, on
the third day of the tenth month, filth is swept out
of the house, and three sticks of incense are used
to drive off the demon of penury. 7 In Palestine it
is commonly used as an apotropauc, 8 and in Morocco
before and during the ‘ Great Past ’ incense is
burned to keep off the jinn. 9 Incense, because
dreaded by evil spirits, is one of the ingredients of
the ‘amulet-box’ in Tibet. 16 In Greece, at the
Anthestena and also at child-birth, doors were
smeared with pitch to keep out ghosts and demons. 11

1 he Book of Tobit 12 illustrates this belief among
the Jews. The liver and heart of a fish are laid
on * ashes of perfumes ’ so as to cause a smoke.
When the demon smells this, he flees away to
Egypt. In modem survivals similar ideas are
found. In the Tyrol, witches are expelled by
fumigating houses with juniper, and by burning
rosemary, hemlock, sloe, and resinons splinters.
Parries are also kept off by strong odours, e.g.
burning an old shoe, or bv garlic. 13 Hence, gener-
ally, fumigation is a method of purifying persons
and places, and of scaring off all kinds of evil
influences

; and for this incense is often used, as,
e.g., in mourning ceremonies in China. 14

.
Besides the primary purpose of the use of

incense as an offering pleasing to the gods, there
were other practical, symbolic, or mystical uses
which it served. (1) It was burned to neutralize
the strong odours of bloody or burnt sacrifices
especially in hot regions. It was also used for
sanitary reasons, e.g. in places where the dead were
mined. (2) It was likewise a symbol or vehicle
of prayer. This is already found in Egypt, where
it was thought that the smoke as it rose bore
words of power or of prayer to the gods, who were
pleased by its odour. The soul of the dead ascended
to heaven by the smoke of the incense burned on
his behalf. In Jewish thought, prayer was con-
nected with mcense. In Ps 1412 it is compared to
incense. Cf. Rev 58

, where golden bowls full of
incense represent prayer. In Rev S3- 4 prayer rises

>Cf. Iren. L iv. 1; Hippol. Philosoph. v. 14, vii. 10 ; Apoc
Acts, passim. * * *

2 Iren. i. xxi. 3.

3 E. H. Man, JAI xii. [1SS3J 97.
4 Frazer, GB 2 iij. 63.
6

332
T<iit' Memoirs A,ner' Mus - °-f Xat - Bist. ii. pt. 4 [1900],

« Crooke, PR a, 1S96, U. 21 ; cf. ERE iii. 445*.

I %
A
jj
UTJp - iv - MgS 175 .*• 8 BL xvtii. [1907] 59.6 Westermarck, FL xxil. [1911] 132, 142.

10 See ERE iii. 468>>.

1J 67?ii
0
17 'z'

V '
; rhotius, S.V. pd^vos.

Superstitions of the Highlands and Islands

liTAf ; E ' s ' Uactlaud
- 0/

Jastrow, Aspects of Rel. Belief and Piactice us bah. and Asitir
'

New 1 ork 1911, p. 318 (purification ol house after sickness withtorches and censers)
; cf. also ERE iv. 709b igsa

15 Cf. Xert. de Cor. Mil. 10 ; Apol. SO, 42.
’

16 Hodge, op. oil. iii. 255; cl. the idea current in the New
Hebrides that the soul of the departed rose to the sun on the
hrl

U-l
1 'J ‘ed at the grave (G - Turner, Samoa, London, 1884

p. doo). ’

with the smoke of the incense, as in the Egyptian
view. So in Christian thought incense has usually
been regarded as symbolic of prayer, though it
also typifies contrition, the preaching of the faith,
etc. (3) More mystical views have sometimes been
entertained. Plutarch explains the beneficial effect
of the Egyptian kuphi by saying that its sixteen
ingredients are a square oat of a square. Being
composed of aromatie ingredients, it lulls people
to sleep, loosens the tension of daily anxieties, and
brightens the dreams. It is made of things that
delight most in the night and exhibits its virtues
by night. 1 Plutarch also gives inedieo-mystical
reasons for the burning of other substances at
other times, e.g. resin in the morning to purify the
air, because of its strong and penetrating quality

;

myrrh at midday, because its hot nature dissolves
and disperses the turbid qualities in the air. s

Philo explains the four ingredients of the Hebrew
incense as symbolizing the four elements, and thus
representing the universe. 3 Joseplius writes that
the altar of incense, with the thirteen kinds of
sweet-smelling things gathered from all places,
points to the fact that God is Lord of alL 4 In the
Orphic hymns the different substances used and
offered to the gods are chosen because of some
occult reason in each case.
W. R. smith (426 f.) considers the religious value of incense

as originally independent of animal sacrifice, since frankincense
was the gum of a very holy species of tree collected with re-
ligious precautions.

_

The right to see the trees was reserved to
certain sacred families. While harvesting the gum they must
practise continence and take no part iu funerals.9 The virtue
of the gum lay in its being regarded as the blood of a divine
plant.

3. Ritual use of incense in ethnic religions.—(a)
Lower races .—The use of incense among lower
races is hardly known, save perhaps where they
have been in contact with higher races using it.Me may, however, note the American Indian
custom of offering tobacco smoke to the gods, and
the Polynesian offering of flowers and aromatic
substances.6 Among the Sakai, Semang, Jakun,
etc., the only common kind of offering is the burn-
ing of incense (benzoin). At a death among the
Sakai, the magician waves a censer seven times
over the body, recommending the dying man to
think of his dead ancestors. As the smoke mounts
up and then vanishes, so does the soul. Good
spirits love its smell and evil spirits hate it. In
sickness, among the savage Malays of Joliore, the
magician burns incense. The fumes rise to the
abode of Jewa-Jewa and gratify him. He welcomes
the soul of the magician and grants him medicine
for the sick. 7 Incense is burned as an offering at
shrines, saints’ tombs, etc., among the Malays, and
is the usual form of burnt sacrifice, with invocation
to the Spirit of Incense. It reaches the nostrils of
the gods and propitiates them as a foretaste of
other offerings to follow. 8 It is also used in magical
ceremonies, e.g. to make one walk on water or
remain under water in an ordeal, in the use of the
divining rod, or to cause a spirit to possess a
magician. 9 Callaway refers to ‘incense’ burned
with Zulu animal sacrifices (blood and caul of a
bullock) to the spirits, in order to give them a
sweet savour. It is apparently some native pro-
duct and is also used in rites for the cure of
sickness. 16

(6) Among the Semites the use of incense came
to be wide-spread. Its name among the Baby-
lonians was kutrinnu, and the incense-offering

1 tie ISid. si. s n. go.
5 Quis reruin divin. heres. 41. 4 BJ v v 5
5 Winy, xii. 54. c Turner, i. 36, 71.
< Skeat-Biagden, Pagan Races of the Malay Peninsula

London, 190d, ii. 98, 19!\ 352.
’

8 W. W. Skeat. Malay .Magic, London, 1900, p. 74 f9 Skeat. FL xiii. [1902] 136, 144 f., 152.
P

16 Religwus System of the Amazula, Natal, 1870, London 1874
pp. 141, 1<4. ’ *
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consisted of odoriferous woods (cedar, cypress),

myrtle, cane, and sweet herbs, by which the gods
were made to smell a pleasing odour. After the

Deluge, its survivor ottered calamus, cedar, and
fragrant herbs, and ‘the gods inhaled the sweet
odour ’ and 1 gathered like flies round the sacrificer.’ 1

Incense is frequently mentioned in the texts

—

e.g.,
‘ before Samas he makes an incense-ottering

1—or

kings are represented making this ottering. Nab-
onnedos is described as filling the temple with the
odour of incense. 2 Herodotus 3 says that 1000
talents of frankincense were ottered on the great
altar of Bel at his annual feast, and the author of

Is 653 refers to Babylon as the land where incense
is ottered on bricks. It was burned as a ritual

accompaniment of incantations, prayers, and the
presentation of oracles, and also at the yearly
mourning for Tammnz, with which was combined a
memorial of the dead, who are said to ‘ arise and
inhale the incense of offerings,’ as well as at funeral
rites. 4 It was also used as a fumigatory, e.g. of
the gods’ table and its accessaries and the place
whither the gods were supposed to come, of houses,
and of persons. 5

Evidence of the popularity of incense-offerings

among the peoples of Canaan and the surrounding
districts is found in the fact that it is the most
commonly denounced form of idolatry in Israel.

Incense was ottered on altars of brick or on the
housetops to Baal, the sun, moon, stars, etc. 6

Lucian describes the sweet odours and the incense
smoking without ceasing in the temples of the
Syrian goddess.

(e) Although in the OT the Hebrew use of incense
seems to be early, this is due to the rendering of

the word kftbreth as ‘ incense,’ when, strictly speak-
ing, it means the savoury odour or smoke of a burnt
sacrifice. 7 The word translated ‘ frankincense ’ is

lebh6nah, \iparos, Arab, luban, meaning a sweet
resinous gum, and incense in this sense was not
certainly used until the 7th century. 3 KHdreth
also came to mean ‘incense.’ 9 Ezekiel makes no
reference to incense in his description of the re-

formed ritual. The first distinct reference to its

use in the cult of Jahweh is in Jer 620 ‘ To what
purpose cometh there to me frankincense from
Bheba, and the sweet cane [calamus] from a far
country;?’ Cf. 1726 41° and Is 43s- 24 606 663—the
latter passages show that it was not required, and
was an innovation in the cult of Jahweh and was
expensive. Once admitted, however, it came to be
a regular part of the ritual, and is frequently re-
ferred to in the Priestly Code (P). Incense was
offered either (1) by itself, or (2) as a part of other
sacrifices. (1) It was offered in censers, e.g. on the
Day of Atonement when the high priest appeared
before the mercy-seat

;

10 or when Aaron passed
through the congregation to stay the plague with
his censer and incense (an atonement and fumiga-
tion). 11 The incense used in these rites was carefully
compounded according to a set formula, 12 and was
obviously regarded as sacred— ‘ most holy ’ and not
to be used for common purposes. It must not be
consumed on ‘ strange fire,’ i.e. fire from some
other source than the glowing altar coals,13 and it

1 Jastrow, Rel. 0/ Bab. and Assyria, Boston, 1898, p. 503.
2 Jastrow, p. 666 ; F. Delitzsch, Assyr. UWB, Leipzig, 1896,

p. 600.
s i. 183.
4 Jastrow, pp. 281, 346, 575 ; A. Jeremias, The Bab. Conception

of Heaven and Hell
, London, 1902, p. 11 .

3 M. J. Lagrange, FJaden sur les religions stmitiques*. Paris,
1905, p. 239 ff. ; Herod, i. 198.

6 Cf. 1 K 11«, 2 K 2217 235
, Jer 79 1113 1913 3229 Hos 213, Ezk

613 8H.
7 Cf . Ps 6615 ‘ incense of rams *

; see also Dt 3310 , 1 S 2®, Is
1« etc.

8 Ct the absence of any denunciation of incense in the well-
known passages, Am *4 52‘f. ia ill, Mic 6®.

9 Cf. Ezk all. 10 l.v i6i2ff.

fi A’l”'
19 Ex 3(P<, and see § i above.

13 Lv 101, and cf. passages just cited.

must not be ottered by any but the priests. 1 Prob-
ably as a later custom a separate altar on which
this incense was burned came into use, and on it

incense was burned morning and evening. 2
(2)

Frankincense (i.e. not the compounded incense of

Ex 3034
) was ottered with the meat-ottering, 3 and

firstfruits, 4 and burned with them on the altar. It

was also placed on the shewbread as a ‘ memorial,’
’azkarah, in two golden vessels and then consumed
on the altar at each weekly renewal of the bread. 5

But it was not to be offered with a sin-offering or
with the ‘ meal offering of jealousy.’ 6

In later times the daily ottering of incense be-

came an elaborate ceremony, and priests were
chosen by lot to otter it.7

(d) In Egypt the burning of various kinds of in-

cense was always an important rite, each ingredient
of it having magical properties, and, as has been
seen, its smoke was supposed to carry the words of

prayer as well as the souls of the dead to heaven.
Prayer was made, e.g., to Ra, that he would draw
the soul up to heaven on the smoke of the incense.
Probably the earliest reference to the use of in
cense in any religion occurs in the notice of Sanch-
kara, a king of the Xlth dynasty, who sent an ex-
pedition for aromatics through the desert to the
Red Sea towards the incense land of Punt.
Hktsepsu, a queen of the XVIIIth dynasty, also

sent an expedition by sea thither. Punt is prob-
ably Hadramaut and Somaliland. 8 Incense was
also obtained from Gilead. 9 A common represen-
tation on the walls of temples is that of a king
offering incense. He holds a censer in one hand
and with the other throws little halls or pastilles

of incense upon it, praying the god to accept it

and give him a long life. Immense quantities of
incense are often spoken of as having been ottered,

e.g. 1000 censers, or, as an inscription referring to
Raineses hi. reports, 1,933,766 pieces of incense,
etc., during the 31 years of his reign. 10 It was
offered to all the gods, who delighted in its odour,
their statues being censed with it and perfumed.
Often it accompanied other offerings, greater or
smaller

—

e.g., frankincense, myrrh, and other per-
fumes were placed in the carcass of the bullock
ottered to Isis 11—or was presented by itself, as de-
sci ibed above. The censer was an open cup hold-
ing fire, with or without a handle, but other forms
were also used. 12 At funerary rites the deceased
was purified with incense. Five grains were twice
offered to mouth, eyes, and hand, once for the
north and once for the south ; then incense from
foreign parts was similarly ottered, along with the
litany of purification. Myrrh, resin, etc., but not
frankincense, were placed in the body which was
embalmed. 13

(e) Incense, in the sense of a gum resin, does
not seem to have been used in Greece until post-
Homeric times, and Pliny says that people knew
only the smell of cedar and citrus as it arose in
volumes of smoke from the sacrifice. 14 The idea of
a fragrant odour, e.g. of sacrifice, being pleasant
to the gods was well known. 15 The wood of odor-
iferous trees, e.g. a kind of cedar (to $tov),le as well
as myrtle was burned in houses for its fragrant
smell. In Homer 17 Bvos probably means no more
than the burning of such wood or some native pro-

1 Nu !&«-, 2 Ch 26l9£f-

2 Ex 301- 7 - 8
, a secondary part of P.

9 Lv 21 615. 4 Lv 214f..

5 Lv 243^ ; Jos. Ant. ill. x. 7. 6 Lv 5U, Nu B1*.
7 Lk 1». Jo

;
EBi, col. 2167.

8 Schrader, Reallex., s.v.
* Weihrauch.'

9 Gn ZT*
J9 J. G. Wilkinson, Manners and Customs ofAnc. Egyptians ,

London, 1878, iii. 414, 417; A. Erinan, Agypten und agypt.
Leben im Allertum, Tubingen, 1SS5, p. 407.

11 Herod, ii. 40. 12 Wilkinson, iii. 898.
13 See also 5 r. 14 HN xiii. 1.
15 Homer, II. viii. 648 ff. 10 Od. v. 60.
17 e.g. it jx. 499.
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duet as an offering, or it may simply mean ‘ sacri-

fice.’ Later it came to mean ‘ incense,’ and was
the source of Lat. tus. The word for ‘frankin-
cense,’ \if3avw6s, was of foreign derivation. In-

cense as such was not used before the 8th cent.

B.C., 1 and is first mentioned in Euripides. 3 Schrader
is of opinion that it may have been introduced
through the cult of Aphrodite, and it was certainly
traditionally thought to have come from Phoenicia
via Cyprus, where it was used in her cult. 3 It

was brought into Greece commercially from Arabia,
and imported thence by Phoenicians. 4 Incense
was burned with bloody sacrifices as an offering or
to combat evil odours, 5 or with fruits, cakes,
wheat, etc.,6 or as a separate offering, both in
domestic ritual and in the cult of the gods ; e.g., it

was burnt to Zeus Meilichios, to Demeter before
consulting the oracle at Patrse, and to Hermes
and Sosipolis. 7 The inventory lists of some temples
contain evidence of the large quantities which
came to be used, and it was sometimes given as a
gift by one person to another. 8 Incense of differ-

ent kinds was also used largely in the Orphic cult,

as tire hymns show. It was offered along with
cakes of honey, veXavoi

, without being burned, in

the rites of certain divinities. 9 The method of
burning incense was to throw it on the altar so as
to mingle with the smell of the victim, or to fill

the victim with it, 10 or to burn it in braziers stand-
ing on or near the altar, or even outside temples,
or in vessels which could be borne on the hand.

(/) In Roman religion, incense (tus) was one of the
most important of the bloodless offerings (libamina),

and indeed without it no rite was regarded as com-
plete. But, as in Greece, odoriferous woods and
herbs had probably been used first, as described by
Ovid in his account of the Palilia 11—olive, pitch-
wood, laurel branches, and Sabine herbs. 13 Gums
and resins came to be used—frankincense (mas-
culutn tus), 13 myrrh, crocus, costum. 14 In the case
of animal sacrifices, incense, saffron, and laurel
were burned as a preliminary, and, as the animal
was led up, incense and wine were sprinkled on
the altar. It was also offered with the blood, and
burned with the exta. 13 Incense was also offered by
itself in public or private ritual ; and this is illus-

trated by the fact that one method of forcing a re-

nunciation of Christianity was to burn some in-

cense on an altar before an image or to the Emperor.
Incense was offered to the lar familiaris daily. 16

The method of using it was to burn it on the
greater altars, or in braziers, or small portable
altars (focus, turibulum). It was carried in a
casket called arerra (much used in funerary cere-

monies), whence it was taken and burned. 17 It

was also offered for the averting of prodigies c. 296
B.C., 18 and burned in magical ceremonies. 19 The in-

troduction of incense into the cult was connected
with Bacchus, the first to make offerings of cinna-
mon and frankincense 20—an obvious suggestion of

1

Farnell uses this as an argument against the likelihood of
Mesopotamian influences affecting Greece in earlier periods
(Greece and Bab., Edinburgh, 1911, p. 232 f.).

a Bacch. 144.
3 Athenaeus, xii. 10 ; Hesyehius, s. v. 6va.
* Herod, ii. 8, iii. 107 (the trees are said to be guarded by

winged serpents).
3 Paus. ix. 3. 8 ; Daremberg-Saglio, lv. ii. 964a.
8 Paus. v. xv. 10, vl xx. 3.

7 Paus. v. xv 10, vi. xx. 3, vn. xxi. 12, xxii. 3 ;
Lucian, de

Sacr, 12 ; Plaut. Aul. 24.
8 Boeckh, CIO 2832, 5773 ; Lucian, Cronosolon, 16.

# L. F. A. Maury, Hut. dee religions de la Once ant., Paris,
1857- 59, ii. 116.

io Paus. ix. iii. 8.
n Fasti, iv. 741 f. ;

cf. i. 338 fT.

12 For the burning of laurel in a magical ceremony, see Verg.
Ed. viii. S2f. ; cf. Theocr. IS. ii. 33.

13 Verg. Eel. viii. 65. 14 Fasti, i. 339 if.

io 76. iv. 933 if.
;
Arnobius, vii. 26.

16 Plaut. Aul. prol. 23 f.

if Verg. ./-.'n. v. 745. 13 Livy, x. 23.
1 ® Verg. Eel. viii 66. 26 Fasti, iii. 727.

its entrance into Roman ritual through the Greek
cult of Dionysos. Elsewhere Ovid 1 speaks of its

importation from the Euphrates region, perhaps
connecting it with the Oriental cults which intro-

duced it into Greece.

{g ) Hindus have always been fond of pleasant
odours, and India was already celebrated for its per-

fumes in ancient times. Incense from Arabia was
early imported there, but many native kinds of
sweet-smelling materials have long been in use

—

benzoin, and other gum resins, seeds, roots, dried
flowers, and fragrant woods. These are burned
ritually or in ordinary’ domestic usage. In ancient

times sandal-wood was burned as incense in temples
and as a fragrant stuff in houses, and in the daily

rites the sacred fire was fed with consecrated wood,
usually from the Palasa tree. 2 In modern Hindu-
ism the use of incense is wide-spread in all forms
of cult. Thus in the cult of Siva it is daily burned
by the priest before the stone representing the god
at Orissa, and perfumes are also placed on it. In
the Vallabha sect of Vaisnavism the Maharajas
offer incense and swing lights before the images,
and the same act of homage is paid to them by the

people. Camphor and incense are burned before

the image of Krsna, and in the demon cults of

Western India perfumes are commonly burned. In
the Pahchdyatana ceremony of the Brahman house-

holder perfumes and flowers are offered, and among
the sixteen acts of homage is the offering of per-

fumes, sandal, flowers, and incense (dhupa ; see

Monier Williams, passim).
(h) Incense was unknown in early Buddhism,

which was opposed to external ritual, but in the
course of time its use, especially in northern Bud-
dhism, has become general. Thus, in CeyTon, per-

fumes and flowers are offered before the image of

Buddha, and in the Pin t ceremonial incense is burned
round the platform on which the relics of Buddha
are exposed. 3 But it is in Tibet that the use of

incense is most prevalent, and Hue and other trav-

ellers there have referred to the likeness of its

ritual use and of the censers to that of the Roman
Catholic Church. It is used in the initiation of a
monk ; it is offered to the good spirits and Lamas
in the daily cult of the monasteries and of the

village priesthoods ; it is one of the usual offerings

in the temples, and is prominent in the festivals at

which 4 clouds of incense fill the air ’
; it is used in

exorcisms, in baptisms, and other ceremonies ; it

is burned in censers before the Lamas at the per-

formance of religious dramas, or in shrines and
chapels, etc. Perfumes and incense form one of

the five sensuous offerings, and figure prominently
in the ‘ presentation of oti'erings, which is one of

the seven stages of worship. These seven offer-

ings are ‘ essential,’ and among them flowers and
incense occur as early as the 7th century. They
bear Sanskrit names, and are borrowed from
Hinduism. 4 In Japanese Buddhism, inceuse is also

commonly used, and has influenced the native
Shinto religion. In earlier Shintoism incense was
unknown, but it is now burned in censers at many
ceremonies, e.g. at the new moon, and at magical
rites. 5

(
i

)

In China, incense is much used in public and
private cults. It is offered in the temples as part
of the daily worship, and it is burned at festivals

and in processions. It is also offered before the
ancestral tablets or before the household deities,

and is used in consulting the gods and in magical

7 Fasti, i. 338.
2 G. Lassen, Ind. Alterthwnskunde Leipzig, 1858-74, i. 334 t. ;

31. Monier Williams, Eel. Thought and Life in India

,

London,
1883, p. 366.

3 Monier Williams, Buddhism, London, 1889, pp. 315, 319.
4 Monier Williams, pp. 329, 345, 350, 357 ; L. A. Waddell, The

Buddhism of Tibet, Izindon, 1895, passim.
3 W. G. Aston, Shinto, London, 1905, pp. 213, 292, 354.
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ceremonies. Chinese Buddhism also used it ex-

tensively .
1 In Chinese funeral ceremonies the

burning of incense plays an important part, both
as an ottering and as a fumigatory, and one purpose
is to gratify the olfactory nerves of the soul of the
deceased .

2

(j) In the ancient Persian religion incense was in

use. It was burned five times daily in the official

cult, and at times was used in large quantities.
Herodotus 3 describes Darius burning 300 talents
of frankincense upon the altar. It was also burned
as a method of purification or fumigation, and in
a passage of the Vendidad 4 it is called ‘ incense of
vohu-gaona’—‘Thou shalt perfume Volm-mano
[perhaps an idol; see above, P- 153a] therewith .’ 5

Sandal-wood and incense are burned in modern
Parsi ritual .

6 The Bakman-YaW1 describes how,
in the ‘ sheep period,’ firewood and incense will be
properly supplied.

(k) Incense was very largely used in the religion of
ancient Mexico

,
and was ottered to all the gods,

and in all festivals, processions, and sacrifices.

Incense-burning was performed four times daily in
the temples. Images of gods were censed in the
temples and in processions, and the chief officiant
was also himself censed. Some gods desired only
bloodless sacrifices, of which incense was one, e.g.

Quetzalcoatl, who delighted in fragrant odours and
perfumes. The incense was carried in an em-
broidered bag and thrown on an open censer
(temaitl) of baked clay containing fire. It consisted
of copal, or it was sometimes made from a herb
called yiauhtli. Its fumes were of a narcotic kind
and were also used to stupefy human victims. The
fumes of incense were regarded as typifying prayer .

8

Incense consisting of sweet-scented gums was used
in Peruvian ritual and offered as a sacrifice. Golden
censers or braziers stood in the temples .

9

(!) In Muhammadan eultus proper, incense is not
used, but it is commonly offered at the shrines of
saints, and is permitted by the traditions as a
perfume for a corpse. Muhammadans in India,
possibly as an influence from Hinduism, use it in

their rites, e.g. circumcision, marriage, funerals,
etc., and it is supposed to have the effect of keep-
ing off evil spirits. But among all Muhammadans
it is burned in houses on braziers, or at marriage
processions it is burned in a mibkharah, and it is

also commonly used in magical ceremonies, e.g. to
counteract the evil eye, or in the ‘science’ of
ddwah, a method of incantations in which various
perfumes are burned according to a table showing
the letters of the alphabet. The letter of the name
of the person for whom the incantation is made
gives the required perfume. The materials used
for incense are frankincense, benzoin, storax,
coriander-seed, aloes-wood, etc .

10

4. Incense in the Christian Church.—Although
incense was used in Jewish ceremonial, while such
a prophecy as Mai l 11 might seem to point to its

continued use in the new dispensation, and though
it was one of the offerings of the Magi and its use
is referred to in the Apocalypse, there is no evidence
that it was part of early church ritual ; indeed there
is strong evidence against it. Some of the Fathers
refer to it as a type of prayer ; but Tertullian,
Athenagoras, Amobius, and Lactantius clearly
witness against its ritual use.

1 J. Doolittle, Social Life of the Chinese, London, 1866, passim.
3 J. J. M. de Groot, op. cit. i. passim.
3 vi. 97. xix, 84.
5 Vend. xix. 24 ; of. Haug, pp. 335 f., 385.
8 Haug, 404, 408.
7 iii. 40 ; cf. SBB r. [1880] 230.
8 Bancroft, NR iii. chs. 7-10, passim.
9 W. H. Prescott, Hist, of Conquest of Peru, 1S70, pp. 47, 50

;

A. Reville, Native Religions of Mexico and Peru, London, 1SS4,
p. 218.

..
10 See E. W. Lane, Mod. Egyptians, London, 1846, i. 1S6, 217,

u. .1, 93, iii. 154; Hughes, DI-, 72 fl., 206.

Tertullian 1 says : ‘Not one pennyworth of incense do I ofler
Him.’ Athenagoras 2 declares that God does not require the
sweet smeii of dowers or incense. Arnobius,3 referring to the
fact that the early Romans did not use it, maintains that
Christians may safely neglect it. Lactantius 4 says that odours
are not desired by God. and agrees with Neo-Platonist writers
that frankincense and the like should not be offered to Him.

The fact that it was a Jewish usage may have
tended to make Christians neglect it, but w hat had
probably a more powerful effect was its use among
pagans and the common practice during the ages
of persecution of insisting that Christians should
offer a few grains of incense to the gods or on the
altar of the Emperor as a token of their renuncia-
tion of their faith. Such apostates as yielded in

this way during the Decian persecutions were
called Thurificati. Incense was, however, used
for fumigations as a sanitary precaution, e.g. at
burials or in places with a disagreeable odour

;

5

but otherwise its ri’^al use was almost unknown
during the first fu^r centuries. The Apostolic
Canons refer to the use of incense (Oupla/ia) at the
Eucharist, hut this is probably a later interpolation.

It was used at the vigil offices on Sunday in
Jerusalem towards the end of the 4th century.6

Pseudo-Dionysius 7 speaks of the priest censing the
altar and making the circuit of the holy place. In
the Liturgy of St. James it is used in the pro- and
post-Anaphora portions, and in that of St. Mark
before the gospel, at the great entrance, at the kiss

of peace, and at the commemoration of the dead.
In the Liturgy of St. Chrysostom the sacred vessels,

the Gospels, altar, priest, and sanctuary are censed
in the pro-Anaphora, and the altar is censed in the
Anaphora. Evagrius 8 refers to the gift of a
thurible to a church in Antioch by a Persian king
c. 594. In the West the Ordines of the 8th cent,

describe the swinging of the censer during the
procession of the pontiff and his acolytes from the
sacristy to the altar in the church at Home. ‘ As
for censing the altar, or the church, or the clergy
or congregation, such a thing is never mentioned.

'

9

The further use of incense was gradual, since it is

not mentioned by writers of this period who treat
of ritual, and its use at the elevation and bene-
diction was not known in the West till the I4th
century. In the Roman Catholic Church at the
present time incense is burned at solemn Mass
before the introit, at the gospel, offertory, and
elevation, at solemn blessings, processions, choral
offices, consecration of churches, burial rites, etc.

In the Church of England there is no decisive
evidence of its ritual use in Divine service during
the period after the Reformation. It was used,
however, for sanitary purposes, as a fumigatory,
and for the sake of its agreeable odour in churches,
at feasts, at coronations, etc. Its ritual use was
resumed towards the middle of the 19th cent.,

but this was decided to be illegal in Martin v.

Mackonochie, 1868, and in Sumner v. Wix, 1870. 10

Incense is used ritually in many churches of the
Anglican communion, and the practice is cer-

tainly spreading as a pleasing adjunct to worship,
and as a symbolic rite typifying prayer.

Literature.— H. von Fritze, Die Rav.ehopfer bei den
Grieehen, Berlin, 1894; Pliny, HK xii. 30 ff., xiv. 33 ff. ; O.
c' -4— j

—

in/vt n - ‘weihrauch ’

;

* . >• )ie Physio-
• ( s

('
\ y, Hist, oj

: ,
1909 : R.

Sigismund, Die Aromata in Hirer Bedeutung Jar Religion . . .

des AlterthumSy Leipzig, 1S84. Cf. also the authorities cited in

the footnotes of the present article.

J. A. MacCulloch.

l Apol. 30 ; cf. 42. 2 Leg. 13. 3 adv. Gent. vii. 26.

4 Div. Inst. vi. 25, Epit. 2.

6 Tert. Apol. 42, de Cor. Mil. 10.

6 Peregr. Etherice , cited by L. Duchesne, Christian Worship 4
,

London, 1912, p. 495.
7 de Bier. Ecc. iii. 2. » BE vi. 21. 9 Duchesne, p. 163.

10 See the summary of the evidence by L. T. Dibdin, in EBr^
xiv. 352 f., s.v. * Incense.’
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INCEST. — See Crimes and Punishments,
Ethics and Morality.

INCUBATION.—Incubation, a translation of

the Or. technical term cyKoifiyvis, denote** in com-
parative religion the practice or sleeping (or at

least of passing the night) in a shrine or other
sacred place with the object of receiving a Divine
revelation or Divine aid ; in a still more specific

sense—which is also the one most commonly de-

noted by the word because of the Greek use of the
rite—the aid in question is currently held to be
the cure of disease, though this limitation is of

later development. Naturally, the subject of in-

cubation is connected with those of communion
with Deity, disease, divination, dreams, omens
{qq.v.), etc.

In the state of sleep, when the soul is released
from the ordinary trammels of the body, it is par-
ticularly subject to Divine - sitations, and may
receive revelations from Divine beings (cf. Gn 28 12^*

375ff. 4 ii-36
} i k 35

’1S etc.). Indeed, the whole basal
theory of incubation could not be better expressed
than m the words of Job (SS 15**)

:

‘ In a dream, in a vision of the night, when deep sleep faUetb
upon men, in slumberings upon the bed

;
then he [God] openeth

the ears of men, and sealeth their instruction.’

It is perfectly true that Divine revelations in

dreams may come in almost any place (for examples,
see art. Dreams!

; and, as when the American
Indian goes forth in search of the revelation of his

manitou, the inquirer may have no idea as to the
spot in which the Divine will draw near to him (cf.

art. Communion with Deity [American], vol. iii.

E
. 741). Yet it is obvious that a god will reveal
imself more readily in a distinct locality with

which he is already associated by legend or by
cult, and where he has a dwelling provided in the
shape of temple or shrine. In some instances this

dwelling may be only temporary, and prepared for

the special occasion on which Divine revelation is

sought.
Thu*, among the Malays, after a proper site for a house is

found, four sticks are laid down to form a rectangle in the
centre of the plot, and a clod is taken from this enclosure, witn
the prayer to the lords of the spot

:

‘ If it [my purpose] is good, show me a good omen.
If it is bad, show me a bad omen.’

After this, ‘ wrap the clod up in white cloth, and after fumi-
gating it with incense, place it at night beneath your pillow,
and when you retire to rest repeat the last two lines of the above
charm as before and go to sleep. If your dream is good pro-
ceed with, if bad desist from, your operations ’ (YV. YV. Skeat,
Malay Magic, London, 1900, p. 142 ; cf. also p. 144 ; and, for a
similar usage in Torres Straits, see EltE iv. 770). The ancient
Irish had a kindred practice in the tarb/ess, which is usu-
ally translated ‘bull feast,’ although /ess, *

feast,’ is probably
identical with frss, ‘ to pass the night’ (H. Pedersen, Vergl.
Gramm, der kelt. Sprachen, Gottingen, 1908-13, ii. 524, 550

;

cf. also i. SO). In Seryliye Canculanul, 22 f. (ed. E. Windi-;ch,
Irische Tezte ,

i. [Leipzig, 1SSU] 212 f.) we read that the Irish

kings Medb, A Hill, Curoi, Tigernach, and Find assembled, but
did not decide upon a king for Ulster because they were united
against that kingdom. * Thereupon a tarb/ess is marie there
among them, that they might know from it to which of them
they should give the kingdom. Tis thus this tarb/ess vras done,
i.e. a white bull to be killed, and a man to eat to satretv of it?

flesh and its broth, and slum Der for him from this satietv, and
the us Jirindi [a certain harm] to be sung over him by four
druids, and the sort of man who should be made king there was
seen by him in vision from Ins form and from his description
and the sort of work he did. The man awoke from his sleep,
and his dream is told to the kings.’ Similar in principle uas the
ancient Irish irnbas /orosnai

,

in which incantations were pro-
nounced over his palms by him who sought a revelation, after
which he placed his palms to his cheeks and fell asleep, being

;

guarded against any interruption. During his slumber the !

future was reve.ded to him (see above, p 12 *
;
the text is con- '

veniently given by Windiscb, 61b). Very frequently incubational !

dreams are facilitated by fasting, \igils*

(

77 . c.), and the like (cf.

PC ii. 410 ff. ; M. Hamilton, Incubation, pp. 114, 151, 159, 164 f.

169).
;

The place where Mich a revelation was vouch-
safed would naturally he regarded as iui abode of

1

the Deity (cf. On 2S ;<‘19 351 - 7
i, and might long be

|

held a centre of worship, as in the ease of Bethel
(‘house of ((odd cf. 2K J-'S Am 7 1 ' 1, u

). Incuba-
tion might also be practised at sacred stones and

sacred trees. An excellent example of the former
is found in the instance of the pre-Islamie priests

who slept near the oracular stone of al-Jalsad (J.

Wellhausen, Rests arab. Heirhntnnis 3
,
Berlin, 1897,

p. 55), and of the latter in the revelation received

by Alexander the Great a.s he slumbered under the

plane tree at Smyrna (L’ausanias, vn. v. 2). Con-
sultation might iikewi.se be sought in grave crises

of the State, as was done on at least one occasion

in Greece (Pausanias, ill. xxvi. 1).

The nsual locality for inenbation is the shrine or

temple.
Thus, among the Meitheis, when the king and his people had

been alarmed by the gods, who desired to show their power lest
' ' ' ‘ * ’ ‘ '*

. wise woman ’)

« I all the tnaibus
e of Thangjing

[the god of the country of Moirang] wearing their sacred

clothes. . . . There in their dreams they were instructed to

divide the people into sections, some for one duty and some
for others. . . . Then, when tfcey had told the King all the

wonderful things communicated to them in their dreams, they
were bidden to do as the God had said’ (T. C. Hodson, The
Meitheis,

London, 1908, p. 131).

Incubation in shrines for advice in all sorts of

problems of life is common, as in ancient Egypt
(cf. ERE iii. 762a, and especially v. 35 f.) and among
the modem Berbers (cf. ERE ii. 513). Of modem
Mesopotamia we are told that
‘the shaikhs, the Muhammadan mullas, the Kurds, and the
Arabs lie down in mosques or places of pilgrimage, and in

ancient convents which formerly belonged to Christians, and
to which they give the generic name ot mazar [from zdr, ‘to

visit, go on pilgrimage *], with the purpose of obtaining good
dreams or inspirations suited to guide them in their dreams.
In Mesopotamia it is not uncommon to find heretical or Catholic
Christians who seek slumber in churches or convents to have good
and lucky dreams’ (J. Tfinkdji, in Anthropos, viii. [1913] 500).

From such consultation as to the proper course
to be adopted in problems of various kinds has
developed that type of incubation which, because
of its prominence in Greece, has gained a natural,

though not wholly deserved, prominence in the
common parlance of comparative religion. This
is incubation for the purpose of gaining cure from
disease of the most diverse kinds. The subject
lias been so thoroughly discussed (see Literature
appended below) that the briefest summary will be
sufficient here (cf., for some special instances, also

ERE vi. 542, 548 f., 552). There was a primitive

American centre at Izamal.
• In their heathendom those Indians [the Mayas of Yucatan]

raised one altar and temple on another to their king or false god
Ytzmat-ul, where they placed the image cf a hand which served
them as a memorial

;
and they say that there they- carried the

dead and the sick, and that there they were resuscitated and
healed by touching the hand. . . . And therefore it was called
and named Kab-ul, which means “ artificial hand " F (Lizana, in
Landa, Relation de las cosas de Yucatan , ed. C. E. Brasseur de
P.o’irbourg, Paris, 1864, p. 358, quoted by H. H. Bancroft, NII ii.

[1SS2] 796, n. 41).

The principal classical accounts, apart from the
burlesque in Aristophanes’ Platus (v. 63411'.). are
the stela; of cuies at Kpidaurus (Cl

G

iv. Ool f.
;

•J. Baunack, Stud, auf dem Gebietc des Griech. tend
der arischen Sprachen, i. [Leipzig, 1886] 120-144;
Hamilton, op. cit. 17-27) ; the Sacred Orations of
Aristides (ea. W. Dindorf, Leipzig, 1829, .summar-
ized by Hamilton, 44-62) ; and the inscription set
up at Epidaurus in the 2nd cent. A.D. by Julius
Apellas, a Carian sophist (GIG iv. 955: Baunack,
110-118; Hamilton, 40 f. ). In the earliest period
there was entire dependence upon the god for
healing, and he might work the cure either by
himself acting as surgeon or by advising certain
medicaments. Later skilled medical men became
connected with the shrines, co-operating with, but
not superseding, the revelations given hr the god
in visions. Much obscurity exists as to the precise
methods of procedure, and details doubtless varied
at different times and places, and under special
circumstances. The general mode, however, seems
to have been ns follows :

On arriving at the shrine, the patient probably received in-
struction from the priest or priests, and was caused to perform
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some rites and sacrifices to bring him to a thorouglily recipient

frame of mind. After successful incubation, during which the

patient, sleeping within the shrine of the god, had been visited

In' the deity with actual cure or with counsel, the person thus
healed was required to make payment of a fee (iarpoi'), non-
payment being punished by recurrence of the disease. Votive

offerings would also be made, and in some instances were com-
manded by the god. The costliness of these votive offerings

—

which, it is to be conjectured, were the earlier mode of showing
gratitude, the ‘fee’ being introduced oniy when the shrine had
become comparatively elaborate and expensive in upkeep

—

naturally varied according to the means of those who had been
cured. Phaiysius of Naupactus gave 2000 gold staters (£1000)
when healed of blindness (Pausanias, x. xxxviii. 7) ; a boy offer-

ing the god ten dice for cure was healed without charge (Stele

of Epidaurus, i. 68-71).

The rite of incubation for the cure of disease still

prevails widely in churches of the Greek and, to a
less extent, Latin countries, as in Tenos, Cyprus,
Mytilene, Rhodes, Argolis, Aehsea, Phocis, Bceotia,

Laconia, Cyzicus, Amalfi, Sardinia, and Styria

;

and in the Middle Ages the practice is mentioned
in connexion with Saints Cosmas and Damian,
Therapon, Cyrus aud John, Martin, and Fides
(cf., e.g., Hamilton, 109-233). The reality of at

least some of the cures resulting from incubation
is acknowledged by even the most prejudiced of

writers ; and there can be no doubt that faith is a
potent agency in the amelioration and even com-
plete cure of bodily ills.

There is, however, at least one point where
scepticism seems warranted. It appears rather ques-
tionable whether the Greek system of incubation

can be definitely derived (as by E. Thramer, above,

vol. vi. p. 542“) from Babylonia by way of Lydia.

Incubation in its full meaning is far too wide-spread
to be traced to any single locality for its origin

;

it is an expression of a religious conviction to a
large part of the earlier human race ; even the
exact relation of the incubation of Asia Minor to

that of Greece (cf. ERE vi. 549“) is not certain. It

may, in view of the lateness of our sources, have
been influenced by the Greek practice ; or it may
(and this, perhaps, is the more probable hypothesis)

have been an independent development.
Literature.
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INDEX. — The Index (i.e. ‘ librorum pro-

hibitorum ’) is the catalogue of books which
ecclesiastical authority forbids Roman Catholics
to read or have in their possession ; by an exten-
sion, the name Index is used to cover the rules for

the proscription of pernicious literature, and for

the examination and censorship of books before
publication. The Index is a product of positive

ecclesiastical law ;
it is based on the assumption

that had books are dangerous, and concerns society
as such

; the moral law forbidding the reading of

pernicious books is motived by the real danger
lurking in them, and affects the individual
directly.

I. HISTORY.—It is natural that every religious

authority should set itself to prevent the publica-
tion and reading of such books as might disturb
the faith and religion of its followers, or corrupt
their morals. In the first centuries of Christianity
the Church condemned and prohibited the apo-
cryphal and heretical writings (see especially the
catalogue known as the Decretum Gdasiamtm
‘ de libris reoipiendis vel non recipiendis ’ [PL lix.

162-164, 175-180]) : and commanded pernicious

writings to he committed to the flames (cf. Ac
19 i3

) ; and the burning of heretical works, decreed
by the Church, was sanctioned by Christian Im-
perial law (cf. lex 3 Cod., lib. i. tit. i. ‘ de Surnnia
Trinitate,’ anno 449). Throughout the Middle Ages
we find cases of heretical hooks being condemned.
The true history of the Index docs not begin, how-
ever, until the introduction of printing—when had
hooks were likely to he multiplied as rapidly as

good ones. Before the close of the 15th cent, the
University of Cologne passed the measure that
finally became the ‘Imprimatur,’ or preliminary
censorship of hooks ; it prescribed the examination
of every hook before printing, and earned for the
University the congratulations of Sixtus IT. and
Innocent VIH. (14th Nov. 1487). By the constitu-

tion ‘Inter multiplices
’

(1st June 1501) Alex-
ander vi. extended this practice ; he forbade the
printers of the dioceses of Cologne, Mainz, Treves,

and Magdeburg, on pain of excommunication and
fine, to print any hook whatever without the per-

mission of the bishop ; as for books already in

print, the bishops were required to demand the
printers’ catalogues, and make them hand over the
pernicious works to be consigned to the fire. These
piescriptions became common law at the Lateran
Council (Leo x., constitution ‘Inter multiplices,’

4th May 1515). The prohibition of hooks byname
began in 1520 by Leo X.’s bull ‘ Exsurge Domine,’
condemning all the writings of Luther ; in 1524,

Clement VII. inserted excommunication latte sen-

tentice in the bull ‘ Coen®,’ as the penalty for

reading hooks in support of heresy ;
this has

remained unchanged to the present day.
Lists of prohibited books soon began to he pub-

lished by the Universities (Paris, 1542; Louvain,
1546 ; Cologne and Venice, 1549, etc.), the bishops
(Milan, 1554, etc.), and the Inquisitions (Venice,

1554, etc.). Such an important movement de-

manded the attention of Rome ; Paul it. ordered
the recently established Congregation of the Holy
Office to make a catalogue of prohibited books;
their first effort, printed in 1557, failed to give
satisfaction, and a revised edition appeared at the
beginning of the year 1559—the first official Roman
Index. All the books in it are prohibited on pain
of excommunication, and they are classified in
three divisions: (1) authors condemned, with all

their writings ; (2) condemned hooks whose authors
are known ; and (3) pernicious literature, mostly
anonymous. This Index was very strict ; after a
decree of the Holy Office, recently discovered, dated
14th June 1559, Cardinal Michel Ghisleri (after-

wards Pope Piusv.) published, by order of Paul IV.,

a modification (muderntio

)

of the Index (24tli

June 1561). Almost immediately the Council of

Trent took np its interrupted labours. In session
xviii. (26th Eeh. 1562) it commissioned eighteen
fathers, assisted by theologians, to re-compile
the catalogue of prohibited books and reviseThe
general rules of the Index. The Commission had
accomplished its task when the Council was
abruptly concluded ;

hut a detailed discussion of

its work was impossible, and the assembly remitted
the whole matter to the pope (sess. xxv., 4th Dec.

1563)

. The catalogue was almost the same as that
of Paul IV., with its distribution into three classes;
the rules, ten in number, were aimed principally at
the hooks of heresiarchs and heretics, and the edit-

ing and reading of the Bible ; rule x. demanded the
bishop’s ‘ Imprimatur ’ for every printed publication.
These rules, with several additions, remained in

force until the time of Leo XIII. The Index and
the rules of the Council of Trent were published
by Pius IV. (bull ‘ Dominici gregis,’ 24th March

1564)

.

In order to relieve the Congregation of the Holy
Office without impairing its competency, Pius V.
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established the Congregation of Cardinals ‘ de
reformando Indice et eorrigendis libris ’ in March
1571. This institution, improved by Gregory xui.

,

was included by Sixtus v. in the general re-organi-

zation of the Congregations (bull ‘ Immensa,’ 22nd
Jan. 1588), with the title ‘ Congregatio pro Indice
librorum prohibitorum.’ This Congregation was
composed of a fixed number of cardinals, a per-

manent assistant, the Master of the Sacred Palace
(a Dominican, specially entrusted with the pre-
liminary censorship of books in Rome), a secretary
(also always a Dominican), and several consultors,

and has continued almost unaltered down to our
own day, Pius x. having retained it in his re-

organization of the Roman Curia (constitution

‘Sapienti consilio,’ 29th June 1908). It is respon-
sible for the successive editions of the Index since
Sixtus v. and for various additions to the general
rules, as well as for the majority of condemnations
of books deemed pernicious.

A few words will suffice about the successive
editions of the Index. Those of 1590 and 1593,
printed, but not published (cf. Hilgers, Der Index
der verbotenen Bucher, pp. 12, 524, 529), were super-
seded by the 1596 edition, by order of Clement VIII.

In Alexander vii.’s edition (1664) the three classes
of the Trent Index were combined into one alpha-
betical series. In 1757, Benedict xrv. provided a
more correct edition, of which later editions, until
that of Leo XIII., were simply reprints, supple-
mented by works condemned since the preceding
edition. Of the additions to the rules, we may
mention the Instruction of Clement vm. on the
preliminary censorship ; the constitution of Bene-
dict xiv. ‘Sollieita ac provida’ (9th July 1753) on
the procedure in carrying out the same, the only
document preserved by Leo xm. ; and the genera!
decrees of the same pope on the prohibited books
not contained in the Index. Then, without any
notable alteration, we come to the reform of Leo
xiri. by his constitution ‘ Officiorum ac munerum,’
25th Jan. 1897.

II. Modern LEGISLATION. —The rules and the
Index of the Council of Trent had been drawn up
at a time when the Roman Catholic Church had
to struggle against militant Protestantism, when
they hoped that it would be possible to control all

books on account of their small number, and when
reading was not wide-spread among the lower
classes. In the 19th cent, these conditions were
greatly changed, especially since the civil authori-
ties almost everywhere lost their interest in the
preliminary censure and in the publication of

books. Reform was necessary : the law had to be
fitted to the new conditions, and at the same time
carried into execution with more force, as was now
possible. In the preamble of his constitution, Leo
xm. recalls these changes : he mentions the de-

mands for reform addressed to the Holy See by the

bishops of various nations, especially at the time
of the Vatican Council ; it was on their account
that he ordered a thorough revision of the Index
and of the general rules. All previous law', except
the constitution ‘Sollieita’ of Benedict xiv., is

abrogated by the new general decrees. These are

divided into two classes: (1) the prohibition of

books, and (2) their preliminary censure. The
first contains ten chapters, and the second five, the
whole forming a single series of forty-nine articles.

i. Prohibitions.

—

(a) There is now no general
prohibition of all the works of any heretical

writer; books which uphold heresy or schism,
and those which attack the very foundations of

religion, are banned ; but the writings of the
heterodox, even on religious topics, are no longer

banned if they contain nothing against the faith-
much leas those that do not treat of religious

matters at all (artt. 1-4).

(b) The reading of the Bible, which was the
object' of the minute prescriptions of rules iii. and
iv. of Trent, is the object of modified prescriptions :

chose who are engaged in theological studies may
use heterodox editions of the sacred text, and
versions in vulgar or non-vulgar tongues, provided
the introductions and notes contain nothing against
the faith. Before being allowed, the versions in

vulgar tongues must be approved by the Holy See,

or published under the supervision of the bishops,

with annotations taken from the Fathers of the
Church or from Roman Catholic writers ;

versions

in vulgar tongues by heterodox authors and Bible
Societies are still prohibited to Roman Catholic

lay-people at large (artt. 5-8).

(c) Obscene books are always banned ; the
classics alone are allowed as far as necessary for

professional ends, but they must not be put into

the hands of young people without being expur-

gated (artt. 9-10).

{d) Books derogatory to God or the Saints, to

the Roman Catholic Church and the liturgy, to

Scripture and the hierarchy, are banned ; also

books which propagate magic, divination, and
spiritualism ; works published without approval
which recommend new cults, apparitions, and
prophecies ; and those which defend as lawful
duelling, suicide, divorce, free-masonry, etc., and
also the errors condemned by the Holy See (artt.

11-14).

(e) Holy images which deviate from the author-
ized tradition, and apocryphal indulgences, are
condemned ; formal approval is demanded for all

books, summaries, collections, and sheets of in-

dulgences (artt. 15-17).

(/) Ecclesiastical approval is required for official

liturgical books, litanies, prayer-books, books of

devotion, and books of religious instruction (artt.

18-20).

{g) Ecclesiastical law also proscribes bad news-
papers and periodicals already condemned by
natural law ; it desires the bishops to dissuade
the people from reading these, and hopes that
Roman Catholics will not publish anything in

these periodicals without a good reason (artt.

21-22). Bishops may, and ought to, condemn and
prohibit in their dioceses pernicious or dangerous
newspapers and periodicals, especially ‘ modernist ’

writings.

2. Censorship.

—

(a) The permission to read and
to keep prohibited books is given by the Congre-
gation of the Index, accessorily by that of the
Propaganda for its subjects, and for Rome by the
Master of the Sacred Palace. Bishops may give
this permission in isolated cases, but they receive
more ample powers from Rome by indults. Those
who have permission to read the books on the
Index are not exempt from the observance of the
moral law ;

they must observe the reservations
regarding their permission and take care that the
prohibited books do not reach other hands (artt.

23-26). Permission to read books condemned by
a bishop naturally depends on that bishop.

(b) Denunciation of wicked books to the Holy
See is open to all ;

it is an official duty of the
representatives of the Holy See and of bishops

;

it is desirable that the denunciation, which is kept
secret, should be accompanied by a review. To
this outside denunciation Pius x. has added the
obligation of the Congregation of the Index to
inquire officially into pernicious books (artt. 27-29 ;

const. 1 Sapienti,’ 29th June 1908).

(c) The steps taken by the Congregation of the
Index to condemn books denounced or inquired
into are explained in the constitution ‘Sollieita’
of Benedict XIV. : first the secretary, with two
consultors, makes a cursory examination of the
book ; if he concludes that the work should be
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retained, he appoints a competent reviewer to

make a detailed study of it and indicate the

objectionable passages ; this report is discussed

at a preliminary meeting in which several con-

suitors take part, together with the secretary and
the Master of the Sacred Palace ; the opinions of

these men, along with the report, are presented to

the assembly of cardinals who form the Congrega-
tion

;
they pronounce the condemnation of the work

either absolutely or until correction (the condemna-
tion ‘donee corrigatur’ is now very rare). There
is no injustice in condemning a book by a Roman
Catholic author without hearing him, as the con-

demnation is directed not against him but against

his book, which is circulated among the public,

and against which readers must be warned.
Benedict xrv., however, recommended that the

Congregation should inform such an author and
receive his defence. The decrees of prohibition

are declared and promulgated in the name of the
Congregation ; the books are condemned every-

where and in every language (art. 45). Below the
decrees are published the submissions of the authors
received by the Congregation.

3 . The preliminary censure of books and their

publication.

—

(a) Certain books must be specially

authorized ; e.g., books put on the Index cannot be
reprinted unless the corrections have been approved
by the Congregation ; official documents and col-

lections of decrees of the Roman Congregations
cannot be edited except with their permission (artt.

30-33).

(6 ) Put tlier, there are special regulations for

certain classes of persons : missionaries must ob-

serve the decrees of the Propaganda
;
monks must

obtain the permission of their superiors, besides

that of the bishop ; priests cannot publish any
work or undertake the management of any
periodical without the permission of their bishop
(artt. 34, 36, 42).

(c) It is necessary to have the permission to print
—the ‘ Imprimatur’—of the bishop of the place of

publication for all books on religious topics or
sciences, but not now for all books, as rule x. of

Trent desired. The bishop entrusts the examina-
tion of the MS to a competent, upright, and im-
partial censor, who studies it without bias ; if, on
examination, he sees nothing objectionable, he
writes on the MS ‘ Nihil obstat,’ and signs ; on
this evidence, coming even from a censor of

another diocese, the bishop of the publisher gives
permission to print. All this must appear at the
beginning of the book, except in Britain, accord-
ing to a decision of 1897 (artt. 35, 38-41).

Preliminary censure of religious newspapers and
periodicals was practically impossible; Pius x.
substituted for it a special censor to read every
publication officially and then submit his report
(encyc. ‘ Pascendi,’ Stli Sept. 1907).

4 . Penalties.—There are two kinds of penalties.
Excommunication is incurred by those who wit-
tingly and without permission read, keep, print,
or defend, not any book on the Index, as many
people say, but any books of apostates and heretics

’
' sy, or the works condemned

with mention of this penalty.
I ' ... the penalty also for those who
without permission print or cause to be printed
the books of Holy Scripture, or annotations, or

commentaries on those books. For all other de-
linquencies the penalties are awarded by the
bishops according to the degree of culpability
(artt. 47-49).

5. The Revised Index of Leo XIII.—The Index
revised by order of Leo xm. was published in 1900,
and reprinted in 1907 and 1911. It has been greatly
modified

; and the prohibitions are mitigated ; e.g.,

the clause ‘ Opera omnia ’ put after the author’s
VOL. vii.— 14

name does not now include those of his hooks that

are not objectionable.

6

.

Conclusion.—While the rules of the Index
are wise and prudent, we must admit that the

catalogue leaves room for criticism, owing to the

conditions of our time rather than the actions of

authority. It is abundantly evident that the

Index is unsatisfactory. While allowing numerous
harmful books by non-Catholic authors to pass,

it seems to reserve its severity for the works of

Roman Catholics which expose themselves to

criticism by certain tendencies ratlier than by de-

finite errors. For this reason the uniformity of

condemnations without any indication of the degree

of harmfulness, as if all the books on the Index
were equally pernicious, is the more regrettable.

Further, the faithful are led to regard the books
inscribed in the catalogue of the Index as the most
harmful, while they do not pay sufficient heed to

the general rules, and think that every book that

does not appear in the Index may be read. It would
be far more to the purpose to appeal to the con-

science and the observation of the general rules

;

for the Church finds it difficult to sanction its

prohibitions in present-day conditions, and is forced

to grant permission to read prohibited books far

and wfide.
LirERATPKE.—For the history: J. Hilgers, Der Index der

verbotenen Bucher, Freiburg ira B., 1904, Die Bucherverbote in

Papstbriefen, do. 1907 ; F. H. Reusch, Der Index der verbotenen
Bitcher, Bonn, 1S8S-85.
For the legislation : A. Arndt, De libris prohibit is corn-

mentarii, Regensburg, 1895, Die Vorsch riften uber das Verbot
und die Censvr der Bucher

,
Treves, 1900 ; A. Boudinhon, I.a

nouvelle Legislation de Vlndez, Paris, 1899 ; T. Hurley, Com-
mentary on the Present Index Legislation

, Dublin, 1908.

A. Boudinhon.
INDIA.—See Vedic Religion, Brahmanism,

and Hinduism. Caste and other subjects are

treated separately, and under each of the great
subdivided topics, like Birth, Death, Demons,
etc., there is an Indian article. See also the

various provinces and the religious cities each
under its own name, and the art. MUHAMMADAN-
ISM IN India. Christianity in India will be dealt

with under Missions.

INDIAN BUDDHISM.—The religion which
was founded by Buddha (q.v.) towards the end of

the 6th cent. B.C. is one of the three great world-
religions, and has been calculated (but with con-

siderable uncertainty) to have 500 millions of

adherents. Its original and essential doctrine is

that all earthly existence is suffering, the only
means of release from which is renunciation and
eternal death. The main importance of the Indian
form of Buddhism lies in the fact that it represents
the earliest phase of the religion ; that it produced
all the canonical texts of the faith ; that without
a knowledge of it the Buddhism of the many
countries to which it has spread could not be
understood ; and that without the evidence of its

architecture and sculpture the history of Indian art

would be impossible. Though, like Christianity,

it disappeared many centuries ago from the land
of its birth, it has profoundly influenced the

civilization of the Farther East, much as Christi-

anity has done in the West. In India itself.

Buddhism deeply affected the spiritual life of the
country for over a thousand years, and occupies a
prominent place in the history of its literature.

1 . History. — Buddhism arose on peculiarly

favourable soil, the S.E. half of the Ganges terri-

tory, which, being far removed from the centre of

Brahman culture, was imperfectly Brahmanized.
This geographical area comprised the two principal

kingdoms of Ivosala (the modern Oudh) and Ma-
gadha (now Bihar).
Buddha’s death has been calculated with the

greatest probability to have taken pi ace about
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480 b.c. This, the earliest approximate date in
Indian history, is of the utmost importance in the
chronology not only of Buddhism, but of Vedic and
Epic Sanskrit literature also.

According to the statements of the Pali texts, a
few weeks after the death of the Master one of his
most trusted followers, Kasyapa the Great, pro-
posed, now that the Order was without a head, to
hold an assembly of monks who had been the im-
mediate disciples of Buddha, for the purpose of
rehearsing the precepts of the Master, and fixing
a canon of the doctrine (dhamma ) and discipline
(vinaya) of the Order. An assembly was accord-
ingly held at Kajagrha, constituting the so-called

first Buddhist Council (see Councils and Synods
[Buddhist], vol. iv. p. 182). Buddhist tradition is

unanimous in stating that exactly a century after
Buddha’s death the second General Council was
held at Vaisali (ib. p. 183). In the reign of the
famous king Asoka (q.v.) a third Council was held
at Pataliputra after the schism of the Mahasan-
ghika (or Acharvavada) had arisen [ib. p. 183).

The reign of Asoka, who ruled over the whole of
India except the extreme south, forms an epoch of
the highest importance in the history of Indian
Buddhism. The patronage of so powerful a king
must undoubtedly have supplied a mighty stimulus
to the growth and spread of Buddhism in India,
for it raised the religion of what was only one of
several sects to the dominant position of a State
religion. An era t

r
•

'
’ not. only

throughout India, countries,
was inaugurated. '

. traditions
agree as to the latter statement, it may be accepted
as a historical fact. The conversion of Ceylon (see

Ceylon Buddhism, vol. iii. p. 331) was the most
important result of these missionary expeditions.
It is ascribed to Mahendra (Mahinda), son or
(according to the Skr. Buddhist texts) younger
brother of Asoka and a pupil of Tissa Moggali-
putta. All sources agree in attributing the intro-

duction of Buddhism into Ceylon to the reign of
Asoka. Another prominent apostle was Madhy-
antika, who carried the faith to Gandhara and
Kasmir, while Mahadeva proselytized Mysore.
That a body of canonical texts already existed

in the time of Asoka is shown by one of his edicts
(that of the Bairat rock), in which he enumerates
some such works, and recommends their study by
monks and nuns as well as by the laity. Some of
the titles, moreover, show that works of the
doctrinal (sutta ) and disciplinary (vinaya ) type of
canonical text were among them.

It in to be noted that, in consequence of his zeal
for the faith, there arose in Asoka’s reign that
religious architecture which furnishes continuous
and striking monumental illustrations of the his-

tory of Buddhism in India for many centuries till

the disappearance of that religion from the land
of its origin.

During the 330 years that elapsed between the
death of Asoka and A.D. 100, Buddhism steadily
strengthened its position in the north of India,
though it was not favoured by the kings of the
Sunga dynasty, the founder of which, Pusyamitra,
is stated in more than one Buddhist source even to
have been a persecutor of the faith. In the 2nd
cent. B.C. the doctrine certainly flourished in the
X .W. under the Graeco-Indian rulers. There
seem- no reason to doubt that the most celebrated
of these, king Menander (Milinda), became a con-
vert to Buddhism about 100 B.c., as stated in tiie

Pali work hlHind't.-Pahha, or ‘ Questions of Men-
ander.’ Meanwhile, Buddhist doctrine spread
beyond the confines of India to Bactria and China,
while in Ceylon it establi-hed that supremacy
wlib-h it has retained ever since. In India it-elr,

lie \ ever, dis-cusions and schisms had been grow ing

to such an extent that by the end of this period
eighteen distinct sects were in existence.

With the reign of the Indo-Seythian kipg Kan-
iska [q.v.), from whom probably dates the Saka era
(A.D. 78), a new epoch in the history of Indian
Buddhism begins. The wide dominion conquered
by him comprised Kabul, Gandhara, Kasmir,
Sindh, and part of the United Provinces of to-day.
The memory of this mighty monarch was revered
by the Buddhists of Northern India almost as
much as that of Asoka. Like the latter, he was
not originally a Buddhist, as is indicated by the
fact that most of his coins bear the symbols of an
Iranian religion ; comparatively few of them have
Buddhist emblems, but one shows a figure of
Buddha, with the legend ‘ Boddo ’ on the reverse.

The Skr. Buddhist tradition ascribes his conversion
to Sudarsana, bnt we have no evidence as to the
probable date of its occurrence. Under Kaniska’s
auspices, another Buddhist Council was held,

probably about A.D. 100 (see Councils and
Synods [Buddhist], vol. iv. p. 184). The place
where it met is variously stated as Jalandhara (in

the Eastern Panjab) or Kundalavana (in Kasmir).
The traditional accounts given of it are vague and
conflicting

; but we may conclude that it was
attended by representatives of all the 18 sects of
the older Buddhism called Sravakas or Hlnayanists,
and that the views of the new school of the Maha-
yanists (see artt. HInayana, Mahayana) were
either not represented or found no support. Yet
all the Indian Buddhists, including the Mahayan-
ists, acknowledged the authority of the Council.
The Ceylon branch of the Buddhist Chnrcli, how-
ever, took no part in its deliberations. The main
result of this meeting was the cessation of the
dissensions that had prevailed for a century among
the Hlnayanists, although it by no means extin-

guished the nevv doctrine of Mahayanism ; and
the statement of a Tibetan authority that on the
occasion of this Council the sacred books were
revised, and that some parts of the canon were
then written down for the first time, is not improb-
able. None of the sources says anything about
the language in which the sacred books were new
recorded, but the Chinese pilgrim Hiuen Tsiang
appears to assume that they were written in

Sanskrit.
Under the influence of Hinduism the Mahayana

doctrine, combining a fervent devotion (bhak'ti) to
Buddha with the preaching of active compassion,
was a kind of theism in which Buddha occupied
the place of the personal deity in the Vedanta sys-
tem of the Brahmans. This doctrine was destined
to have a far-reaching influence on the history of
Buddhism as a world religion ; for by appealing to
the sympathies of the masses it ultimately not
only absorbed all the Buddhist sects of Northern
India, but became the religion of all the countries
that derived their faith from Skr. Buddhism. The
old orthodox faith of the Pali canon henceforth
ltecame restricted to Ceylon and the countries
proselytized from that island. Since even the
name of Kaniska is not found in the religious
literature of Ceylon, its Buddhism appears to
have been cut off from that of India by the 1st
cent. A.D.
Many inscriptions, ranging from the time of

Kaniska over more than two centuries, show that
Buddhism flourished at Mathura (Muttra) by the
side of Jainism. Other sources indicate that the
Doctrine prospered in Kabul, Kasmir, and the
N.W. of India. The epigraphic evidence of Nasik
and Karli proves that there were numerous Bud-
dhists in the West, while that of Amaravati shows
that there were many in the South ai-o.

About A.D. 400 one n[ the Chinese p'Jtfnm*. F.i Han, describes
tiie condition of B idillusm as i cry fL.-in-hinc in Ldyana (tile
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Swat territory), in the Panjab, and at Mathura, though he
makes no mention of Nalanda (in Magadha), the chief seat of

Buddhist learning two centuries later. The same authority

informs us that at this time four Buddhist philosophical schools

were fully developed
;
two, the Vaibha^ikas and the Sautran-

tikas, who were realists, were adherents of the Hlnavana, while
the Yogacharas and Madhyamikas belonged to the Mahayana.
The Madhyamikas, whose reputed founder was Nagarjuna, were
pure nihilists, holding that the phenomenal world is a mere
illusion, an adaptation of the Maya doctrine of the scholastic

Vedanta of Hinduism. From Fa Hian we also learn that at

Mathura the Bodhisattvas Manjusri and Avalokiteisvara were
worshipped, and that at PAtaliputra the Hlnayanists had one
monastery and the Mahayanists another, with 600 or 700 monks
between them. Two other Chinese pilgrims, Hiuen Tsiang and
I-Tsing, who visited India in 620-40 and 675-93 respectively, tell

us much about the state of things in the 6th and 7th centuries.

Ihiring this period Buddhist scholasticism flourished greatly,

the contention between the sects gradually weakening and
resolving itself into rivalry between the two main parties of

Hlnayanists and Mahayanists. The great patron of the faith in

the 7th cent, was the famous l$ing Harsavardhana of Kanauj
(a.d. 606-648), who, originally a Saivite, became an ardent Maha-
yanist, but was tolerant to all sects except the Hlnayanists. In
fact, such religious rancour as prevailed existed between Maha*
yanists and Hlnayanists, while the relations between Hinduism
and Buddhism were peaceful. Hiuen Tsiang found Buddhism
prospering not only in India, but in Kaimir and Nepal, where
Buddhists and Hindus lived in harmony. The last great literary

champion of Buddhism in India was Dharmakirti, who flourished
between the visits of Hiuen Tsiang and I-Tsing.

In the 8th and early 9th centuries a revival of

Hinduism took place, chiefly under the influence
of the two great dialecticians Kumarila and
Sankara (horn A.D. 788), whom the tradition of

the Buddhists regards as the two most formidable
adversaries of their creed. Partly owing to the
activity of these opponents and partly to its own
degeneracy caused by increasing approximation to

Hinduism, the religion of Buddha gradually lost

ground in India. Its decline set in about a.d. 750,

and was accelerated in the West by the Muham-
madan conquest of Sindh by the Arabs in a.d. 712.

This decline went hand in hand with the growth
of Tantrism, a kind of degraded yoga, which, with
the aid of mental concentration, muttered prayers,
spells, and other magical expedients, sought to

secure all kinds of material advantages and super-
natural powers. This system of sorcery flourished
under the kings of the Pala dynasty of Bengal
(A.D. 800-1050), who were protectors of Buddhism.
Under their successors, the Sena kings, who were
Hindus, though not active opponents of the Faith,
Buddhism still further declined till it received its

death-blow in Magadha from the Muhammadan
invasion in A.D. 1200, all the monks either being
killed or escaping to other countries. It Iingeied
on for a considerable time after that date in other
parts of India. Thus a Buddhist stone inscription

of A.D. 1220 from Sravasti shows that the doctrine
was not altogether extinct in Oudh early in t Ire

13th century. In Bengal it still had a few adher-
ents in the 16th century. In Orissa it died out in

the middle of that century, in consequence of the
conquest of the country by the Musalman Governor
of Bengal. In Ivasmlr the accession to power of a
Muhammadan ruler put au end to Buddhism in

A.D. 1340. In Nepal, however, Buddhism has
maintained its existence, iu a degenerate form,
by the side of Hinduism down to the present
day.

2. Literature.— For this see art. Literature
(Buddhist).

3 . Doctrine.—Since Bnddhi.-m arose on the basis
of Brahmanism, its essential features cannot be
fully understood without clearly ascertaining which
of the religious ideas of the antecedent religion it

rejected and which of them it retained. On the
one hand, Buddha repudiated the authority of the
Vedas and the Vedic sacrificial system ; lie con-
demned self-mortification

;
lie denied the existence

both of a world-soul and of the individual soul ; he
discarded the distinctions of caste within the mon-
astic order, though not as a general classification
of society

; and he was entirely averse to specula-

tion on metaphysical problems, to which the
adherents of Brahmanism were so prone. On the

other hand, Buddha held fast to the belief in trans-

migration (saihsara ) and retribution (karma) prac-

tically unchanged ; he also adhered to the doctrine

that the great goal of endeavour is release from
transmigration to be attained by means of renun-
ciation. But this meagre residuum of Brahman
tenets could not possibly have constituted a new
religion. What, then, were the fundamental
features that made the teaching of Buddha a new
force in the life and thought of India? Stated

quite generally, the doctrine of Buddha, on its

philosophical side, was pronounced pessimism : the

deep-rooted conviction that all earthly existence

is suffering, the only means of release from which
is the abandonment of all desire. Even this funda-
mental doctrine is only a development of the view
of life already apparent in the Upanisads. Buddha
may in this respect be regarded as a genuine de-

scendant of the Yajnavalkya of the Brhadaranyaka
Upanisad, who turned with aversion from this un-
satisfying world and sought refuge in the homeless
life of the spiritual mendicant. It must also be
noted that H. Jacobi and B. Garbe bold that the

Sankhya (q.v.) supplied the foundations of the

metaphysical side of Buddhism. On the other
hand, we know this most pessimistic of all the
Brahman systems of philosophy only in its fully

developed form, as it appears in the classical texts

of the system, which are posterior by many cen-

turies to tlie rise of Buddhism. Yet it is possible

that, as the Saukhya doctrine and the philoso-

phical side of Buddhism have some points in

common, a much earlier phase of the Sankhya (of

the existence of which we have no direct evidence)

may have exercised a certain influence on primitive

Buddhism iu India. On what may be called its

religious side—it was rather a religion of human -

ity—-primitive Buddhism was a system of practi-

cal morality, the key note of which is universal

charity : kindness to all beings, animals as well as

men. It is here that the originality of Buddha’s
teaching is chiefly to be found ; for the sphere of

ethics bad been neglected by Brahman thought,
which was mainly directed to ritual and tlieo-

sophical speculation. To this source is to be
traced the profound influence exercised by Bud-
dhism as a world religion.

The whole of the early Buddhist doctrines are

set forth in the fundamental ‘Four Noble Truths,’

the lirst three of which represent the philosophi-

cal, the fourth the religious, aspect of the system.
These truths are : all that exists is subject to

suffering ; the origin of suffering is human passion-

;

the cessation of passions releases from suffering ;

the patli that leads to the cessation of suffering is

the eightfold path. They already play the chief

part in the first address of Buddha, the sermon of

Benares, and they continually recur in the sacred

books of the Buddhists.

(1) The very first of them shows the thoroughly

pessimistic character of the Buddhist attitude.

Indeed, the Buddhist scriptures constantly dwell

on the transitoriness and worthlessness of all

things, and no other religion is so penetrated by
the belief in the utter vanity and misery of

existence.

(2) The origin of suffering is described as due to

‘thirst’ (trsnd, Pali taiiha), or the desire of life,

which, until it is destroyed, leads to continued

transmigration and the return of suffering. The
origin of ‘thirst’ is explained by the formula of

causation (
prritilya-sumutprida

,

Pali patirheha-

samupp'lda, ‘origination from an antecedent

cause ’). This is one of the fundamental teachings

of Buddhism as supplying a solution of the prob-

lem of evil.
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4 Thirst * is traced backward through a chain of several causes

to its ultimate source, ‘ignorance* (avidyd), or lack of know-
ledge of the doctrine of Buddha. From ignorance are derived
the latent impressions (gatfurfruras) of former acts, constituting
predispositions leading to further acts. Buddha taught that
man on his own initiative could influence these predispositions
and determine his own fate, while his contemporary Mankhali
Gos^ila, founder of the Ajivika (q-v.) sect, denied the freedom of
the wiLL But he who did not know the formula of causation
could not be freed from the predisposition to a new birth.
From the saihskaras were produced ‘consciousness’ (vijUdna),

the thinking part of the individual, regarded as a non-corporeal
element that does not perish with the body, but remains along
with the saiiiskdras after death, and with them forms the germ
of a new existence. From consciousness are evolved ‘ name and
form * (ndma-rapa), equivalent to ‘ the individual.’ From these,
again, arise the six organs, that is, the five senses and 4 mind *

(laanas) ; in other words, the individual assumes a practical
form. From the organs are produced ‘contact,’ thence ‘per-
ception,’ which is the immediate source of ‘thirst.* From
4

thirst * arises 4 attachment ’ (updddnd) to worldly objects.
This leads to continued ‘becoming’ (bhava), an infinite series
of new existences. These, finally, are the cause of birth, old
age, and death, pain, suffering, sorrow, and despair.

Tlie doctrine next in importance to that of
causation is the doctrine of the five skarulhas (Pali
khandha), or elements of existence, of which every
thinking being is composed : body, sensation, per-
ception, satmkdra, and vifnana. In this connexion
sathskura means mental powers or emotions, such
as reflexion, joy, and hate, of which there are 52.
yijiiana as a skandha signifies critical cognition or
judgment, of which there are 89 subdivisions.
A being thus composed was regarded as not in a permanent

condition, but always in a state of becoming, personality being
only a sum of perpetually successive movements. A man
remained the same in the next existence ; as only the elements
of which he was composed constantly changed, like the flame of
a lamp in successive watches of the'uight, he thus suffered the
consequences of his deeds in the previous existence.

Similarly, ‘what was called soul' was regarded by Buddha
only as an aggregate of changing individual elements, not as
eternal and unchangeable, different and separate from the
body. VijiUxna, • consciousness ’ or ‘ thought,’ is spoken of as
ruling the body, but it is not essentially different from the
mental powers and the sensations which it surveys. There is

no conception of an internal entity which sees, hears, thinks, or
suffers, a separate soul or self, a spirit or ghost, existing inside
the human body.

(3) With the view of Buddha regarding the soul
is closely connected that of Nirvana , which means
‘ extinction ’ like that of a lamp. " This is of two
kinds, representing two stages of release. The first,

which is a necessary condition of the second, is the
extinction of desire {tfsnd), resulting in ‘ blissful
calm ’ during the remainder of life (correspond-
ing to the jivanmukti [j.u.], ‘deliverance while
alive,’ of the Brahmans). The enlightenment now
attained causes the cessation of ignorance and con-
sequently of re-birth, but the results of deeds done
before enlightenment have to he suffered while the
released man is still alive. The second stage is
not reached till decease, after which there is no
awakening, transmigration is at an end, and birth
and deatli are overcome without a remainder.
Thi3 is Parinirvana, or ‘complete extinction,’
often inaccurately spoken of simply as Nirvana.
Buddha has sometimes been thought to have

avoided a clear definition of complete Nirvana,
because in many passages he puts aside the ques-
tion what the exact condition after deatli is when
release has been obtained. But lie appeal's to have
done this because he considered the question
immaterial, the main object of his doctrine being
deliverance from suffering. He left no doubt as to
the goal to which his teaching led : the cessation
of all the sai'uikdras, annihilation of all the skan-
dhas, eternal death. The glowing colours, however,
in which the bliss enjoyed in the first or living
stage of release is described gave rise to the trans-
formation of complete Nirvana into a positive
paradise in Skr. Buddhism.

(4) The first three noble truths, lioiug concerned
with the philosophical side of Buddha's teaching,
were meant for the learned only. It via- the ,

fourth truth, the way leading to the cessation of
!

misery, embracing ji-ictical molality, and meant
'

for the people, that made Buddhism a religion. It

is the ‘ eightfold path ’ comprising right belief,

light resolve, right word, right deed, light life,

right endeavour, right thought, right meditation.
The first stage, true belief, was, of course, indis-

pensable for all who entered on the path of salva-
tion, hut especially for the monk who had re-

nounced the world. The next five stages comprise
the five commandments prescribed for laymen, and
include duties to one’s neighbour. The cardinal
virtue dominating them all is charity (

maitri
,
Bali

mettd), which Buddha declared to be of far greater
value than all other means of acquiring religious

merit, and the practice of which is constantly em-
phasized in the Buddhist scriptures. From this

fundamental principle of human kindness flow
compassion (karana), sympathy (niudita ), and
equanimity (upeksci ), these together being called

the four ‘ lives in God ’ of Skr. Buddhism. One of

the precepts inculcated in connexion with mettd
is to requite evil with good. The history of

Buddhism shows that such precepts were actually
practised.

That the standard of the moral law in Buddhism
is very high appears from the five commandments
mentioned above. The first of these is ‘ Thou shall

not kill. ’ The meaning conveyed by the prohibition
is that one should refrain not only from taking
life directly or indirectly, but from doing harm to

creatures both strong and weak. With the desire

to avoid crushing insects and the shoots of plants
was connected the practice of remaining in the
monasteries during the rains. For similar reasons
the Buddhists abominated the animal sacrifices of
the Brahmans as well as hunting and war. A
practical result of this appears in one of the edicts
of Asoka, which forbids the killing and sacrificing

of animals. The extension of kindness to animals
was undoubtedly influenced by the doctrine of

transmigration. The far-reaching application of
the principle made Buddhism the most tolerant
of religions, for it has never extended itself by the
sword or by force. But this very toleration was
disastrous to it, especially when it came into contact
with Islam.

‘ Thou shall not steal,’ the second commandment,
means that one should refrain not only from taking
what is not given, but from causing or approving
of such action. On its positive side it implies
liberality, which comes next to mettd, seems some-
times to he accounted the chief of all virtues, and
is even expected to go the length of giving one’s
life for others.
The third commandment, ‘Thou shalt not be

unchaste,’ as applied to laymen, prohibits adultery,
but in regard to the monastic order further enjoins
celibacy.

The full meaning of the fourth commandment,
1 Thou shalt not lie,’ is that falsehood of every
kind, including calumny, misrepresentation, and
false witness, is to be avoided. On the positive
side it implies that one should say only what is

good of one’s neighbour and only what is conducive
to harmony.
The last of the five, ‘Thou shalt not drink

intoxicating liquors,’ also implies that one should
not cause others to drink or approve of their doing
so, because it leads to folly and ends in madness.
These five commandments are to be observed by

the Buddhist monk also, but there are five addi-
tional ones specially applicable to him. Those
enjoin that he should (6) not eat at unlawful times

;

(7) not engage in dancing, singing, music, or plays
;

(8) not use garlands, perfume.-, and ornaments
;

(9) not sleep in a high or broad bed
; (10) not accept

gifts of silver or gold.

The last two stages of tlie c’ghtfotd path, riat.t thought and
right coutemplation, cckcuu the iuu\Id..k i himstfr calx

.
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Thought could only be represented by confessional formulas and
hymns in praise of Buddha and the Church. But there was no
prayer

;
for there was no god to whom prayer could be addressed,

and Buddha was only a human being who, after he had entered
Parinirvdna, no longer existed. Thus to the early phase of

Buddhism prayer was unknown. Its place was taken by con-

templation. The four stages which are distinguished in it, and
which can be practised only by the monk, are concentration of

the mind on one point ;
the attainment of certainty ;

deliverance

from joy and sorrow ; and indifference to all things. As aids

to mental concentration, exercises in expiration and inspiration

were much indulged in by the monks. Thus, though Buddha
rejected all self-mortification, he was not unsympathetic towards
some of the practices of yoga.

There are, moreover, four stages of holiness called

the ‘four paths.’ These are represented by the
following four classes. (1) The srota-dpanna (Pali

sotdpanna), ‘ he who has joined the stream,’ is one
who has become a member of the community with
a vow that he will obey the commandments. Such
a one is freed from re-birth in the hells, or in the
world of ghosts and of animals, but he must be
horn again seven times. (2) The sakrd-agamin
(Pali sakad-agdmi), ‘ who returns once,’ is one who,
having overcome desire, hate, and delusion, will be
born again only once in this world. (3) The an-
dgdmin (Pali an-agdmi), ‘who returns not again,’

is one w'ho is horn again only once in one of the
worlds of the gods before attaining Nirvana. (4)

The arhat (Pali arahat) (q.v.), the ‘saint,’ being
fiee from all sins and desires and enjoying perfect

mental calm, has attained earthly Nirvana. The
Sanskrit Buddhists have also a threefold classifica-

tion comprising the irdvaka, or ‘disciple’; the
ratyekabuddha, or ‘ individual Buddha,’ who by
is own efforts lias gained all that is necessary for

the attainmentof Nirvana, but cannot communicate
the law to others; and the bodhkattva (q.v.), or
‘future Buddha,’ who can be bom again even as

an animal, but can never commit sin.

High above all is Buddha, ‘ the (fully) enlightened
one.’ In descriptions of him it is said that no
being, no Brahman, no god, can equal bun, and
no one can fathom his grandeur. Among his in-

numerable qualities 32 were later singled out as

the characteristics of a great man. One of these
is the usnisa, a round excrescence on the top of

the head, always represented in images of Buddha.
In the latter there also generally appears between
the brows a kind of wart (urna ,

Pali unnd), which
is described as emitting powerfully illuminating
rays of light. Nevertheless, Buddha was regarded
as a man, perfect indeed, but mortal.
Gautama is not the only Buddha. Each cosmic

age is supposed to have at least one Buddha, some-
times as many as five. The names of the last 27
are enumerated, a short life of 24 of them being
given in the Buddha-vamsa, a work of the Pali
canon. Of the present age Gautama is the fourth
Buddha, while the fifth will he Maitreya (Pali

Metteyya), who at present is in the stage of a
Bodhisattva.

4. Organization and cult.—The Buddhist Church
was organized as a celibate order of monks and
nuns by Buddha, who only gave fixity, by rules of

ordination, to conditions which already existed in

the antecedent Brahmanism. In the latter system
the institution of the four ab-amas (q.v.), or stages
of life, already contained all the elements of a
monastic order. Thus the brahmachdrin, or re-

ligious student, was required, during the whole
course of his apprenticeship to a teacher, both to

practise absolute chastity and to beg his food daily.

He might remain a student all his life. He did
not in that case differ essentially from the mendicant
ascetic (bhiksu) of the fourth stage. Groups of

the latter typo in all probability formed the
nucleus of distinct sects, which both during the
lifetime of Buddha and after his death developed
into monastic communities with disciplinary rules
and outward characteristics of their own. Since

Buddha laid great stress on the propagation of his

doctrine by means of missionaries, his monks were
scattered all over India and beyond its confines,

forming many small and remote communities, over
which his influence could not po-ibly extend.
There was thus during his lifetime not one
community, but very many. His personality,

however, gave unity to the Order. But he neither
designated nor made provision for a successor as
visible head of the Church. This necessarily

resulted in the formation of many sects, of which,
two centuries after Buddha’s death, there were no
fewer than eighteen, with their orvn monasteries.
T'

' ' * 11 Ay wras the whole Church, or
thavira, Pali thera) were dis-

were not officials, the term
being merely an honorary title bestowed on monks
who had long been ordained. This obvious loose-

ness of organization in the Buddhist Church was
undoubtedly a great source of weakness through-
out its history, and was one of the main causes
leading to its ultimate downfall in India.

(a) Confession .—The disciplinary and penal code
of the Church was embodied in the Pdtimokkha
(Skr. Pratimoksa), a formulary of confession con-
stituting one of the oldest parts of the Pali canon.
It is a list of sins enjoined by Buddha to be recited

twice a month on the days of full and new moon
in an assembly of at least four monks. At the end
of each section the reciter inquired whether any of

those present had transgressed any one of the
articles that it contained. These two confessional
days are called upavasatha (Pali uposathci), a term
originally meaning ‘ fast-day,’ since it was inherited
from Brahmanism, in which it designated the fast-

day on the eve of the great soma-snciila.ce. The
eighth day after new and the eighth after full

moon were also upavasatha days, though not for

confession. These four days together constituted
weekly recurring festivals of the natureof Sabbaths.
On these days laymen put on then- best clothes,

and the pious refrained from business and worldly
amusements. Laymen were also regarded as irre-

ligious if they did not observe, on the Sabbath,
the first three of the five commandments specially

enjoined on monks.
(0) Admission .—A man became a Buddhist lay-

man by pronouncing the creed consisting in the
words, ‘I take refuge in Buddha, I take refuge in

the Law, I take refuge in the Order ’—these refuges
being called the three ‘jewels.’ He then had to
promise to keep the first five commandments. To
the life of a monk or nun any one, without distinc-

tion of caste or rank, could he admitted excepting
murderers, robbers, slaves, soldiers, and persons
suffering from contagious diseases or certain bodily
defects. The act of admission is called pravrajyd
(Bali pabajjii), ‘leaving the world,’ everyone be-

coming a monk (pravrajita, Pali pabbnjita) by
putting on the yellow robe, shaving his hair and
beard, and uttering the creed thrice in the presence

of an ordained monk.
(c) Ordination .—Ordination proper, called upa-

sa.mpada (‘ accession ’), which gave all the privileges

belonging to the Order, might be conferred on all

who had been admitted excepting those who had
been guilty of serious crimes or oftenees. Twenty
was the lowest age for ordination. Young novices,

above seven years of age, could be received, but
only with the consent of their parents. Converts
from heterodox sects were, in addition to the

ordinary formalities, subjected to a probationary

period { parivasa) before ordination. The ceremony
of ordination was more formal than that of ad-

mission, taking place before a committee of at

least ten monks. The candidate was examined
as to his qualifications and possible di-abilities by
the president, who, if the proposed ordination was
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accepted by the assembly, exhorted him to restrict
himself to the four ‘requisites’ and to avoid the
four capital sins. A monk could be temporarily
or permanently expelled for committing any of
these sins, or for general unsuitableness ; but he
could also voluntarily leave the Order. A result
of entering the Order was the dissolution of

marriage. The new monk had also to give up all

private property, and was debarred from acquiring
anything individually.

(ff) Clothing and equipment.—A monk might
possess only one suit of clothes, consisting of three
parts : an under-garment, equivalent to a shirt

; a
lower garment, a kind of skirt reaching to the
knee and fastened with a girdle ; and a mantle
which, coming down to below the knees, was
thrown over the left shoulder, leaving the right
shoulder and part of the breast bare. The colour
of the garments in early times was yellow (as it

still is in Ceylon), but in the Middle Ages it was
reddish. Only a few other articles were required
to complete the monk’s equipment. One of these
was an alms-bowl, which he carried in his hand
for the purpose of collecting food. He was also
provided with a razor, which he used for shaving
his head and his beard twice a month on the
upavasatha days of new and full moon. The rest
comprised a needle, a water-strainer, and later
also a mendicant's staff. Besides regularly paring
his nails, he used tooth sticks for cleansing his
teeth.

(«) Housing.—Originally the monks had no fixed
abodes, but lived in woods or caves, though within
easy reach of a village or town, so as to be able to
beg food. It was their duty to wander about
preaching the doctrine, but during the rains they
went into retreat (vdrsika, Pali vassa), generally
several of them together. For their use during
this season pious laymen often built shelters to
which they annually returned during the rains.

These were called viharas, in which monks later
began to live even at times other than the rainy
season. In this way regular monasteries gradually
grew up.

(/) Food.—In early times the monk was allowed
only one daily meal, and that at noon, after his
return from his begging rounds. The use of ghi,
butter, oil, honey, and sugar was permitted to
members of the Order only in times of sickness

;

otherwise it was treated as an offence requiring
confession and absolution. Fish and meat were
allowed under certain restrictions. Thus Buddha
himself is recorded to have eaten pork. Like the
Brahman religious student, the Buddhist monk had
to beg his food, but he was not allowed to ask for
alms by word of mouth.

(g) Worship .—In the early days of Buddhism,
religious observances were of a very simple charac-
ter. Twice a month all the monks of a district
assembled to celebrate the upavasntha, or Sabbath
days, at new and full moon. The meeting, having
been convoked by the eldest among them, was held
in the evening at the place designated. It was re-

stricted to ordained monks, but all of these had to
be present. It consisted, as has already been said,
in a ceremony of confession. The Sabbaths in
general were days of rest and fasting, when no
trade or business was allowed, hunting and fishing
were forbidden, and schools and courts of justice
were closed. Preaching and hearing sermons were
a common feature of tire celebration of every Sab-
bath. But the regular time for this was the retreat
during the rains—an institution dating from the
very commencement of Buddhism. The retreat
began on the day of full moon in the month of
Asadha (June-July), and ended with the day of
full moon in the month of Karttika (about the
middle of October). Its conclusion was marked

by the Pravarana festival, held, before the wan-
derings of the monks again began, on the 14th and
15th days of the light fortnight, the latter being
at the same time a Sabbath. This was made an
occasion for giving presents, especially in the form
of clothes, to the monks, for inviting them to
dinner, and for celebrating processions.

In later times there was also a quinquennial fes-

tival, called Pahshavarsilea, on a grand scale, its

distinctive feature being the practice of extraordi-
nary liberality to the Order. In the first half of

the 7th cent. King Harsa of Kanauj regularly con-
voked such assemblies. In the 7th cent, the date
of the Nirvana of Buddha was also celebrated as a
great festival.

It was not long after the establishment of Buddhism that the
worship of relies and the adoration of sacred sites began to
develop. Buddha himself, before he died, recommended four
sites as deserving to be visited by the pious : his birthplace, the
places where he obtained enlightenment, where he first preached,
and where he entered into Pannirvdna. After the cremation
of Buddha, his relics, as we are told in the Atahaparinibbdna-
sutta, were divided into eight parts, over which the various
recipients built stupas. The veneration of relics later became
a much developed form of worship. Among these, the tooth
relic, with which a whole sutta is concerned, played a prominent
part. The records of the Chinese pilgrims show that stupaswere
also erected over the relics of Buddha’s disciples and of saints
in various cities, such a3 Vaisali and Mathura. Fa Hian, about
A.D. 400, saw Buddha’s alms-bowl at Peshawar, and his staff

near Xagara (south of the Kabul river). In the 7th cent, the
head-dress of Buddha when & boy was to be seen in South India
at Kohkanapura, where it was displayed on Sabbath days and
honoured with flowers. In the same century, shadows, regarded
as relics left by Buddha, were shown in caves at Kausambi,
Gaya, and Nagara. From the 1st cent. A.n. onwards, images
of Buddha, of Pratvekabuddhas and Dhyanibuddhas, and of

Bodhisattvas began to be made.

5. Art.—Indian Buddhist art is peculiarly import-
ant, not only because it is of great value as illus-

trating the fortunes of Buddhism in India during
nearly the whole course of its existence there, but
because, if it had been lost, there could be no his-

tory of Indian art at all. The remains of Buddhist
art in India are almost entirely architectural and
sculptural. None of them, with one exception, goes
back to a period earlier than the reign of the em-
peror Asoka (variously fixed at 272-231 B.C. and
264-223 B.C.). The nine centuries over which they
spread may be divided into three roughly equal
periods. In the first, 250 B.c. to a.p. 50, stone
began to be employed in India for building. Before
this the architectural use of brick was known, as
is shown by the stupa of Piprabwa, which dates
from about 300 B.C. or perhaps earlier. Bat the
ornamental edifices of the pre-Asokan age must
have been built of wood, like the modern palaces
of Burma, the substructure alone being of brick.
The whole history of Indian architecture poiuts to
previous construction in wood, the stone monu-
ments being largely imitations of wooden models.

(a) Architecture.—Indian Buddhist architecture
may be divided into three classes: (1) stupas, or
relic mounds; (2) chaityas, or assembly halls, cor-
responding to our churches ; (3) viharas, or dwellings
for monks.

(1) The stupa was a dome-shaped structure, de-
ve'oped from the sepulchral mound, in which baked
bricks were substituted for earth with a view to
durability. They were first intended to serve as
monuments enclosing relics of Buddha. Some,
however, were only commemorative of important
events connected with his history. The best extant
example of a stupa in India is that at Sanchi, which
probably dates from the 3rd cent. B.C.

The stupa is a hemispherical dome erected on a low circular
drum, the upper rim of which formed a procession path round
the base of the dome. On the top of the dome was a box-like
structure surrounded by a railing, and surmounted by an um-
brella. The stupa itself was encircled by a massive stone
railing which had gates on four sides, and enclosed a procession
path and a sacred precinct. Roth the rails and the gates are
unmistakable imitations of wooden models. The stupa became
to the early Cnddhi9t the reHziuu* edifice. In the oldest sculp-
tures w* constantly find representations of its adoration by
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celestial beings, men, and even animals, such as elephants. It

was also the sacred object always set up for circumamhulation
in all the temples of early Buddhism in India.

(2) The chaitya (q.v.), or assembly hall, ia the
exact counterpart of Christian churches not only
in form, but in use. Till recently only rock-cut
examples, to the number of about thirty, were
known in India. The typical assembly hall con-
sists of a nave and side aisles terminating in an
apse or semi-dome. The pillars separating the
nave from the aisles are continued round the apse.

Under the apse and in front of its pillars is the
stupa, in nearly the same position as that occupied
by the altar in a Christian church. The tee was
doubtless usually surmounted by a wooden um-
brella, which has, however, everywhere disappeared
except at Karli, the finest cave of this type in India.

The roof is semicircular. Over the doorway, which
is opposite the stupa, is a gallery, and above this

a large window shaped like a horse-shoe. This
window is constantly repeated on the facade as an
ornament.
In the rock chaityas, the excavation of which

extended from about 260 B.c. to about A.D. 600,
the development of their style can be followed step
by step throughout these nine centuries. The
oldest, dating from near the commencement of the
reign of Asoka, are at Barabar, 16 miles north of

Bodh Gaya. The front of one of these is carved so
as to represent in rock the form of the structural
chaityas of the age, all the details clearly imitating
those of wooden buildings. All the most important
examples of chaityas occur at six places in Western
India. As we pass from the earliest to the latest

specimens, we can clearly trace progress towards
stone construction on the one hand and degeneracy
in cult on the other. In the later specimens at
Ajanta (q.v.) a striking change is the fact that
figure sculpture has superseded the plainer orna-
mental carvings of the earlier caves. The greatest
change, however, is that fimires of Buddha have
now been introduced in all his attitudes. In the
earlier caves only ordinary mortals are sculptured,
but Buddha himself never appears. Now he is the
object of worship, his image being introduced in

the front of the stupa itself, which alone was
adored in the older chaityas. In place of the ear-

lier total lack of images we are here confronted
with an overwhelming idolatry, in which Buddha,
originally regarded as a human being, is the chief

deity. In the latest of the Ajanta caves, dating
from about A.D. 600, the sculptures are more
mythological, evidently approximating to the
iconography of Brahmanism.
The caves of Ellora (q.v.) are particularly inter-

esting, because here the juxtaposition of Buddhist
with Hindu and Jain temples throws light on the
relation of the three religions. The large Buddhist
assembly ball at this place dates from about A.D. 600.

Besides many other evidences of architectural lateness, its

most striking feature is the stupa which, instead of being cir-

cular, has a large frontispiece that makes it rectilinear on this
side, and contains a figure of a seated Buddha surrounded with
attendants and flying figures in the latest sty le. In what is

probably the most recent Buddhist cave temple in India, at
Kholvi, the stupa is no longer solid, but is hollowed out into a
cell, in which an image of Buddha is placed. This marks the
latest step in the development of the chaitya. A link connect-
ing this stage with the later Jain and Hindu temples is to be
found in an old structural Visnu temple dating from about A.D.

700. Here the stupa is superseded by a cell for the image, but
this cell still has a semicircular back, and is separated from the
wall behind by a passage for circumambulation. The transition
is completed by making the cell square, as is the case at Pattad-
kal in an early Hindu temple, otherwise the same in plan as the
one just described. The archatological evidence of the develop-
ment of the chaitya thus shows how the Buddhist religion
gradually grew idolatrous, and came nearer and nearer to Hin-
duism. It supplies us with concrete evidence showing how
by this time that religion was gradually disappearing before the
encroachment of the new form of the faith, from an earlier phase
of which it had itself sprung.

(3) Beside the chaityas there arose vihiirns, or

monasteries, as residences for the Buddhist monks.
Our knowledge of these is still more dependent
than that of chaityas on rock-cut examples. There
are about 900 Buddhist examples of this class in
India.
The vihdra consisted, as a rule, of a hall, generally square but

sometimes oblong, surrounded hv a number of cells or sleeping-
cubicles, and shaded in front by a pillared verandah. The
cubicles in the oldest caves usually contain a stone bed. There
is generally only a single floor, but two-storeyed viharas also
occur. Nearly all the caves of this class are found in Western
India. Probably about forty were excavated before the Christian
era. The most important of them are found at Bhaja, Bedsa,
and Ajanta. In those of the earliest period there are no figure
sculptures, no reliefs, not even carved emblems. The only orna-
ment consists of horse-shoe arches and the Buddhist rail as a
string course, with an occasional pilaster. Towards the end of

the first period, four pillars supporting the ceiling began to he
introduced. In the second period the number of pillars was
increased, and finally reached twenty-eight. This feature is

always accompanied by the introduction in the hack wall of a
sanctuary containing an image of Buddha.

The viharas at Ajanta are specially important,
because they constitute a complete series of ex-
amples of Buddhist art without any admixture
from Hinduism or any other religion. They extend
from 200 b.c. to A.D. 600, and thus belong to all

three periods. The viharas at Ellora, on the other
hand, are interesting mainly because they illustrate

the inter-relation of the three Indian religions,

Buddhism, Brahmanism, and Jainism. For here
we have three groups of caves which distinctly

represent these religions, and in which the transi-

tions from one to the other can he clearly traced.
Most of the eleven viharas at this place have sanc-
tuaries containing figures of Buddha seated. Thus
the Buddhist monastery is seen to be becoming a
place of worship, in which images of Buddha are
ousting the monks from their cells. These viharas
come down to about A.D. 700, at wbicli point the
earliest Brahman examples begin. Three two-
storeyed cave3 at Ellora illustrate clearly the
transition from Buddhism to Brahmanism. The
first is entirely and unmistakably Buddhist. The
second is similar in plan, and the sculptures are
still all Buddhistic, hut deviate sufficiently from
the usual simplicity to have justified the Brahmans
in appropriating this cave as belonging to their
religion. The plan of the third resembles that of
the second, but the sculptures are all unmistakably
Brahman. This is evidently the earliest Hindu
cave, being a close copy of the preceding Buddhist
example.

(6) Sculpture .—In the earliest period there are
no images of Buddhas or Bodhisattvas. No sculp-
ture of Buddha, in any of his conventional atti-

tudes, that has been executed in India can be
assigned to an earlier date than the end of the 1st

cent. A.D. Reverence was paid during the first

period to relics, stupas, Bo-trees, footprints of

Buddha, and sacred symbols, such as the trident
and the wheel of the law. These are constantly
represented in the sculptures as adored by men,
and even animals.
The sculptures of this period are found at Bharhut (now in

the Calcutta Museum) and Sanchi, at Bodh Gaya, and in the
early temples and monasteries of Western India. They appear
on the rails and gateways of stupas, on monolith columns, on
the pillars and facades of chaitya* and viharas. The most
ancient railings, as those at Sanchi, are quite plain. But they
soon began to be adorned with bosses, panels, and fiiezes.

The railing at Bharhut (200-150 B c.) is covered in every part
with elaborate sculptures in relief, and is practically a treatise

in stone on Buddhist mythology'. The gateways of Sanchi
are covered with sculpture, including all sorts of incidents
connected with Buddhist legend. It is worthy of note that
both here and at Bharhut occur representations of Laksn.I,

the Hindu goddess of fortune, with an elephant on each side
pouring water over her from pots. This is the earliest example
in Indian sculpture of worship being paid to any being, divine

or human.

The commencement of the second period of

Buddhist religious art coincides with the lise of

the Mahayana school. Its history begins in the

extreme north-west, the region of Gandhara.
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Representations of Buddha and of numerous
Bodhisattvas suddenly appear in the Buddhist
monasteries of this district for decorative pur-
poses in the first cent. A.D. It is characteristic
of this new phase of Buddhism that figures of
Buddha occupy the cells originally meant for
monks, and that the heads of these figures are
always adorned with a halo. In this comer of
India was created the conventional type of Buddha
which, spreading from this source to other parts
of India, was finally diffused over the whole of
the Buddhist world. From the already stereo-
typed character of the figure on the votive casket
discovered in the stupa of Kaniska at Peshawar
in 1909 we may infer that some nameless Greek
artist first produced this tvpe of the Enlightened
One in the century preceding our era. It has
perhaps been the most enduring, as well as the
most widely dispersed, type that the history of
art has ever recorded. In the hands of the artists
of Gandhara the image of Buddha became a centre
for groups of sculpture in which Buddha plays the
same part as Christ in Christian works of art.

Buddhist art, even in the western caves, represents the
figures of its mythology in ordinary human form only, while
it is characteristic of Hindu sculpture frequently to represent
the gods with several heads and many arms. Probably the
earnest figure of a Hindu $rod with more than two arms is one
of Siva on a coin of Kadphises n., dating from the 1st cent.
a.d. This feature of Hinduism made its way into Buddhist
sculpture only in the third and decadent period. Thus we find
in one of the caves at Kanheri the Bodliisattva Avaiokiteivara
represented with eleven heads. These disfigurements never
extended to images of Buddha. But the sculpture of the
second period furnishes melancholy evidence of the most
striking feature in the degeneration of Indian Buddhism

:

Buddha, who denied the existence of a supreme god and
rejected the worship of gods altogether, himself came to be
treated as a supreme god, and the images representing him
gave rise to a vast development of idolatry in the later forms
of Buddhism.

(c ) Painting. — About half-way through the
second period another branch of art—painting

—

begins to appear as a handmaid of the Buddhist
religion. The actual remains of these early paint-
ings are chiefly limited to the frescoes found on
the ceilings, walls, and pillars of several of the
Ajanta caves. The oldest belong to the end of
the 2nd cent. A.D. They extend through the
thiid period of Buddhist art, the best and most
interesting specimens dating from c. a.d. 550 to
GoO. They ‘comprise pictures of Buddha with
drapery and nimbus in the style of the Gandhara
school of about the 4th century. The frescoes,
like the sculptures on the rails at Bharhut and
Amaravati, were intended for the edification of
pious Buddhists. The subjects are confined to
such as are drawn from Buddhist mythology or
legend. Among them may be mentioned frescoes
(of about the 6th cent.) illustrative of the Jataka-
mCtla accompanied by inscriptional verses by its

author, Aryasura.
As regards sculpture, Buddhist religious art

declined more and more in the third period,
gradually approximating to that of Hinduism.
The Buddhists now used images as freely as the
Hindus. The mediaeval statuary of Bihar is found
to he almost identical with that in the Hindu
temples, and the two classes of images became
so similar that they are often confounded even
by skilled archaeologists. Thus the history of
the art of Indian Buddhism shows how that re-

ligion losl i!< '

tic features, and
became ,i' ::>! from reviving
Hinduism.
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INDIFFERENTISM.—This doctrine makes
its first clear appearance in Stoic ethics. Virtue
consists in living according to nature ; but certain
things are in our power, certaiu things are not.

The latter are dSiatpopa, things indifferent ; they
have nothing to do with the motives of the virtu-

ous man ;
he must be entirely independent of

them, taking them as they come, but trying to

do nothing—for, indeed, it is really impossible

—

either to secure or avoid them. ‘ Some tilings are
in our power, such as desire, impulse, inclination

;

others are not, such as the body, property, reputa-
tion. ... If you really know what is vour own,
and what is not your own, no one will be able to
exercise compulsion or restraint over you

: you will
never blame or chide another

; no one will injure
you, and you will never have an enemy’ (Epict.
Man. i. Iii'.). Virtue is nothing but the good
will ; Epictetus illustrates this by the story of
two lads who were sent to fetch Plato : the one
sought for him everywhere, but missed him ; the
other spent his time listening to strolling jesters
in the street, and then happened to see Plato pass-
ing, and gave him the message. 'ASiaipopa, on the
other hand, are things which, properly speaking,
‘ neither help nor injure, such as life, health,
pleasure, beauty, strength, wealth, good repute,
good birth, and their opposites, death, disease,
toil, disgrace, weakness, poverty,’ etc. (Diog.
Laert. vii. 102). It is this conception that is the
chief element in the popular view of Stoicism

;

and it forms an interesting contrast to Aristotle’s
description of the ‘great-sou led man,’ for whom
the things in the first class of aSiatjiopa as desci ibed
above are a necessity, hut who despises what can
only be received from other people.
But there are three objections to the conception.

(I) It leaves man without guidance in a large part
of life ; (2) it is too severe for most men ; (3) it is

impracticable, since all life involves a continuous
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series of choiees, even in our dealings with aStatpopa.

Even if pain is an indifferent thing, does it not

matter how one acts under it ? Hence the doctrine

wras modified, but only in the direction of the

second—and least important—objection ; and a
distinction was introduced between what were
known as kuBtikovto. (ufficia media) and xarop-

Bih/iara ( officia perfeeta), the former denoting acts

that are suitable and commendable, the latter acts

that are positively right. The latter term refers

to virtue and vice, i.e. things according or contrary
to nature ; they are absolute. The former refers

to things relative to ends ; they involve degrees,
and allow of considerations of convenience ; hence
only with KaropOtipara can there be no compromise ;

there the imperative is, as Kant w’ould say, cate-

gorical. It must be noted here that we are not
dealing with counsels of perfection, as they have
been called, for KaTopdoipara. are necessary for all

;

and in the same way all may have the benefit

of the principle of the KaBrjKov. Nor is casuistry
involved ; for casuistry (q.v.), whose existence the
Stoics did not recognize to any great extent, arises

in the case of a conflict of duties.

The distinction between KaBhuovra and tanop-

dutpara implies a further distinction in indifferent

things, between ITpnrr.'iiira and dircncpoiqypjkvo., things
to be preferred or rejected, or <5£ia and ardljia, i.e.

things with or without value
; thus, even in the

class of indifferent things is found the distinction

of being either according to or contrary to nature

;

and objects in the one cla;:s may be lawfully pur-

sued, in the other avoided.

This, however, is really an excrescence on the
system, not an integral part of it. For, if an act

is according to nature, surely it is a Karopdinpa
;

how could it be anything but definitely wrong to

turn from what is according to nature, or pursue
what is contrary to it? Or, if &$ia are what they
are because they involve ends at which we may
rightly aim, on what grounds are these aims admis-
sible ? They are either good or bad. Yv’hat makes
them so? Nature again. Further, if ends are

right, are all the means to them right? If not,

how are we to decide between the different means ?

Only as they involve virtue or vice ; in any case,

we are driven back to KaropOuipara. Indeed, the
Stoic ideal is now destroyed, for the sage is no
longer a rival of Zeus—

‘

rex denique regum ’
; he

is jostling in the crowd for objects whose lack
makes him confessedly in an unsatisfactory posi-

tion, and to secure which he will at least be
tempted to evil. Hence, the introduction of

this distinction does nothing to relieve Stoicism
from the burden of the doctrine of dSidtpopa in

general.

The question did not again take an important
place in ethics till Kant. Kant recognized in the
Stoics a school with whose views he could not but
sympathize ; most austere of moralists as he ap-

pears to be, however, he blames them for not seeing
that, while happiness cannot be the cause of virtue,

it ought to be its accompaniment and result. It is

the second, though only the second, element in the
summum bonum. To the Stoic doctrine of aSidtpopa,

however, lie does not explicitly refer ; but by
implication it is roundly condemned. For, just as

to Kant there is nothing good except the good
will, so there is no freedom save in the absolute
obedience of the will to the Moral Law ;

and what-
ever is not of freedom is immoral, lint to be
guided by inclination or preference is to set other
ends above the Moral Law.

‘ Freedom and the consciousness of it as a facnltv of following
the moral law with unyielding re-olution is indepenri. nee on
inclinations, at least as mothes determining (though rot as
affecting) our desire ’ (Critique '»/ /’, actteal lira-ton, tr. Abbott,
London, 1879, p. 310). So also religion is ‘the recognition of
all duties as divine commands, and here, too, all remains dis-

interested and founded merely on duty, neither hope nor fear
being made the foundation springs, which, if taken as principles,

would destroy the moral worth of actions ’ (ib. p. 329).

It thus appears that, while Kant criticizes the
Stoics for neglecting happiness altogether, he is

totally opposed to the issue in which they as a
matter of fact recognize it, and there can be no
doubt that he has logic on his side. On the other
hand, he has certainly laid himself open to Schiller’s

well-known epigram.1 Argument by epigram is

dangerous, however ; and Kant did not call an act
dene from affection wrong necessarily, but only an
action dene from affection instead of from respect-

ful obedience to the Moral Law. Strictly speaking,
affection which leaves such respect intact is itself

an aSidtpopov, unimportant from the point of view
of morals. But here Kant is on dangerous ground.
The consideration, indeed, that led the Stoics to

their doctrine of irpogypeva he would neglect, since

he is confessedly describing the implications of

complete virtue, and he has no interest in the
secondary virtue of the ordinary man ; hut he
cannot avoid challenging comparison with the
NT, to which, indeed, he constantly, though some-
what patronizingly, refers in the Religion within
the Bounds of Pure Reason. In Paul’s experience,
Christianity, as with Kant, is essentially a prin-

ciple of freedom ; hut it is freedom from a purely
moral law, to a supreme person. Moreover, the
spring of obedience to this person, i.e. Christ, is

not respect, but gratitude and love. The relation

of obedience to love in Christianity is similar to
the relation of happiness to virtue in Kant. In
each pair the former member has its roots in the
latter, and without the latter is of no value. But,
when it is said that Christian freedom is freedom
from the law, this does not mean that the necessity
for conformity to the law disappears. It is rather
‘ established ’"(Bo 331

). Its scope, indeed, is infinitely

extended. ‘ Whatsoever ye do ... do all to the
glory of God ’

( 1 Co 10’1
). 'finis nothing can be indif-

ferent ; there is no place for adiafiopa ; for there are
certain things at which a Christian will never
think of aiming (Lk 1043

); there is nothing to
which his attitude is not of supreme importance.
As long as respect for the law is the sole motive,

it is difficult to escape such distinctions as that
between irpotiyptva and dtrowpogypera. But Kant
himself has provided a way out in his second state-

ment of the categorical imperative :
‘ Treat every-

one as a member of the Kingdom of Ends.’ This
formula shows the real strength and weakness of

Kant’s system. Obedience to the formula brings
one very near to the Christian rule of loving one’s

neighbour as oneself ; and, indeed, the two formulae
explain cne another ; and both exclude ddtdcpopa,

since in dealing with oneself there are no dSidtpopa.

At the same time, such an attitude is impossible
unless the deepest emotions and affections, instead

of being expelled, are made central.

Literature.—For the Stoic doctrine see Diogr- Laert. vii.
;

Epictetus, Enchiridion ; E. Zeller, Philosophic der Griechcn*,

Leipzig, 1909. For Kant see his Religion innerhalb der Grenzen
tier blossen Vcmunft , pt. i. (in Wcrke, ed. Itoseukranz, do. 1342),

or T. K. Abbott, Kant's Theory of Ethics, London, 1879, p. 300 ff.

For the ecclesiastical doctrines of acts and of rites and cere-

monies see art. Adiaphorism
;
and for the psychological doctrine

of the Liberty of Indifference see art. Wilo.

W. F. Lofthouse.
INDIGITAMENTA. — The Roman Indigita-

menta were those portions of the pontifical books
(Serv. Georg, i. 21 :

‘ in indigitamentis ... id est,

in libris pontificalibus ’) whose origin was traced

to King Numa Pompilius (Arnob. ii. 73 :
‘ Pom-

piliana indigitamenta’). The citations made from
them by the ancients go back to the work of

Granius Flaccns (Censor, de Die Sat. iii. 2:

1 ‘Gerne dien* ioh den Freunden, doch thu’ inh es leider mit

Neigung,
I
Und so mirmt es inir oft, (lass ich mcht tugendhaft

bin’ (Die Philostrphen, ‘ Gewissensskrupel’).
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‘ Granivis Flaccus in libro quern ad Caesarem de
indigitamentis seriplum reliquit ’), and to the Anti-
quitates rerum divinnrum of M. Terentius Varro
(cf. R. Agahd, Jahrb. fur Philol.

, Suppl. xxiv.

[1898] 131 ff). As the verb indigitare (which is

not connected with the di indigetes) has, on the
testimony of the ancient lexicographers (Paul. p.
114 ; Serv. AEn. xii. 794 ; Corp. gloss. Lnt. vi. 564),
the same meaning as invocare, the Indigitamenta
were formulae of invocation not to be differentiated
from the ‘ compreeationes deorum immortalium
quae ritu Romano fiunt’ which Gellius (xiii. 23. 1)
cites from the Libri sacerdotum populi Romani—
i.e. the books of the pontifices. Accordingly, the
Indigitamenta were lists containing the names and
epithets of the gods, and specifying the occasions
on which the help of each should be invoked ; and
the fact that the function and sphere of a deity
were generally indicated by his name explains the
statement of Servius (Georg, i. 21) to the effect

that the Indigitamenta had contained * et nomina
deorum et rationes ipsorum nominum.’ The few
passages that explicitly mention the Indigitamenta,,
or else make use of the word indigitare, refer to
the deities Bona Dea (Macr. Sat. I. xii. 21),
Tiberinus (Serv. JEn. viii. 330), Genius (Censor,
iii. 2), Numeria (Nonius, p. 352), and Apollo (Macr.
Sat. i. xvii. 15). The last-cited passage may seem
to conflict with the testimony of Arnobius (ii. 73 :

‘non doctorum in litteris continetur, Apollinis
nomen Pompiliana indigitamenta nescire 1 ’), but
we must suppose that, while the name of Apollo
may not have occurred in the oldest portions of
the Indigitamenta, the latter were in course of
time supplemented in order to correspond with the
expansion of the Roman pantheon.
The absence of Apollo’s name from the Pom-

piliana indigitamenta is referred to by A*-nobius,
or his source, as conclusive evidence that that
deity was unknown in the earliest religion of
Rome. This proves that when the Indigitamenta
were composed they must have embraced all the
deities then worshipped in Rome. It is, therefore,

an error, and one that has become fairly common
since its promulgation by J. A. Ambrosch (occur-
ring recently, e.g., in A. v. Domaszewski, Abhandl.
zur rom. Religion

,
Leipzig and Berlin, 1909, p. 159),

to regard the Indigitamenta as lists of those deities
whom Usener (Gotternamen, Bonn, 1896, p. 74f.)
has designated Sondergotter, i.e. gods whose sphere
of power was narrow—being restricted to particu-
lar actions and circumstances of human life—and
to apply the name ‘ indigitamenta - deities ’ ex-
clusively to these. That the Indigitamenta really
contained the names of such deities is distinctly
implied by Censorious :

* Sed et aUisunt prveterea dei complures hominum vitam pro
sua quisque portione adminiculantes, quos votentem coqnoscere
indigitamentorum libri satis edocebunt’ (iii, 4 ;

cf. Serv. Georg.
i. 21)

;

but that they were not wholly confined to that
class of deities appears from the mention of Bona
Dea, Tiberinus, and Genius in the fragments cited
above. The much discussed lists of di minuti

,

which were arranged according to the various
phases of divine action, and which can be recon-
structed, especially from the writings of the Church
Fathers (cf. Agahd, op. cit. 3611'.), are not derived
in that particular form from the Indigitamenta,
but were drawn up by Varro (Antlquitates rerum
dirinarum, xiv. ) as lists of the di certi, i.e. deities i

regarding whose function and signification the
ancient scholars were still able, as he thought, to

'

speak with certainty. Varro may have taken i

many of the names and interpretations from the
i

Indigitamenta, but many were derived from other
j

sources, and most of the accompanying explana-
tions rest entirely upon etymologic- which are open

j

to question or even demonstrably false.

Literature.—J. A. Ambrose'- C' - O' n.

Rdmer, Bonn, 1843 ; R. Peter, a
1 '

ii. [1897] 129 ff.
; G. Wissowa, 1

rotn. Religions- und Stodtir** /., Munich, iSOt, pp. 17'Jf., 404 ft.;

W. Warde Fowler, The ll-l'j.uus Experience of the Homan
People, London, 1911, p. 159 ff. (4, WlSSOWA.

INDIVIDUALISM.—Tbe term ‘individual-
ism’ may be taken either in a genetic or in a
normative sense. In the former sense it denotes
the systems which appear in religious and political

society and their laws, as well as in the great
manifestations of the human mind, creations of

isolated or associated individuals ; in the latter it

denotes a principle according to which the integral
and free development of the individual ought to
be the aim of social life. Individualism in the
genetic sense has a historical significance ; in-

dividualism in the normative sense has a moral
significance. They may stand independently of

each other ; but, as a matter of fact, individualism
in the genetic sense of the word is often allied to
a tendency which is individualistic in the normative
sense, i.e. individualism in the genetic sense only
traces back to the origins of societies, which thus
form a First Cause, the aim which we claim to
assign to them, or, in other words, transfers into
the historical mode a certain conception of moral
and social life. It seems best, therefore, to treat
these two notions without separating them ; as a
matter of fact, they are often united and even
confused. We shall discuss : (1) religious individ-

ualism, (2) moral individualism, and (3) political,

social, and juridical individualism.

I. Religious individualism.—Primitive religions

regarded the individual merely as the member of

a clan, tribe, or race. Even their deities are not
developed individualities, but personifications of

forces of nature or of social laws. It was only
gradually that the imagination of the poets gave
them more definite characteristics. In this con-
nexion the religion of Israel has the same character
as the other national religions. Jahweh is the God
of a people. It is to this people that He has given
His law. For transgressions of this law He demands
satisfaction indifferently from just and unjust

—

the descendants who have not sinned as well as the
ancestors who are guilty. The individual simply
shares the lot of the whole of which he is a part.

The time of the prophets witnesses a transforma-
tion of ideas in the meaning of individualism.
The prophets themselves were powerful individ-
ualities who, strong by means of their inspiration
and the revelations of which they were the conscious
objects, opposed the people and the national tradi-

tion, preaching the religion of justice in opposition
to the religion of worship, and realizing in their

person an individual communion between God and
man. They undoubtedly still speak to the people
as a whole ; they announce the punishments of God
to the people as a whole, but in a different spirit.

On the one hand, there appears the idea that the
sufferings of the just are not punishments, but
dispensations of God in view of the salvation of
sinners by means of expiation : it is prominent in
the parts of Deutero-Isaiah referring to the servant
of God ; on the other hand, Ezekiel develops the
idea of a strictly individual justice : every one will

suffer for his own sins ; they will no longer say in
Israel: ‘The fathers have eaten sour grapes, and
the children’s teeth are set on edge’ (Ezk 182

).

The book of Job also marks an important stage
in the development of religious individualism in

Israel. Conscience was still subordinated to facts
;

the Israelites judged people according to their fate,

and they judged themselves in the same way.
This is the point of view of Job’s friends: they
piove to him that he is guilty because he is un-
fortunate. But Job prote-ts. To th- veidiet of
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outward conditions he opposes that of his conscience,

and maintains that, even if he were to despair of

the justice of God, his exceptional misfortunes are

not the proof of exceptional wickedness. He does
not regard himself as an example of a sinner ; his

predominant feeling is that his conduct has been
upright ; and his friends are in the end disowned
by God Himself, whose cause they thought they
were defending. This is the triumph of the in-

dividual conscience over the collective conscience

—

the slave of appearances. The victory of individual-

ism is completed by the coming of the doctrine of

resurrection and the judgment of the dead which
is announced in the book of Daniel and gradually
becomes implanted in the mind of the Jewish
people. The triumph of this belief was due—at

least in the minds of many scholars—partly to the
effect of foreign influences on the Israelitish mind.
Certain religions, e.g. Parsiism and the ancient
Egyptian religion, in their beliefs concerning the
life to come and the judgment of the dead, have a
very important individualistic element. As regards
Jewish piety, it more and more assumed the
character of an individual effort to merit eternal
life, by good works and a strict observation of the
law. The ancient idea of national solidarity did
not disappear, however, and religious hopes still

continued to bear a national character.

The individual soul is the special interest of

Jesus. It is the object of His appeals, His solicitude,

His promises. To Him the work of saving souls is

more important than that of saving His people,

although this too is not neglected. He was the
real initiator of religious individualism, by the
announcement of His filial connexion with God
and of God’s solicitude for all sinners, and by
His invitation to His followers to enter into a
communion with the heavenly Father similar to,

if not identical with. His own communion with the
Father. With St. Paul also the care of individual
souls is predominant ; we find in him, however,
the idea of the Church as the body of Christ. He
does not place it above individual souls, but there
appears in his Church the notion of a spiritual

reality which enters into competition with the
individual. Afterwards the Church is regarded as

an institution of divine origin, the mediator be-

tween God and man, and the regulator of the
thought and life of the individual. In fact, if not
in theory, the individual exists for the Church
rather than the Church for the individual. The
Christian becomes a member of the Church by a
sacrament which is officially administered to him
at a time when he has not the power to reject it,

and he remains a member, not because of personal
qualities, but because of the sacrament, as long as
the Church does not think fit to exclude him from
its communion.
Alongside of the Church institution another type

of religious association appears in the Middle Ages,
viz. the sect—if we may use this word to signify
communities to which persons voluntarily attach
themselves on account of personal convictions, and
membership in which consists in the fulfilment of

certain rules or vows. The sects were incontestably,
in many cases, the refuge of individual piety and
conscience from the hand laid by the Church on
the religious autonomy of individuals. The Re-
formers proclaimed the principle of justification by
faith, i.e. by a certain disposition of the soul with
regard to the promises of God, and so brought the
individual face to face with God, and prepared
for the maturing of personal piety and religious
thought. The consequences of their principle,
however, were of slow development. The two
great Churches resulting from the Reformation
preserved the idea of the Church-institution on the
whole, and took up a position against the sect of

Anabaptists, which was based on the individualist

principle. But the idea of universal priesthood
expounded by Luther did not readily harmonize
with the Church’s dogma of a special priesthood.

On the other hand, the idea of predestination

favoured individualism, and relegated to the second
place the idea of a Church as the guardian of the
means of salvation. In the Lutheran Church,
Pietism sought to realize the idea of universal

priesthood, and, without attacking the ecclesiastical

institution in general, to revive it by the formation
of groups of Christians animated by a conscious

personal piety. The Reformed Church gave birth

to a series of sects. Baptist and Methodist, which
are all founded on the idea that the holiness of the

Church and the efficacy of its work depend upon
the character of its members—that the Church is

an association of living and converted Christians

who have adhered personally to the Christian
faith.

As the doctrine of the Church came to be con-

tested more and more by criticism, the question of

the rights of individual religious thought in the
Church was a pressing problem. Catholicism could
not solve it except in a negative way ;

the tradi-

tionalist section of Protestantism could do no more
than make certain concessions

;
while the reformist

section set itself to ensure the independence of

individual thought, by insisting on liberty of

thought as an essential element of Christian liberty,

or by reducing the doctrinal consensus to a
minimum, or by making thought and doctrine
quite secondary elements of the religious life, and
seeking to unite souls in mystical and practical

aspirations. In this order of ideas, of which
Schleiermacherwasthe:"-

"

follows religions expert •
,

much more individual than collective. The rights

of the individual with regard to every religious

doctrine are, therefore, assured, and the doctrinal

decisions of the Church have to take account of

them. And, in addition, although mysticism
properly so called has always offered a protective
refuge to individual piety, it is not positively
favourable to individualism, as it tends to absorb
the human individualities in God rather than to
make them independent.
Once at this point of development, religious

individualism necessarily generated in the bosom
of the official Protestant Churches a movement in

favour of ecclesiastical individualism, which the
sects had been practising for a long time, and this

movement had its reflex action on the connexion
of the Churches with the State. The Church-
institutions were all united to the State. At first

the effect of this union was to enslave the Church,
but afterwards it produced exactly opposite results.

The Western Catholic Church very soon regarded
itself as invested with spiritual glory in Christen-

dom, while the State held the temporal glory

under its authority and for its protection. The
Protestant Churches too, at first, spoke more or
less consciously of the idea of ‘ Christendom ’—

a

politico-religious body, of which the Church (sub-

ject, of course, to the State) was the inspiration.

The union of Church and State, therefore, was
part of a system in which the individual was sur-

rounded in every respect, even intellectually and
morally, by society, and in which the State was
the prop of a particular form of the Christian
religion. In so far as the State, under the influ-

ence of the widening of ideas and the enfranchise-

ment of intellect, became more unconfessioual and
even unreligious, its union with the Church ap-

peared to many minds prejudicial to the liberty

of the latter, and to the liberty of the individual.

The idea of a civilization founded on religion

became gradually more vague, and in some places
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disappeared entirely. A new notion made its

appearance—that of the Church-association, com-
posed of men animated by one and the same
faith, independent of the State, and exerting no
influence whatever on it or on persons who do not
voluntarily belong to its membership. This is the
system of the Independent Churches, or of ecclesi-

astical individualism. The great theorist of this
system was Alexander Vinet, the promoter of the
Free Church movement in the canton of Vaud.
According to this system, persons cannot become
members of a church except by voluntary adher-
ence to a confession of faith which forms "the base
of the Church (Churches of professing Christians).
The Churches have no longer anything in common
with ethnic or historical groups ; they are regarded
as free creations of the spirit of God by means of
individual souls who, on coming into contact with
each other, form religious societies. As a matter
of fact, the principle of ecclesiastical individualism
has nowhere been carried out to its full extent,
even in the communities in which infant-baptism
is not practised. It clashes with the existence of
the Christian family, which is itself a small church,
and which, in reality, entails membership of the
Church on the children born within it.

From the Protestant point of view religious
individualism is legitimate, and inseparable from
every higher form of religion, in so far as it asserts
the right and the duty of the individual to enter
into direct communion with God, to think freely
about religious matters, to join or not to join such
and such a religions society, and in so far as it

asserts the decisive influence of the great religious
individualities on the historic march of religions.

Religious individualism, however, runs the risk
of weakening religion, when it does not recognize
its social past, its origin in beliefs common to all

the members of a society, and the inevitable con-
nexions between the religious society and the
political society—connexions which are beneficial

when they are based on respect for the real nature
of the two institutions.

2. Moral individualism.—Moral individualism is

seen mainly in three forms
: (1) the criticism of

national customs and traditions
; (2) the view that

moral obligation is bom in the individual con-
science, and that the latter is also the heuristic
principle of moral duties

;
and (3) the view that

the development of the individual is, if not the
only aim, at least one of the chief aims, of the
moral life.

We find the first form in antiquity. The
Sophists submitted the traditional morality to a
dissolving criticism, which opposed individual re-

flexion to national tradition. Socrates, building
on the ruins, appealed to reason to re-construct a
morality. This we may call individualism in its

second form. Naturally, this rational morality of
Socrates is strongly influenced by tradition ; it is

even more so with Plato, who, when not under the
influence of his mystic ideas, places the city above
everything

;
and it is equally so with Aristotle.

The Epicureans and the Stoics represent in their
way the third form of moral individualism. They
aim above all at the happiness of the wise man
considered ‘alone bv himself.’ This individualism,
however, is very relative, or, rather, negative, for
it allows of hardly any variety in the conception
of the moral ideal. Each school produces only one
uniform type, but this type is no longer that of
the citizen who lives for his country ; it is now
the man who seeks his v.ay and hi- place in the
universe and in humanity. The Catholic Church
regards morality essentially as obedience to a
collection of divine and human laws. In the
Middle Ages, Abelard was almost the only one
who (in hi- S'-ito te ipsnm

)

invited man to look

within himself for the foundation of morality.
The Renaissance was, in theory at least, if not m
practice, a very pronounced individualistic move-
ment. Powerful individualities asserted them-
selves to such an extent that in many cases they
freed themselves from all tradition and all law.
Among the Reformers, Luther especially laid

emphasis on the internal character of the moral
obligation ; the only actions with any moral value
in his eyes were those accomplished by the indi-

vidual in virtue of this inner constraint; while
Calvin insisted above all on the notion of the
divine law, not forgetting, however, that this law
is inscribed on the conscience. The philosophy of
Kant exaggerates Luther's theory : moral obliga-
tion is not only internal, hut absolutelyautonomous,
and this obligation, which proves the liberty of
man, is in a way his proper aim : all the contents
of morality flow from it. Kant is the most char-
acteristic representative of the second and third
forms of moral individualism : morality comes from
the individual, and it has as its aim the freedom
and the dignity of the individual. Fichte’s idea is

similar, although less formalistic. For Hegel, on
the contrary, the moral subject is only a stage
towards the realization of the objective mind in

the State. The last, word of morality for Hegel
is the sovereignty of the State, which shows its

majesty by sacrificing individuals, if need he, to
the maintenance of its independence and authority.
Hegelian morality is the finished type of an anti-

individualistic morality, although Hegel had really
no intention of

' " ’ "vidnal and dis-

regarding his i spirit of Hegel
that animates 1 when he at-

tempts to make the idea of space (Gattung) the
predominating idea of morality, and D. F. Strauss
when he makes a similar attempt in his work
entitled Der alte undder neue Glaube (Bonn, 1872).

Later, however, Feuerbach passes to an individual-
ism so extreme that it was exceeded only by Max
Stimer (whose real name was J. Kaspar Schmidt),
author of a book entitled Der Einzige und sein
Eigenthum (Leipzig, 1893), which recommends not
only individualism but egoism, and which ends in

the paradoxical idea of an association of egoists.

If the philosophy of the second half of the 18th
cent, and the first half of the 19th was in general
favourable to moral individualism, the literature
was equally so. In Germany the Sturm und
Drang period, an age of geniuses, was ultra-
individualistic

; the neo-humanism of the classics

also made much of human individuality, without
disregarding, however, man’s social aspirations
and work. Romanticism, again, exalted the in-

dividual in a way sometimes approaching the
morbid, and now and then carried the cult of the
individual so far as to forget all moral rules. It

was as a disciple of Romanticism that Schleier-

macher, encountering the abstract individualism
of Kant, which he criticized with sagacity, de-
veloped a concrete individualism which takes
account of the difference between individuals, and
no longer cultivates the single individual, but
individuality. This is the object of the Mono-
logues (Berlin, 1800), which are all impregnated
with the Romantic spirit. If in his later works
on morality Schleiermacher attributed more im-
portance to society, he none the less sought to
safeguard in every sphere the rights of individual-
ity, whose development alone renders possible the
complete moral life. Richard Rothe, the disciple
of Schleiermacher, defines morality as the penetra-
tion of nature by the personality ; he was clearly
dominated by the idea of the value of the human
person. The individualism of these two theo-
logians can be traced hack to the Gospel

; it is

no less connected with the philosophic and literary



INDIVIDUALISM 221

movement of their time. Another theologian and
writer, Soren Kierkegaard, the Dane, opposed the

Hegelian tendencies in his country, and became
the defender of a very extreme individualism which
he identifies with true Christianity. This indi-

vidualism is both intellectual and practical : sub-
jective experience alone grasps the truth; the
suffering which is horn of the opposition of the
individual to his surroundings is inseparable from
moral life. Kierkegaard was driven by the logic

of his position into conflict with the Established
Church.
In England an individualism which is the parent

of German Romanticism, and has yet a distinct

character as in a way the privilege of the powerful,
appears in Byron. Alongside of this great poet
we must mention Carlyle, who, in his praise of

a sort of hero-worship, sets forth great indi-

vidualities as the flower and the perfection of

humanity.
In France, moral individualism in the spirit of

Kant was the distinctive characteristic of the
morality of the spiritualist and neo-criticist school.

The Positivism of Auguste Comte, on the other
hand, was anti-individualistic

;
it made society

the aim of the individual, and ended by preaching
a kind of social religion. The neo-Positivism of

which Emile Durkheim and Lucien Levy-Bruhl are
the principal representatives goes still further in
this direction. It identifies morality with custom,
and submits the individual unreservedly to the laws
of society; for man owes everything to society—
his development from the animal state, the creation
of language, religion, and law.

In opposition to this extreme anti-individualism
there is at present a new form of individualism,
viz. Nietzschi&nism. Nietzsche exempts the strong
man from all rule, despises moral laws as an in-

vention of the weak in order to triumph over the
strong, and sees in the Superman the terminus of

human evolution. In the fragments of his last

work, The Will to Power (in Nachgelassene Werke,
Leipzig, 1901), however, there is a tendency to

make the superman the creator of a new social

rule.

3. Political, social, and juridical individualism.
—Primitive races present the spectacle of the ab-
sorption of the individual in the clan or the tribe.

Later, when the family, in the modern sense of the
word, was constituted, it generally exercised, in

the person of its chief, considerable rights over
its members. The State gradually weakened this
family authority in order to put itself more or
less in the place of the family, although at the
same time recognizing important rights in the indi-
vidual. Graeco-Roman antiquity, to the very end,
imposed an official cult on every individual. The
Roman Catholic Church afterwards tried to impose
a similar conception of society upon the State,
and Protestant Churches did not at first proclaim
the principle of individual religious liberty. The
idea of tolerance and of non-interference of the
State in religious matters did not begin to obtain
a footing in Europe, and especially' in America,
until the Revolution in England. Apart from re-

ligion, the ancient State and the feudal State of
the Middle Ages, for difierent reasons, were less

concerned about the happiness of individuals than
the modern absolutist State, at least at the begin-
ning of the 18th century. It had no hesitation
in unscrupulously sacrificing the individual, when
necessary, for the benefit of the State. At the
beginning of the epoch of Cesare de Beccaria (1735-
94), author of Dei Delitti e clelle pens, Milan, 1764,
there are signs of benevolence even with regard to
criminals. From the end of the 18th cent, the
system of economic guardianship and direction of
commerce and industry by the State was gradually

attenuated, or even abandoned, in favour of a
system of liberty and of free competition, which
is often called economic individualism. Adam
Smith, Cobden, and Bright in Britain, and Bas-
tiat in France, were the chief exponents of this

movement.
As regards the general welfare of individuals.

Great Britain was for a long time the only country
where serious precautions were taken to ensure im-
prescriptible liberties for the individual. British

traditions, the Anglo-Saxon temperament, and the
Calvinist education all tended to the enfranchise-

ment of the individual. The idea of inviolable

individual liberties was afterwards recognized in

several constitutions of the States of North Amer-
ica, whence it passed into the Declaration des

droits de Vhomme in 1789. The French Revolution
was at first bent on establishing the liberty of the
individual, though it was forced in the end to

sacrifice it. The Liberal school took up this aim,
and reduced the State to the position of guardian
of the rights of the individual. This theory, how-
ever, could not meet the reality, and to the abstract
individualism of the Liberals socialism opposed a
more practical care for the material welfare of all

—at the risk, it is true, of compromising their
liberty, and of making them purchase a moderate
happiness at the expense of their independence;
though idealist socialists claim that this will not
follow. Anarchism is the extreme form of political

and social individualism. It seeks to put free and
contractual association in place of the State, and
repudiates all constraint of society with regard to
individuals. Down to the present it has not been
able either clearly to define its ideal or to put it

actively into practice.

We must now consider, independently of these
theoretical and practical efforts to make the indi-

vidual the chief or, at least, one of the chief con-

cerns of the State and social life, the theories
according to which governments and societies are
the product of the conscious will of individuals.
The idea that governments owe their origin to
contracts entered into by individuals was known
even to antiquity. It is found in the Middle Ages,
and later among the Jesuits, with the distinct ten-

dency to break down civil governments, originating
as they do from contracts which are always revoc-
able, in favour of the Church, an institution which
goes back to God Himself. In the hands of the
theorists of modern natural law, i.e. non-religious,
the idea of contract becomes, on the contrary, a
means of freeing the State from the Church.
Hobbes was the first to trace hack not only gov-
ernment, but society itself, to a social contract.
Rousseau was his disciple in this matter, but with
neither of these two thinkers did this theory profit

individualism. Both of them, on the contrary,
make the individual abdicate in favour of the
society which he has helped to create—with this

difference, that Hobbes makes society itself abdi-
cate in favour of an absolute monarch, while
Rousseau makes society supreme. Rousseau’s
theory of social contract, treated in the book
which bears the same name (1762), shows the
wildness of his dreams about the happiness of the
savage, free from all fetters because lie lives out-
side of society, and makes for the support of a
civic ideal which is not even compatible with full

religious liberty. The French Revolution was in-

spired by him when it instituted an obligatory
civil religion, without any regard to the rights of

conscience.
There is a kind of individualism also which has

attacked the family and the institution of mar-
riage. At the beginning of the second half of the
19th cent, marriage began to be looked at far more
from the individual point of view than from the
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social. Under the influence of Romantic ideas,

even a theologian like Sehleiermacher held for

some time that marriage could be dissolved if the
two individuals united by it no longer suited each
other. Free love, or a conception of marriage
which is very near to it, has been extolled by a
series of writers (e.g

.

the brothers Margueritte,
Ellen Key), in the interests of individual liberty.

It is far from being the case, however, that all the
attacks against marriage and the family have been
inspired by individualistic tendencies; sometimes
they are the result of an anti-individualistic ten-

dency which regards the strongly constituted family
as an obstacle to the omnipotence of a society which
aims at equality.
With regard more particularly to the idea of

law, individualist theories and social or socialistic

theories stand in opposition. The former maintain
that the essential origin and aim of the law is the
establishing of the liberty and dignity of individuals
whose spheres of action and of influence are so pre-

scribed as not to encroach on one another. This
is especially the theory of Kantianism and French
spiritualism. The German historical school, on
the other hand, finds in law a manifestation of the
national spirit holding sway over the individual.

Auguste Comte, with his Positivism, opposes the
idea of individual rights, and insists on the rights
of society and the duties of the individual towards
it. The same theory is held by contemporary neo-
Positivism. Every school that finds in law only
the expression of the social relations demanded by
the nature of men and things or by social utility

either limits or entirely suppresses the individualist
character of the law.

Moral and social individualism is an enormous
improvement on the instinctive and brutal soli-

darity of ancient times. It ennobles man, but at
the same time it runs the risk of isolating him,
on the one hand, and, on the other, rendering
him proud and making him forget what he owes
to the community and to tradition. Individual-

ism is fruitful only when it leads man to accept
solidarity with his fellows without reserve, and
to make it an instrument of justice and liberty

for all.
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INDIVIDUALITY.— i. The term.—The void
individuum is simply the Lit. translation of the

Gr. &tonov, and thus originally signified ‘ that which
cannot be cut,’ or ‘ divide.!.’ In this sense the
word is found in Cicero, and fjeneca uses it in the

same way. 1 Even by the later period of antiquity,

however, the word had come to denote a single

thing as ‘ unique,’ ‘ distinct from others,’ ‘ alone of

its kind.’ 2 The mediaeval writers adhered to this

sense of the word, and, by the 12th cent, at latest,

they had also coined the terms individuals and
inaividualitas. The modern usage of the words in

the sense specified is mainly due to Leibniz.

2 . Historical survey.—Just as the word indi-

viduitm has two meanings, viz. that of a ‘single’

thing, and that of a ‘ unique ’ or ‘ peculiar ’ thing,

the corresponding idea is associated with two main
problems, which, it is true, are closely connected.
These problems are : (1) whether human society is

to be traced chiefly to the action of single indi-

viduals or to a general order which is superior to

them ; and (2) whether the development of the
qualities shared by all or the development of those

peculiar to the individual is to be regarded as of

more importance in the sphere of education and
culture. These two questions are closely related

also in the process of historical development.
The historical process of human society exhibits

a rhythmical tendency ; we perceive in it a move-
ment from a general order to the individual, as also

a movement from the individual to a general order,

and the culmination of either seems to lead inevi-

tably to the other. In the earliest stages of culture

the human individual is hut part of a social economy
which hedges him in with its laws and customs, and
rigorously controls his conduct. The progress of

civilization brings with it a more extensive division

of labour, and at the same time carries the indi-

vidual to a position of greater independence ; the
human units do not now simply hearken and obey,

but begin to question the authority of the existing

order, and at length, feeling themselves superior

to it, they repudiate all outward control, and
refuse to recognize anything that does not clearly

and definitely approve itself to their minds. Such
emancipation, however, tends naturally to bring
about a state of things in which the stability of

life is dissolved, and all communal existence abol-

ished, with the result that a counter-movement
sets in, and attempts are made, by spiritual means,
to restore that relationship of human beings which
in its natural form had been irretrievably lost. At
this stage the distinctive quality of the individual

may he duly recognized so far as it fits in with the
wider older. But, even when such an order has
been attained, it by no means implies finality. In
the further progress of humanity it may be found
to be too narrow, too inflexible, and may at length
become intolerable. There will then set in once
more a movement in favour of the individual, and
a concomitant transformation of the entire situa-

tion.

In thU conflict between the general order and
the individual the former is usually defended by
an appeal to the necessity of a fixed and stable

organization, transcending the aims and powers of

the individual units, while, on the other hand, the

individuals maintain that the true human life wells

up in the individual soul alone, that that life re-

1 Seneca, de Pruvid. 5 : ‘quaedam eeparari a quibusdam non
po'j.'unt, cchaerent, individua sunt.’

- The various senses borne by the term individintri towardl
the end of the ancient period are set forth by Boethius in his

commentary on Porphyry (Base;, 1570, p. 65): 4 Individuum
plurtbus dicitur modis. Dicitur individuum quod omnino
secari non potest, ut unitas vel mens

;
dicitur individuum quod

oh soliditatem dividi ne-juit, ut adamas
; dicitur individuum

cujus praedicatio in relujua similia n^n convenit, ut Sociates.

nam cum illi sint caeteri honline- similes, non convenit pro-
prh'taa et praedicatio Sociatis ui caetens. ergo ab ii* quae de uno
tantum praedieantur genus difturt eo «

tuod de pltiribus piaedi-
catur.' The leading passage in Porphv rv ran-, as follows : dropa
Aeyerai ra roiayra, on tfiton/rwe <TVF€<m?*«:E tKaarou, u>v to
dBpoicrpa ovk av en- aAAov tifo? irore to clvt'o yevoiro twu Kara
pepos. This definition held its ground throughout the Middle
Ages till modern limes.
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quires perfect freedom for its development, and
that a far greater inwardness and fullness of life is

to be looked for from such unhampered develop-

ment than any general order could ever produce.
This oscillation between the two sides can be

distinctly traced in the history of European civili-

zation. The complete emancipation of the individ-

ual, as manifested in the philosophical sphere by
the Sophists, was presently recognized as a grave
danger, and the political constitutions drawn up by
Plato and Aristotle are largely dominated by the
idea of once more giving a commanding position to

the conception of a general order. By availing
themselves in particular of the idea of a living

organism, these thinkers illustrated, on the one
hand, the absolute subordination of the individual
to the community, and, on the other, the dis-

tinctive function of each individual within the
community. While Aristotle certainly concedes
to the individual a position of greater importance
than does Plato, that position must nevertheless
lie within the whole ; he never admits that the in-

dividual has any rights as against the community,
and sets no limit to the community’s claims upon
its single members. Aristotle’s view finds its most
significant expression in his assertion that the
State (the organized community) is prior to the
individual. 1

The idea of the organism was extended by the
Stoics to the universe as a whole. At the same
time, however, the Stoics insisted strongly upon
the unique character of every particular element in

the whole, asserting that no two hairs or grains of

com were perfectly alike. 5 Thereafter the meta-
phor was adopted by Christianity, and was applied
to the Kingdom of God, as, e.g., in the figure of
the vine and the branches, although this concep-
tion is found only in the Fourth Gospel, which was
strongly influenced by Greek modes of thought.
The endeavour made in the later period of antiquity
to fortify the individual by the formation of per-
manent associations appears also in the rise of

various schools—as, e.g., those of the Stoics and
the Epicureans—the object of which was not
merely unity of opinion, but also a certain com-
munity of life.

The movement towards a stable organization
of human society, however, attained success not
through the instrumentality of philosophy, but by
linking itself to religion. It was, in fact, the
Christian Church that first proved capable of

creating an organization which united its members
in a firm bond, and imparted truth and salvation
to them individually. The commanding position
won by that organization was largely due to the
rise of new nationalities, which required to be
trained to independent spiritual effort. But philo-
sophy likewise had a share in bringing about the
alliance with religion—in so far, namely, as it

gave the individual a link of relationship with the
cosmic whole. The outstanding name here is

Plotinus, who includes all things in their multi-
plicity and variety in a universal life, and regards
all individual existence as being permeated thereby.
Thus, as the universal life is immediately present
in the individual, and may indeed become his own
essential nature, he is undoubtedly raised to a
much higher position ; nevertheless he is still de-

pendent upon the universal, and the development
of his peculiar qualities is left out of account.
This mode of thought was fostered by mysticism.
But, while mysticism advances to the desired unity
with the All by means of individual effort, and
aspires to realize that unity directly, and while it

_
1 Polit. 1253a. 19 (Bekker) : TTpOTfc'pOP TJ7 <f>VCT*

l

woAis T) oIkux teat
j

ekcwros tjjawf etrrtV,
- Cf. Cic. Acad., Qiuest. iv. :

‘ Stoicum est . . . nullum esse
pilum omnibus rebus talem qualis sit pilus alius, nullum
granum/ etc.

therefore admits of a greater freedom than does the
ecclesiastical system, yet here too all life is de-

rived from the universal, and devotion thereto pre-

vails over the development of individual qualities.

Of the modern period, again, nothing is more
characteristic than the fact that it came to find

the mediaeval form of human life too narrow' and
restrictive, and brought the independence and
opulence of the individual life to their full develop-
ment. The various civilized peoples have furthered
that development in various spheres : the Italians

in art, as is shown by the Renaissance ; the Ger-
mans, as the people of the Reformation ; the
British, in the political and economic sphere ; the
French, in the structure of social life. These
movements have generated enormous activities,

unchained vast forces, and radically altered the
entire conditions of life—facts so palpable as to
require no fuller treatment here. In the modem
period, moreover, the full development of indi-

vidual characteristics came to be recognized as an
end of the first magnitude. Here, on the theoretic

side at least, it was especially the Germans who
led the way ; thus Leibniz enunciated with telling

effect the unconformable character of the indi-

vidual ‘ monads ’
; Scldeiermacher and the older

Romanticism asserted that the great end of life

was to be an individual, a personality, and to
invest every action with one’s own individuality ;

while German pedagogy made it its aim to give the
most careful attention to the peculiar qualities of
individual children, and bring those qualities to

their full development. J. H. Pestalozzi emphasizes
the opposition between individual and ‘collective’

;

he scoffs at ‘ collective actions,’ at the idea of a
‘collective conscience,’ at ‘official creeds,’ and
asserts that the collective life of the race can at
best civilize it, but cannot give it a true culture
(‘kultivieren’ ; see Werke, ed. L. W. Seyffarth,
Berlin, 1881, xii. 154). In all this we can trace the
powerful influence of Rousseau, who, as regards
the whole range of human life, was the first to
bring oat with perfect clearness the antithesis
between the individual and society.

Valuable as were the results of this individual-
istic tendency, and pow erfully as it still operates,
we nevertheless cannot fail to see that its limita-

tions and its dangers are being more and more
recognized, and that a counter-movement is setting
in and increasingly asserting its power. This
counter-movement is due to various causes. Among
these we should note first of all the theory which
from various sides directed attention to the signifi-

cance of societary groups, and to the individual’s
dependence tipon them—facts emphasized by his-

tory and the historical mode of thought, to which,
in particular, Romanticism gave an artistic form of

expression ; by philosophical speculation, which, in

the hands of Fichte, fcjehelling, and Hegel, inter-

preted the manifold of experience as the evolution
of a single principle ; and by modern sociology,

which showed that the individual cannot exist at
all except in connexion with others, and also

made manifest the close dependence of the indi-

vidual’s personal characteristics upon the social

environment—the milieu. 1

Theoretic considerations, however, were much
less effective than practical experience in counter-
acting the preponderance of the individual. The
perils of the unlimited freedom of the individual
manifested themselves, above all, in the economic
sphere. As labour became more and more techni-

cal in character, and was more and more concen-

trated in huge factories, and as, in consequence,
1 The term 'milieu,' as comprehending all the surrounding

conditions of life, was probablv first used by Lamarck in his

Philosophic zoologiquc, Paris, 1S09. It was transferred from
the sphere of zoology to that of sociology by Comte, but it was
Taine's predilection for the term that gave it general currency.
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the antagonisms between varying interests became
increasingly fierce, the evils of unrestricted com-
petition became ever the more marked, and the
social process seemed to be less and less capable
of self-regulation. In such conditions some inter-

ference of the State was imperative, and this policy
has been more and more adopted even among those
peoples who by their character and their history
are in a pre-eminent degree the champions of indi-

vidual freedom.
If a tendency to narrow the sphere of State action

was characteristic of the ISth cent., a reversion to
the opposite procedure asserted itself strongly in
the course of the 19th. If reason and morality
were to rule the societary life of man, it appeared
to be urgently necessary alike to strengthen the
power of the State and to circumscribe that of
the individual. No exaggeration of this idea

—

such as wre find very specially in the proposals of
Social Democracy—can detract from its rightful
claims.

This reaction against a sheer individualism takes
its ground, in the first instance, upon the conditions
necessary to the mere maintenance of life, and
treats the inward interests of man as matters of
secondary importance. Yet it cannot be denied
that a movement towards a closer association of
mankind is increasingly at work in the inward
sphere as well—that there is a growing desire for
spiritual fellowship. The inner experience fur-
nished by religion has for many people at the
present day become all but evanescent, and the
spiritual association based on such experience is

likewise largely dissolved. The individual realizes
that he is thrown upon his own resources, and
begins to feel himself isolated ; even in what he
regards as exalted and sacred he encounters endless
inconsistency. In such a state of things his con-
victions cannot attain stability or win power over
his conduct. The more earnest a man is in the
spiritual life, the more intensely does he feel his

isolated position to be unsatisfactory, and, indeed,
intolerable, and the more eagerly does he crave for
some fresh spiritual bond of union with his fellow-

men, and for the support that such a connexion
would afford. It may be said, in fact, that the
unmistakable movement towards religion at the
present time proceeds in a special degree from such
desires—from a positive reaction against the threat-
ened isolation and the growing apathy of the indi-

vidual. Here emerge great problems for the future

;

the present generation is engaged in the searcli for

a new mode of life and a new framework of human
society.

3. The problem of individuality.—On the prob-
lem of individuality itself we would add but a
few reflexions suggested by our historical survey.
Mankind is acted upon by two opposite tendencies,
each of which has its own strong points as well as

its own weaknesses. It is indisputably the case
that the immediate sources of spiritual life lie in

the individual alone, and thus a system of things
which places the individual above all else must un-
doubtedly prove superior to any other system in

originality, mobility, and variety. But, on the
other hand, the individual would appear to be in-

capable by himself of fully developing and consoli-

dating such spiritual capacities as lie possesses,
while, again, the separate individuals tend to come
into such opposition and conflict with one another
as threaten the existence of all fellowship whatever.
Society then develops a form of organization, but
this in turn is exposed to the daugei not only of
permanently fettering human life to the organized
structure of a particular ago, but also of seriously

hemming in the individual and depriving him of

all freedom in life and thought. It is thus quite
intelligible that in the pioceos of history now the

one tendency, and now the other, should gain the
upper hand.

It is scarcely to he expected that we shall arrive

at a solution of the problem that would avail for

all ages, but we may at least discover certain points
of view which help towards a decisive conclusion.

Such a conclusion will depend, first of all, upon the
value attached to the spiritual and moral capacity
of the individual per se. Those who take an opti-

mistic view of that capacity will base society as far

as possible upon the will and ability of individuals,

while a pessimistic estimate prompts the demand
for a social order higher than, and as far as pos-

sible independent of, its individuals. Thus modern
liberalism is pervaded by a vigorous optimism, while
pessimists like Hobbes and Schopenhauer were in

favour of absolute forms of government. In another
aspect of the subject it is important to note the
value that is attached to the element of change in

human history. Changes are brought about pri-

marily by individuals, and, accordingly, the more
human affairs are regarded as being in a state of

flux, the greater is the r61e assigned to the indi-

vidual, while, in societies where human life is felt

to be sustained by eternal truths, a social order,

as preserving and bearing witness to these truths,

ranks as the higher factor. In any case the actual

decision between the two tendencies depends, not

upon abstract considerations, but upon the existing

conditions of human life.

A question of a different character is how far a
particular age does justice to the peculiar nature
of the individual. Manifestly the various periods

differ very greatly in this respect, some developing
more fully the characteristics common to all, while
others rather foster the qualities which differentiate

individuals from one another. The present age
finds itself in great perplexity in this matter, its

conscious purposes being at variance with the actual
social structure. Modern culture favours a high esti-

mate of individual qualities, and seeks to develop
them fully, while the contemporary forms of social,

political, and economic life tend strongly to work
against them. Modern life, with its technical

arrangements of labour, its huge aggregations of

human beings, its increased power of locomotion
and its anniliilation of distance, its complicated
inter-relations of individuals, its railways and its

newspapers, tends strongly to wear down the dis-

tinctive traits of individuals and to produce a uni-

form and average type. The social environment
is asserting its power ever the more forcibly, and
man appears to become a mere product of that en-
vironment. The dangers involved in this process

were clearly recognized by John Stuart Mill, who
did his best to counteract them. The immense
influence of Nietzsche in our own day is due, above
all, to his vigorous crusade against the levelling

tendencies of our modern social system. It is true

that the positive elements of his polemic, and
especially his doctrine of the Superman, are hardly
adequate to the task of circumventing the evils

against which he fought. In a world of necessary
law there can be no freedom or independence for

the individual.

4. The educational problem involved. — From
ancient times the demand has been put forward
that education should recognize and foster the
individuality of the pupil, but men have often
failed to realize the perplexities inherent in this

demand. To begin with, education must maintain
against an extravagant optimism its right to put
all individual qualities to the proof

;
its task here

is not simply to recognize, but, if need be, to reject

;

and hence it must first ascertain which elements
of the individual character are of value and worth
cultivating. Even so, however, it is not implied
that the valuable elements spontaneously combine
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to form a rounded individuality ; on the contrary,

the several characteristics of the individual often

hang loosely together and even conflict with one

another, so that it is only with great pains that a
leading and controlling tendency can be won from
the materials. A complete individuality is not the

starting-point, but the goal ; it is no mere gift of

nature, but a high ideal that in most eases calls for

strenuous effort. Think of the travail undergone
by great minds, as, e.g a man like Goethe, before

they came to a clear understanding of their peculiar

gift. Here too, then, we light upon an arduous
task in what is often regarded as simple and self-

evident.
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INDO-CHINA (Savage Races).—The name
‘savages 3

is applied in French Indo-China to a
group of half-civilized races inhabiting Tongking,
Annam, Cochin-China, Cambodia, and Laos, and
called Muongs, Mois, Penongs, or Khas, according

|

to their locality. All these words mean ‘ barbarians

'

or * savages.’ These races are scattered over a vast

district of 130,000 sq. miles, extending from 22° to
12° N. lat,, from the frontiers of China to the con-

;

fines of Cambodia, Cochin-China, and Annam. The
length of territory occupied by them is 30 miles
between 21° and 22°, 300 between 20° and 21°, and
90 to 180 between 12° and 18°.

*. Habitat. —The country inhabited by the savages is an
immense forest stretching from the plain (where they seldom
stay) to the higher slopes and mountains. This forest, which
is more or less dense, has little variety of growth in the plain,

but great variety on the slopes. Along the river-banks im-
penetrable undergrowth affords shelter for all the beasts of
the forest, birds, and innumerable insects. The temperature
varies, according to the season, from 30° to 40* C. during the
day, and from 10° (sometimes 5°) to 25° during the night.

Visited on different occasions by missionaries, officers, military
doctors, explorers, and colonists, these tribes have been the
object of £• . ;

m

1 !• •: r = wv
ii-, arc usually sincere and

interesting . * v ixir |-r< -• and method. Since
1900 the * L- irv.yai-e <i !,\'n i i

* has been conduct-
ing a very full inquiry into this subject—an inquiry which will

no doubt occupy many years.
2. Origin.—At the present day it seems possible to make the

assertion that the savages of French Indo-China form one race,

practically the same in all the districts in which they are found,
except for modifications due to admixture with the more civil-

ized Khmer, Tai, Annamese, and Tibeto-Burman races round
about them. It is even possible to see in some of them the
relics of a Malay or Indonesian race, to which the Chains of
Cambodia also belong.

3. Physical characteristics and mode of life.—Generally
speaking, the different sections of the people present certain
physical, psychological, and social affinities, so that the account
given of one of them may be applied to all, except in minor
details. They nearly all belong to the physical type (with very
slight differences) whose characteristics have been summarized
as follows by Noel Bernard, medical officer to the colonies, in a
study of the Khas of French Laos : * Straight black hair, yellow
skin with a tinge of red, smooth body, short stature varying in

the different tribes from 1 m. 52 to 1 m. 59, long narrow head
(dolichocephalic), average cephalic index 76, flat nose, generally
bruised, breadth of nose average, transversal nasal index vary-
ing between 85 and 94, prominent cheek-bones, short broad
face (chamseprosopic), general shape of head viewed from front
pentagonal or lozenge-shaped— these are the characteristic
features of the Indonesian race ’ (Bernard, Les Kkdst p. 36).

They are robust, active, and hardened against fatigue, and
they sleep little. Their senses of bearing, smell, and sight are
acutely developed, and seem to be much superior to their sense
of taste. Very abstemious as a rule, they can live on a handful
of rice or on roots tom np in the forest ; but under easy cir-

cumstances they eat as much as they can, and then drink more
beer or rice-wine than is wise. They are very improvident, and
famine fails to make them more economical when a piece of

good fortune comes, or more careful to prevent the return of
want by cultivating a larger area or sowing a greater variety
of crops. The only thing that rouses them from their idleness
is actual need : when the savage sees his rice-granary empty,
and hears his wife and children complain of hunger, he puts aside
his apathy, lays down his eternal pipe, and, with a basket cm
his back and a pruning-hook in his hand, sets out for the forest
to hunt or gather fruit ; then no difficulty baffles him, and for
whole days he will scour the woods in search of food for his
family.

The savages have no ambition, and are naturally generous.
They are, nevertheless, as greedy as children, and sometimes
mercilessly impose upon ill-protected strangers who come asking
guides, carriers, or simply shelter. Because they themselves
are ruthlessly robbed by all the Annamese, Siamese, Chinese,
and Laos who deal with them, they naively believe that they in

their turn are justified in imposing upon any strangers whose
merchandise attracts them. But they are not such thieves
among themselves as might be imagined from their covetous-
ness, and people of the same village preserve the most absolute-
respect for each other’s property.
They are very suspicious of a stranger, because they firmly

believe that he comes with evil intent on their lives or goods.
Yet they very rarely break their promise to him. They are not
cruel, but timid rather, in spite of their innate bravery. They
never kill any one unless they believe their own life to be in

danger, or when moved by a superstitious terror which urges
them to avenge on an intruder a ritual offence, committed, it

may be, in ignorance, which would bring misfortune on the
whole village. The perpetual state of tribal war in which they
live, always in danger of being taken unawares and sold as
slaves, makes them res< rv ,<! G.m-iTIv iff* are
hospitable, proud, and v\ ri ;u i

1
. !.. . >; ob-

sequious. Conspicuous ij r q mi s .
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liberty. They submit to no authority or legal constraint. To
agree to any land of taxation is regarded as a mark of slavery.

They would rather live in poverty and wretchedness, always on
the alert, than obey any authority—even among themselves.
Quite unconsciously they realize the spirit of perfect anarchy.
Their communism is equally striking, for a truly brotherly

solidarity reigns among them. Great works are always under-
taken in common, and, if a man’s property keeps him, he always
shares with his neighbours. In time of famine those who have
rice divide their resources equally with those who have none.
When one of their number kills a pig, a buffalo, or a goat, he
divides it into as many parts as there are inhabitants in the
village ; his own share is no larger than his neighbour's, except
in the case of an animal slain in the chase, when a little extra
allowance is made to the hunters as compensation for their
exertions. Even a hen is doled out among 50 persons to satisfy

this instinct of brotherhood. So strong is this feeling, even
among the children, that, when one catches an earth-crab, a
lizard, or a mouse, he will not eat it until he has given all his
comrades a share. By the same instinct of solidarity the whole
village takes the part of any one of the inhabitants who com-
plains of injury or loss at the hands of some member of a neigh-
bouring village. They will even take vengeance for an insult

dealt to a stranger who has once made friends with them.

All the missionaries and explorers who have
stayed any time among them are at one in praising

the general purity of their morals, exception, of
course, being made in the case of a few tribes

(Jarais, Bolovens, etc.). Although their rules of
morality are not the same as ours in every detail,

it is noticeable that they are modest and have a
keen sense of decency. These remarks apply speci-

ally to those savages who have not come into con-
tact with the more civilized populations. The result

of such contact is that they lose the best of their

traditional virtues, and adopt the vices of their
Khmer, Annamese, or Laotian neighbours.

4.

War.—Although they live with arms continually at hand
and in a constant struggle with the animals of the forest, the
savages (with the exception of a few bellicose tribes of pillagers

like the Jarais and the Sedangs) do not like war. They hardly
ever make war except to avenge some injustice suffered by one
of their number, and only after repeated conferences with the
enemy with a view to compromise. Nevertheless, they some-
times launch into war from sheer covetousness, or even from
poverty, in order to steal cattle or elephants, or to get posses-
sion of prisoners, whom they then release for a ransom, employ,
or sell as slaves, and thus enrich the village. Slavery, in fact,

is a perpetual menace to their lives, and war is their best means
of obtaining those feasts for which they long so much after the
periodic famines.
The savage employs a very clever ruse to start an offensive

war : he glides noiselessly across the almost impenetrable under-
growth of the forest either to surprise the hostile village—-this
is a common occurrence—or to carry off women, children, or
solitary men who have left their shelter to work in the fields.

In either case, old men are mercilessly massacred, being worth-
less as slaves, and liable to raise the alarm if spared. Except in

cases of offensive war, the fighting of the savages is not very
serious ; it is merely a few simple and dexterous razzias. In

defensive war, however, the savage sometimes proves resolute
even to heroism ; he would never dream of leaving wife and
children and fleeing. When the village is surrounded, the war-

riors place the old men, women, and children in the middle and
defend them to the death. Under such circumstances there is

nothing that will make them draw back—neither fire-arms nor

the prospect of a cruel death,—and the enemy, excited by the

fight, usually finish it with a general massacre of the weak.

The Sedangs have a custom of eating the livers of their slain

enemies.
Before declaring war, the village always convenes an assembly

of the men, at which the youths’ enthusiasm for war is some-
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times in conflict with the prudence of the older men. This
council is always accompanied by invocations to the spirits,

sacrifices, and a feast. If war is decided on, one of the coun-
cillors announces it to the enemy, giving an enumeration of the
wrongs which his tribesmen have suffered without reparation.

Of course, the exact time of the war is not specified, and from
this event onwards the two villages live in a state of constant
alarm, while their neighbours maintain an anxious neutrality,

lest they too become involved in the conflict.

When the war has been bloody and directed against the whole
village, the rejoicings on the return of the victors are in propor-
tion to the risks that they have run. Among the Bahnars,
especially, the very solemn feast called the ‘ Festival of Victory ’

is announced every night for a fortnight beiorehand by the
beating of gongs and warlike marches in the common house.
The number of buffaloes to be slain is equal to the number of
prisoners taken.

If weariness of the war on both sides does not lead to recon-
ciliation by means of a mediator, every expedition is inevitably
followed by a series of others, for vengeance is a sacred duty
among the savages. The tribes which are too weak them-
selves will suffer injustice under force, but will never become
resigned to it ; the}1- cherish the secret hope of some day being
avenged by means of alliance with a more powerful tribe. The
savage spirit of independence of each village, however, makes
these alliances very rare. The confederation attempted in 1884
between the Bahnars, Bongaos, and Sedangs by J. B. Guerlach,
director of the Roman Catholic Mission, who assembled almost
1200 warriors of different villages under his command, in order
to put an end to the continual and unjust incursions of the
Jarais, was such an extraordinarj’ phenomenon that it suc-
ceeded in defeating the Jarais by its moral effect. When
establishing Christianity among the more peaceable tribes,

which are always the first to receive them, the missionaries
try to unite them in order to guarantee them material as well
as moral security.

5. Social organization.—The family, constituted
among the savages by marriage, as a rule includes
the immediate predecessors and descendants as far

as first cousins ; but first cousins on the male side

are often excluded, as marriages are allowed to
that degree in almost all the tribes though for-

bidden on the female side. This reservation arises

from the belief that in heredity the maternal strain

is much stronger than the paternal. Among the
Hades it is the woman who occupies the first place

in the home. Consanguinity among the savages
forms a sacred bond which entails the avenging of

each other’s injuries, and never permits war with
each other.

Marriage is endogamons, although some small

tribes, such as the Alak, allow their daughters to
marry men of neighbouring villages. It generally

takes place at puberty, i.e. at the age of fourteen
or fifteen years ; and in almost all the tribes the
older the girls are, and, therefore, the more skilled

in household work, the better marriages they
make. Among the Klia-Pi, however, marriages
are mentioned where the wife is only eight years
of age. Rich Halang chiefs often marry girls at
this age, who continue to live with their parents at
the husband’s expense until puberty, when the
marriage is consummated. As a general rule

woman is greatly respected among the savages,

and everywhere rape and seduction are punished
by a heavy fine. It is even forbidden to abuse
women prisoners of war. Among the Western
savages, sexual relations before marriage are not
considered improper, and a woman is often married
at an advanced stage of pregnancy. The custom
of sending the young boys to sleep in the common
house fosters a strict morality. The Niahtins and
the Bolovens impose a fine of three buffaloes for a
case of seduction ; but, if there is an acknowledged
betrothal, the betrothed pair have full liberty of

intercourse.

The woman nearly always chooses her husband,
and the latter very often pays an indemnity to the
woman’s family ; or he lives for a certain time

—

for some months to several years—in a kind of

slavery in the family of his parents-in-law, in order

to compensate them for the loss of their daughter.

When he does not want to do this, he nearly

always oilers them a strong healthy slave instead.

Under these conditions we can understand how
many of the tribes welcome the birth of a

daughter with more enthusiasm than that of a
son : if the one will afterwards defend the tribe,

the other will enrich it. Among the Alak the
husband is compelled to provide a dowry, which
usually includes four buffaloes and two Cambodian
jars. Among the Kha-Pi, custom prescribes that
the rich must marry among themselves, and the
poor likewise members of their own class.

Among a great number of tribes, the intended
husband gives only a few unimportant presents,

and works for a year with his future father-in-law.

The eldest daughter, however, even after marriage,
never leaves the paternal roof. The asking in

marriage is almost always done by the youth him-
self, through his parents or a mutual friend. The
length of the betrothal depends on individual

circumstances, especially on the time necessary for

the making of all the rice-wine for the marriage-
festival. The date of the marriage is usually fixed

by the chief of the village, who for this purpose
examines the entrails of a chicken. After the

omens relating to the marriage have been received,

and invocations and sacrifices made to the spirits,

the marriage is celebrated, followed by a feast

more or less magnificent according to the resources

of the couple, in which the whole village takes
part until a state of satiety and complete intoxi-

cation is reached. Rich and poor alike find means
to pay the expenses. Among the Kha-Pi, where
marriages take place earlier, it is noteworthy that
they are arranged by the parents ; among the
Rades, on the contrary, it is the girl herself who
chooses her husband and asks him in marriage.
Although chiefs and^rich men marry as many

wives as they can support, monogamy is the rule.

The savage has generally only one wife, to whom
he is very much attached and faithful ; but the
wife is never in any way opposed to new alliances,

which would bring her valuable assistants in her
household work.
Divorce is rare, and takes place on either side.

The man sometimes seeks divorce on account of

incurable illness or barrenness in his wife ;
the

wife, when she sees an opportunity of getting a
better home, or when her husband requires her to

do too much work. The assembly of the old men,
or the chiefs of the village, hears complaints and
pronounces judgment. The husband as far as

possible avoids seeking a divorce, for his wife
represents for him an actual value—the dowry he
has paid to get her and the compensation he will

have to pay for casting her oft'. Among the
Niahons this fine is three buffaloes ; among the
Halangs seven slaves. In a case of divorce the
children are divided between the two parents,
the mother usually taking the younger ones. As
a rule this course of action is seldom resorted to,

for the family ties of the savages are nearly always
very strong.

Adultery is even rarer than divorce
; some

missionaries state that during twenty years among
the Bahnars, Sedangs, and Stiengs they have not
recorded a single case of it. Among all the tribes

it is punishable by heavy fines, varying according
to the rank of the injured husband, who always
has the right to kill culprits takenflagrante delicto,

and in some cases the right to sell the lover as

a slave. Among the Stiengs, only the man is

unished by being sold into slavery, the woman
eing considered irresponsible. As a rule, in

ractical life, punishment is limited to a fine paid

y the lover; then the husband takes back his

wife.

Among; the Kha-Pi there is a sort of expiatory ceremony
before this peaceful settlement: a pig is killed at the expense
of the culprit, and the right foot of the injured husband is

sprinkled with its blood
;
then he takes back his wife.

Though the moral and legal condition of the
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women is based on the principle of complete
equality of rights with the men, their material

condition is miserable. On them devolves all the

labour of the household, the fields, etc. They
work from dawn like beasts of burden, carrying

water and wood, grinding rice, cooking, weeding,
planting, weaving, plaiting, and dyeing, under the

calm eye of their husbands, who pass most of their

time drinking or smoking on the doorstep of the

common house. In spite of real affection for his

wife, the savage would feel degraded if he did any-
thing but fish, hunt, or fight. His duty is to pro-

tect the home, and to provide sustenance in time
of famine, when he can show extreme bravery and
devotion.
As a result of the spirit of anarchical indepen-

dence of these tribes, the authority of parents over
their children is very feeble. Correction is rare,

and, besides, useless. Owing to the sweetness of

the domestic harmony, parents are honoured by
their children, and love them tenderly. In eases

of serious offence on the part of children, the Kha-
Pi perform the expiatory ceremony mentioned
above in connexion with adultery.
The old men are very much respected, but in

spite of this their importance in the life of the
village is diminished by their physical uselessness.

Their number is very small, however, on account
of the hardness of the savage life.

6. Death and disposal of the dead.—When a
savage dies, his family proclaim their grief by
cries and tears, and among certain southern tribes,

particularly the Bahnars, by laceration of their
bodies and faces with their nails or even with
weapons. Young men have been known to wound
themselves even mortally in such circumstances.
In the north, under the influence of the Laotians,
death soon loses its mournful character ; and rela-

tives and friends flock to the house of the deceased
in order to prevent the near relatives from giving
themselves over to too keen sorrow, as well as to

mourn. Hence the Bolovens, Niahons, etc., hold
great feasts, with generous supplies of alcohol, at
which the survivors get intoxicated in honour of

the dead. In the south, as well as in the north,

burial, not cremation, is the rule ; the ceremony is

more or less complicated according to the wealth
and position of the dead man.

In the case of the death of a poor man, as soon as he has
breathed his last, his relatives or his children wash him, put on
his best clothes, and, leaving his eyes wide open, wrap him in a
mat, along with several small axes, pots, necklaces, and baskets
for his use. They close the mat with a strong piece of rattan,
and then bury him in a grave with the remainder of his personal
goods, within 24 hours, taking care to put beside him two
baskets of rice and two jars of alcohol, one of each at his head
and one at his feet. The grave is filled up and covered with
tree-trunks to prevent wild animals from diknterring the body.
For a chief or a rich man a coffin is always made, hollowed out
of a tree-trunk. The use of coffins is becoming more prevalent
throughout the south, and the shape of the coffin is improving
the nearer the savages come to civilized races. The making of

the coffin of a chief requires from 48 to 72 hours, that of a poor
man 24 hours : this is what settles the time of burial.

Before laying the dead man in his coffin, the Bahnars bind up
his lower jaw with a cotton thread fastened on the top of his
head, his arms are stretched by bis sides, and his great toes are
tied together with a cotton thread. The Radfes bind the dead
man’s hands and feet with a cotton thread. Among these two
tribes the coffin is filled to the brim with the dead man’s most
precious belongings, closed up with a resinous substance, or,

more simply, with a paste of glutinous rice, and carried out of
the house to the sound of gongs. At the burial-place, while
onepartyc*- y* - -*- 1 -•

’-'Us the buffalo,

ox* pig[> or » the survivors)
which is to . ,

pierced from
one end to . made in the
coffin at the place where the head is. When the grave is suffi-

ciently deep, the coffin is lowered into it with the customary
two baskets of rice and two jars of alcohol

;
then, besides these,

part of the buffalo, ox, pig, or chicken, raw ; and, finally,
various utensils for the dead man’s use. The generosity w ith
which the relatives deprive themselves for his sake shows the
depth of their sorrow at his death. The grave is filled up,
everything being covered except the bamboo tube. But the
soul of the dead man is not yet supposed to have left his

original dwelling ; the body alone is Li the ground with its

vital needs. This is the reason why the widow or the children
of the deceased come every morning for a variable period of

time, usually two or three months, and pour a little soup, rke,
and alcohol down the bamboo tube, and blow down some puffs

of tobacco smoke, to cheer him. At the end of this period a
small thatched shed is erected over the tomb, which becomes
the dwelling-place of the ghost. As soon as this is achieved,
the dead man finally leaves the family. This event is celebrated
by a feast, and the animals which are to form the banquet are
sacrificed near the tomb. The dead man receives his share of

the food, and what is left is carried back to the home of his
heirs.

From that time the dead man is not visited any more except
at the end of each lunar month. When the moon is disappear-
ing from the horizon, the relatives and friends, to the sound of

tom-toms, gongs, and tambourines, carry food and alcohol to
the dead man with the customary lamentations. The offerings

are left on the tomb, and, after begging the deceased not to
come back and torment the living, the mourners retire. They
eat and drink till sunset, when they return home to wait until

the next moon. This ceremony is called glom por, ‘throwing
down cooked rice,’ among the Bahnars.
This worship hardly ever lasts for more than a year, and it i3

completed by a ceremony which marks the final separation of

the deceased from his terrestrial parentage and his entrance
into the kingdom of the dead. It varies in grandeur and im-
portance in different tribes. Among the Bahnars the ceremony
is very costly ; the families of all those who have died within the
year in a village unite in celebrations at the common expense.
A month or two before the appointed day, the cleverest artisans

of the neighbourhood carve wooden statuettes representing
each of the dead to be honoured, and bearing the name of kon
ngai,

‘eyeball.’ These puppets are dressed in mourning
costume, ornamented with hair or beards of grass tufts, and set

up in a row side by side on a common burial-mound covered
with a roof of bamboo trellis-work. Each one has its arms
stretched out, laden with little pieces of food, and holds in its

left hand a wax torch, and in its right a piece of meat
;
and a

pipe rests on each one’s breast. At their feet are little wheels,

baskets, axes, cross-bows, pots, and cups—all the utensils

which the dead had used during life. This common tomb is

surrounded by a strong enclosure of stakes, many of which are
surmounted by other kon ngai, seated, with their heads in their

hands as if weeping.
On th^ morning of the ceremony the relatives and friends

come great distances, each bringing a chicken and a jar of rice-

wine—the rich sometimes bringing a pig. A large opening
allows the mourners to enter the enclosure and present their

offerings to the dead. Buffaloes, oxen, and pigs are killed
;
and

the frontal bones of the buffaloes and the jaws of the pigs are

carefully fastened to the arms of the kon ngai. The mourners
dance, laugh, play most unmusical instruments, and make most
licentious jokes, all to entertain the dead, to whom they offer

wooden platters of carefully prepared food. The living in their

turn eat and drink by the side of the tomb until they are quite
intoxicated ; then, as the day advances, they plant banana-
trees, pumpkins, and sweet potatoes in the enclosure, the fruit

of which nobody will dare to eat. Any person impious enougn
to risk it, besides incurring the anger of the gods, must pay a
heavy fine to the village. Before departing the mourners tie

a chicken to a little stake by a cotton thread and imprison it in

the enclosure. The creature Boon breaks its feeble bonds : if it

escapes into the forest, it is a good sign
; if it returns to the

village, it is pursued with bows and arrows, and, when killed, is

thrown into the forest. There is no more thought of the dead
after this feast.

The period of mourning varies with the different

tribes and circumstances. Mourning for a chief

always lasts longer than that for an ordinary man.
The rules regarding re-marriage are also very

variable.
Among the Rad&s the widow may give a feast after three

months at her own expense in the home of her deceased hus-
band's parents, and, if they have another son, she may ask him
in marriage. If refused, she marries any man whom she chooses.

Among the Kha-Pi the duration of mourning and, consequently,
of inability to contract a fresh marriage is two years. Of course,
these rules do not affect the poor

;
they may re-marry whenever

they get the opportunity'. One of the characteristics of mourn-
ing among ail the tribes that wear long hair is that they keep
their heads shaved during the whole period.

From what has been said, it is clear that ancestor-

worship is by no means general among the savages,
and that, as far as deatli is concerned, all that
takes place is a few funeral rites performed at the
time of death and at intervals comparatively soon
thereafter.

There is a vague notion among certain tribes

that the soul of the dead relative wanders round
his former dwelling-place, on the threshold of

which the son places offerings for his acceptance ;

but this practice is neither fundamental nor general.

At the end of a year the dead are supposed to have
gone to join their fellows ‘in the mysterious regions
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of the South.’ If they return, they are feared
rather than honoured, and it is not necessary to
offer sacrifices except to the manes of those who
have been very rich or powerful during their lives

and might be able to transmit a little of their good
luck to their descendants.

Suicide is very rare, though not unknown, among
the savages. It entails, particularly among the
Bahnars, an isolated burial, in the forest, far from
the haunts of men. Those who have buried a
suicide must not enter the village again until they
have performed certain purificatory rites and a
sacrifice.

7. Eschatology.—If ancestor-worship is vague
among the savages, their ideas of what follows
death are even more so. They almost all believe
that the personality subsists after death and con-
tinues its terrestrial life in another place and
another way

; but among many of the tribes the
idea of a judgment of the dead and a reward for
good deeds in this world is very confused. The
Bolovens, the Kha-Pi, and the Rades do not, as a
rule, believe in the rewards and punishments of a
future life. The Ivalangs believe in these things,
but without any clear notion as to what they may
be.
The Bahnars believe in a whole mang lung

,

* kingdom of the
dead,’ which the dead enter, a year after their burial, by means
of the feast described above and called mut to kiek, ‘ to enter
the cemetery.’ This kingdom is hidden in the depths of the
earth. The dead do not reach it until after they have crept in
fear and trembling between two huge stones which continually
strike against each other. They must slip through at the
instant when the stone which is acting as hammer is raised in
the air. They have next to avoid the formidable motion of two
gigantic scissor-blades, and then to cross a frightful precipice on
a bridge of tree-trunks, stripped of their bark, and animated by
a constant rotatory movement which makes the smallest step
dangerous. The bridge, moreover, does not reach across the
whole abyss ; there is a considerable empty space, which the
dead man must leap across. Only those who have done good
deeds on earth can accomplish this leap ; thieves and liars fall

into the chasm, without hope of resurrection. When a person
issues victorious from this third trial, he finds himself standing
before the cottage of an old witch or sorceress who is busy
pounding rice from morning till night, and who in return for
glass-ware or little axes provides the manes with fire and light,
which are absolutely necessary in these gloomy realms. If the
ghost cannot pay in current coin, he must allow his ears to be
cut off. They immediately attach themselves to the sorceress’s
ears, which, as a result of additions of this kind, reach down to
the ground. Equipped with safe fire, the dead man reaches a
cross-road—the junction of two roads leading to two cities.

One of these roads, strewn with brambles and briars, is for men
who died a natural death

; the other, very smooth and bordered
with red flowers, is taken by those who have met a violent
death

—

e.g., warriors slain by the enemy, in expedition, or by
their own arms, or from wounds inflicted by a dart. Dressed in
brilliant red, because of the blood which they have shed, thev
dwell in a specially privileged village. In both the cities and
the village, life is much the same as it was on earth, and the
dead there are happy in proportion to the abundance of the
supplies of meat, flocks, utensils, slaves, and necklaces which
their relatives place in their coffins or on their tombs, of glom
par, and, above all, of mut to kiek. Slaves are represented by
rough little figures placed along with pots, cross-bows, wooden
sabres, etc., at the foot of the kon ngai.

The Bahnars have no definite idea of a judgment
of men after death, but their traditions imply that
only the good can reach the cities of the kingdom
of the dead ; the wicked succumb to the trials of
the journey.

8. Sorcerer-chiefs and sorcerers.—Although the
savages of Indo-China do not recognize any consti-
tuted power, it is worthy of mention that there
are among them three individuals with mysterious
moral power. The best known are the ‘water
king’ and the ‘fire king/ We have only vague
information about the ‘ wind king.’ The designa-
tion sadetes, which they receive in Indo-China, is

simply the Laotian sadet
(
= Khmer sdec), ‘king .

5

They belong to the powerful Jarai tribe. In spite
of their title, they have no effective power, and

1

their authority, which is purely spiritual, is not
j

even recognized except by the few villasr 5 border-
j

ing on their own territory. But all the savages '

know them by name, and dread them. They seem

to offer an analogy with the god-kings of whom
Frazer speaks {GB 2

i. 164). Their influence can
greatly facilitate the movements of an explorer if

he manages to approach them and to get into their
good graces. The sadete who is most feared is the
fire sadete, known especially by the savages of the
Annamese slope ; the water sadete exercises a less

perceptible sway over the Laotian slope ; the power
of the wind sadete seems insignificant.

The sadetes live in the neighbouring villages, and it is believed
that at least those of fire and water are always at hand in a
certain pair of families which are related to each other. They
possess objects endowed with magic power. The fire king has
a sacred sword, or magic blade, badly hewn, and carefully
rolled in white cotton rags. No savage would dare to approach
it. If the sadete drew this blade half-way, they say it would be
enough to— a—*—- -—* —•*—-v ;nto
a profounc : . ole
world wou . .ns,
Cambodians, and Laos claim that this magic sword was stolen
from them long ago. The Cambodians, monks and laymen, and
even a rebel chief, it would appear, have several times gone right
into these inhospitable regions to ask for it or to try to get it

back again. They never returned, being destroyed, the savages
say, by fire from heaven in punishment of their unjust claim.
The water sadete has a magic cup and wand, according to

some authorities, and, according to others, a rattan bearing
flowers that never fade, and a bindweed saved from the Deluge,
but still green. Armed with these objects, the sadete, if he is

roused to anger, is able to bury the earth under the waters.

Although legends of the most confused kind are
current about the sadetes, and although the savages
shrink from giving explanations of the subject to
strangers, and the sadetes themselves are very
difficult to approach, it seems certain that, in spite

of their occult power, they live the simple life of

the other savages, and go through the villages
asking a tribute of alms, which is seldom refused
them, but still more rarely offered. Certain Rade
villages, of their own accord, present the fire sadete
every year with a little cotton, some rice, and a
chicken.
The sadetes must never die a natural death.
When one of them falls ill, the chiefs and the old men assemble

to examine his condition. If this is judged to be very serious,

the invalid is dispatched by spear-thrusts. The sadetes, alone
among the savages, are cremated, not buried. The ashes are
gathered, and honoured for five years. The widow receives
some of them, which she has to carry on her back in an uru
when she goes to mourn at the tomb of her husband.

It is certain that, in spite of its prerogatives, the
office of sadete seems to be forced upon the members
of families which benefit from it. To succeed the
sadete a descendant on the female side is always
sought

; and the nomination of the new sadete often
meets with undisguised unwillingness from the
privileged family. This has given rise to several
stories.

It has been claimed that immediately after the death of a
sadete, all bis relatives eligible for succession flee to the forest
to escape this honour. The village inhabitants set out to look
for them, and the first one discovered is nominated. Another
tale is that all go to sleep in the common house ; an old man
enters quietly during the night, and asks the sleepers in a loud
voice, ‘ Who will succeed ? ’ The spirits prompt one of them to

< answer, ‘I.’ The old man ties a cotton thread, as a guarantee
!
of the will of the spirits, to the wrist of the chosen one, who is

j

thus recognized next day. Surer and more numerous testi-
monies lead us to believe that the new sadete is chosen by the
old men from the appointed familj\

Until the time of king Norodom, predecessor of the present
king Sisowath, the sovereigns of Cambodia, at their accession,
used to send expensive presents to the fire sadetes : elephants*
silk stuffs to wrap round the sacred sword, glass trinkets, etc!

;
The two savage chiefs in return sent several rural presents to

I

Phnom-Penh : rhinoceros-tusks, rice, sesame, and cakes of un-
|

wrought wax, on which was seen the impress of a finger as

I

signature. Rice, sesame, and wax were sent to the bafais, or
!
Brahman priests of the royal palace, who used them in certain

1
ritualistic ceremonies. In spite of the objections of the sadete
Norodom put an end to these traditional customs without givin

*

any reason for his action. Perhaps he saw in this gift a form of
disguised tribute to Cambodia, which doubtless recalled either
the services rendered long ago to the Khmer kings in the evolu-
tionary epoch, or a relation of kinship between the sovereigns
and the savages.

’

The sadetes or potaos, still so little known,
remain, as regards both origin and attributes, one
of the most interesting problems to be sol red in
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the political and religions organization of the Indo-

Chinese.
The extremely wavering beliefs and the com-

plicated worship of the savages have given rise

also to a whole class of sorcerers expert in sooth-

saying and in nullifying the evil designs of the

yang. They may be grouped in two categories :

(a) wizard-doctors, who are employed in exorcizing

diseases and prescribing remedies and sacrifices

;

they are in greatest demand, and best paid, but
not most influential ; (b) wizard-soothsayers ; they
alone know how to burst eggs, and their business

is to discover by this means theft, murder, or death
by witchcraft. All-powerful among these super-

stitious tribes, they are very much feared, for their

word alone is sufficient to have a man convicted

of witchcraft and reduced to slavery. Naturally
many sorcerers abuse their terrible power. Cer-

tain wizard-soothsayers practise casting spells by
means of wax figures, and belief in the effects of

this practice is general among the Indo-Chinese
savages.
A man is either born a sorcerer or may become

one ; there is, in the one case, direct inspiration of

the spirits, and, in the other, preliminary initiation.

The wizard-soothsayers who practise divination by
means of the crushing of eggs receive their mission
directly in a dream from the spirit of the lightning.

The wizard-doctor (bojau) may also be directly

inspired by a special spirit called yang gru.
When the yang takes possession of a man, the latter becomes

aware of it from the fact that he can no longer eat certain foods
without becoming sick or fevered : dogs, frogs, lizards, and
mice, from which sorcerers always abstain. Soon he is seized
with a sort of hysterical delirium, which often lasts five or six

days, and flees into the forest to follow the yang
;
then he has

paroxysms of fever, refuses to eat, and holds long conversations
with his yang gru, who reveals to him all the diseases with
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ing feebler, and at last the initiated one appears to have returned
to his normal condition, except that he lias become a bojau, i.e.

seer and healer. He always has with him in a little bag his

special diimony, one of which contains the yang gru, or spirit

which inspires him.

The bojau may also be initiated by another
sorcerer.

He first of all feels himself becoming feverish after having
eaten the foods mentioned above. An initiated sorcerer exam-
ines him, and then, lifting up his eyelids, by the light of a
small candle, and repeating a certain incantation, communicates
the magic power to him. Thereupon the yang makes sure that

the initiated man finds several domongs, and he immediately
becomes a perfect sorcerer. But many of the savages show
greater confidence in the sorcerer who has waited till the spirit

possessed him than in one who compels it by means of a fellow-

sorcerer.

It is a remarkable fact that the majority of

these sorcerers, the soothsayers as well as the
doctors, are women. The bojau of the Bahnars,
Kongaos, and numerous other tribes, with her
hysterical stamping and her cataleptic sleeps, re-

sembles the pajau, the pythoness of the Chains.

9. Penal law.—The crime most severely pun-
ished is theft, especially of domestic animals or

of rice ; the latter is sometimes punishable by
death. A less serious theft is punished by a fine,

almost always equal to double the value of the stolen

object. If the thief cannot pay, his debt makes
him the slave of the man whom he has robbed.
Crimes of passion—adultery, rape, and murder

—

are, as a rule, punished with a variable fine, which
is handed over to the injured family or person.

The laws of the savages are averse to punishing by
death, because a man can always be useful to the
village. Crucifixion, however, is practised among
certain tribes, and cudgelling to death is allowed.
Slavery for debt is fairly frequent, but the slave

may always regain his freedom by paying the
sum due.

10. Oaths and ordeals.

—

When a person denies
his guilt, the savages have recourse to ordeals.

which are undergone in the presence of a sorcerer.

The most usual, the water test, is a custom still in

vogue among the Khmers :

The accused and the accuser, both holding on to a post firmly

fixed in the river, plunge at the same time underneath the
water. If the accuser remains longest under the water, the
accused is judged to be guilty ; if the accused, he is innocent.

The savages firmly believe that the haemorrhage which occurs
in the weaker of the two at the beginning of asphyxia results

from the fact that the spirit of the waters, indignant at his

falsehood, has pricked his nostrils.

Other ordeals consist in making the culprit

plunge his hand into boiling pitch or even into

molten lead. If his hand remains unhurt, lie is

proclaimed innocent. A more formidable test,

because it allows more scope for manipulation or

wickedness, is the ordeal of * breaking an egg be-

tween the thumb and the first finger,’ among the

Bahnars, Kongaos, Sedangs, etc. It is used in

eases of theft and poisoning ; and, especially in

eases of witchcraft, it takes place with the aid of

a sorcerer or a sorceress.
When, by superstition, ignorance, or brazen-faced falsehood,

a savage of any village accuses a member of the same village, or,

more usually, of a neighbouring village weaker than his own,
of having stolen something from him, or cast over him a spell

of illness or of death, the two villages assemble to decide the
issue. As a rule the accused is a poor man or woman, or one
of no lineage ; and it also very often happens that, having no
faith in the fairness of the ordeal, and fearing that he will be
abandoned by his village or that he may involve it in war, the
victim pleads guilty rather than resist, and, though innocent,
allows himself to be sold as a slave to the Annamese or the
Laotians. When the accused is rich and of influential family,

the attitude of his relatives and of the whole village sometimes
makes the accuser beat a rapid retreat. When the parties are
about equal in rank, the case is nearly always decided by the
egg-test. The bojau takes an egg between his thumb and fore-

finger and asks it if there has really been deng, ‘witchcraft.’

The egg, if cleverly pressed, never fails to break if the sorcerer
wishes it. Other eggs are then taken to find out in which
village the deng is ; generally one of the eggs collapses with a
crackle at the name of the guilty village. A third time the
sacred eggs are interrogated, to find out which person in this

village, the inhabitants of which are all enumerated by name,
has the power of casting spells (deng) ; when the egg breaks at
the mention of one of these names, the unfortunate individual,

irrefutably convicted, is immediately bound, and handed over
as a slave to the accuser. It is evident that the greed or
wickedness of the bojau may draw great profit from such a
custom.

Another very repugnant test is to make the
accused lick the decomposed corpse of the person
he is suspected of having poisoned, while saying

:

‘ May I die within the year if I am guilty of the
death of this man !

* If he reaches the end of the
year without accident, he is pronounced innocent.
When the body has been buried for some time, the
accused may clear himself of the accusation of
poisoning by repeating the same formula while
swallowing some of the earth taken from under
the coffin and pounded with dry leaves.

Very often the peaceable tril>es, e.g. the Bahnars,
are satisfied with a more kindly ordeal.
The families of the deceased and of the accused and the

accused himself go into the cemetery. A little earth is taken
from the grave, and a model of a tombstone is made with it.

This is sprinkled with rice-wine and the blood of a chicken,
while one of the company pronounces the following impreca-
tion: ‘ Thou6 ! We are making libations of chicken’s blood and
wine in order that this business may be ended ! May the per-

jurer die, slain by the axe or the knife ! May he be caught
in a snare ! May he be drowned in the water ! May the
lightning strike him l May his enemies pierce him with arrows !

May they slay him with the sword in battle ! May cancer eat
him away ! May the blood gush from his nostrils and his

mouth !
’ Then they mix the earth, moist with the blood and

wine, with a little ground stag-horn, each one present swallows
some of it, and a bumper of alcohol all round closes the cere-

mony. According to the savages’ ideas, the culprit, if there is

one, is sure to die within the year.

The oath of friendship is a complicated one, for

it serves to create a bond as sacred as kinship
between those who exchange it.

Intermediaries are chosen between two persons who wish to

swear allegiance to each other, and are charged with sounding
their intentions. They receive two jars of rice-wine and two
chickens from the contracting parties ; one half is to pay them
for their trouble, and the other is required for the ceremony.
One of the chickens is roasted, and each of the future friends

receives an equal share of the heart, the liver, and the legs.



230 INDO-CHINA (Savage Races)

which he must eat. Then both drink together from the same
jar of rice-wine by means of a flexible bamboo tube, while the
spectators utter the usual imprecations : ‘Remember that to-

day you become brothers. ... If one of you betrays his
brother, may he be struck by lightning ! May he be reduced
to slavery ! May he die miserably, and may his unburied body
become the prey of the ravens !

’ In most cases they prick the
arm3 of the two friends with the point of a dagger, in order to
mix their blood with the wine, which they have to drink
together. The solemnity is greater still when not two indi-

viduals, but two villages,’ swear indissoluble friendship after a
war. Into the jar of rice-wine are put a boar’s tusks, spear-

heads, and arrows ; above it are hung fish, ropes, fetters, and a
serpent’s head. Then the whole assembly drinks, after having
uttered the most terrible maledictions against the village which
should try to break the peace.

The savages are somewhat extravagant with
their oaths when they wish to affirm or convince.
They ‘ eat ’ their sword, their spear, their pipe, or
their clothing—which means that, if they lie, they
give themselves over to be killed by the sword or
by the spear, or to smoke their last pipe, or wear
their last dress in this world.
n. Religion.—The religion of the Indo-Chinese

savages appears to he Animism strongly tinged with
fetishism and polytheistic naturalism. It is both
public and private, demands an infinite number of
duties, often very onerons, and constitutes a utili-

tarian worship based on the fear of evil powers
and the desire to conciliate them in order to obtain
satisfaction of personal interests. The savages
give souls or spirits to animals, objects, plants,
and phenomena

; these evil spirits take vengeance
for even involuntary neglect of a rule or an offer-

ing. Famine, bad luck at fishing, hunting, etc.,

illness, accidents, and death are the result. Every-
thing that the savage does to guard his wretched
life must he preceded or followed by rites and
sacrifices to baffle these formidable powers. These
spirits, which are very numerous, are the possessors
of considerable hut not hierarchical power, and
are dependent on one another. Having the same
passions as men, they are in constant rivalry,

contending for the offerings of men. Among the
savages all manifestations of a supernatural power
—genii, souls, spirits—bear the generic name of
yunt7, a word of Malayo-Polynesian origin.

The spirits, or genii, are divided into two great
categories : the good and the wicked. Among the
good are those whose mission is to make the fruits

of the earth grow, who dispense light and heat,
rain, cold, or wind as there is occasion, and who
bestow rich harvests, health, and happiness. Al-
though much honoured (for their anger might
become dangerous in a case of neglect of an offer-

ing), yet they are less honoured than the maleficent
spirits, who hate men, and try to torment them
in every possible way, or to make them die, and
whose neutrality must he conquered by means of

sacrifices. These evil genii live in large trees,

in huge rocks, or in mountain caves. A savage
would not dare to cut down a large tree or begin
to cut wood in the forest without first having
killed a dog, dipped some arrows in its blood, and
drawn them across the tree. Then the tree may
be cut down ; the yang has changed its abode.
These spirits vary in power, attributes, and

dwelling-place. First of all, there are the most
powerful, the spirits of the sky. At their head
is the god of lightning, whose voice is the thunder.
This god, called by the Baimars Bok Glaih, ‘ the
Grandfather who thunders,’ comes down to the
eartli in the gnise of the storm, and with a stone
axe strikes those who have offended him

; hence
the veneration among the savages for cut Hints

and meteoric stones. He is also the god of war,
and then he assumes the form of a goat or of a
shaggy old man with a long beard. He lives in

the sky with the goddess of the harvest (Bahnar
Yung idri

;

cf. Skr. Sri, and Malayo-Polynesian
Seri ) and her mother, who has a pair of wings,

and is ugly, dirty, and poor, hut very fond of the
liver of victims, and who comes down to earth to
test the enthusiasm of men. The person who gave
her a good welcome, in spite of her repulsive ap-
pearance, was immediately loaded with fortune’s

gifts, hut he who turned her away through pride
came to misery.
Between the sky and the earth, in a zone of

space, live certain ill-intentioned spirits, of whom
the most famous is Grandfather Nu, who, without
a rag to cover him, tries to snap up the livers of

victims, the blood, and the wine offered to other
gods. These deities hurl their wrath on the un-
fortunate savagewho is believed not to have offered

anything, and becomes the prey of mischance.
This spirit is by nature such a thief and so male-
ficent that it would he useless to attempt to stop

his depredations by heaping him with sacrifices.

The inferior spirits live in holes under the earth.

Wounded unwittingly by the savage who is plough-
ing his field, they have their revenge by inflicting

internal diseases upon him, which become fatal

unless they are disarmed by means of offerings.

Along with these should he mentioned the earth-

spirit and the water-spirit.

Among the inferior spirits, many become incar-

nated in the form of human beings or enter in-

animate objects. There are certain crickets whose
cry always foretells a successful hunting expedition

to the savage. In order to thank them, an offering

is made in their honour of certain hairs of the
captured game (these hairs are roasted and a liba-

tion of rice-wine is then poured out) and of birds
whose singing is taken as an omen. Omens are
also taken from the kite—the sight of which in

time of war fills all hearts with joy—and certain

sparrows, whose flight, to right, to left, in front,

or behind, decides what action the savage is to
take. He never starts on any expedition or voyage
without consulting the birds.

The savages also worship rocks which have
roughly the shape of a man or an animal ; they
are supposed to harbour a yang. There is nearly
always a legend attached to them. Libations are
ottered to them, or a leaf from a neighbouring tree

is plucked in passing.

Practically all the Bahnars, Sedangs, Jarais,

and Hadrongs still believe that spirits reside in

those huge jars which, along with the gongs, con-

stitute the chief wealth of the savages. The
presence of spirits in the jar is shown by some
external sign, hut they are not incontestably ge
yang, * spirit-jars,’ nor are they honoured as deities,

until a dream reveals their value to the savage
who possesses them or wishes to buy them. On
holidays the mouths of these jars are coated with
blood and rice-wine. When a Sedang makes up
his mind to sell a very expensive one, he breaks off

one handle of the jar in the hope of keeping the
yang in the handle, and continues to worship it in

the same way as before.

We have still to mention the protecting spirit of

villages. The coarse figure which represents him
is made of wood and adorned with a plume of

grass, and he is armed with a sword and a bow,
bound to his diminutive arms. As soon as the
grain is cut and the rice stored, the images of this

spirit, carefully sprinkled with the blood of a
chicken and with rice-wine, are fixed on the
palbade of the village and on the roofs of the
houses, with the notion that he will pierce with
his arrows the evil genii who might kill or ruin
the inhabitants. The next year the little figure,

very much worn out, is replaced by another of the
same kind without ceremony, the spirit having left

the old one when it became too dilapidated.

More formidable is a malevolent spirit with
human form, his body tom with wounds, his en-
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trails hanging out of his lacerated body, and his

heart visible in his open breast. He wanders
about unceasingly through the mountains and
forests, chuckling and groaning alternately, leav-

ing large bloodstains as he goes. The savages

are in mortal terror of him, and never dare to

ask :
1 What blood is this ? ’ The angry yang

would pursue them, seize them by craft, and
drown them in a sea of blood. Perhaps we mav
recognize in these spirits, whom the Bahnars call

laih lem kleng bri, ‘ spirits which bar the forest,’

the souls of men who have died a violent death
and lain unburied in the forest or been devoured
by wild animals : for these and the souls of women
who have died in child-birth are particularly male-
volent spirits in the eyes of the savages. This
last belief is very wide-spread throughout the whole
of the Far East, and is found among the Malaysians,
the Khmers, aud the Annamese.
The worship of the savages consists chiefly in

sacrifices and offerings, varying according to the
circumstances and rank of the yang to whom they
are offered. Almost every action of their lile

entails a sacrifice : the choice of the site of a
village, the building of a house (there are special

rites for the erection of the first pillar and for the
arrangement of the hearth), the act of drawing
water from a well for the first time, birth, mar-
riage, death, war, hunting, fishing, sowing, reaping,

the gathering of roots in the forest, etc. These
sacrifices include several ritual actions, an invoca-
tion, and the presentation of certain offerings and
certain dishes to the gods. They are always con-
cluded by a feast, at which the savages consume
almost the whole of the victims and drink rice-

wine until they are quite intoxicated. The princi-

pal animals offered in sacrifice are the buffalo (for

expeditions of war, to celebrate a victory, in cases
of serious illness, and at funerals), the pig, the
goat (in cases of reparation of a crime or to cele-

brate a gorgeous glompor), and the chicken (in all

the many daily occasions). The share of the yang
is the victim’s liver, a little of its blood, and some
rice-wine. In sacrifices made after a successful
chase, the hunter generally adds to the liver and
the blood an ear or the tip of an ear of the quarry.
Offerings of food are usually presented to the yang
by the sorcerer on a board adorned with little

candles stuck on the edge ; he then throws several
grains of rice over his left shoulder, reciting form-
ulas which the bystanders repeat in chorus. In
several villages small buildings are erected with
a miniature roof and a platform, on which are
placed dishes of meat for wandering or hungry
spirits.

The Radbs still remember the human sacrifices

which they used to offer at the funerals of great
chiefs ; but this custom has disappeared every-
where except among the Sedangs, who, at the
construction of a common house, cast a prisoner
of war alive into the hole dug for the first post,

and crush him under the post.

12. Cosmogony.—Almost all the savages of
Indo-China have ideas, identical in their confu-
sion, of the creation of beings and of the world.
The sky and the earth existed always, but the
human race comes, in their opinion, from the
‘Grandfather and Grandmother with the big
box.’ These two survivors of a deluge which de-

stroyed everybody long ago were saved in a large
box, where they took refuge along with a pair of

animals of every species. Warned by the cry of
a chicken sent by the yang, they came out at last

from their floating prison, and, while the animals
again spread over the earth, from their union was
torn a new race of human beings—a race happy
in every way, for another messenger from the
yang, a big black ant, had brought to the ‘ Grand-

parents of the big box ’ two grains of celestial rice

which grew without cultivation, and a single grain
of which filled a pot. By the help of a magic
fire, which burned without fuel and made savoury
dishes—a fire which one of the sons of the Grand-
father of the big box had stolen from a powerful
fairy—the Golden Age reigned on the earth ; the
dead, buried at the foot of a certain tree, were
restored to life in adult state ; the earth abounded
in happy beings. Then credulity and the malice
of the yang deprived them of order; the magic
fire, the celestial rice, and the tree of resurrection

disappeared. Since then the savages have been
troubled, and suffer famine, cold, and death.
The evil was aggravated by the confusion of

tongues which, among the direct sons of the
Grandparents of the big box, followed the build-

ing of a vague tower of Babel. This confusion led

to the dispersion of the races, or, rather, of the
different savage tribes.

The legends of the savages still mention the existence of

heroes of gigantic size who declared war against the gods. All
were killed except their chief, Diong, a Bahnar who conquered
Bok Glaih, the god of lightning. This Diong also became
reconciled with the yang, for he fought the Jarais, who sought
a quarrel with him, by getting the gods to stop the sun in

order to allow him to obtain his victory. In order to console
the Jarai chief, trampled in the meUe, the yang transformed
him into a constellation—an honour granted to several other
people famous for their misfortunes or their bravery in the
savages’ traditions.

Although the savages do uot know how or by
whom the world was created, they hold that it

will come to an end by a terrible fire due to a
giant who lives in the centre of the earth.

13. Fetishes.—Pebbles of uncommon shape or
colour, pre-bistorie axes or arrows of flint, and
splinters of meteoric stones are the favourite
fetishes of the Indo-Chinese savages. When a
savage comes upon one of these objects, be picks
it np, wraps it in cotton thread, and puts it into

a basket which he carefully closes. He waits
until the spirit of his fetish manifests itself in a
dream and shows him by what sacrifice it wishes
to be honoured. If the yang of the fetish-pebble
does not reveal itself during the night in human
form, or if it demands a sacrifice as costly as, e.g.,

a buffalo, the savage throws the pebble away in
the forest, and there the matter ends. Otherwise
he offers it a chicken and a jar of rice-wine ; then
the pebble, rubbed with the chicken’s blood and
sprinkled with wine, is put, along with similar
objects, into a bag made of bamboo fibre, and
the hag is attached to one of the pillars of the
house.
These fetish-pebbles, which among the Bahnars

receive the name of domong, are not peculiar to
any individual ; the village possesses a large
number of them, carefully preserved in the
common house, on a little altar placed on the
principal pillar, or jorang. They are the city-

protectors, and a savage is specially employed to

sprinkle them with blood and wine during the
ceremonies. Those most reverenced are the
domong of war, which are generally picked up
on the return from an expedition, and whose
spirits manifest themselves in the form of strong
shaggy men. After the return from a success-

ful razzia, they are coated with the blood of a
sacrificed buffalo.

When fire breaks out, if the flames reach the
domong, they are thrown away, for it is believed
that the yang must have gone away before the
fire had reached them. These domong are the
protectors of the rice, of fishing, hunting, health,

etc. Each one has his own particular sacrifice by
which the others also benefit, receiving after him
their share of blood and wine. Perhaps the

domong who is most worshipped is the rice domong,
hut great care is taken not to sprinkle him with
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buffalo's or even pig’s blood. In order that he
may not get accustomed to such costly sacrifices,

he is never offered anything but a chicken. Both
male and female dhmong exist. Their sex is

determined by the sorcerer. Their power is

equal.
We may add that, according to the missionaries,

the savages, amid the great number of super-

natural beings to whom they render worship, have
an idea of a higher Being, the creator and absolute
master of all that exists, rewarding good and
punishing evil ; but this Supreme Being, stripped
of all ill-will towards men and inspiring no fear in

them, is not an object of worship.

14. Tabu.—Prohibitions are as numerous as

offerings among the savages. The words dieng,

deny, ko, tan, man, 1mm, etc., in Lower Laos,
Jcalam in Upper Laos, or even tabung, among
certain tribes bordering on ancient Champa, mean
the prohibition against doing certain things at
certain times, certain ritual interdictions—in a
word, an ensemble of tabus.
When a village removes to another place, no one is allowed

to walk on the road which it followed at its exodus. When a
woman is confined, or when any one is married or dies, the
village, or merely the house, is tabued for a variable period.
When there is a famine, the village which is suffering from it is

forbidden to strangers, for fear that the rice-yang, already
angry, may want to go with them. When the wind blows in
a certain way, hunters must not kill such and such an animal in
the chase. The small spaces round the ge yang, ‘ spirit-jars,’

and round the pillars where the domong are hung are tabued.
Gold and silver are kalam for several villages of the Stiengs
round Attopen (Laos), who, on the other hand, accept copper.
Every action not in accordance with the settled traditions of
the savages at once appears to them unlawful, and a great many
presents and arguments are required to prove their innocence.
It must be said, however, that among the savages who are
neighbours of more civilized races, and especially since the
French occupation, the extent and inflexibility of tabus are on
the decline.

15. Totemism.—Properly speaking, food abstin-

ences do not exist among the savages
;
nor do they

appear to render special worship to any animal,
and so far no clearly totemistic tradition has been
recognized among them. Nevertheless it must be
said that all the savage tribes speak of the tiger

with timid reverence, and, when they do bring
themselves to eat its flesh, it is only out of revenge,
and only among tribes which abstain from the
flesh of the domestic elephant.
Among the Rad6s, when a domestic elephant is wounded,

they offer him a roasted pig, place some rice on his head, and
pour libations of alcohol, all the while reciting prayers. The
Stiengs beg the animals’ pardon before slaying them. A curious
legend of the Bahnars ‘of the first ages of the world’ relates
that the men of the village had gone away on business, and, on
their return, found their wives and children transformed into
monkeys, doubtless by the vengeance of the yang. In order to
restore these metamorphosed beings to their human form, their
relatives made incisions on themselves, and with the blood that
flowed forth rubbed them limb by limb ; all that were thus
treated immediately resumed their human appearance. All
the savage tribes and the Indo-Chinese in general—like the
Indonesians—have a strong antipathy to killing monkeys.

16. Festivals.—The chief festivals are the Fes-
tival of Victory (see § 4), the Festival of the Dead
(see § 6), and the Festival of the Fructification of
tiie Rice.
When rice is sown, a chicken is first sacrificed

;
but the real

ceremony in its honour does not begin until the rice is in the
blade. To ensure fructification, the domong are taken down
from the granary where they stay, and placed in the house after
a chicken or a goat and a jar of rice-beer have been offered to
them. Then early next day the owner of the field carries them
off with a chicken whose beak and claws have been washed in the
juice of a certain forest-plant, and a tube of bamboo filled with
millet-wine. In the middle of the field be digs a hole, into which
the domong of the rice are laid ; he surrounds this hole with
a circle of sticks ornamented with tufts of bamboo and joined
together by seven strands of cotton thread. The chicken is killed,

and with its blood are sprinkled the fetish-pebbles, which are
then buried. Over their grave a post is stuck, adorned with
tufts of bamboo, and smeared with blood

; this post ends in a
leaf rolled up into the shape of a horn and filled with wine and
chicken’s blood ; to the foot of the post is fastened a small
bamboo tube full of millet, wine, and chicken’s blood. The
sacrificer offers the contents to the beneficent yang, after
having adjured the malevolent spirits to depart from his
field.
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INDONESIANS. 1—i. Names for the concep-
tion ‘ soul.’— The Indonesian peoples use two
names for the conception * soul,’ and by these

names they express two different things. The
first soul plays a part only in this life on earth

;

it occurs both impersonally as the vital force which
animates all nature, and personally. With the
peoples whose life is still strongly communistic,
and among whom there is therefore little room for

the individual, the impersonal character of the

soul stands out more clearly. Where the feeling

of individuality is more developed this soul is

more personal. The second soul plays a part only
in the next life ; then the first soul vanishes, and
the second appears as an essence of the human
being itself. The first soul we shall call ‘soul-

substance,’ in contradistinction to the second soul.

Soul-substance is therefore the spiritual substance
which pervades man during his life on earth ; in

its impersonal character man can have too little of

it, and then he must add some soul-substance to
it, derived from men, animals, plants, or things

;

in its personal character it is addressed and flat-

tered. After the death of the human being this

soul - substance animates another part of nature
—an idea which has given rise to the belief in

metempsychosis. The soul, however, which only
after death separates from man, carries on a per-

sonal existence in a realm of spirits, which is similar

to the earth. This soul dies several times (mostly
seven or nine times), and finally turns into soul-

substance. Sometimes the Indonesian says that
he has more than one soul, even as many as
seven ; but these are simply different modes of

appearance of the one soul-substance which is in

him during his life on earth. For the impersonal
soul the Indonesians have no general name. A
very common name for the soul-substance is

sumangat with the Malays, with several varia-

tions, as sumangi in Minaiikabau, surnanga and
sumange with the Macassars and the Buginese,
esmnngan in Burn, and sumangan in Ambon. In
Northern and Central Celebes we find words mean-
ing Tittle man,’ whereas the Dayak words ham-

1 On the geography and ethnology of the region dealt with in
this article cf. art Australasia. See also art Papuans.
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baruan and bruwa point to a derivation from
ruwa, ‘two’ ; so that these names probably mean
‘companion,’ a meaning which we find in renga-
rengan of the inhabitants of Minahassa, kakeduah
of the Sanirese, katutubo (‘of the same nature as

another ’) in Luzon, and ikararua of the Ibanag.
Among the Batta tribes in Sumatra we meet with
tendi and tondi ; and the races which have been
strongly under the influence of the Hindus, as the
Javanese and the Balinese, use Sanskrit words,
e.g. yitmd and submit. Besides these names for

the soul-substance, njawa, originally ‘ breath,’ is

often used. The soul, i.e. man as he lives on after
death, bears quite different names. A word of

frequent occurrence is nitu, anitu, onitu, meaning
‘ souls ’ in the Moluccas, but ‘ spirits ’ in Celebes,
Nias, and other islands. The Batta tribes and
the Niassians use the word begu, which means
‘ spectre,’ cmga in Central and andja in Southern
Celebes. The Dayak tribes in Borneo have words
such as liau, andiau, luiva, etc. The belief in a
life after this life is so vague with the Indonesians,
and the conception they form of the soul is there-
fore so indistinct, that, having come into contact
with monotheistic religions, they have adopted
words for the soul from other languages

—

e.g., the
Sanskrit jiva among the Malays and Javanese,
and the Arabic mcda'ekat, which all through the
Malay Archipelago does not stand for ‘ angel,’ but
for the soul of man after death.

2. The impersonal soul -substance in man.

—

All parts of the human body, and its secretions,
contain impersonal soul-substance. This may be
extracted from any part ; and then pain is felt

at the part.

(1) Many customs show that the Indonesians con-
sider the human head to contain soul-substance.
The great object of head-hunting is to possess
themselves of their enemy’s soul-substance, in
order to increase their own. In the Moluccas,
missionaries have sometimes been charged by the
natives with having made medicine out of human
heads.

(2) Other important storehouses of soul-substance
are the botcels and the liver. For this reason it

is a general usage in the Archipelago to offer to the
gods a piece of the liver of an animal, which means
that not only the material part, but also the soul-
substance of the animal is sacrificed. The Olo-
Ngaju in Borneo and other Dayak tribes regard
the liver as the seat of all emotions. The Battak
also hold this belief, and are therefore very much
afraid of abdominal operations, because they think
that then the soul-substance is removed from the
body. With the Javanese, the Malays, and the
inhabitants of the Mentawey Islands and Halma-
liera also the liver is the seat of the emotions, with
the Papuans the bowels. Among a few tribes
(Minankabauians, Niassians, and Kailians) the
heart is believed to be a receptacle of soul-
substance.

(3) The blood is of much greater importance in
this respect. It is sacrificed as containing soul-
substance. In the consecration of the house it is

customary to rub the blood of the victim on the
woodwork, in order to give it strength. The
Macassars smear old sacred objects with blood, in
order to infuse new life into them. The Orang
Sakai in Siak sprinkle, as pars pro toto, a few
drops of their blood on a corpse, lest the soul of
the dead man should take with it all their soul-
substance and they should die. Throughout the
Archipelago the law holds that the blood of a man
guilty of incest must not be spilled, because this
would make the soil barren.

(4) That soul-substance is found in the placenta
and umbilical cord appears from the connexion
which the Indonesians see between child and after-

birth ; the latter is called elder or younger brother.
The placenta is carefully preserved or buried.

The Battak call upon the soul of the afterbirth.

Other peoples (Macassars, Tomorians) preserve the
placenta with salt and tamarind. The little piece
of the umbilical cord which has fallen off is gener-
ally preserved by the Indonesians, and administered
as medicine to the child when it is ill.

(5) A great amount of soul-substance is thought
to reside in the hair of the head ; hence many
object to having their hair cut, as this might
cause them to fall ill for want of soul-substance.
When a Javanese has lost two or more children
by death, he does not shave the head of the next
child. After their conversion to Christianity,
many of the Battak were afraid that they would
die if their long hair was cut. In case of accident
or disease the mother rubs her child with her hair,

to supply it with new soul-substance (Minahassa,
Safii, Central Celebes, Afikola, Central Nias).
Among the Dayaks, parents protest against the
cutting of the hair of school children, for fear of
disease. Hair is laid at the foot of fruit trees

to make them more fruitful, i.e. to adduce soul-

substance (Torajas, Malays, Karo Battak, Timor,
Dayaks). The Kayans in Borneo administer burnt
human hair to delicate people by way of medicine.
Betrothed couples exchange some of their hair, in
order to become one in soul and always to think
of each other (Moluccas, Central Celebes, Mina-
hassa, Timor, Battak, Dayaks). With the Karo
Battak the hair of bride and bridegroom is knotted
together at the w edding. Father and mother give
some of their hair to a child, that it may feel that
its parents are near it, and that it may not cry too
much during their absence (Central Celebes, Mina-
hassa). Therefore it is a prevailing custom to pre-

serve some hair of deceased relatives, lest they
should die with longing for the dead. According
to Indonesian belief, a little hair (hence a little

soul-substance) taken from a man gives power over
all his soul - substance ; whatever happens to the
hair happens also to the man. This idea is at the
root of all the sorcery w'ith hair which occurs
among the Indonesians. As a rule the hair is first

wrapped up in a parcel with pungent spices, and
then buried or hung in a tree ; the owner of the
hair is afflicted with all kinds of diseases as the
consequence of this. The w'orst thing one can do
is to burn a person’s hair with an imprecation.
The person is then sure to die. Hair is also used
as a sacrifice : a Toraja pulls out a hair when he
has told a lie the consequences of which he fears.

A Boni prince offered his hair when he had de-
livered his country from the enemy. Dayaks
sacrifice some of their hair when they have re-

turned uninjured from war. A general form of
sacrifice in the Malay Archipelago is the cutting off

of the hair of children. Frequently, however, a
lock of hair is spared, as if to retain the soul-

substance. The sacrifice of hair at a death is

common : the relatives offer part of their spiritual

existence, that the soul of the dead one may leave
them undisturbed (Moluccas, Halmahera, Timor,
Bali, Dayak tribes, Efigano, Malays, Battak,
Malagasy). This entire or partial cutting or
shaving off of the hair is sometimes required only
of the widow or widower, sometimes of the nearest
relatives, at other times (when a chief of special

importance has died) of all the subjects.

(6) Of equal value with a man’s hair are his

nails. Hair and nails are therefore generally men-
tioned together. Great care is taken that nail

parings do not fall into the hands of people who
might do harm with them. Among many of the
tribes the nails must not be cut after sunset, be-

cause the spirits wandering about then might seize

them.
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(7) The Indonesians imagine the teeth to be
filled with soul-substance. This appears from the
knocking out of teeth (as it occurs still in Central
Celebes, Formosa, and Engano), and from the
general custom of filing oft' teeth, which reaches its

height in the skilful way practised by the Javanese
and others. Originally this was intended as a
sacrifice when entering upon puberty. What is

left of the teeth after they have been filed off is

blackened—originally for the purpose of hiding
from the spirits the fact that part of the sacrifice

was withheld. The sacrifice ot teeth as a mourn-
ing rite is still found among the Indonesians in

Kedu in Java, in Benkulen in Sumatra, and in

the isle of Saleier.

(8) The secretions of the human body also con-
tain soul-substance, as, e.g.

,
the saliva. Many

Dayak tribes spit on an offering or bite it, that
the spirits may know that it comes from them.
Spitting occurs as a sacrifice, in order to get rid

of something impure or sinful. When the Indo-
nesian hears some ominous sound, he spits ; the
Battak do so when a corpse is carried past them

;

the Galelarese immediately spit when they have
pronounced a forbidden name. A dying man
leaves some of his saliva, that the survivor may
not long too much for him (Macassars, Olo-Dusun
in Borneo, and Javanese). By the possession of a
person’s saliva one gets power over all his soul-
substance ; therefore the Indonesians do not spit

near graves or high trees, because the spirits might
avail themselves of this saliva to take away all

their soul-substance. Saliva is used in sorcery
also, generally in the form of a quid (Moluccas,
Nias). All the tribes are careful with everything
that has been in contact with the mouth (with
saliva), e.g. remains of food. That saliva contains

soul-substance, force, is proved by the fact that
tools are rubbed with it to make them stronger
(Minaukabau)—-especially rifles (Ankola, Kaili, and
others). The Land Dayaks of Sarawak begged Euro-
peans to spit on bits of coco-nut shell, which were
then scattered over the fields to make them fertile.

Sweat also—and consequently the clothes satu-

rated with it—contains soul-substance. Hence a
Javanese thinks that his child will fall ill if an
article of its dress has been carried away by the
stream ; and it is customary among different tribes

to ask for worn clothes of European children, that
their children, wearing them, may thrive the
better through the sweat which the clothes con-
tain. Water in which persons of high standing
have washed off the perspiration of their hands
and feet is believed to have the power of making
the soil fertile, or is taken as a medicine (Dayaks,
Macassars, Javanese) ; and the water in which
clothes of certain people have been washed is used
to cure all kinds of diseases, but especially (and in

this case it is a garment of the husband which is

washed) to hasten a confinement. Even earth from
footprints, to which something of a person adheres,

is sometimes used to injure that person by sorcery

(Malays, Battak, Galelarese).

From the stories current among Galelarese,

Torajas, and Javanese relating to deceased per-

sons who were restored to life by means of tears, it

appears that this secretion of man is also thought
to contain soul-substance. Urine has similar effects

where it is used as a medicine (Javanese, Kailians,
Macassars, Battak, Dayaks). The Buginese rub
people with urine to make them bullet-proof, while
m Ankola and Halmahera a person’s urine is used to

destroy him ; in the island of Kisser a young man
urinates on the urine of his heart’s elect, hoping
that this will make her love him. Moreover, many
stories are found among the Indonesians about
animals which were impregnated with a human
being by drinking human urine. Among the

Macassars and Torajas fasces are used to heal
wounds. Among the former and the Karo Battak
they are also used to practise in sorcery.

3. Ways in which man increases his soul-
substance. — In the opinion of the Indonesians
the soul-substance discussed above is impersonal

;

it can be both increased and decreased. Primi-
tive man was always bent on increasing his soul-

substance in order to make his life stronger.

(1) He accomplished this by eating and drinking.
The Indonesian imagines that the soul-substance
of the food is absorbed by him (though he does not
always realize this), as may be seen from the food
which he forbids in different illnesses. This pro-

hibition is not founded on empiricism, but on
shape, taste, name, and properties of the various
foods. On account of their form, name, etc. , they
are considered injurious to the patient, and their

soul-substance corresponds to their name, form,
etc. The Dayaks do not eat the flesh of deer, lest

they should become cowardly (like a deer). The
eating of white buffaloes causes leprosy (Central
Celebes), etc. The Malays believe that they
strengthen their own soul-substance when absorb-
ing the soul-substance of the food. They tell a
story, in which a poor man grows strong and
healthy by eating the flavour of a rich man’s food ;

whereas the rich man, eating the food itself, grows
thinner and weaker. Moreover, many Indonesian
peoples call rice the strengthener of soul-substance.
If a person’s shadow falls on food, the food
must not be eaten, else the soul-substance of the
erson is also eaten (Atclie, Halmahera). Canni-
alism is founded on the idea of eating some one

else’s soul-substance. It existed (or still exists)

among the Battak, some Dayak tribes, and the
Papuans ; among other peoples we find traces of

it in the drinking of human blood, the eating of
brains and other parts of the body. That the
great object was to add to their soul-substance
appears from the parts eaten : the palm of the
hand was eaten to get strong hands (Battak,
Dayaks, Galelarese) ; knee-caps, to get strong
knees (Battak) ;

scrapings of human bones, to make
the whole body strong (Olo-Ngaju, Macassars,
Torajas). In the Moluccas, pieces of the heart,

liver, and lungs are eaten to become ‘ brave ’
; and

for the same reason dogs are eaten (Nias, Torajas,
Moluccas). It is a general precept that a pregnant
woman must not eat pungent, stimulating, hot
things, else the child she brings forth will also be
‘ hot,’ i.e. unhealthy.

(2) A way of adding to one’s soul-substance is by
drinking blood. The Macassars, Buginese, Tora-
jas, Kailians, Gorontalese, Minahassians, and
Tobelorese drink the blood of a slain enemy in
order to become brave and strong. Those w-ho
conclude peace drink each other’s blood, as well as
those who wish to become blood-brothers

; some
drops of blood from the shoulders or arms of the
two parties were mixed and drunk ; thi3 betokened
that their soul-substance, and so also their wishes
and thoughts, had become one. This custom is

specially prevalent among the Dayak tribes
; but

it also occurs among the Battak, in many of the
islands of the Molucca group, and in Timor.
Among the Olo-Ngaju in Bcmeo, when a child
was adopted by others, it was given some blood to
drink from the right shoulder of the foster-father
and from the right breast of the foster-mother;
and a newly married couple on their wedding-day,
a man who has been appointed chief, or persons
who settle a quarrel are smeared with blood to
strengthen their soul-substance. The same cus-
toms also occur in the south of Celebes. In Java
it is believed that the blood lost during confinement
by a woman who has borne a child in jumat legi
or seloso kliicon has a special healing power.
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(3) Since saliva contains a large amount of soul-

substance, the Indonesians think that they can
add to a man’s soul-substance by spitting on him.

This spitting is very general ; sometimes some
herb or root is chewed to strengthen the effect of

the saliva. Dayak parents spit on their children

daily to promote their growth ; sores and wounds
also are spat on ; the remuneration which a witch-

doctor receives for this spitting is still called ‘ re-

ward of the saliva’ among the Madurese. Some
years ago there was a holy man in Padang whose
saliva was said to be particularly efficacious ; many
people had themselves spat on by him to become
strong and healthy. The Indonesians try to cure
a benumbed leg by rubbing it with their saliva,

the numbness being, in their opinion, caused
through temporary want of soul-substance.

(4) The breath is another manifestation of soul-

substance; hence a man may be supplied with
new soul-substance by being breathed upon. It is

therefore a prevailing custom among the Indo-
nesians to breathe on sick or dying people. This
is also done in cases of confinements which do not
go smoothly, and when any one faints. With the
Muhammadans water is exorcized and breathed
on to give it healing power. Soul-substance is also
transmitted from one man to another by mere
contact. In most parts of the Archipelago the
people like Europeans to touch their children;
and offerings are touched by the participants.

Connected with this is the belief that, if a person
has been infected with a skin disease through con-
tact with a person suffering from the disease, the
latter will have got rid of his illness.

4 . The personal soul-substance in man.—The
soul-substance of a man is also imagined to be
personal ; this is specially the case with the
tribes among whom the idea of individuality is

more highly developed than in the case of a com-
munistic society. This personal soul-substance is

then the personification of all the impersonal
soul-substance in man. It has the shape of its

owner, but the Indonesian always imagines it

as a diminutive human being, as large as a
thumb ; hence it is concentrated soul-substance.

It can separate from the body voluntarily or by
compulsion. Some tribes, e.g. the Toba Battak,
endow it even with an independent existence out-

side of man. This is also found among the Karo
Battak, who recall the soul-substance when it is

going away, not to its owner, but to his house.
A Loda (Halmahera) story tells of a person who
keeps his soul-substance in a bottle. Sometimes
people procure a certain object of which the soul-

substance is supposed to be very fond, and this

object is then thought to bind the soul-substance
to the house. This custom is specially prevalent
among the Battak. Most of the Indonesians hold
the belief that, although the soul-substance may
carry on an independent existence, it has its home
in the body. If it is too long separated from the
body, the person falls ill and dies.

(1)

The Indonesian sees his soul-substance em-
bodied in his shadow. To the question whether
a new-born child has soul-substance, the answer
in Halmahera is :

‘ Of course, for it has a shadow.’
Some assert that there are people who have no
shadow, or only a very faint one

;
they will die

soon, as their soul-substance is gone (Macassars,
Kailians, Ankolaians). Food on which a person’s
shadow falls must not be eaten, else the person is

harmed, for his soul-substance is eaten (Dayaks,
Niassians, Achinese, Ankolaians, Javanese, Ma-
lays). Throughout the Malay Archipelago no one
must stand on a shadow, tread on it, hew, or stab
it, nor let his shadow fall on a grave or a tree or
any other object in which a spirit is thought to
reside, as the soul of the dead person in the grave

or the spirit in the tree might seize the shadow
(soul-substance), and cause the person’s death.

(2) There is also a close relation between the
name and the soul-substance of a man. If sorcery
is practised, the soul-substance of the man who is

to be ruined is called upon by his name to approach.
The Javanese think that writing some one’s name
on a bier is sufficient to destroy him. The names
of those who are out hunting, or on a journey,
must not be mentioned by those at home, else their
soul-substance returns home, or they fall ill—at all

events, they are unable to carry out their intention
(Torajas, Galelarese). The Indonesians think that
an evil spirit loses its power as soon as its name
is pronounced. Many plants owe their supposed
healing power only to their name. The names of

those who are ill are changed, in order to mislead
the spirit who is annoying them. A child who
has not yet received a name is not regarded as a
human being; when such a child dies, it is put
into the earth without any ceremonies (Dayaks,
Torajas, Macassars, Javanese, Ankolaians, Toba
Battak).

(3) During sleep the soul-substance separates
from the body, and wanders about; what it sees
the man dreams. In sleep the soul-substance
meets the souls of the deceased. It is universally
assumed by the Indonesians that, when the souls
of the deceased receive the dreamer kindly, and
rive him food, he will soon die. The Dayaks,
Torajas, and Javanese court meetings with spirits

by going to sleep in places inhabited by them.
On various occasions an attempt is made to learn
through a dream what the dead say, e.g. in case of

marriage (Dayaks, Niassians) ; when trying to find

suitable trees when seeking camphor (Battak)

;

when choosing a branch of trade (Javanese), etc.

Among some tribes a person watching near a
corpse must not sleep, because the soul of the de-
ceased might easily seize the roving soul-substance ;

and a sick person is not allowed to fall asleep, lest

the soul-substance should go away and never re-

tain. After an oppressive dream, which may have
frightened the soul-substance and caused it to
depart, it is necessary to bring an offering to call

it back. It is wrong to wake a person suddenly,
because the soul-substance may not have had time
enough to return. The strict prohibition against
stepping across a sleeping person, which at present
is only looked upon as bad manners, may be traced
to the same idea.

(4) Fright, a yearning for some one or something,
want, ana discontent also cause the soul-substance
to move to another place, with the result that the
person falls ill. Hence it is only when in a passion
that Indonesian parents dare to beat their children

;

when it is beaten the child gets discontented, then
its soul-substance may run away and the child fall

ill. To prevent the loss of soul-substance, e.g.,

in times of epidemics, bits of tape are tied round
the wrists (Torajas, Dayaks, Minankabauians,
Niassians, and Battak). The soul-substance goes
into and out of the body through mouth, nose, or
ears, but usually through the crown of the head,
through the large fontanel. Only the Papuans
say that it goes in and out at the shoulder, under
the collar-bone. The soul - substance does not
always leave voluntarily ; it may be carried off by
other people, or it may follow a man of its own
accord. The custom of refusing a stranger admit-
tance to mother and child during the first few days
after a confinement must be owing to fear of this

;

the very frail soul-substance of the child might
cling to the stranger and go with him (Achinese,

Dayaks, Macassars, Javanese). Women must ab-

stain from festivities, dances, and some daily

occupations while their husbands are travelling,

in order not to hamper them on their journey
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(Central and Southern Celebes). The fear which
most Indonesian tribes have of being photographed
arises from the thought that the soul-substance
may be carried off with the photograph. The
soul-substance of a man is often lured away by
sorcerers for the purpose of injuring him

;
and in

times of war the soul-substance of enemies is lured

away in the conviction that the enemies themselves
will follow it—thus causing them to fall an easy
prey to their lurking foes. Kiee and eggs are
always used as an enticement (Battak, Niassians,

Torajas, Dayaks). Finally, a man’s soul-substance

may be tempted away by the soul of one of his

deceased relatives, either because it longs to have
him with him or as a revenge for some offence.

If the soul-substance remains long separated
from its home in the man, the man must die.

When it is suspected that the soul-substance is

gone it must be brought back. The sick person
tells where he first felt ill, and the soul-substance
is found there. After a burial the soul of the
deceased is accused of having stolen the soul-

substance, and it is brought back from the grave.
If a spirit has taken away the soul-substance, this

is revealed by sorcery or in a dream. The calling

back of the spirit is very simple : a mother, think-
ing that the soul-substance of her child is gone,
calls, ‘ Come, soul-substance,’ sometimes accom-
panying this by the sound with which chickens are
called. Among the Olo-Ngaju, when a child falls

downstairs, the mother scoops up in a basket the
soul-substance, which she thinks has been lost by
the fright ; and among the Javanese, if a person
comes home feeling ill, a relative takes one of his

garments, and, trailing this along behind him, runs
to the spot where the person first felt ill, catching
up the lost soul-substance in this way. Generally,
however, they have recourse to a sorcerer. He
goes to the spot in question with an offering and
a piece of cotton or a branch of a tree. The soul-

suDstance is caught in the piece of cloth or in the
branch, carried home, and applied to the sick man’s
head (Moluccas, Minahassa, Central and Southern
Celebes, Timor ; among the Dayaks, Javanese,
Sundanese, Niassians, Battak, and Gayos). In
Bolaii Monondou and among the Malays it is

sometimes caught in a doll ; among other tribes

generally in a bowl or in a bag of rice (Southern
Celebes, Watubela, Olo-Dusun, Land Dayaks,
Karo and Timor Battak, Malays). The priestesses

among the Bahau Dayaks declare that they split

the sick man’s head, and thus open a way for the
soul-substance ; or remove it by placing a beautiful
garment on the patient’s head. Occasionally the
sorcerer uses a ladder for the soul-substance to

pass along ; this is a thread (Timorese) or a string

of beads (Land Dayaks of Sarawak). When the
soul-substance has been caught, it looks like a
piece of a leaf (Minahassians, Torajas), a little

spider (Timor, Nias), or hair (Dayaks of Sarawak),
coal, oil, earth, or blood (Olo-Dusun and others).

(5) Sneezing is generally looked upon as one of

the signs that the soul-substance is leaving the body
or returning to it. The belief is wide-spread that
a sick man will recover when he sneezes, because
then the soul-substance has come back. The
wishes pronounced by a mother when her child

sneezes are to the effect that a spirit may not take
away the soul-substance which has issued out of
the child (Torajas, Javanese, Battak, Dayaks).
For grown-up people sneezing is a sign either that
friends think of them or that enemies want to
harm their soul-substance. In consideration of

the latter case imprecations are frequently uttered
with sneezing.

When a spirit has caught the soul-substance, a
doll is often made representing the sick person,

and this, instead of the soul-substance of the

patient, is offered to the spirit (Uliassians, Torajas,

Minahassians, Macassars, all Dayak tribes, Malays,
Battak, Niassians). The name given to this doll

often has the meaning of ‘ ransom,’ ‘ substitute,’

‘ price for which something is bought,’ etc. The
doll is generally brought beforehand into closer

connexion with the sick person by adding to it a
thread of his clothes, a hair, some saliva, or some
scrapings of skin and nails, or by simply pressing

it against him . Another kind of substitute is a
doll representing the patient, which is ill-treated,

in order to give satisfaction to the spirit which
has caused the disease, that it may refrain from
troubling the sick man any longer.

5. Voluntary departure of soul-substance.—

-

When the sick person continues to be ill in spite

of all efforts, this is a proof for the Indonesian

that the spirit has taken the soul-substance to a
spot whence men cannot bring it back. Then a
priest or a priestess must be summoned, who is

conversant with the spirits, and who can conjure up
well-disposed spirits to help them in their search

for the soul-substance. These priests and priestesses

generally intone a litany, in which they record

their experiences on the journey to the spirit

world. Then the priest invokes the help of the

spirits which are well disposed to man. The spirits

come for the priest in some vehicle (generally the

rainbow), and conduct him (i.e. his soul-substance)

to higher regions, where after many meetings with
gods and spirits, and after some vicissitudes, he
regains the lost soul-substance, and, havingretumed
to earth in the same vehicle, restores it to the sick

person. The idea which gives rise to this practice

is that in sleep the soul-substance can move about
freely in the haunts of the spirits. Among the

Javanese and Buginese, and in the Moluccas, the

priests and priestesses still actually lie down to

sleep. Among other tribes sleep is only feigned.

The language used by the priests is a mixture of

words of their own, circumlocutions, and words
derived from foreign languages. All these things

have certainly been used to enhance the import-

ance of the priests and priestesses, but among the

Indonesians the priests have never practised a
secret cult. The above is true of Dayaks, Torajas,

Minahassians, Tobelorese, Buginese, Minanka-
bauians, and Javanese.
The personal soul-substance may separate from

the body in order to harm a person. Those who
ossess this power are wer-wolves and witches,

ome tribes believe that the whole wer-wolf changes
into a tiger (Malacca, Sumatra, Java), into a
crocodile (Philippine Islands, Lombok), into a dog
or cat (Timor) ; but most of them believe that only

the soul-substance changes into an animal, and
the body remains at home. As a rat, dog, snake,

millipeu, owl, etc., it penetrates into the houses

of people to injure them. When the soul-sub-

stance leaves or enters the body, it does so in the

shape of a mouse (Timor), a firefly (Bali, Central

Celebes), or a lizard (Malays). The harm which
the wer-wolf is supposed to do to people is to eat

their soul-substance ; he does this by taking the

entrails (especially the liver) out of a man (Bali,

Halmahera, Central Celebes, and other places),

by drinking the blood (Southern Timor), or by
preying upon the heart (Korinchi). A man be-

comes a lvcanthrope by inheritance or by trans-

mission (Central Timor, Central Celebes, Dayaks,
Malays), by pronouncing certain charms (Java,

Bali), or by offerings to evil spirits (Halmahera).

It is not always possible to recognize a lycan-

thrope ;
sometimes, however, he may be known

either by twisted feet (Atche), or by want of the

groove under the nose in the upper lip (Korinchi),

or sometimes by peculiar actions, as, e.g., standing

naked on his head (Central Timor). When some
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one is suspected of being a wer wolf, it has to be
decided by an ordeal whether he is really guilty

or not ; if he is guilty, he is killed.

The witch (vampire) is a woman, who can sever

her head from her body, and make it fly through
the air to harm people ; the bowels fly along with
the head

;
she uses her ears (sometimes her lungs)

as wings. Generally the name for witch points to

this power ; e.g . ,
among most of the Indonesian

tribes the word is connected with the Malay
tanggal, ‘to draw out, to pull out.

5 The witch
may be recognized by the noises which she makes
on her journeys (represented by ko or po). She
works harm in the same way as the wer-wolf.
She can go on her expeditions only by night ; if

she has not returned to her body before daybreak,
she dies. The Indonesians try to protect their

homes from visits of witches by all kinds of means,
the most common being the hanging up of some
thorny boughs. The witch is killed when her
guilt has been convincingly proved.

6. Soul-substance of animals.—According to the
Indonesians, the soul-substanceof animals is similar
to that of man. This appears from their folklore.

In the story of creation of the Karo Battak, men
were to be bom from eggs, but through the care-
lessness of a mythical personage the eggs broke
too soon, and animals and plants issued forth.

Numerous stories tell that animals were originally
men ; this applies specially to monkeys, crocodiles,

and birds; but also to deer (Macassars, Torajas,
Malays) and to dogs (Halmahera). Women give
birth to animals, as is generally told of the croco-
dile, of the iguana (Papuans, Madurese), of snakes
and lizards (Battak). Animals also may bring
forth human beings, as monkeys (Malays), dogs
(Java, Lombok, Southern and Central Celebes,
Nias), buffaloes (Macassars), and deer (Dayaks).
Men sometimes turn into animals by eating part
of an animal, into birds by eating birds’ eggs
(Minahassa), into crocodiles by eating crocodiles’
eggs (Dayaks), into snakes by eatings the flesh of
snakes (Minahassa, Padang). Animals sometimes
play the part of allies of man.
Man uses the soul-substance of animals for his

own benefit : the ashes of the milliped or of the burnt
prehensile tail of the cuscus are rubbed between the
hands to make them strong in combat (Galelarese)

;

lizards are used in cases of leprosy, on account of
their regenerating power (Java) ; the head and the
fat of the tortoise are used to bring splinters to
light, in virtue of its power of drawing in or
putting out its head from under its shell (Torajas,
Battak). The bones have special power ; bones
of crows make a person dexterous in stealing, and
in Central Celebes they make a person invisible.
Everywhere we meet with stories that miraculous
trees grow out of buried bones of animals. Skulls
of deer and pigs are hung up in the house to call
the soul-substance of their fellows (Macassars,
Torajas, Galelarese, Niassians). The blood of
animals plays an important part at sacrifices.
Sacred heirlooms are rubbed with blood to give
them power (Macassars and Buginese)

; padi-seeds
are sprinkled with blood to make them grow
rapidly (Torajas, Dayaks). The Macassars drank
deer’s blood to assimilate themselves to these ani-
mals, in order to catch them more easily. The
saliva of animals also has power ; we find cases
where people are cured by the saliva of a cow
(Padang panjan ), a tiger (Javanese), and dogs
(Afikola, Halmahera). The saliva of hens is

applied to cure stings or bites of venomous beasts.
On the other hand, the animal itself is very often
used, burnt and pounded to powder.
Animals which are of special importance to man

are endowed with a personal soul-substance. Thus,
among a tribe of hunters dogs are considered to

possess personal soul-substance ; they have names,
and are spoken to and treated as men (Torajas,
Galelarese, Dayaks). This continues up to the
time when they are no longer hunters (Minanka-
bauians, Malays). Buffaloes and cows also have
personal soul-substance ; they are addressed, their

soul-substance is invoked, and offerings are given
to them (Minankabauians, Achinese, Battak,
Dayaks, Javanese, Timorese, Macassars, Buginese,
and Torajas). As a rule one animal in a herd is

considered as the leader which keeps the herd
together, and is neither killed nor sold.

7. Soul-substance of plants.—According to the
Indonesians, plants too have soul-substance similar

to that of man. The close relation between man
and plant appears from stories. Sometimes a per-

son going on a journey gives the relatives whom
he leaves behind a plant, which will languish when
he is in danger or ill. Many tribes plant a coco-

nut at the birth of a child ; the soul -substance of
the child is then bound to the tree when it grows
up. Other stories tell that some trees were origin-

ally men, e.g., the Metroxylon and the Arenga
saccharifera ; others deal with persons wTho have
come forth from trees or plants, especially from
rotan and bamboo. There are plants to which a
particularly strong soul-substance is attributed,
on account of their tough vital power. With all

Indonesians the Draccena termincilis stands fore-

most among them. It is the sacred plant, which
is used by the priests in all their proceedings, and
whose strong soul-substance they try to transfer
to man. The name and shape of plants char-
acterize their soul-substance, and to this the Indo-
nesian pays heed when seeking for cures for
diseases, or for bringing about some change in his
body. In Central Celebes there is a tree called
lenturu

;

now turu means to sleep, and therefore
the leaves of this tree are used to alleviate (cause
to go to sleep) pain. The soul-substance of the
principal trees and plants which are of great use
to man is imagined to be personal : thus fruit-

bearing trees are often addressed as persons. The
rice is fed by touching the stalks with rice-

porridge ; wood and leaves of trees with large fruit
are laid between the rice, that it may form large
grains ; all kinds of precautions must be taken,
lest the soul-substance of the rice should be fright-
ened and flee. If from the languishing condition
of the rice it appears that the soul-substance is

gone, then it is brought back as with man. This
soul-substance is imagined in the shape of a bird
or a snake

; particularly at the moment when the
rice is to be cut, it is necessary to be careful not
to startle the soul-substance

;
then an object is

made out of rice-plants, the ‘ rice mother,’ which
w ill keep back the soul-substance of the other rice

;

it also attracts the soul-substance of rice which has
got lost through birds or in other ways ; the soul-

substance of the rice mother is still more strength-
ened by the addition of stones, iron, and plants with
strong soul-substance ; it is spoken to kindly, and
it is told what is desired from it ; with great show
of honour the rice mother is carried home, and
preserved in the barn with the other rice. Among
trees the coco-palm has a personal soul-substance.
It is said to have grown out of the head of a man.
The nut is frequently used in sorcery ;

various ani-

mistic actions take place when planting it. In
order to prevent the tree from shooting up too
rapidly it is planted in the afternoon, when it

casts a short shadow, or the people w ho plant it

squat down ; in order to make it bear much fruit,

it is planted by a person who has many children

and grandchildren, etc. The Arenga saccharifera

grew out of a woman ; the palm wine is milk
from her breasts, or it is her tears ;

during all the
operations to which the tree is subjected it is also
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spoken to (Torajas, Dayaks, Javanese, Niassians,
Battak). In the Moluccas the clove tree is con-
sidered and treated exactly in the same way as a
woman with child, during the time that it is in

bloom
;
people are particularly careful to avoid

anything that might frighten the soul-substance of

the tree. The Battak believe that the camphor
tree has a spirit of its own to which sacrifices are
offered ; the camphor-seekers use a language of
their own making, lest the soul-substance of the
tree should understand what their object is and
hide its camphor crystals from them. In Sumba
the natives call the sandalwood tree ai nitu, i.e.

spirit wood, and formerly nobody dared cut down
such a tree. In a grove of caoutchouc trees there
is one tree which is considered the chief of all, and
which takes care that the soul-substance of the
other trees does not vanish (and with it the sap)

;

such a tree is never tapped.
8. Soul - substance of objects.— That objects

also have soul-substance appears from the use that
is made of them. Very often people carry with
them iron objects, stones, china, beads, or hard
fruits, as some kinds of nuts, or make their chil-

dren carry them about, that their soul-substance
may be as hard as that of the objects mentioned
(Malays, Battak, Gayos, Dayaks, Sundanese,
Macassars, Torajas, Galelarese). Brittle objects
are brought into contact with hard ones, to make
them hard; e.g., an earthen pot is touched with
iron or stone (Macassars, Torajas). Objects are
also fed : agricultural tools are fed on the new
rice (Dayaks, Torajas, Central Timor) ; the plough
gets an offering (Macassars) ; the loom is given
rice to eat (Southern Timor) ;

the rifle gets part
of the game (Central Timor)

;
the Javanese offer

sacrifices to all kinds of objects—to their cart,

their bam, etc. The Indonesian smiths in par-

ticular offer sacrifices to their tools. A large

piece of gold is supposed to attract other gold
(Achinese, Parigians, Torajas, Dayaks) ; a par-

ticularly large diamond to attract other diamonds
(Dayaks). The soul-substance of iron plays an
important part among the Indonesians : they sit

down on iron to make their own soul-substance

strong (Malays, Macassars) ;
iron is used to make

people invulnerable (Karo Battak) ; water in which
iron has lain is drunk to produce strength (Nias,

Java, Central Celebes, Halmahera) ; a Javanese
woman-doctor always carries iron about with her,

in order to give additional force to her massage ;

among the Torajas and Dayaks iron plays an im-
portant part in various solemnities. The smith,

who handles iron every day, is considered a very
important man (Battak, Dayaks, Torajas), and
among the peoples who have become Muham-
madans he has continued to be the representative

of heathenism. In those countries where gold is

found there are all kinds of precepts not to drive

away the soul-substance of the gold (and with it

the gold itself) (Malays, Minankabauians). The
Dayaks believe that the soul-substance of gold can
avenge itself on the gold-seeker and make him ill.

In the tin explorations among the Malays it is

necessary to avoid everything that might frighten

the soul-substance of the tin ; the tin ore is always
heated with great respect.

9. Metempsychosis.—What becomes of the soul-

substance after death ? Some of the tribes believe

that it passes into soul, but most of them do not.

The facts prove that after the death of a person the

soul-substance continues to be distinguished from
the soul (Dayaks, Torajas, Papuans, Timorese, and
others). The general idea is that after death the

soul-substance returns to the chief god, who doles

it out again to other people, animals, and plants

;

or this animation takes place directly. The con-

ceptions concerning the soul-substance have given

rise to the belief in metempsychosis—which in its

turn has been superseded by the belief in the soul,

in man living an independent spiritual existence
after death. Even in this earthly life the soul-

substance can move to another person. It is uni-

versally believed that, when a child resembles its

father (or its mother) strongly, it has got possession

of that parent’s soul-substance, and he (or she)

must die. If a child resembles a person who has
died, the dead one has been incarnated in the child

(Javanese, Balinese, Niassians, Dayaks). The soul-

substance of the dead is also transmitted to animals
and plants : beasts of prey are ancestors who
avenge a violation of moral laws. The dead are

also supposed to live on in animals which have some-
thing in common with the spirits : the firefly, be-

cause of its mysterious light ; birds and butterflies,

because they can soar up to the realms of the spirits

;

snakes, because they come forth from holes in the

earth, from the under world, etc. ; and house
lizards and mice, because they live with men in the

same house, etc.

The soul-substance of a living person is imagined
as a firefly (Torajas, Battak, Niassians) ; also that

of deer and swine (Battak, Dayaks), and of plants

(Javanese). Moreover, all the Indonesian tribes

look upon the firefly as the incarnation of a de-

ceased person. The soul-substance leaves a sleep-

ing person in the shape of a cricket (Sundanese and
Galelarese). The cricket is a dead person, showing
the living the way to the Land of Souls (Torajas).

Sometimes a blowfly is an embodied curse which
comes to some one (Kailians, Dayaks)

;
generally,

however, it is a dead person who comes to fetch a
relative to the Land of Souls (Torajas, Javanese,

Ankolaians, Battak, Niassians) ; sometimes it is

a person who has died abroad, and has come to

announce his death to his relatives (Galelarese,

Macassars). Only in Afikola and Nias is the butter-

fly regarded as a dead person ; everywhere else it is

looked upon as the soul-substance of a friend who
has come to announce his visit to some house

;

sometimes it is the soul - substance of animals
(Torajas, Battak). If a butterfly settles on a sick

person, the latter improves in health, for his soul-

substance has returned (Torajas, Minahassians,

and Ankolaians). Soul-substance is also supposed

to have the shape of a bird, as is proved by the fact

that it is summoned back by interjections with

which chickens are called (Buginese, Macassars,

Malays, Minankabauians, Central Celebes). The
idea that birds are incarnations of the dead is

prevalent throughout Indonesia.
Among the Torajas, Dayaks, and Timorese the

mouse is supposed to be the soul-substance of a
living person. When a mouse nibbles at the

clothes or nails of some one, it is considered by
nearly all the tribes as a dead person who has come
to take him to the Land of Souls. A snake is

generally looked upon as a dead person, whose
coming forebodes evil. Among some tribes, e.g.

the Dayaks, the soul-substance appears as a snake,

but as a rule a reptile represents a dead person.

If it enters a house, it is a person who has died and
has come to fetch one of the inmates. The soul-

substance of a lycanthrope appears among some
peoples as a house lizard (Malays)

; but in other

cases this animal is taken as the incarnation of a
dead person who wishes to continue living in the

same house with his relatives.

Remnants of the belief in the transmigration of

souls are found everywhere throughout the Archi-
pelago. Man can pass into all kinds of animals ;

but in these ideas concerning metempsychosis
there is not a trace of any thought of retribution.

This is met with only among the Javanese and
Balinese, who have been under the influence of

; the Hindus, and who try to find charms to secure
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for themselves a new birth into a higher being, or

lead the life of a hermit for this purpose.

10. The worship of animals.—Closely connected
with the belief in the transmigration of souls is

the worship rendered to some animals by the Indo-

nesian peoples, because they think their ancestors

are embodied in them ;
such animals must not be

harmed. Examples are the white hen (Battak), or

another bird (Tagalas), or a species of monkey
(Battak, Dayaks), pig (Babar), buffalo, deer (Da-
yaks), eel (in the Philippine islands, in Southern
Celebes, and the Moluccas). An object of universal

worship among the Indonesians is the crocodile.

In Java and Sumatra it is believed that the souls

of the ancestors have become crocodiles, which pro-

tect their descendants. They are killed only by
way of revenge when they have killed a man.
Mothers place the placenta of their children in a
small vessel and let it float down the river, as an
offering to the crocodiles (to the ancestors). In
Banka good and evil are supposed to be due to
the crocodile ; it is addressed as ‘ high lord ’

; at
festivals sacrifices are offered to it ;

the highest
thing imaginable is to become a crocodile after

death. Buginese and Macassars see their ancestors
in crocodiles, and throw offerings into the water ;

a crocodile is believed to devour a man only by
mistake. Formerly a virgin was offered to the
crocodiles by the Timorese when a new ruler

ascended the throne. All through the Moluccas
the crocodile is worshipped, and people refrain

from eating its flesh. In Celebes and the islands

north of it the crocodile is called ‘ grandfather.’
In all the temples of the Torajas figures of croco-

diles are found. Many Indonesian tribes consider
the lizard as the incarnation of the household gods
of the ancestors living in the house. If an offering

is put ready for those household gods, and a lizard
is heard, this means that the souls of the departed
have eaten enough, or that they want more
(Halmahera, Southern Celebes, Nias). A worship
proper, however, as is found among the Poly-
nesians, does not occur in Indonesia. It is probably
because there were no crocodiles found there that
the lizard cult has developed so strongly. Wher-
ever tigers are found (Java, Sumatra, and Malay
peninsula) they are worshipped as incarnations of

ancestors ; they are called ‘ grandfather,’ and
are never hunted. The Timor Battak believe that
only very old men who have lived exemplary lives

change into tigers, and protect their descendants
in this shape.

11. Fetishism.—The fetishes of the Indonesians
are objects with a soul-substance which is thought
to be personal. These objects are used by men to
their own advantage. All through the Archipelago
stones are found in the shape of inen, animals, and
plants, but they are not generally fetishes. The
Indonesians do not pray to their fetishes, but they
feed them on rice, eggs, and blood to strengthen
their efficiency and power to bless. The fetish is

addressed as a person.

(1) All objects can become fetishes ; this depends
on their singularity or rarity, or the circumstances
under which they are found. Very common fetishes
are bezoar-stones, which are found in animals and
plants. The Indonesians consider them as the con-
centrated soul-substance of the animal or plant.
They are used for various purposes : they are worn
on the naked body, to make the strength pass from
them into the body ; they are supposed to ensure a
long life, to stanch blood, to procure invulner-
ability. In some parts of the Archipelago a trade
is carried on in these stones. So-called thunder-
stones, objects from the Stone Age, are also treated
as fetishes. They are considered as the ‘ teeth ’ of
thunder and lightning. They occur everywhere,
and are used to allay the elements and bring about

rain or dry weather. They also render a person
invulnerable in war. Among the fetishes common
stones are also found. The Indonesians look upon
stones and mountains as the skeleton, the bones, of

the earth ; and, just as they consider the bones of

man as the most important, the least transitory
part, so they think stones the most important part
of the earth ; hence their objection to the chipping
of stones by explorers. Special stones may become
fetishes ; sometimes they are indicated in dreams,
or their shape or colour reveals them, or they strike

some one’s fancy. Stones as fetishes are found
everywhere ; the Minankabauians have even stones
producing sound ; they are rubbed with blood to
make them efficacious, and fumigated with incense.

Stones are used as fetishes mainly in Timor ; they
tell their owners in a dream what sacrifice they
wish : altars are erected for them ; they are gener-
ally fed on rice and eggs. There are State and
family fetishes. The soul-substance of the precious
sandalwood is embodied in a stone. Among some
tribes a large stone is erected at every village, and
this embodies the soul-substance of the whole
population (Nias, Minahassa, Borneo). Stones
which are said to have brought forth little stones
are also found as fetishes (Minankabau, Central
Celebes). Fetishes are frequently used as amulets

;

they are worn round the neck, on the belly, or
across the shoulder, and consist mostly of stones,

twigs or roots of a peculiar shape, or teeth of men
and animals. War amulets are in general use as
fetishes which give luck in warfare. The Torajas
use a string of horned shells for this purpose. In
Timor this amulet is a little bag filled with stones
and roots, which is kept at the top of the house,
where the ancestors are supposed to live. In Hal-
mahera and among the Dayaks little pots filled

with sacred oil are often worn round the neck. The
Dayaks also use strings of the teeth of beasts of

prey. Other amulets are hung in fruit-trees, to
save them from being robbed of their fruit. They
are often known by the name of ‘red-eye,’ and
mostly consist of nettles and other things causing
itching, which w'ill bring illness to the thief. They
have the distinguishing feature of fetishes—viz. to
act self-consciously like persons. A remarkable
fetish is the pangulubalanq, a rough stone image,
in which holes have been bored, and filled with a
pulpy substance made of eyes, lips, nose, and other
parts of a corpse. With this mixture the stone is

animated, i.e. made into a person. The soul of the
corpse of which the mixture has been made has
nothing to do with this. These stone images are
planted near the villages, and warn the inhabi-
tants of an approaching danger. These stones are
also found among the Dayaks, Minahassians, Nias-
sians. Among the first and the last mentioned, life

is infused into them by means of blood. The
Dayaks sacrificed to them before they went to war,
and the captured heads were placed near them.
Among the Battak this principle is applied in the
magic wands, carved sticks, which are also ani-

mated by means of blood, and are used for various
purposes—-especially to firing about rain or dry
weather. The penninakan is a pitcher filled with
blood, with a wooden stopper, on which a human
figure has been carved. Pagar (‘ fence ’) consists of

fetishes prepared in different ways and hung up in

the house ; these objects guard the owmer against
all kinds of evil practices and magic spells and
poison.

Objects which have gradually become fetishes

are old heirlooms, known in the Archipelago as

pusaka. They derive their fetish power from the

circumstance that in olden times they were used

by the ancestors. The objects are so sacred that

nobody would think of selling them. It is impos-
sible to give an enumeration of the differentpusaka ;
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their number is continually added to. We need
mention only the belcmgas, or sacred earthen pots,

of the Dayaks, seen ail through Borneo. These
pots are old and of foreign origin—the Dayaks say,

of supernatural origin. Frequent attempts have
been made to copy the pots, but the Dayak easily

distinguishes the genuine ones from the imitations.

The Dayaks pay fabulous prices for these objects.

It is recorded that vessels have been bought for

£330, £1200, and one for as much as £2000. When
a pot breaks the shards are sold separately at high
prices. These pots have supernatural power : they
bring luck and avert evil. They secure to their

owners a flourishing trade, a plentiful harvest,
success in hunting and catching fish ; they ward
olf diseases and disasters, and banish all evil spirits

from their neighbourhood. Water drunk from
them has healing power. They are worshipped like

gods ; after one has been bought a sacrificial feast
is given

; frequently they are rubbed with the
blood of pigs or of fowls.

Among the pusaka. or heirlooms, the State orna-
ments call for special mention. Each of the dif-

erent Toraja districts in Central Celebes preserves
some object—as a spear, a baju, a wooden rice-

spoon, a ladle of coco-nut shell, or an earthen pot.

These objects are said to have belonged originally
to the household of a prince who ruled all the
Torajas. Nobody dares to take charge of these old
heirlooms but the chief himself, who is the repre-
sentative of the tribe. Among more primitive
tribes these State ornaments are no more than
fetishes which bring luck to the country. They
have become of more importance to more civilized

tribes, as the Macassars and the Buginese. Their
State ornaments consist of all kinds of objects

;

offerings are made to them, and they are fumi-

gated with incense ; frequently a vow is made, in

cases of disease, pregnancy, cliildlessness, etc., to

sacrifice an animal to these objects. In cases of

general disasters, sacrificial feasts are organized
for them, at which they are rubbed with the blood
of a buffalo. The man to whose care they are en-

trusted is the ruler of the people. All kinds of

wonders are told about the State ornaments in the

Padang highlands ; they are said, inter alia, to

emit a glow which is injurious to the health of

children. People wash themselves with water in

which they have lain. Another ornament killed

the person whose shadow was cast on it. In some
regions of the Malay Peninsula the natives were so

afraid of the ornaments that they did not dare to
look at them. The State ornaments at the courts

of the Javanese princes are displayed only at feasts

and ceremonies; they consist, for the greater part,

of solid gold objects representing mythical beings

or animals. A cannon was supposed always to

warn the prince of imminent dangers, and another
cannon could make women fruitful ; for this reason

barren women made offerings to that fetish, during
which they sat astride on horseback like men.

(2) Persons may also become fetishes even during
their lives, 1

i.e. some persons are considered to be

endowed with supernatural power, which renders

them objects of adoration. This may be said to

be generally true of all native princes in the Archi-
pelago : their parents are supposed to have de-

scended from heaven ; they have white blood ; their

curse alone is sufficient to ruin all the land, and so

forth. Perhaps the most striking example of this

may be founcl in the singa-mangaraja, or priest-

king of the Battak : he wa3 said to have been in

the womb for seven years ; his birth was attended
with all kinds of miraculous natural phenomena

;

when at a more advanced age he slept with his legs

1 Objections may be raised to ranking men and animals with
supernatural power among the fetishes. We have classed them
here because they come very near to fetishes.

upwards and his head downwards, all the rice grew
with its roots in the air. His tongue was over-

grown with hair, and one word uttered by him
conld destroy a man or lay waste a region. An-
other example is furnished by James Brooke, the
raja of Sarawak : water which he had blessed, or
in which he had washed his hands or feet, was
scattered over the land to make it fertile ; and he
was invoked by the Dayaks in their prayers.

(3) We know only one example of living animals
becoming fetishes, viz. the worship of the turtle-

dove by the Javanese and Malays in Sumatra.
This, however, is not purely Indonesian, hut was
introduced by the Hindus. For the dove with the
special marks a high price is paid ; it brings its

owner all kinds of blessings, averts disease, gives a
good harvest of rice, and so on. These birds are
tended with great care. Their dead bodies are
embalmed and preserved, as they retain their

power even after death. (See art. Australasia.)
12. Spiritism ; the appearance of the soul.

—

The soul living on after death is to the Indo-
nesians a kind of essence of the dead body, having
the same shape and the same defects as the materied
body ; e.g., the souls of people whose heads have
been cut off by the enemy enter the Land of Souls
without heads.
On this belief is based the practice of tatuing,

which, as far as the Malay Archipelago is con-

cerned, occurs only in the Moluccas and in Borneo.
The tatu marks are also impressed on the soul.

It is no longer possible to ascertain for what pur-

pose this is done—whether it serves as clothing for

the soul, or as a record of important events, or (and
this is most probable) whether it is connected with
puberty. Of the same nature is the practice of
wonndmg shoulders and breast, as a proof that one
does not shrink from pain, and as a test of courage
—a virtue which is highly valued in the Land of

Souls.

Most of the Indonesian races believe that the
soul is black. During or after a funeral they
blacken each other with charcoal, soot, or ashes
(Torajas, Minahassians, Dayaks, Niassians, Karo
Battak, inhabitants of Halmahera and the Aru
islands, Papuans), to make the soul of the dead
person believe that they also are souls ; else

it might resent its own death so much that it

would kill its relatives. In Timor people cover
themselves with a piece of black cotton for this

purpose. There are other occasions when the arti-

fice of making people black is practised to delude
souls or spirits ; babies are blackened when they
are left alone (Dayaks, Niassians), and the custom
is followed during a thunderstorm or other natural
phenomena, in which spirits are supposed to have a
hand (Aukolaians, Toba Battak, Karo Battak).

13. Man's fear of the soul.—Now and then we
meet with instances of the love for the dead one
overcoming the fear of his soul ; this happens
especially with dead children. But as a rule the
Indonesians feel great fear of the soul of a dead
person. They naturally think that the dead person

resents leaving this earth, and in his resentment
wishes to have his fate shared by others. He
therefore tries to carry off the soul-substance of

the surviving people into the grave, which will

cause them to die.

The soul of a woman who has died in childbed
is especially feared. Such a soul is called ponti-

anak with some variations. It has the appear-
ance of a bird with long claws, which utters a
plaintive sound. Resenting that she has died in

childbed, she tries to make other pregnant women
suffer the same fate that has befallen her. She
penetrates for this purpose into the woman's belly,

and drives her claws into it. In this way she kills

both mother and child. Some peoples believe that
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the pontianak tries to emasculate men (Western
division of Borneo, Ceram, Key Islands, Savu). As
a safeguard against the pontianak, people hang up
thorny boughs (generally of a particular lemon
tree) at the entrance of "houses in which there are
pregnant women. The pontianak will keep out-

side for fear of being wounded by the thorns. The
inhabitants of the Philippine Islands bare the
genital parts in order to drive away the pontianak.
The tear of the souls of the departed has given

rise to innumerable methods of keeping them at a
distance. Soul and body are believed to be in close

connexion with each other, and it is thought that
what is done to the body happens also to the soul.

Therefore the corpse of a woman dying in child-

birth is bound down to prevent her soul from turn-
ing into a pontianak. Needles and thorns are
stuck into her hands and limbs, that she may be
afraid to stir for fear of hurting herself. Eggs
are placed in her arm-pits, that she may not open
her arms like wings, for fear of losing the eggs.

Besides these measures, which are universal, the
Achinese give such a corpse an entangled ball of

cotton and a needle without an eye ; when the
pontianak wants to go off, she must first sew
trousers from her shroud, but spends the time in

disentangling the cotton and seeking the eye of the
needle.

The corpses of other people also are bound
(Engano, Malacca, Halmahera, Central Celebes,
the Moluccas), or the thumbs and the big toes are
tied together, that the soul may not be able to run
and seize (Battak, Niassians, Dayaks). The open-
ings of the head, eyes, ears, ana mouth are filled

up, that the dead person may not be able to see,

hear, or speak (Malays, Achinese, Battak, Nias-
sians). Another way of keeping souls from doing
harm is to throw ashes, by which the soul is blinded
(Torajas, Battak, Niassians, Baduis in Java, Da-
yaks, Galelarese in Halmahera, in Ceram, and in
Babar). The Indonesians also feel the need of re-

presenting symbolically the breaking of all con-
nexions with the dead person : by splitting or
cutting through a piece of rattan (Toba Battak,
Torajas, inhabitants of Babar) ; by hewing a bam-
boo into two (Tanimbar), or a coco-nut (Macassars)

;

by tearing a leaf in two (Papuans) ; by tearing the
waist-cloth of the deceased in two (Niassians).

Among the Karo Battak, if a woman dies, the
widower splits the oblong stone with which spices

are ground or tears a sirih-leaf in two. Another
common method of separating oneself from the soul
is bathing. Bathing is in general a means of getting
rid of something unpleasant, something ominous,
especially of something in connexion with the
dreaded soul. Among the Olo-Ngaju in Borneo
this bathing takes place in a curious way. After
the burial the relatives of the dead person sit down
in a boat, which is upset in the river, so that they
all fall into the water ; this is done three times.
Among some tribes this rite has been reduced
to a partial bathing. Some wash only their hands
or their feet (Karo Battak, Torajas, Minahassians,
and in Babar). The Dayaks in Sarawak break a
stone bottle of water to pieces on the ground after
the funeral. The tribes which have adopted Islam
generally sprinkle water on the grave. Numerous
are the methods used to make the soul lose its way
to the house, lest it should return to it and haunt
it. The Karo Battak bury the corpse of a person
who has died a violent death, and whose soul is

therefore supposed to bear malice even more than
others, with its head towards the village, that the
dead man, when he rises, may not be able to see
the village. Some, as, e.g., the Battak and the
people of Halmahera, ran away from the grave,
every one trying hard not to be the last. Of very
general occurrence is the custom of making the
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dead hody leave the house through a window or a
gap in the wall ; this window or gap in the wall
must face the west (Central and Southern Celebes,
Halmahera, New Guinea, Borneo). Some peoples
carry out in this way only the corpses of special
personages whose souls are particularly dreaded ;

thus the Battak and the Balinese of earlier times
did so only with the bodies of persons of high rank ;

in Nias the corpse of a woman who has died in
childbirth is removed from the house through the
floor. The Minahassians try to bew’ilder the soul
of a dead person by running quickly a few times
round the house with the corpse. This is probably
the origin of the rapid pace at which the Muham-
madans in Java and elsewhere in the Archipelago
bury their dead. The Niassians make a special

path to the burial-place to mislead the soul. It is

a common practice, when returning from a funeral,
to erect a forked stalk or piece of wood behind
oneself on the road to keep back the soul (To-

bufiku, Sea Dayaks, Battak, Niassians). Others
block up the road with poles (Buru, New Guinea),
or light fires and make noise (Sunda, Minahassa,
Bolan Monondou, Southern Celebes, Dutch New
Guinea

;
among Dayaks, Battak, and Niassians).

Some tribes make the coffin as narrow as possible,

to prevent the dead person from taking one of the
survivors with him into it (Torajas, Galelarese,
Olo-Ngaju, Niassians).

14. Mourning customs.—The Indonesians as-

sume that, when a person has died, his soul is

angry at renouncing life on earth. Afterwards it

gets used to its new condition, but at first it is in a
mood dangerous for the survivors. Therefore great
care is recommended for the first few days after a
death ; this fear has given rise to the institution
of mourning customs.
During the first days after a death the inhabit-

ants of a village must keep perfectly quiet. No
noise must be made, dancing or singing is for-

bidden, music must not be heard, rice must not be
pounded, nor coco-nuts thrown down from the
trees, nor shots fired ; in fact, they go so far as to

forbid fishing, sailing on the water, and carrying
goods in the usual way. The intention is that no
sound should meet the ear of the soul to indicate
the way to its home ;

people try to conceal them-
selves from it. Such injunctions are found among
all Indonesian peoples.

In the mourni""- -u.fLJr,.. r.f Indonesians is

embodied the id the departed
spirit or making \ to it by wear-
ing old, worn clothes ; but these clothes have
another purpose : the wearer wishes to make him-
self as much as possible similar to the dead person.
Hence the Galelarese wear pieces of the shroud
as clothes or as wraps round the wrists. This is

found in the Tanimbar Islands and in Southern
Celebes. It is also advisable to wear old clothes
or clothes no longer in use, because the souls of

the departed in the Land of Souls are supposed to

wear old-fashioned clothes. Thus the rule survives

here and there to wear mourning clothes of bark
(Dayaks, Central Borneo, Torajas), or to return in

some way to old times (Ceram, Ambon, Aru, Bonih
It is a wide-spread custom to take off all orna-
ments, or to wrap pieces of cloth round them, to

prevent them from being seen.

These mourning customs are observed by the
nearest relatives, or by a wider circle when the de-

ceased was the chief of a tribe. 'Widows and
widowers especially have to beware of the revenge
of the soul. They must have their hair cut or
shaved off ; among some tribes more distant rela-

tives also submit to this rule (New Guinea, Hal-
mahera, Luan-Sermata, Babar, Timor, Sarawak,
Borneo, Engano, Battaland). In Timor all male
subjects shave their heads at the death of a chief.
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and among some Dayak tribes the serfs do so at
the death of their master. Sometimes this shaving
of the head is considered as the laying down of the
ornament of the hair, but more probably it be-
tokens a sacrifice of a part of oneself to save the
whole.
Widows and widowers must also hide themselves

from the souls of their dead mates in a special way,
namely, by covering the head with a mat (Torajas),
a piece of cotton or bark (Babar, Boni, Kenyah
Dayaks, and Battak), a hat or cap (Papuans, Mina-
hassians, Bahau Dayaks, Olo-Ngaju, Engano), or a
net (Papuans).
One of the mourning customs is abstinence from

certain food, especially daily food ; hence sago-
cakes are eaten instead of the usual sago-porridge
(Papuans, Galelarese, Tobelorese) ; or maize in-
stead of the daily rice (Torajas, Minahassians,
Dayaks) ; eating in the house of death is not
allowed (Silindun, S.-E. Borneo, Southern Cele-
bes) ; eating is allowed, but not cooking (Mina-
liassa, Minankabau)

; among some tribes the
widow is fed (Engano, Southern Nias). Several
authorities regard these customs as a renunciation
in order to propitiate the souls of the departed.
More probably they are attempts to be taken for
souls, and thus to escape the vengeance of the de-
parted soul. The rationale of these practices is

that the souls of the departed do not eat—at least
not in the same way as men ; what they eat is

invisible
; hence those who wish to pass for com-

panions of the dead must pretend not to eat

;

therefore they leave the house, or the food is put
into their mouths by others.
The Indonesians have a short, deep mourning-

time and a long, light mourning-time. The former
is generally observed by a wide circle of relatives,
and lasts from three to seven days (sometimes also
till the new moon, as in some islands of the Mo-
luccas). The light mourning is observed only by
widow or widower, and lasts till the feast of the
dead has been celebrated, when the soul is supposed
to have gone to the Land of Souls. Among some
Dayak and Toraja tribes the deep mourning is

ended by the swriiice of some animal, which
pacifies the vexation of the departed soul. This
may have been general in earlier times.

15. Human sacrifice. — The fear that a person
who has died, especially when he is of high rank,
wishes to have a companion in his misfortune, has
led the Indonesians to kill a human being, that the
departed soul may be satisfied. Afterwards the
thought has been attached to this custom that
the victim may serve the dead person in the future
life. The Indonesians have also a bloodless human
sacrifice. Among the Torajas on the south and
east of Lake Posso and among the Balinese, when
a chief dies, a family of slaves who are to live in

the grave-hut are set apart, and treated as souls ;

nobody may deny them anything, or talk with
them. After the feast of the dead has been held,

this family is set free, but they are not allowed to

live in the village ; they are looked on as dead.
This custom must also have been prevalent among
the Toba Battak ; in former times nobody was
allowed to give shelter or food to such slaves.

Among the Buginese and the Macassars the custom
survives to the present day that the slave, male or
female, who receives the water in which the corpse
of a high-born personage is washed is set free. The
Baduis in the west of Java, who guard the sacred
irraves of the princes of Pajajaran, are most likely

upseendants from such a slave-family. It is re-

corded of numerous Indonesian tribes that for some
nights after the death of a person watchers are
placed on the grave, that the dead person may not
feel lonely. This bloodless human sacrifice might
be called the link between the mourning rites and

the bloody human sacrifice ; it was a preliminary
measure, which, however, did not do away with the
bloody human sacrifice.

In order to get a victim the Torajas go out
head-hunting, or buy a slave from another tribe.

The scalp is stripped off the head ; with it the
people who have captured the head dance seven
times round the grave, after which they nail bits

of the scalp on the coffin and the posts of the hut.
The leader of the expedition rips up the widow’s
or widower’s mourning baju in the middle of the
back, and cuts off a piece from the other mourning
clothes. The Mountain Torajas sing for several

days round the victim before they kill him ; then
the head is placed on the sleeping-mat of the
deceased, and the scalp is stripped oil' and hung
up in the house. In former days head-hunting on
behalf of a dead person was universal in Mina-
hassa. With the blood of the person killed the
woodwork of the grave-hut was painted red, and
the heads were buried by the side of the grave.

Among the Dayaks in S.-E. Borneo the victim
was exorcized on the evening before his death,
to drive the soul out of his body; hence they
thought that they were killing a soulless man the
next day. The bodies of the victims were burned,
and the ashes placed with the corpse in the coffin.

The Kinjin Dayaks threw the heads into the grave,
and placed the coffin on them. In Central Borneo
they generally bought a person of another tribe,

whom they slowly speared to death ; the body was
buried under the pole which was erected in honour
of the dead person, and the head was placed on the
top of it. Among the tribes in the district round
Sarawak human sacrifices were of frequent occur-
rence. The victim was tied to the grave, and left

there to starve, or he was slain, or buried alive

;

generally he was a slave from another tribe. In
earlier times the custom of finding victims must
have been prevalent among the Battak, as it still

is among the Niassians. In Bali it has died out,

but there are indications that formerly it was
deemed necessary to offer a human sacrifice for a
dead person. In Sumba, Savu, and Timor the
custom existed, and continues to exist. In the
first-mentioned island sometimes thirty men were
slain for one chief. Human sacrifice was also uni-

versal among the inhabitants of the Philippine

Islands. Sometimes a favourite slave was given
as a companion to the dead person. Under the
corpse of a brave man a bound warrior was buried
alive.

The meaning of human sacrifice is generally held
to be that it gave the dead man a servant to attend
on him in his future life. Taking into account,
however, that originally there were no slaves, this

conception must be of later date ; besides, the con-

ception formed of the Land of Souls is incompatible
with the idea of servitude. No doubt the fear of

the disappointed soul of the dead man, which
would like to make others sharers in his fate, has
been one of the principal motives. But there is

another reason : valour secures a foremost place
to the departed soul in the life hereafter. The
human sacrifice was intended to endow the de-

parted man with a show of valour ; the idea
must therefore be that the valour displayed in

head-hunting by the relatives left behind would
profit the departed soul. This is rendered the
more probable by the custom prevalent among the
Torajas and Dayaks of enumerating the brave
deeds (which are much exaggerated) of the de-

ceased on certain occasions, in the firm conviction

that these brave deeds will benefit the departed
soul. That the slaughter of slaves must be of a

;

later stage than head-hunting is proved by the fact

j

that those slaves had nearly always to be from
I another tribe.
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16. Widow sacrifice.—Widow sacrifice occurred

only in Java, Bali, and Lombok. (It is also re-

ported of the Bimanese and the Orang-bdnuwa,
hut this is open to doubt.) It has been said that

widow sacrifice was universal, and that the mourn-
ing rites are a mitigation of that custom ; but this

is not probable. In Java and Bali widow sacrifice

has undoubtedly been introduced under Hindu
influence. In Java women vowed that they would
follow their husbands in death, and insisted on
being burned with the corpse. The last recorded
widow sacrifice took place at the end of the 16th
cent, in the empire of Balambafian in East Java.
At that time women were stabbed with a dagger.
They carried a turtle-dove with them, in which the
soul was supposed to soar up.
In Bali the burning of widows exists up to the

present day, in spite of the earnest attempts of

the Government to prevent it. Only women of
the second and third castes are burned. Among
the Brahmans widow-burning is rare ; and the
fourth caste is too poor to pay the cost required for

the ceremony. Widow sacrifice is perfectly volun-
tary. As soon as they have offered themselves
they are considered as saints ; offerings are made
to them, and all their wishes are satisfied ; they
are in a state of exaltation about all the delights
which await them in heaven. Their death raises
their relatives also in the estimation of the people.
Widows are burned alive, or they kill themselves
beforehand by falling upon a dagger. In Bali also
the turtle-dove is used to convey the soul to higher
regions.

17. Sacrifices to the dead.—Sacrifices to the
dead are not voluntary gifts ; the dead are receiv-
ing what is due to them, i.e. their own possessions.
Originally there was no private property ; every-
thing was the common property of a group of
people

; there was no question of offerings to the
dead ; they were not necessary, for the feeling of
individuality was so undeveloped that there was
no thought of an independent existence of the soul
after death. The first individual possessions were
no doubt hunting trophies and, in a wider sense, all

personal adornments. These ornaments were, of
course, taken into the grave, as they were supposed
to be of no use to anybody but the deceased.
The offerings to the dead are paid from the

inheritance of the deceased ; sometimes presents
are added, but this is not essential, and is done
more for the sake of the survivors than for that of
the dead ; these presents are returned later. The
Indonesians exert themselves, therefore, during
-their lives to provide themselves with clothes and
sacrificial animals which may be given to them at
their death. The distribution of the inheritance
is also connected with the offerings to the dead.
As a rule, the inheritance is not divided

; but, if it

is, this takes place only after the great festival of
the dead, because first all expenses must be paid
from the inheritance. Generally the dead man
receives the mat on which he slept, his clothes,
cooking-pan, rice, water, betel, tobacco, valuables,
and ornaments.

In earlier times, when giving possessions to the
departed soul to take with him, people were
prompted by fear of the dead man’s envy, if he
should see that his property was used by his
descendants, rather than by the wish that the gifts

might be useful to him in the life hereafter. This
fear must have given rise to the custom of giving
the possessions of the dead to others (New Guinea,
some islands of the Moluccas, Minankabau).
At present the Indonesians are universally of

opinion that the departed soul really uses these
objects, or rather their souls, in the life hereafter

;

and in order to detach the soul from the objects, the
food offered must be cooked and the objects broken.

It is also usual to give the deceased some trees

of his plantation ; these trees are then cut down
(New Guinea, Moluccas, Halmahera, Minahassa,
Borneo, Engano, Nias, Malacca).
The conviction that the departed soul makes

use only of the soul of his possessions must have
led primitive men to spare the real objects, and to

present the dead person only with representations
of them. For this reason shrouds and coffins are
painted with figures of men and animals ; the
Dayaks give two boards to their dead, on which
all kinds of desirable objects are represented.

Arms especially, so valuable to the Indonesians,
are copied in wood and given to the dead man
(Key Islands, Bum, Halmahera, Batu Islands,

Malacca). All other property of the deceased is

only exhibited and put away again after the
funeral.

Many of the tribes provide the dead person with
money (Madagascar, Battaland, Nias, Timor, Hal-
mahera, Macassar, Central Celebes, Borneo), which
is laid on his eyes, in his mouth, on his breast, or
in his hand. It is supposed that he can procure
something for the money in the Land of Souls

;

but this interpretation is of later date. The money
may be considered as part of the dead man’s pro-

perty, which is given to him to take with him, or
as an indemnification for all the rest of his property
which is not given to him.
The Indonesian thinks it of the highest import-

ance that at least one sacrificial animal should be
slain at his funeral, and this is universally done in

the Archipelago. Often at the funeral of a man of

rank so many animals are butchered that a great
many of them remain unused. Among agricul-

tural peoples, like the Indonesians, cattle con-
stitute the greatest riches, and in order to be
rich in the life hereafter the dead man must there-

fore take cattle with him. Among those that
have become Muhammadan the animal slain at
the funeral is considered as a beast to ride on
across the bridge to the future life. It is also

customary to kill one or more horses for the de-
parted soul (Madagascar, Battaland, Rotti, Timor,
Sumba). There are also a few records of dog
sacrifice (New Guinea, Leti, Rotti, and among
the Bahaus in Borneo).

18. Lingering of the soul temporarily near the
grave or the house.—The soul of the dead person
does not go to Hades immediately after death, but
roves about for some time in the neighbourhood
of the grave ; therefore the Indonesian builds a hut
on the grave as an abode for the soul. In the
house of the dead man a kind of bed of state is

arranged for his use, near which his pioperty is

exhibited and a light is burned every evening.
This bed of state is left from three to forty days
(Galelarese, Ambonese, Torajas, Philippine Islands,

Dayaks, Mlnankahauians). The third day after

death plays an important part among the Indo-
nesians, for they hold the belief that the soul is

unconscious of the death of the body, and does not
find it out before the third day after death. Gener-
ally the soul of the person who has just died must
first be convinced of his death by the souls of the
departed (Dayaks, Galelarese, Battak, Niassians).

The native Christians in the Moluccas spend this

day, therefore, in prayer and psalm-singing. For
the same reason people attach great importance to

having the bodies of their relatives with them in

their native country, that the soul may immedi-
ately have the souls of the departed of his own
tribe as companions. When a person dies abroad,

his friends, if possible, take his skeleton with
them, or only the head. If this is impossible,

they take at least his clothes, his hair, or rarely

(in Ankola) some earth from the spot where he has
died. If they cannot get any part of his corpse,
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a doll is sometimes used to represent him (Papuans,
Galelarese, Ankolaians). The objects mentioned
are used as a medium to convey the soul of the
departed to his native country. The soul remains
bound to the corpse, to the earth, till the great
festival of the dead has been celebrated. This
celebration cannot take place until all the flesh

has been consumed ; for until then the soul
‘ stinks,’ and is not admitted to the Land of Souls.

The most important part of the feast of the dead
is the collecting of the bones of the deceased,
which are then buried or put away in a cave
(Central Celebes, Aru and Key Islands, Ceram,
Timor Laut, Halmahera, Buru, Timor, Borneo,
Battaland, Nias). Sometimes (as in Nias) all these
solemnities are performed only with the head of

the dead man. Many Indonesian tribes take the
bones to a cavern, which they consider as the
entrance to the Land of Souls.

ig. Burning of corpses.—Generally corpses are
buried in the ground, or placed on a scaffold or in
a tree. One tribe sometimes practises different
methods. The essential thing is that the flesh

must be decayed before the soul is really soul,

and for this purpose corpses are burned among the
Dayaks, Battak, and Balinese. The Dayaks in
the Southern and Eastern division bury the bodies,
and then at the festival of the dead bum the bones.
This custom is also prevalent among some Dayak
tribes in Sarawak ; corpses of chiefs are often
burned two or three days after death. Among
the Battak, only the Karo Battak and some more
Northern tribes burn the bones of their dead.
The ashes and the remnants of the bones are
gathered in earthen pots and entombed. One of
the divisions of the Karo Battak, the Marga Sim-
birinm put the pots with the ashes into miniature
vessels, and let these float dowm the river. Among
the Balinese, cremation is in direct relation to

metempsychosis ; for tills enables a soul to ascend
to heaven, and descend from there to the earth to
animate another body. The souls of those whose
bodies have not been burned become spectres, or
ghosts. The corpses of people of rank are some-
times burned only a few days after death. In-

vestigations have made it certain that cremation
is not originally an Indonesian custom, but has
been introduced by the Hindus.

20. Conducting the soul to the Land of Souls.
—When the soul has got quite clear of the body
because all the flesh has decayed, it is not sufficient

to give it various objects to take with it on its

way to the Land of Souls at the feast of the dead ;

it must also be ‘conducted’ there. This is done
by the priests and priestesses whose soul-substance
leaves their bodies in their songs, and conducts
the soul of the departed to the Land of Souls.

Among the Papuans the bones of the departed are
wrapped up into a parcel and carried round in the
dance ; afterwards they are collected and put into

a hut, round which the people dance faster and
faster till at last they run back to the village. By
this dance the soul is led or, rather, driven away.
Among the Galelarese the feast of the dead con-

sists chiefly in performing dances, which after some
days end m the people running four times round
the house of the family, and four times round the

f
rave ; on this occasion a daughter or sister of the
ead man arrays herself like a warrior ; she repre-

sents the deceased, and as such is treated with
homage and reverence by the guests. The Tobe-
lorese keep the feast of the dead for several dead
persons at the same time, whose bones are wrapped
up in a piece of cotton and placed in the temple.
On this occasion the priests are supposed to deliver

the souls from the power of evil spirits and convey
them safely to their destination. After the feast

the bones are placed on scaffolds round the temple.

and left there to decay, or they are taken to a
small island, pointed out for the purpose. The
Sumbanese believe that the souls of the departed
trouble men in many ways ; through the feast of

the dead they find rest, i.e. they settle finally in

the Land of Souls. The Sundanese have a ferry-

man, who is summoned by the priests during the
feast of the dead to ferry the souls to the island

where they are supposed to assemble. In the
Luafi Semata islands a very old person calls upon
the souls to place themselves in a diminutive
vessel, which is then buried by the side of the
grave. In the island of Babar only the skulls are
dug up from the graves ;

they get something to

eat at the feast of the dead, after which the women
take them to a cavern. In Central Celebes the
feasts of the dead are very elaborate. At the open-
ing of the feast the souls are summoned ; the next
day the bones are dug up ; they are cleaned and
wrapped up in white bast. Among some tribes

they are provided with a mask with a human
face. These collections of bones are placed in

hut3 erected for the purpose in the temple. The
priestesses are constantly engaged in conducting
souls to the Land of Souls through their songs,

and to illustrate this dramatically the bones are

now and then carried round the temple. The
tiwah, or feast of the dead, of the Dayaks in the
Southern and Eastern division of Borneo is gener-

ally very extensive. Three days before the feast

commences, a chest containing the bones is placed
in a hut built for the purpose, where it is decor-

ated, and where the dead person receives some-
thing to eat. The priest snmmons Tempon telon,

the Dayak Charon, to convey the souls to the
Land of Souls ; he himself also accompanies them,
and in his song he informs the assembled guests
what place he reaches on his journey. At this

feast the bones of those who have been buried in

the earth are dug up, and in festive procession

they are carried to the scindong, the family grave.

They cross the water in native boats. When the
bones hare been entombed in the family grave,

the priestesses dance round it, and pray the souls

of those who have previously been interred in this

grave to welcome kindly the newly arrived souls.

A separate ceremony takes place to convey the
souls of the offerings to the Land of Souls. The
whole ceremony is concluded with a sumptuous
banquet, at which the older people are supposed to

drink palm-wine with the souls from the Land of

Souls. With another Dayak tribe (the Manyan)
the priestess relates that she sees the souls chase
a pig without being able to catch it; the newly
arrived soul kills the animal without the slightest

difficulty, since this is the pig which has been killed

for him at his funeral. The Dayaks of Sarawak
make a vessel of bamboo, and call upon the spirit

of the winds to convey the souls. On account of

the expense of the feast which must be held when
the bones of the dead are dug up, the Battak
celebrate it only with the bones of people of rank ;

these souls then go to the Lana of Souls, and
gradually rise in rank till they are gods ; the souls

of the common people, for whom this feast is not
held, continue to wander about on earth. Even
among the Indonesian tribes who have been con-

verted to Islam, this feast of the dead, at which
the departed soul is conveyed to the Land of Souls,

survives. It is generally celebrated on the fortieth

or hundredth day after death.

21. Experiences on the way to the Land of

Souls.—The priest or priestess conducts the soul

to the Land of Souls, because, according to the idea
of the Indonesians, there are many difficulties to

be overcome

—

e.g., the climbing of high moun-
tains and the crossing of rivers ; the Dayaks even
speak of passing through a cataract of fire. Some
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tribes believe that it is a dog (Sarawak, Olo-

Ngaju), others that it is a hog (Minahassa, Cen-
tral Celebes), that keeps watch ; in order to pass

the animal the soul gives it a hard nut (Central

Celebes) or a bead (Sarawak) to eat; while the

animal is trying to chew the hard object, the soul

can pass unmolested. It is a common idea that
there is a guardian in the Land of Souls who
interrogates the souls. In Central Celebes he is

called Lankoda, and is a smith by trade. Un-
married people and those who have never been
incontinent receive a blow on their knees, which
prevents them from going on ; also the souls of

men who have never killed any one are not allowed
to pass undisturbed. Of the same nature is the
kukaii of the Dayaks : the soul of a chaste man
is pushed into a ditch, and that of a chaste woman
crushed by a trunk of a tree (the ditch represents
a vagina, the tree a penis). Among the Mina-
bassa the guardian of heaven is Makawalang,
who treats the souls of the rich to a piece of pork,
but sends away those of the poor. According to

the Macassars, the guardian of heaven asks the
souls whether they have faithfully observed the
duties imposed by Islam. Among the Orang Lom
in Banka the guardian of heaven is called Ake
Antak. An aged person always whispers to the
corpse what it has to answer to the questions of

this spirit. In Ankola two spirits are supposed to

keep watch near a trap. If the soul answers to
their questions with lies, the trap comes down and
the soul is crushed to death. Among the Karo
Battak it is Bapa nibadabadia, ‘ the illustrious

father-guardian,’ who questions the souls, chiefly
concerning the way in which they have died (this

being, in Indonesian thought, closely connected
with the character of their earthly life) ; he makes
the souls pass over a plank which lies across a
precipice ; then he draws back the plank, and the
souls are separated from the earth for ever. In
Nias the guardian of heaven is called Kalekamd ;

he inquires about the deeds of the people on
earth, and about the number of feasts they have
given. When he judges a soul to be evil, he
makes him cross the river on the edge of a sword ;

the soul wounds his feet, falls into the water,
and dies. Many Papuan tribes also believe in a
guardian of heaven ; he admits to the city of souls
only those who have brought something.
An idea common to all conceptions of the here-

after is that the soul has to cross a sea ; this belief
found its origin in the sun, which crossed the sea
every day on its way to the Land of Souls under
the earth. It is only with further development
that this notion has begun to play an ethical part
in the ideas about retribution. Originally the
coffin must have been the vessel in which the soul
was supposed to cross the sea. The Torajas,
Dayaks, and Niassians still use words for ‘ coffin

’

which have also the meaning of ‘vessel.’ Some
tribes put the corpses in vessels even to this day
(some Dayak tribes, Karo Battak, in the Moluc-
cas) ; the Kayans give an oar to the dead person.
In the Moluccas and in New Guinea the dead
receive miniature vessels in which to make the
voyage.
Among the tribes who lived far inland, the idea

of the sea gradually gave place to that of a river,
across which a bridge was laid (Central Celebes,
Southern Celebes, Minahassa, New Guinea, Borneo,
Sunda, Battaland). This bridge consists of a plank
or tree trunk, which bends and rocks violently
when it is crossed, or it is a sword, or at least
something as sharp as a sword (Galelarese, Baliaus,
Niassians). It is only among the Papuans that we
find the idea of a snake serving as a bridge to the
Land of Souls.

22. Retribution.—The Indonesians have no idea

of retribution, in our sense of the word
;

yet
they try men by a moral standard. Whether they
will be allowed to enter the Land of Souls is made
dependent on the possession of some virtues

:

valour, liberality (and in connexion with this,

riches), the gift of eloquence, or the observance
of the marriage-duty. Killing an enemy after the
death of a chief had also the purpose of endow-
ing the chief with the character of valour. The
souls of some people were not allowed to enter the
Land of Souls ; in the idea of the Indonesians they
either have their own City of Souls or continue to

wander about on earth. They are the souls of

those who have perished suddenly by some acci-

dent, of those who have been killed in battle,

of suicides, and of those who have died of smallpox,
leprosy, or cholera. Such a sudden death was
regarded as a judgment of the gods : they had
offended in some way or other, and therefore the
gods had suddenly cut off their lives. People are
afraid of these souls : their bodies are often left

unbuiied, and, if they are buried, this is done
without any ceremonial. Some Indonesian tribes

have notions about retribution which must have
been borrowed from other peoples— e.g., when
thieves are condemned to carry for ever the things
stolen by them (Battak, Southern Celebes, Sanir
Islands), or when souls have to pass through a fire

in which those of the bad perish and those of the
good are uninjured.

23. The Land of Souls.— The course of the
sun, which disappears in the West every day, and
is supposed to take the souls with it to the land
of the dead, gave rise to the belief that the Land
of Souls was situated in the West, and also to
the custom of indicating the age of people by the
different positions of the sun ; thus the word for
‘ setting of the sun’ is used for ‘dying’ (Torajas,

Macassars, inhabitants of Halmahera, Ankola,
Battaland). Allied to this is the custom of build-

ing houses with the ridge from East to West, the
entrance facing the West, so that a person, on
entering the house, will have his face turned to
the rising sun. For the same reason corpses are
buried from East to West ; or, in places where the
Land of Souls is no longer supposed to be in the
West, with the feet in the direction where it is

supposed to be. Many peoples think that the Land
of Souls is under the earth, and they look upon
chasms and caves as being passages leading to
it. Originally all the Indonesians believed in the
under world, as may be seen from data still extant.
At present many imagine the Land of Souls to be
on the earth—on a mountain or in a valley. Among
the inhabitants of Northern and Central Celebes
it lies in the land which is their original home,
so that the direction in which it is supposed to
lie also shows where the people have come from.
The religious conviction of the Teiigerese and the
Baduis (both in Java) has had a share in the de-

termination of the Land of Souls : the former
consider it to be the volcano of Bromo, the latter

the tombs of the last princes of the empire of
Pajajaran.
The views about life in the Land of Souls har-

monize fairly w'ell among the different tribes.

Two features in them are strongly marked : life in

the realm of the dead is simply a continuation of
the life on earth ; he who was important here is

important there; he who was of no consequence
here is of no consequence there. The second
feature is that there are different divisions in the
realm of the dead ; in every division the souls who
have died in the same way live together : those
who have perished in warfare live in one village,

those who have been drowned or committed suicide,

etc., live in others. Certain actions are done in

the Land of Souls contrary to the way in which



246 INDONESIANS

they are done on earth : thus the souls givre each
other things with the left hand ; the language of
the souls is the same as that of men, but the mean-
ing of the words in the Land of Souls is the direct

opposite of their meaning on earth ; e.g., ‘black’
there means ‘ white,’ ‘ backward ’ means ‘ forward,’

etc. (Borneo, Ceram, Halmahera).
Some tribes believe that the hereafter consists

of layers, generally seven, one above the other.

This is, no doubt, connected with the belief that
the soul dies several times—three, seven, or nine ;

finally, it turns to water or dew (Torajas, Maeas-
’

> \
" ”

. a species of grass, a
i

1
. . It ' i Battak, Papuans),

V . , inimal (Niassians,

’i . . . I his belief is another
proof of how material the soul is thought to be.

When it has died a few times, it finally becomes
soul - substance, and animates another part of

nature. If, e.g., the soul which has been converted
into dewr or into a fruit is eaten, a new man is

animated
24. Nature of the souls worshipped.—About the

Land of Souls and the life of the soul the Indo-
nesians are indifferent ; but there is frequent inter-

course between the souls and the living people,
which shows itself in the greater or less reverence
which the people feel for the souls (the difference

between the souls of the departed and spirits which
have always been considered as such is often
hardly noticeable). For the souls of the departed
continue to live with their descendants

; they are
feared for their superior power, but they are also
looked up to for help in the daily work ; they have
power over rain, and they accompany the living in

war. The souls punish with bad crops, illness, or

death, when the 'Adat (‘customary law’) is not
observed. Therefore the living always try to

conceal from them careless observance of the old
customs. Thus an oath which has been made must
be kept. The Indonesians have a strong sense of

justice, and, when they know that they are wrong,
they do not think that they can rely upon the help
of their ancestors. The souls of the departed have
a very exclusive character ; the souls reverenced
by one tribe will not help members of another.
The Indonesians cannot form a conception of a
universal God. Strangers may violate the 'Adat
without being punished by the souls, but the latter

avenge themselves in this case on the inhabitants
of the land, or their descendants, over whom they
have power ; this punishment can be averted only
by killing the offender.

Among the Karo Battak the souls of stillborn

children, or children who have died before teething,

are honoured with sacrifices, v hich induce them to

avert illness from the house and to grant the wishes
of their relatives. In the eastern part of the Archi-
pelago it is chiefly the souls of those who have
perished in warfare and who have died by accident
that are reverenced as helps by their living rela-

tives. Very often the Indonesian does not realize

what souls lie invokes, as he very rarely mentions
them by name.
The souls of people who have called into life a

new state of things are worshipped. So in Java
every village worships the soul of the man who
founded the village or first cultivated the land.
At the beginning of every year a village-feast is

held in his honour. In many islands of the Mo-
luccas the founder of the village is reverenced

;

sacrifices are offered to him when a disaster is im-
minent. This is found also among the Galelarese,

Minahassians, and Niassians. An even more
natural object for adoration is the soul of a man
who has brought about a great change in the
economic or political state of things

—

e.g., the first

tiller of the soil, the first smith, etc.

25. Accidental meetings with souls. — As the
Indonesians believe that many souls wander about
on earth, they must sometimes come in contact
with them. So there are stories relating how some
one has seen a soul, and as a rule the consequence
is that he dies soon after. It is generally believed
that, when a dog howls without reason, it is seeing

a soul or a spirit. This power of seeing spirits is

often ascribed to chickens, cats (Macassars and
Battak), and pigs (Niassians). Occasionally a
spirit or soul copulates with a woman, and the
result is an ‘albino’—a timorous person who is

afraid of the society of his fellow-men and soon
withdraws to the wood—or a man endowed with
supernatural strength. Some peoples pretend that

they can perceive footprints of souls in ashes which
are scattered on the floor for this purpose ; these

footprints are either transverse or only as large

as the joint of a finger (Philippine Islands, Central

Timor, S.E. of Borneo, Ankola, Battaland). When
a soul returns to the house, it generally makes its

presence known by imitating the noise of some one
moving or dropping all kinds of household articles.

When a soul or spirit speaks to, hits, or bites a
person, the consequences are generally bad ; a
headache, fever, or a feeling of illness ensues. An
irritating eruption of the skin, shingles, and similar

diseases are also attributed to contact with a spirit

or soul.

26. Incidental worship of souls. — At such
casual meetings there is no question of adoration.

Reverential acts generally take place in the house,
because the souls of the departed usually stay in

places where they lived during their lives. At
feasts the souls of the departed always get a share ;

it is placed in the attic, or in the ridge of the roof,

the places where the souls are supposed to reside.

But the souls receive a share not only of the food,

but of everything that is made in the village or

outside it ; if a house is built, the souls get a minia-

ture dwelling (Torajas, Gorontalese, Galelarese,

Dayaks ; the Torajas also make miniature smithies

and salt factories for the souls) ; if a rice field is

made, a small garden is specially laid out for the

souls (Niassians, Minahassians, Torajas).

27. Worship of souls in houses specially

erected for the purpose. —The souls worshipped
in the homes are naturally the ancestors of the

family living there. Besides these, there are an-

cestral souls that look after the interests of all

the village. These are the souls of chiefs and
brave warriors, who protected the inhabitants of

their own village during their lives, and continue
to do so now that they are dead. For them a home
is built—a temple. We find such houses among
nearly all Indonesian tribes ; and, where they are
no longer extant, there are usually indications that
they aid exist. We sometimes read that souls,

battling for the people in war, live in the temple
(Timor, Halmahera, Central Celebes, Nias), but the
village guardian spirit has joined them. Where,
through the influence of the Government, warfare
has been made impossible, as among the Macassars
and Buginese, only the village guardian spirit is

worshipped in the temple. When the people go to
war, sacrifices are made in the temple, and the souls

are asked to march with them ; as a rule nobody is

allowed to enter the building till the warriors have
returned. But offerings are also made in the temple
when a general disaster visits the village, or when
the people join in work of a general nature, such as
planting or reaping rice. Some tribes keep the
captured skulls of enemies in the temple (Papuans,
Dayaks of Sarawak, Torajas) ; among the Niassians
the idols in the temple are touched with the skulls.

Even among such tribes as the Kailians and the
Luwuians in Celebes, who have adopted Muham-
madanism, heads of slain enemies are preserved in
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the temple, which in other respects has more or less

assumed a Muhammadan character.

One of the chief functions of the chiefs is to dis-

cuss matters of general interest with their fellow-

villagers (
= relatives). The souls of the departed

chiefs, however, must also have a share in the con-

sultations of their descendants ; therefore the
temple of the village has come to be used as a
council-house (Solor, Halmahera, Central Celebes,

Borneo, Nias, Battaland).
The temples are mostly decorated with figures

of animals, especially of crocodiles and serpents
(New Guinea, Solor, Halmahera, Central Celebes,
Borneo). These figures are believed to represent

the incarnations of the souls that live in the temple.
In the temples are kept the instruments with which
the souls are summoned or their attention drawn,
such as drums, bamboo speaking-trumpets, and
triton shells (New Guinea, Ceram, Solor, Central
Celebes).

28. Corpse and parts of the body as mediums
in soul-worship.—When the Indonesian invokes
the souls, he has in view either a certain class of

souls or the souls of the departed in general. When
he wants to have intercourse with the soul of a
definite person, he does so usually by a medium.
The medium must always be something with
which the dead person was in close connexion
during his life on earth

—

e.g., the corpse or the
bones. So the corpse of a person is sometimes used
to find out who is guilty of his death ; if the coffin

begins to move at one of the questions, this is con-
sidered to be an affirmative answer (Babar, Burn).
Among the Torajas a skeleton is preserved in his

former home or in the temple to remain in contact
with the soul. The numerous graves where the
Indonesians continue to bring their offerings from
year’s end to year’s end to obtain the fulfilment of

a wish prove that the skeleton is considered as a
medium for the soul. Among the Toraja3 an an-
cestor’s skull is sometimes kept in the house, and
on certain occasions people bring it offerings and
ask it to heal their sick. Particularly among the
Dayaks, preserving the skulls of deceased chiefs is

of frequent occurrence. The Battak consider the
loss of such a skull so important that they would
sacrifice anything to get it back ; all the happiness
of the house is intimately connected with it. The
Niassians bury the skulls of their men of rank before
the house ; in times of illness a cord is passed from
the graves into the house, and prayers are uttered
for the patient’s recovery. In the islands of Timor
Laut, Ceram, and Buru, and among the Papuans,
skulls are often used as mediums. Hair and nails

of the deceased are used throughout the Archi-
pelago to get into contact with the departed soul.

The Papuans frequently use the teeth and the lower
jaw for this purpose.

29. Objects as mediums.—Objects used by the
deceased are considered as mediums, for something
of its late possessor is supposed to cling to them.
Many objects which have now become fetishes must
originally have been mediums, which carried on
intercourse with the former owners ; the State
ornaments mentioned above are examples. Besides
these old heirlooms which constitute the connexion
with the deceased, many other objects are used as
mediums, not to get into contact with a definite
soul, but with any of the souls— experiments,
resembling our table-turning, by means of which
thieves are found out. The experiment with the
rice-van resembles our table-turning very closely ;

it is laid on the extended fingers, and, when it begins
to tap on the floor, the answer is considered to be
affirmative (Luwu, Ambon)

; among the Macassars
the van rolls over the floor and falls at the feet of
the thief. The Dayaks spin an axe on the top of
their fingers. In Babar, Leti, and Halmahera a

piece of rattan or bamboo is made to vibrate
;

the Galelarese measure a piece of rattan with
the span of the hand, and, if the fingers begin to
trill when stretching the span, this is considered
to be an affirmative answer. A lemon, a basket,
or a stick is suspended on a rope ; the answer
is affirmative when the object begins to swing
to and fro (Malays, Macassars, Buru). There
are countless experiments of this kind among the
Indonesians.

30.

Images as mediums.—Making images which
represent the departed is certainly of a much more
recent date than the use of relics as mediums. The
Torajas use wooden masks, which are bound before
the bones at the feast of the dead ; after the feast

the bones are buried, but the masks are preserved
till another feast of the dead ; they are rarely used
as mediums, yet people are very much attached to
them. An image in itself has no value. It gets
its value only when something of the deceased has
been transmitted to it. Among the Torajas the
masks owe their sacredness to their contact with
the bones of the dead person. In Nias one of the
shapes in which the soul appears, namely, a spider,

is brought into contact with the image. In New
Guinea the Papuans drive the soul into the image,
etc. The Papuans call their images Iconcctr

;

they
are hideous things, carved in wood, a foot long ;

people pay homage to them, and on important
occasions consult them, e.g. when going on a
journey. When the questioner is seized by a fit of

trembling, the affair looks ominous, and lie gives
up his plan ; in cases of illness the images are
laced at the head of the sick-bed. 'When a
orwar has predicted something that has not come

true, the image is ill-treated or sold. In many of

the Molucca islands images of the departed are
found, which are generally stored away in the attic

of the house ; in times of need or illness the father
of the family feeds them, and asks for their assist-

ance. Sometimes the tribes of the Moluccas do
not use images as mediums, hut stones and pieces
of wood (Wetar, Timor), or palm-leaves cut in the
form of a hand with six fingers (Rotti). At every
death such an object is made, hung on the roof,

and sprinkled with blood ; it is left there till it

has completely decayed. In Halmahera the soul is

gradually lured into an image, but only temporarily.
In earlier times the Javanese must have made
images of the departed

;
we meet with a remnant

of this in a children’s game, called Nin i Towong,
in which a doll made in a special way is animated,
after which it jumps about in a jerky manner, to
the great enjoyment of the children. From many
particulars of the game it appears clearly that
we have really to do with an image used as a
medium in former times. The Tengerese in Java
have their household gods, consisting of images,
up to this day. The Battak use some images of

ancestors which they call debata idup. They are
kept among the rafters of the roof, and frequently
receive food-offerings. They are believed to give
life and to bestow blessings, and are particularly
worshipped by barren women. The Niassians
always worship their ancestors by means of skil-

fully carved images called adu. They feed them
by rubbing them with blood and egg, and adorn
them by sticking feathers of fowls and bristles of

pigs on them. If an image receives a crack, it is

thought that the soul has escaped, and a new image
is made. Offerings are made to the images on all

important events of life, in illness, etc. Several
Ifayak tribes in Sarawak keep images, which they
feed at stated times, and which guard the village

and w'atch over the work of the fields. Some tribes

in the Philippine Islands used images of ancestors

made of stone, gold, and ivory. They were kept
in the houses. Here and there, as, e.g., in the
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Philippine Islands and in Borneo, the souls of the
departed are worshipped hv means of pots.

31. Shamanism.—It is possible to get into con-
tact with the souls of the departed not only by
means of objects, but also by means of men.
Spirits wandering about freely enter a human
being, take possession of him, and act and speak
through him. Such a human medium is called a
shaman. To summon the spirits, drums are beaten
(Central Celebes, Halmahera), dracmna leaves are
woven, rice is stewed, etc. During the ecstatic

trance the soul remains on the shoulder of the
medium or in the apex of his heart. The spirits

enter through the joints, under the nails, through
the anus, and so forth. The spirit generally leaves
the medium imperceptibly

;
sometimes the medium

snaps his fingers, or presses his hands on the back
of his head ; sometimes people blow into his ear to
expel the spirit.

The spirits are believed to arrive when the body
or the limbs begin to tremble. This trembling
passes into shocks, after which the medium calms
down, and answers the questions put to him ; or
else he leaps to his feet and begins to dance to the
measure of the drums. A shaman is simply a
medium who al low's himself to be used as a mouth-
piece for the spirits. A priest’s only aim is to make
l;is soul-substance rise up to the lord of the heavens,
and to reclaim the lost soul -substance of a man.
Among some Indonesian tribes this is still the
salient trait in their shamanism, and the medium
phenomena are a mere appendage

;
among others

priesthood and shamanism have been blended ;

and among others priesthood has been merged in

shamanism. Among the Torajas of Central Celebes,
priesthood only is found. Among the Toba Battak
the two classes are sharply distinguished. A sha-

man is called sibaso ; he w’orks quite spontaneously,
and is perfectly unconscious of what he says or

does ; aatu is the word for the real priest, who
practises sorcery, banishes the spirits of disease,

and recalls runaway soul-substance to a man. At
sacrificial ceremonies it is the datii who calls upon
the spirits, but they manifest themselves in the
sibaso. The Papuans also keep the two functions
separate; the indcrri reveals his predisposition to
be a shaman by a fainting fit iu the presence of a
corpse ; the honoor, on the other hand, is simply a
priest who acts as a mediator between men and
spirits. The Javanese, too, distinguish the ordinary
dukun, wTho bears the same character as the Batta
datu, from the dukun shaman ; the Javanese
dancing-girls are probably a degeneration of the
earlier shamans.
There is a blending of shamanism and priesthood

among the Dayaks, Buginese, and Minahassians.
The priests perfoim some sbamanistic actions in

addition to their priestly functions. Among the
Dayaks the only shamanistie element is that the
spirit which has helped the priest in discovering

the soul-substance, or in conducting the soul of the
dead person, incarnates itself finally in the body
of the priest, who in this condition performs some
actions as if it were the spirit itself that did so.

Among the Minahassians the only sign of the sha-
manism part is that, wherever the priest in his
peregrination through the heavens to seek the soul-
substance meets a spirit, he makes the latter speak
through himself. With the Buginese priests and
priestesses the shamanistie side is not essential.

Among the inhabitants of Halmahera and the
Parigians in Central Celebes, priesthood has been
resolved into shamanism. Among the Halmahera
the priest is entirely inspired by a spirit called jini ;

then he speaks another tongue; different spirits

manifest themselves, according to which the jin 1

-

feasts are divided into different divisions. The
shamanism in Parigi is exactly the same. It may 1

be demonstrated with all but absolute certainty
that both these peoples have adopted shamanism
from the Muhammadans.

32. Demonology.—For different reasons souls of

dead people may rise so high in the esteem of the
people that they come to be regarded as gods.
Besides these, the Indonesians have other gods
who have never been men. They ascribe the
mystery of the origin of man, natural phenomena—e.g., volcanic eruptions, landslides, storms—to

gods who have always been gods. With the souls

of his ancestors the Indonesian has daily inter-

course ; he fears them, but at the same time be is

familiar with them. With gods and spirits he
comes only occasionally into contact—e.g., when he
happens to cross their path or offends them ; but
for the most part he feels indifferent tow’ards them
and leaves everything to the priests, who know' how
to manage them.

33. The Creator and Creation.—In the Archi-
pelago we find some Hindu names for the gods,
but it is going too far to say that the gods have
been borrowed from the Hindus : the foreign
names were given to existing conceptions. Thus
the name of Batara Guru is found among Battak
and Malays ;

among the Dayaks in Mahatara and
Betara or Pitara ; among the Balinese in Pitara ;

and among the Tagals in the Philippine Islands in
Bathala. In the same way wTe find the Arabic
Allah ta did in Hatalla among the Dayaks, Laha-
tala in Burn, and Latala in Solor.

Among all peoples we find a supreme Being who
has created the world

; sometimes his functions
are divided among different gods. In the Moluccas
the creator is often called tjpu lero, hut the con-

nexion between him and the creation of man is

very vague. In some islands people are supposed
to descend from a woman who came down from
heaven. In others the first men are believed to

have originated from trees or bamboo. In Buru
the highest god is called Opo-geba-snulat, ‘ the lord

moulder of man,’ ‘the lord creator of man.’ He
is said to have sent his messenger to the earth in

olden times ; this is Nahiata (the ‘ prophet Adam’).
The name lias certainly been derived from the
Muhammadans, hut messengers of gods who de-

scend to earth are prevalent among all Indonesian
peoples. Among the peoples living more to the
West we find creation stories. Thus the Buginese
say that the first men were horn from a union of a
son of the god of the npper world with a daughter
of the god of the under world. Their children were
the first men, who, when their parents returned
home, were left behind in this world, which was
formed from a handful of earth given by the god of

the upper world to his son. This is the poetic ex-
pression of an idea current among the Indonesians
that man has arisen by conjunction of sun and
earth. It is also strongly pronounced among the
Minahassians. The first human being, a woman,
is moulded from the earth, and is impregnated by
the west wind. She hears a son, who wanders
about on the earth, and, meeting her afterwards,
but not knowing her to he his mother, marries her,
and in this way becomes the progenitor of the first

men. The son, Toar, is merely the sun, who in
the morning arises from his mother, the earth, and
in the evening returns to her again as her husband.
Among the Torajas of Central Celebes the two gods
Ilai, ‘man,’ and Indara, ‘ maid,’ make man. These
two again stand for the sun and the earth. They
make a couple of men of stone, who are animated
by the wind and live. In Siau the highest god is

called Dwtta or Puata, a corruption of the Skr.
Decata (‘divinity’). (This name is also found
among the Macassars and Buginese in Deirata

;

among the Javanese in Deicata, Debata
,
and Junta ;

among the Dayaks in Jebita and Jntn
; among the
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Mongondouians in Duata ; in the Philippine islands

in Divata, Davata

,

and Diuatci.) The Dayaks in

8.E. Borneo think that the world was created by
Mahatara and Jata, who are simply the sun and
the earth. The Battak believe that the first men
were born from the daughter of the chief god Ompu
Tuhan mula jadi, who descends on earth, after

haring moulded it in the world-ocean with the
aid of her father. Probably this daughter stands
for the eartli itself. In Nias the chief god Lowa-
langi (Lubu-langi) and the lower gods and men
are all believed to have come forth from the buds
of one and the same tree.

34.

The preserver of Creation.—Nature-worship,
which is found in the Eastern part of the Archi-
pelago, passes into myths of gods towards the
West. The chief god is the sun, and this god
continues to exert influence on his creation ; he
makes the earth fruitful, penetrates with his

light everywhere, sees everything, and punishes
what displeases him (chiefly incest, sexual inter-

course with animals, lies, and theft). On the other
hand, this sun-god has entered so little into the
life of the people, that he is not worshipped to any
extent.

Sometimes creator and preserver are united in
one person ; but often the creator has transferred to
one or more other gods the task of the administra-
tion of created things. Then the creator retreats
to the background and he is known only by name,
while his servants, to whom he has transferred his

task, are worshipped. In the Moluccas, creator
and preserver are one person ; he is worshipped
under the symbol of a lamp. Once a year a great
sacrificial feast is held, at the time when he is

thought to descend to earth to make it fruitful.

He never interferes with the deeds of other spirits,

whether good or evil
;
he does not rule. In Burn

the chief god is invoked only on special occasions,
at oaths, at ordeals, or in general calamities. The
Timorese calls upon the preserver when making a
vow, or by way of confirmation of the truth of
what he has said.

The chief servant of the creator among the
Torajas is Pue mpalaburu ; he is the sun, who sees
everything and punishes ; he receives offerings

in cases of general disaster, and his name is called
upon when some one takes an oath or is cleansed
from sin. The myths of the Minahassians set forth
with great clearness how the creator has divided
the administration of the world among different

gods, but all these different gods may be traced
back to the sun. The Mahatara of the Dayaks
does not take notice of unimportant things ; lie is

called upon only in cases of the utmost need, and
then it is always necessary to sacrifice a buffalo to
him, the sacrificial rites being performed by seven
priestesses. Tamei Tingei is the chief god of the
Bahaus, who punishes misdeeds and gives rewards.
Other gods have the charge of husbandry, and are
therefore called upon at harvest-festivals. The
chief god of the Battak, Ompu mula jadi, has trans-
ferred his power to three gods : Batara guru,
Soripada, and Maiialabulan. The last is a wanton,
inconstant, and fickle divinity. He has the prin-
cipal share in the conduct of human affairs, and is

always able to thwart the good intentions of the
other two gods. For this reason the Battak are
particularly anxious to secure his favour. The
Niassians assert that the god Lature resides in the
sun

; he is the owner of mankind, and can kill

people at pleasure ; therefore ". is- 1 ‘.o

him that he may spare them. 1 : I
.»•.. 's* :s,. . I

langi) is even more powerful than Lature. Lowa-
langi has power over life and death, blessings and
curses, riches and poverty

; he appoints kings and
deposes them

; he is omnipotent, omniscient, omni-
present, and an avenger of evil. His name occurs

in numerous expressions in daily life, but in spite

of this the Niassians pay very little heed to him.
The administrator often interferes with men

by means of animals, which are his messengers.
Thus birds of bad omen are sent as the mes-
sengers of the gods to warn men. Among different

peoples, crocodiles and tigers are sent by the gods
to avenge some evil, and by ordeals also the gods
judge guilt or innocence among men.

35. Predestination. — The Indonesians always
consider an accident which has befallen a man as

a punishment for some evil that he has committed.
They also believe that their lot here on earth is

predetermined, and that they themselves have
wanted it to he as it is. This idea is illustrated

in a great many stories. There is, for instance, a
story of a man who was dissatisfied with his lot,

and went to the supreme lord to ask him to change
it. The lord consented, and allowed the com-
plainer to choose again, and then it was found
that he had chosen the same as had fallen to his

share before (Torajas, Battak, Dayaks, Galela-

rese, Niassians). The way in which a person is to

die is also predestined at his birth ; to prove this a
story is told about a man who was always on his

guard against tigers, because at his birth he had
been told, that a tiger would kill him, and who was
crushed by a falling wooden image of a tiger ; of a
child who was killed by a string of crocodile teeth,

because it had been foretold that crocodiles would
cause its death (Torajas, Battak). The length ot

a man’s life is predestined among the Battak ami
Sea Dayaks by means of a plant ; among the
Dayaks of S.E. Borneo and the Torajas by means
of a rope ; among the Karo Battak by means of a
measure for rice; among the Minahassians by a
burning torch.

36. Moon-worship.—At the present stage of

development of Animism in Indonesia a definite

moon-worship is rarely found. Here and there in

the Moluccas the moon is worshipped. In Babar
the war-spirit is supposed to reside in the moon ;

the Tomorians point out the moon as the abode of
the rice-spirit ; and they have many songs in its

honour. The Mafors in New Guinea receive
the crescent of the new moon with shouts of joy,
and the women sing in its honour. The Papuans
believe the moon to be the abode of a woman.
Many Indonesian peoples believe that happiness
and misfortune are caused by the different positions
of the moon—which proves that its influence on
their spiritual conceptions must have been much
greater in earlier times.

37. Intermediate gods.—Just because the gods
who have never been men are so far above the
inhabitants of the earth, the latter have felt the
need of intermediate gods, souls of the departed
who have risen to be gods. They can assist man
in approaching the original gods. A frequently re-

curring name for these is sahian, and other modified
forms. They are of little use to the people, but of

infinite use to the priests, who call upon them to

assist them in their work, and then the spirits

accompany and help them. The Dayaks have the
most intimate knowledge of these intermediate
gods. According to them, they have not been
souls of men, but are allied to men. They used
to live with them on the earth, but a quarrel
induced them to move to the heavens. Every
priest (or priestess) has his own sanian who assists

him, from which it appears that here we really

have souls of the departed. This is also seen from
the fact that heroic exploits are told of some of

these safiialis. In a storm a special spirit is called

upon, whilst another lias power over the tribes.

These spirits punish their servant (the priest) when
he does not fulfil a promise. The Torajas say that

their intermediate spirits carry on an endless war-
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fare with other evil spirits, who live in the air, and
who always lie in wait to fall upon men.

38. Abode and manner of living of the gods.

—

These gods and spirits are supposed to live in

heaven or on high mountains. As they always
live in the light, they are imagined as white
figures, who for that reason require white offer-

ings : white hens, white buffaloes, etc. Stories

prevail everywhere that heaven used to be close to

earth, so that it was possible to reach it with the
hand. Grease or oil was scraped off from heaven,
but, in consequence of some injudicious action of

an inhabitant of earth, heaven was drawn up (Mo-
luccas, Central Celebes, Borneo, Nias). In former
times there was a lively intercourse between men
and gods ; numerous stories survive telling of

somebody climbing up to heaven along a liana or

rattan. Mountains are considered as leading up
to heaven (Minahassians, Toba Battak)

; or the
rainbow is the way upward (Central and Southern
Celebes) ; or a gossamer thread (Halmahera). In
the abode of the gods everything is imagined as
earthly, only much more beautiful ; often wonder-
ful trees are found there, which bear cotton, or
gold and silver fruits. A peculiar trait in the con-
ceptions which these people form of the gods is

that they are easily deceived and imposed upon,
one of the commonest deceptions being that a
buffalo, pig, or other animal is promised as a
sacrilice, whereas in reality nothing is given but
an egg or some such trifle.

39. Volcano gods and sea gods.—Volcanoes and
seas, with their dangers, in which some perish and
from which others escape, are thought by the
Indonesians to be inhabited by spirits. In Mina-
hassa every volcano is supposed to be inhabited
by a god, and numerous stories are current about
those volcano gods. The volcano Gunun Awu in

the island of Siau received an annual sacrifice of

a child. Human skulls were occasionally thrown
as sacrifices into the crater of Ternate. Every
year the Tengerese in Java hold a great sacrificial

festival for the crater of the volcano Bromo.
Throughout the Archipelago sacrifices are made

to the spirits of the sea. The most widely known
of all these is the goddess Njai or Ratu Loro
Kidul, who lives in a beautiful palace at the
bottom of the ocean on the south coast of Java,
whence she holds sway over the spirits living in

the caverns. With great reverence and with offer-

ings the Javanese enter this region. She is also

supposed to live at some definite places on the
south coast ; there people lie down to sleep in

order to receive revelations from her. Those who
live by gathering swallows’ nests in the crevices of

the rocks especially reverence her. A temple has

even been built for her there, in which sacrifices

are made.
A spi;it, Karaeng lowe, ' the high lord,’ is wor-

shipped in Southern Celebes under the sign of

the liiiga and yoni. This is the only instance of

this kind of worship in the Malay Archipelago.

In many places in Southern Celebes there are

houses dedicated to this spirit, where he is wor-
shipped under the sign of two stones, which evi-

dently represent the genitals of the two sexes,

Karaeng lowe dispenses fortune and misfortune

;

he has dominion over life and death
; the patient

who desires health, the motherwho desires a child,

the merchant who desires success, the gambler who
desires gain, the husbandman who desires a good
harvest, all pray to Karaeng lowe, and vow to

give him something if he will grant them their

desire. When they have obtained what they

wanted, it would be very dangerous to refrain from

keeping their vow ;
Karaeng lowe would avenge

this by sending illness. The Karaeng lowe worship
is probably of Hindu origin.

40. Tree spirits.—Besides gods and demi-gods,

the Indonesians have lower spirits, who reside in

trees, mountains, and rivers. It is only when
people cross their paths that they injure them. If

a person supposes himself to have been made ill by
such a spirit, he makes offerings to him; other-

wise there is no worship offered to these lower
spirits. Among them the tree spirits occupy a
foremost place. Every tree has soul-substance, but
not every tree has a spirit. These spirits inhabit
large trees, generally some species of ficus. If the
Indonesians cut down a large tree, they first make
an offering to the spirit, and beg him to go to-

some other place. These tree spirits are very
dangerous. They often carry off the soul-sub-

stance of a man, and then a sacrifice is made to
reclaim it. The Dayaks believe that they some-
times carry off even living people. They can also

cause lunacy. Some tribes (as in Borneo and in

Siau) imagine the tree spirits to be spirits wander-
ing about independently. The Minankabauians
believe that they appear in the shape of animals.

The Dayaks of Sarawak hang on a tree a piece of

their clothing, as being a part of themselves, as
an offering for the spirit.

41. How spirits appear and how they are
banished.—We have already mentioned that tree
spirits sometimes appear as animals. This is also

the case with other demons, when they reveal
themselves to man. They sometimes appear as
serpents (Burn, Sunda, Borneo), as fireflies (Babar),

as birds (Minankabau), as tigers (Sundanese), or
as men. Some tribes believe that the spirits may
appear in all possible shapes. The universal
means of keeping them away is the use of pungent
and had-smelling things, among which onions and
ginger-roots take a foremost place ; very often a
bad smell is produced by burning something. A
custom of frequent occurrence in the Archipelago
is to lay women after childbirth near a smoulder-
ing fire, to keep the spirits at a distance from
them. Besides fire, thorny houghs are used to
ward off spirits, who are supposed to be afraid

of being wounded by them. When a man knows
the spirit’s name and pronounces it, the spirit’s

power over him is broken. Alb. C. Kkuijt.

Litkratuiu*.—

T

he greater part of Indonesia is under Dutch
rule, and the Dutch have paid gTeat attention to the customs
and religions of their subject races. Many valuable contribu-
tions to these subjects are dispersed in a number of Dutch
scientific periodicals, among which may be particularly men-
tioned : Tijdschrift voor Inaische Taal-, Land- en Volkenkunde
(Batavia and The Hague) ; Bijdragen tot de Taal- t Land* en
Volkenkunde van Xederlaridsch-Indie (The Hague) ; Verhande-
lingen van het Bataviaasch Genootschap van Kunsten en
Wetenschappen (Batavia)

;
Mededeelingen van toege het Neder-

landsehe Zendelinggenootschap (Rotterdam)
; Tijdschrift van

het koninklijk Nederlandech Aardrijkskundig Genootschap
(Leyden); and Tijdschrift voor Nederlandsch - Indie (Zalt-

Bommei).
i. GEXEKAL.—Of general works dealing with Indonesia may

be mentioned : F. valentyn, Oud en Nieuw Oost-Indien

,

8 vols., Dordrecht and Amsterdam, 1724-26 (still valuable)
; J.

Crawford, History of the Indian Archipelago, 3 vols., Edin-
burgh, 1820; C. J. Temminck, Coup d’ceil gfrnkral sur les

possessions nterlandaises dans I'Inde archiptlagvjue, 3 vols.,

Leyden, 1846-49; S. Miiiler, Reizen en Onderzoekeningen in
den indisch . Archipel, 2 vols., Amsterdam, 1S57 ; A. R.
Wallace, The Malay Archipelago*, London, 1877; H. von
Rosenberg, Der malayische Archipel, Leipzig, 1S7S

; A.
Bastian, Indonesien

,

4 pts., Berlin, 1884-89
; G. A. Wilken,

Handleiding voor de vergelijkende Volkenkunde van Seder-
landsch- Indie, Leyden, 1893 (the best general introduction in a
moderate compass). The writings of G. A. Wilken are a store-

house of information on the r V •’ v 1
I

T ‘

l.

They were published in the .
: 1 »r

but are now accessible in a 1 : .

t

Geschriften van Prof. Dr. G. A. Wilken
, ed. F. D. E. Osson-

truggen. 4 vols., The Hague, 1912. The fullest general account
of the animistic beliefs of the Indonesians is the work of A. C.
Kruijt, Het animisme in den indischen A rchipel, The Hague,
1906.

ii. SPECIAL.—(a) Malay Peninsula : T. J. Newbold, PcPzicul
and Statistical Account rf the British Settlements in tk* Straits
of Malacca

.

London, 1S39; W. W. Skeat, Malay Magic, do.
1900; W. W. Skeat and C. O. Blagden, Pagan Races of the
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Malay Peninsula , 2 vois., do. 1906; N. Annandale, Fasciculi

Malayenses

,

do. 1903-04 ; R. J. Wilkinson, Malay Beliefs,

London and Leyden, 1906.

(6) Sumatra: W. Marsden, History of Sumatra 3, London,
1811 ; C. Snoi < k Hi.. T> A *' K*r*. 2 vols., Batavia and
Leyden, 1893-; 1

; %:'.// '» '
- : : : . Bewoners, Batavia,

1903; F. Jungliiiiii:, . r i. ./ Sumatra

,

2 vols.,

Berlin, 1847 ; J. von Brenner, Besuch bei den Kannibalen
Sumatras, Wurzburg, 1894; J. Wameck, Die Religion der
Batak, Leipzig, 1909 ; B. Hagen, ‘ Beitrage zur Kenntniss der
Battareligion,’ Tijdschr. voor ind. Total-, Land- en Volken-
kunde, xxviii. (1883) 498-545 ; J. B. Neumann, ‘ Het Pane- en
Bila-stroomgabied op het eiland Sumatra,’ Tijdschr. van het

lied. Aardrijksk. Genootsch. n. ii., Afdeeling : Meer uitgebreide
artikelen, no. 2 (1S85), ib. iii. nos. 1-3 (1886), ib. iv. no. 1 (1887);
C. J. Westenberg, 4 Aanteekeningen omtrent de godsdienstige
begrippen der Karo-Bataks,’ Bijd. tot de Toad-, Land- en
Volkenkunde van Ned.-lndie, xli. (1892) 208-253 ; J. H. Neu-
mann, ‘De Be

* * ’

.

4
‘

begrippen der Karo-
Bataks in de Dc 1

. . wege het Ned. Zend-
elinggenootsch. en ander aangaande
de Karo-Bataks,’ ib.' xlviii. (1904) 361-376, xlix. (1905) 54-67,

1.

(1906)27-40, 347-364 ; M. Joustra, ‘Het leven, de zeden en
gewoonten der Bataks,’ ib. xlvi. (1903) 385-426 ; A. L. van
Hasselt, Volksbeschrijving van Midden- Sumatra, 2 vols.,

Leyden, 1881-82 ; B. Hagen, Die Orang Kubu auf Sumatra

,

Frankfort-on-Main, 1908 ; J. L. van der Toorn, ‘ Het animisme
bij den Minangkabauer der Padangsche bovenlanden/ Bijd. tot

de Taal-, Land- en Volkenkunde van Ned.-lndie, xxxix. (1890)
48-104

; G. J. van Dongen, ‘ De Koeboes in de Onderafdeeling
Koeboestreken der Residence Palembang,’ ib. lxiii. (1910) 177-
334 ; J. Kreemer, ‘ De Loeboes in Mandating/ ib. lxvi. (1912)
303-336.

(c) Nias
: J. T. Nieuwenhuisen and H. C. B. von Rosen-

berg, * Verslag omtrent het eiland Nias en deszelfs bewoners/
Verhandelingen van het Batav. Genootsch. van Kunsten en
Wetenschappen, xxx. (1863) 1-153 ; E. Modigliani, Lfn Viaggio
a Nias, Milan, 1890 ; J. A. Fehr, Der Niasser im. Leben und Ster-
ben, Barmen, 1901 ;

H. Sundermann, Die lnsel Nias und die
Mission daselbst, do. 1905; L. N. H. A. Chatelin, ‘Godadienst
en bijgeloof der Niassers,’ Tijdschr. voor Ind. Tool-, Land-
en Volkenkunde , xxvL (1880) 109-167

; J. W. Thomas, * De
jacht op het eiland Nias,’ ib. 274-282 ; F. Kramer, ‘ Der Got-
zendienst der Niasser,’ ib. xxxiiL (1890)473-500; T. C. Rappard,
‘Het eiland Nias en zijne bewoners,’ Bijd. tot de Taal-, Land

-

en Volkenkunde van Ned.-lndie, lxii. (1909) 477-648.

(d) Engano : O. L. Helfrich, * De eilandengroep Engano/
Ti/dschr. van het Ned. Aardrijksk. Genootsch. n. v., Afdeeling:
Meer uitgebreide artikelen, no. 1 (1888), 1-29, 315-338 ; E. Modig*
hani, L'lsola delle Donne : Viaggio ad Engano, Milan, 1894.

(e) Java : T. S. Raffles, History ofJava, 2 vols., London, 1817;
P. J. Veth, Java 2, 4 vols., Haarlem, 1896-1907 (the standard
work); J. W. Winter, ‘Javaansche Mythologie/ Tijdschr. voor
Norlands Indie

,
v. i. (1843) 1-88, and ‘Intellingen, Gewoonten

en Gebruiken der Javanen te Soerakarta,’ ib. 450-486, 564-613,
690-744; W. R. van Hoevell, ‘Bijdragen tot de kennis der
Badoeinen in het zuiden der Residentie Bantam/ Tijdschr. voor
Ned.-lndie, vn. iv. (1845) 335-430; J. H. F. Kohlbmgge,
4 Die Tfingggresen, ein alter javanischer Volksstamm,’ Bijd. tot

de Taal-, Land- en Volkenkunde van Ned.-lndie, liii. (1901)
81-147 ; G. A. J. Hazeu, ‘ Kleine bijdragen tot de ethnographie
en de folklore van Java/ Tijdschr. voor Ind. Taal-, Land- en
Volkenkunde

, xlvi. (1903) 289-309.

(/) Bali : R. Friederich, ‘ Voorloopig Verslag van het eiland
Bali/ Verhandelingen van het Batav. Genootsch. van Kunsten
en Wetenschappen, xxii. (1848) 1-63, xxiii. (1849) 1-67 ; R. van
Eck, ‘Schetsen van het eiland Bali/ Tijdschr. voor Ned.-lndie,
new ser., vii. (1878) 85-130, 165-213, 405-430, viii. (1879) 36-60,
104-134 (religion), 286-305, 365-387, ix. (18S0) 1-39, 102-132, 195-
221, 401-429, ix. (1880) 1-18, 81-96

; J. Jacobs, Eenigen tijd

onder de Baliers, Batavia, 1883 ; F. A. Liefrinck, 4 Bijdrage tot
de kennis van het eiland Bali/ Tijdschr. voor Ind. Taal-, Land-
en Volkenkunde

,

xxxiii. (1890) 233-472.

(g) Sarawak and British North Borneo : H. Low, Sarawak,
London, 1848; Spenser St. John, Life in the Forests of the
Far East 2

, 2 vols., do. 1863; H. Ling Roth, The Natives of
Sarawak and British North Borneo, 2 vols., do. 1S96 ; W. H.
Furness, The Home Life ofBorneo Head-hunters, Philadelphia,
1902; E. H. Gomes, Seventeen Years among the Sea Dyaks of
Borneo , London, 1911 ; C. Hose and W. McDougall, The
Pagan Tribes of Borneo, 2 vols., do. 1912 ;

4 Religious Rites and
Customs of the Iban or Dyaks of Sarawak,’ by L. Nyuak, tr.

E. Dunn, Anthropos
, i. (1906) 11-23, 165-184, 403-425; ‘The

Mengap Bungai Taun, a Sacred Chant used by the Sea-Dyaks/
ib. vii. (1912) 135-154, 634-648, and viii. (1913) 22-39.

(A) Dutch Borneo : C. A. L. M. Schwaner, Borneo, 2 vols.,

Amsterdam, 1853-54 : P. J. Veth, Borneo's Wester-Afdeeling,
2 vols., Zalt-Bommel, 1854-56 ; S. Muller, Reizen en Onder-

zoekeningen in den ind. Archipel, Amsterdam, 1857, L 129-326

;

M. T. H. Perelaer, Ethnographische Beschrijving der Dajaks,
Zalt-Bommel, 1870; A. W. Nieuwenhuis, Quer durch Borneo,
2 vols., Leyden, 1904-07 ; C. Hupe, * Korte Verhandeling over
de Godsdienst, Zeden, enz. der Dajakkers/ Tijdschr. voor Nor-
land's Indie, vm. iii. (1846)127-342, 245-280; S. W. Tromp,
4 Uit de Salasilavan Koetei/ Bijd. totde Taal-, Land- en Volken-
kunde van Ned.-lndie, xxxvii. (1888) 1-108 ; E. L. M. Kiihr,
' Schetsen uit Borneo’s Westerafdeeling/ ib. xlvii. (1897) 57-82

;

F. Grabowsky, ‘Der Tod, etc., bei den Dajaken/ Intemat.
AE, ii. (1889) 177-204, and ‘Die Theogonie der Dajaken auf
Borneo/ ib. v. (1892) 116-133 ; M. C. Schadee, ‘ Bijdrage tot de
kennis van den godsdienst der Dajaks van Landak en Tajan/

Bijd. tot de Taal-, Land- en Volkenkunde van Ned.-lndie, IvL
(1904) 532-547, lviii. (1905) 480-513, lix. (1906) 207-227, 616-646,
lx. (1908) 101-127, and ‘Het familieleven en famiherecht der
Dajaks van Landak en Tajan/ ib. lxiii. (1910) 390-489.

(0 Celebes ; S. J. Hickson, A Naturalist in North Celebes,

London, 18S9 ; N. Graafland, De Minahassa, 2 vols., Rotter-
dam, 1869 ; A. F. van Spreeuwenberg, ‘ Een blik op de Mina-
hassa/ Tijdschr. voor Ne&rland's Indie, vil iv. (1845) 161-214*
301-333, and vm. i. (1846) 23-49

; J. G. F. Riedel, 4 De Mina-
hasa in 1825/ Tijdschr. voor Ind. Taal-, Land- en Volken-
kunde, xviii. (1872) 458-568 ; N. Adriani and A- C. Kruijt, De
Bare’e-sprekende Toradjas van Midden-Celebes

,

3 vols., Batavia,

1912 (very full and valuable); B. F. Matthes, Bijdragen tot de
Ethnologic van Zuid-Celebes, The Hague, 1875, and Over de
Bissoes of heidensche Priesters en Priesteressen der Boeginezen,

Amsterdam, 1872.

(j) The islands between Celebes and New Guinea : J. G. F.
Riedel, De sluik- en kroesharige rassen tusschen Selebes en
Papua

,

Hague, 1886 (the most comprehensive work on the
subject, full and valuable); J. A. Jacobsen, Reise in die In-
selwelt des Banda-Meeres, Berlin, 1896; T. J. Wilier, Het
eiland Boeroe, Amsterdam, 1858 ; G. A. Wilken, ‘ Bijdrage
tot de kennis der Alfoeren van het eiland Boeroe/ Verhande-
lingen van het Batav. Genootsch. van Kunsten en Wetenschap-
pen, xxxviii. (1875) 1-61 (reprinted in the author’s Verspreide
Geschriften, i. 25-98) ; W. G. Boot, ‘ Korte schets der noord-kust
van Ceram/ Tijdschr. van het Ned. Aardrijksk. Genootsch. n. x.

(1893) 650-678,885-902,1163-1204; Van Schmid, ‘Aanteeken-
ingen nopens de zeden, gewoonten en gebruiken, benevens de
vooroordeelen en bijgeloovigheden der bevolkiug van de eilan-

den Saparoea, Haroekoe, Noessa Laut, en van een gedeelte van
de zuidkust van Ceram/ Tijdschr. voor Norland's Indie , v. ii.

(1843) 491-630, 583-622
; G. W. W. C. van Hoevell, Ambon en

meer bepaaldelijk de Oeliasers

,

Dordrecht, 1875; C. M. Pleyte,
4 Ethnographische Beschrijving der Kei-eilanden/ Tijdschr.
van het Ned. Aardrijksk. Genootsch. n. x. (1893) 561-649, 797-
840; C. Ribbe, ‘Die Aroe-Inseln,’ Festschrift zur Jubelfeier
des 25-jahrigen Bestehens des Vereins fur Erdkunde, Dresden,
18SS, pp. 153-201

; C. F. H. Car • 7 ” “
der Halmaherasche Alfoeren/ 7
en Volkenkunde

,
xxvii. (1882) ,

* De Alfoeren van Halemahera/ Tijdschr. voor Ned.-lndie, new
ser., xiL (18S3) 284-297, and ‘ Eenige mededeel ingen over de
Alfoeren van Hale-ma-h&ra/ Bijd. tot de Taal-, Land- en Vol-
kenkunde van Ned.-lndie , iv. viii. (1SS4) 162-197, 511-516

;

M. J. van Baarda, 4 Fabelen, verhalen en overleveringen der
Galelareezen/ ib. xlv. (1895) 192-290, 387-564; S. Muller,
Reizen en Onderzoekeningen in den ind. Archipel, Amsterdam,
1857, it 79-265; H. Zondervan, ‘Timor en de Timoreezen/
Tijdschr. van het Ned. Aardrijksk. Genootsch. ii. v., Afdee-
ling : Meer uitgebreide artikelen, no. 1 (18SS), 30-140, 339-416 ;

J. S. G. Gramberg, ‘ Eene maand in de binnenlanden van
Timor/ Verhandelingen van het Batav. Genootsch. van Kunsten
en Wetenschappen , xxxvi. (1872) 161-217 ; G. Heijmering,
‘Zeden en Gewoonten op het eiland Rottie/ Tijdschr. voor
Norland's Indie, v. ii. (1843) 531-549, 623-639, and ib. 1844, i.

82-98, 353-367; S. Roos, ‘Bijdrage tot de kennis van taal,
land en volfe op het eiland Soemba/ Verhandelingen van het
Batav. Genootsch. van Kunsten en Wetenschappen, xxxvi. (1872)
1-160

; H. E. D. Engelhard, ‘ Mededeelingen over het eiland
Saleijer/ Bijd. tot de Taal-, Land- en Volkenkunde van Ned.-
lndie, iv. viii. (1883) 263-510.

(jfc) New Guinea in general : O. Finsch, Neu-Guinea und
seine Bewohner, Bremen, 1865; Maximilian Krieger, Neu-
Guinea, Berlin, n.d.

(D Dutch New Guinea : S. Muller, Reizen en Onderzoeke-
ningen in den inti . Archipel, Amsterdam, 1S57, i. 1-128; Niemc
Guinea

,
ethnographisch en natuurkundig onderzocht en be-

schreven, do. 1862 ; A. Goudswaard, De Papoewa’s van de
Geelvinksbaai, Schiedam, 1863 ;

F. S. A. de Clercq, ‘ De West-
en Noordkust van Nederlandsch Nieuw-Guinea,’ Tijdschr. van
het Ned. Aardrijksk. Genootsch. n. x. (1893) 151-219, 43S-465,
587-649, 841-884, 981-1021; J. L. van Hasselt, ‘Die Papua-
stamme an der Geelvinkbai/ Mitteil. der geograph. Gesellsch. zu
Jena, ix. (1891) 1-7, 99-106

; J. L. D. van der Roest, 4 Uit het
leven der bevolking ran Windesai (Nederl. Nieuw-Guinea)/
Tijdschr. voor Ind. Taal-, Land- en Volkenkunde, xl. (1897)
150-177 ; A. F. R. Wollaston, Pygmies and Papuans, London,
1912; G. A. V. van der Sande, Nova Guinea, Resultats de
Vexpedition scientifique neerlandaise d la Nouvelle Guinee, ill.

‘Ethnography and Anthropology/ Lejden, 1907; R. Pbch,
‘ Vierter Bericht uber meine Reise nach Neu-Guinea/ Sitzungs-
ber. der mathematisch-natuncissenschajtl. Elasse der kaiserl.
Akad. der Wissensch. cxv. (Vienna, 1906) i. 895 ff.

(m) German New Guinea: R. Neuhauss, Deutsch Neu-
Guinea, 3 vols., Berlin, 1911 (the last volume consists of a
number of valuable accounts of the natives written by German
missionaries); B. Hagen, Unter den Papua's, Wiesbaden,
1899 ; N. von Miklucho-Maclay, 4 Ethnologische Bemerkungen
fiber die Papuaa der Maclay-Kuste in Neu-Guinea,’ Natuur-
kundig Tijdschr. voor Ned. Indie, xxxv. (1875) 66-93, and xxxvi.

(1876) 294-333 ; M. J. Erdweg, ‘ Die Bewohner der lnsel Tumleo,
Berlinhafen, Deutsch-Neu-Guinea/ MUtheil. der anthrvpol.

Gesellsch. in Wien, xxxii. (1902)274-310, 317-399 ; R. Parkinson,
* Die Berlinhafen-Section, ein Beitrag zur Ethnographie der
Neu-Guinea-Kiiste/ Intemat. AE, xiii. (1900) 18-54; P. x«.

Vormann, ‘Zur Psychologie, Religion, Soziologie, und Ge-
schichte der Monumbo-Papua, Deutsch-Neuguinea/ Anthropos,

v. (1910) 407-418, and ‘Tanze und Tanzfestlichkeitcn der
Monumbo - Papua (Deutsch-Xeuguinea)/ ib. vi. (1911) 411-427 ;

K. Vetter, ‘ Cber papuanische Rechtsverhaltnisae/ AacAric/;ten
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flier Kaiser. Wilhelms-Land. Berlin, 1S97, pp. 86-102, and Komm
heruber und kilf uns 1 Oder die Arbeit der euen-Dettelsauer
Mission in Deutsch Neu-Guinea

, 4 pte., Barmen, 1898.
(n) British New Guinea : J. Chalmers and W. Wyatt Gill,

Work and Adventure in Mew Guinea
,
London, 1885 ; J.

Chalmers, Pioneering in yew Guinea , do. 1837 ; C. G. Selig-
mann. The Melanesians of British yew Guinea

,

Cambridge,
1910; R. W. Williamson, The Mafulu Mountain People of
British Mew Guinea, London, 1912 ; G. Landtman, * Wander-
ings of the Dead in the Folk-lore of the Kiwai-speaking Papuans, 1

Festskrift tillagnad Edvard Westennarck, Helsingfors, 1912, pp.
59--80; Annual Report oil British New Guinea from 1st July
1S9S to SOth June 1893

,

Brisbane, 1894, pp. 57-67
; British New

Guinea, Annual Report for 1891,-95, London, 1896, pp. 33-59;
J. Chalmers, • To&ripl’JAi xxvii. (1893) 326-334

; R. E. Guise,
‘On the Tribes inhabiting the Mouth of the Wanigela Eiver,
New Guinea,’ ib. xxviii. (1899) 205-219

; J. Holmes, ‘Initiation
Ceremonies of Natives of the Papuan Gulf,’ and ‘ Notes on the
Religious Ideas of the Elema Tribe of the Papuan Gulf,’ ib. xxxii.
(1902) 418-431 ; J. Chalmers, ' Notes on the Bugilai, British
New Guinea,’ ib. xxxiii. (1903) 108-110, and ‘Notes on the
Natives of Kiwai Island, Fly River, British New Guinea.’ ib
117-124.

(o) The Philippines
: J. Mallat, Les Philippines, 2 vols.,

Paris, 1846; F. Blumentritt, Versuch einer Ethnographie der
Philippinen, Gotha, 1882 (Petermann’s Mittheilungen, Erganz-
ungsheft, no. 67), and ‘ Her Ahnencultus und die rehgidsen‘' T "'

'

les Philippinen-Archipels,’ Mitteil.

;
• Iseh., 1882, pp. 149-180; W. A.

’ '
/

1 Manilla, 1904 ; A. E. Jenks, The
Eontoc Igorot, do. 1905. The voluminous Spanish work of Juan
de la Concepcion, Uistoria general ile Philipinas, 14 vols., do.
1783-92, is mainly historical and contains little information as
to the religion and customs of the natives.

J. G. Frazer.
INDULGENCES.—Indulgences, as employed

in the Roman Catholic Church, are a partial sur-
vival of the primitive discipline of penance

; they
are the remission of the penitential satisfaction
due for pardoned sins, and are granted by spiritual
authority for the performance of optional works of
merit. In order, therefore, to understand the true
nature of indulgences, we must first trace their
historical evolution.

i. History.—The fundamental principle, admir-
ably stated by the Council of Trent (sess. v. n. 5,
sess. xiv. chs. i., ii., viii. ), lies in the different con-
ditions controlling the pardon of sin by baptism
and by sacramental penance. Baptism brings com-
plete remission of all sins previously committed,
and entails no further expiation ; as soon as he
leaves the baptismal font, the adult, born to super-
natural life by the sacrament, is no longer respon-
sible to God or to Christian society for any past
fault or punishment. But the same conditions do
not hold for the remission of sins committed after
baptism, in violation of baptismal vows. Remis-
sion of post-baptismal sin takes the form of a sort
of judgment, comprising a confession of guilt and
a punishment— a penal reparation called ‘satis-
faction’ in theological language. The Christian
who by mortal sin violates the law which he pro-
mised at baptism to observe assumes a moral
responsibility of which he must give an account
to God ; and he also renders himself unworthy of
the holy society into which he has entered, un-
worthy of the sacred mysteries into which he has
heen initiated. To recover his former status, to
participate worthily once more in the holy mys-
teries, he must present himself as guilty before the
tribunal of the priest, confess his unworthiuess,
and ask to be reinstated by sacerdotal authority.
Absolution remits his fault (culpa), and at the
same time the punishment due for unpardoned
sin (‘eternal punishment ’)

; but it still obliges the
sinner to undergo a certain penalty, and to earn
full rehabilitation by reparations or ‘ satisfactions’
(‘temporal punishment’ for pardoned sin). It is
to this satisfaction, or temporal punishment, that
the concession of indulgences refers. Following
the development of penitential discipline, induf-
gences did not attain their final form until the 11th
cent. ; but the essential element was present from
the very beginning, viz. the remission, in considera-
tion of certain good works, of such penances as the

sinner would otherwise be bound to perform. In
the early centuries this remission would result in
hastening the return of the sinner to ecclesiastical
communion ; later, it would consist in the substitu-
tion of easier works or works of shorter duration
for the required penances ; and, when penances
ceased to be individually imposed, they would be
remitted all the more readily and generously.
The characteristic feature of ancient public peni-

tential discipline was the exclusion of the culprit,
by way of satisfaction, either from ecclesiastical
communion or at least from eucharistic communion,
this exclusion being supplemented by penances
under ecclesiastical control. But the Church al-

ways reserved the right to terminate this exclu-
sion; the bishop, who had judged the fault and
given the sinner his penance, could also decide
when the penitent had made sufficient satisfaction.
The principle is clearly stated by one of the most
ancient penitential canons

:

‘ The bishops shall have the power, after having tried the
conduct of each, to mitigate the penalties, or to extend the
time of penitence

; but they must take care to inquire what has
passed before and after their fall, and their clemency must be
exercised accordingly’ (Council of Ancyra [a.d. 314], can. 5;
of. 2, 4, 7 ; Niczea, can. 12 ; Basil’s canonical letter [ccxvii.],
can. 74 ff.).

We have facts of even earlier date. If Cyprian
denied confessors, imprisoned for the faith, the
right of admitting penitents to ecclesiastical com-
munion by giving them ‘certificates of peace’
(libellus pads), he himself reclaimed that right ;

for we know that he absolved all the penitents of
Carthage en masse at the approach of the persecu-
tion (Cyprian, Ep. x., xiv., lv., lxiv., ed. Hartel,
ii. [Vienna, 1871]); and it has always been the
custom to give full ecclesiastical communion to re-
pentant sinners at death. So much for the indul-
gence in the initial stage of penitential discipline.
In the system of the Penitential Books, the most

important part of the satisfaction is no longer ex-
clusion of the sinner from communion, but works
of reparation, prayer, psalms, fasts, mortifications,
and alms, every sin having its penance assigned,
and the whole system being reckoned by days,
weeks, months, or even years. The priest imposed
penances on the various sinners in accordance with
the Penitent’
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. took
a new form analogous to that new form of penance.
Not only did the Penitentials allow the priest great
latitude in assigning the penance, but they pro-
vided various methods of compensation and commu-
tation with a view to mitigating the satisfactions
required. Thus, a bread-and-water fast equalled
two or three ordinary fasts

; the recitation of a
psalter (50 psalms), or a flagellation, was equiva-
lent to several days of penance ; while alms, which
could not be prescribed indiscriminately for all,

served as a basis for compensation which varied
with the wealth and charity of the penitent. This
gave rise to ‘ redemptions ’ of penance, left at first
to the discretion of the confessor, and then offici-
ally regulated, in particular by the Councils of
Tribur (A.D. 895, can. 56 If.) and Rheims (A.D. 923).A relic of this method of imposing and remitting
penances has been preserved in the scale of indub
fences, which are granted for a stated number of
days, months, or years; the remission is in pro-
portion to the penances indicated by the Peniten-
tial Books, though the scale is no longer employed
in imposing them.
The control of penance by the priest who had

imposed it gradually fell into disuse, and penitents
could proceed to redemptions of penance on their
own account. It was then possible to offer them
not only compensations, which were calculated ac-
cording to the amount of their personal debt, but
even general reductions, from which all might
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profit, by performing a work, not prescribed for

each one of them, but which all were invited to do,

even though they did not know their own exact
penitential debt. From the 11th cent, onwards
we meet with reductions of penances, either propor-

tional (a seventh, a quarter, or some other fraction)

or absolute (ten, twenty, or forty days), offered to

every one on such occasions as the consecration of

a church, the translation of relics, the festival of

a venerated saint, or a pilgrimage, or even for alms
towards the building or upkeep of churches, abbeys,
hospitals, etc. This method of redemption or sub-
stitution reached its zenith when it covered all

kinds of penance, which was done at the indul-

gence of the Crusade. At the Council of Clermont
(1095), Pope Urban II. passed the following decree :

* Whoever, out of pure devotion and not for the purpose of
gaining honour or money, shall go to Jerusalem to liberate the
Church of God, may count that journey in lieu of all penance ’

(can. 2 ; Mansi, Concilia , Venice, 1759 ff., xx. 816).

Moreover, he preached the same thing to the
masses. This was not only an indulgence, but a
plenary indulgence— indeed for a long time the
type of plenary indulgence—until it was imitated
by so many others. Though the work proposed to
Crusaders was peculiarly hard, the Crusade indul-
gence contains all the constituent elements of an
indulgence according to the accepted definition

:

ecclesiastical authority remits the penitential satis-

faction, without considering the personal debt of

each sinner, in virtue of the accomplishment of

an optional task proposed equally to all. This
remission, far from dispensing with confession of
sins, presupposes and demands it, since it is the
confessor who imposes the penance when he par-
dons the fault. On the other hand, an indulgence
is valid directly in the eyes of the Church, and
indirectly in the eyes of God, in the same way as
absolution is ; for the Church, the authorized inter-

mediary between God and the Christian for the
pardon of sin, is none the less the intermediary
for the imposition, and consequently the reduction,
of satisfaction.

In those days, just as in our own, it was mainly
for their value in reference to God that indulgences
were sought, and, then as now, above all by those
who had least need of them, since it is never the
greatest sinners who frequent the confessional
most. Thus people set themselves, as they still

do, to pursue penitential works for their own value
and to have the right to be liberated from penance,
without considering carefully whether their pen-
ance had been determined or even incurred. And,
when the gradual mitigation of penitential disci-

pline had reduced penance or sacramental satisfac-
tion almost to the vanishing point, the remission
obtained by indulgences, by the performance of
less and less arduous works, served to reduce this
indeterminate but certain debt of every one to the
divine justice, even for pardoned sins. The im-
portance of commutation, which is the basis of all

indulgence, decreased as that of condonation in-

creased ; at the same time, the primitive idea of
debt to the Church and of the penitential scale
disappeared gradually from the view and practice
of the faithful and even of theologians, so that the
indulgence has come to be the extra-sacramental
remission of the temporal punishment due to God
for our pardoned sins.

The transition evidently took place by degrees ;

towards the end of the 11th cent, we meet with
the practice of getting definite penances imposed
on oneself in order to ransom them more surely.
St. Peter Damianus relates (Sanctorum vitce, viii.

[PLcxliv. 1015 f.]) that a pious hermit, St. Dominic
of the Cuirass (Loricatus

; f 1062), so named from
the iron cuirass which he always wore for mortifi-
cation, made his confessor impose years of penance,

once even a thousand years, on him ; and this the
holy man accomplished in a single Lent, thanks to

the methods borrowed from the ancient Peniten-
tials; by singing a psalter, e.g., while dealing him-
self fifteen thousand disciplinary blows, he did five

years of penance. This exceptional fact, even in

the 11th cent., practically marks the end of pen-
ances actually imposed on and redeemed by indi-

viduals ; sacramental satisfaction could no longer
be :

’ ' T "’•••"
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siuerable, so that the remission of satisfaction had
a very real counterpart. The Crusade indulgence,

the first of the plenary type, was almost a commu-
tation ; though it was extended later to those who
did not go themselves to the Holy Land, but sent

a representative to fight, and then to those who
merely supported the holy enterprise by their alms,
it was still not too easily won. On the other hand,
partial indulgences were still reckoned by ten,

twenty, and forty days in the 12th and 13th cen-
turies ; there was no more than a year’s indulgence
for a pilgrimage to the tomb of Christ or to the
basilicas of the holy apostles in Rome. This means
that figures still retained nearly all their old sig-

nificance. Further, when the Lateran Council
(1215, Deer. Ixii.), after checking the abuses of cer-

tain churchmen and alms-gatherers, decreed that
bishops should not grant more than a year’s indul-
gence after the consecration of a church, and forty
days in other circumstances (by a concession of
Pius x., of 28th Aug. 1903, this is extended to fifty

days for bishops, a hundred for archbishops, and
two hundred for cardinals), it must not be imagined
that it was making a great reduction of a right
that had hitherto been exercised to a much larger
extent. Undoubtedly the Council was aiming at
making episcopal concessions uniform and restrict-

ing abuses ; but the limits which it assigned were
by no means excessive at the time.
The whole history of indulgences after this, how-

ever, is summed up in constantly increasing con-
cessions, ever more easily obtained, for the most
varied acts of piety and charity. By the end of
the 13th cent, there were numerous indulgences for

a year, five years, and so on. We then come to
the second plenary indulgence, the Jubilee, granted
for the first time in 1300 by Boniface VIII. for the
pilgrimage to the apostles’ tombs in Rome. Orig-
inally proclaimed for secular years, the Jubilee
was afterwards renewed at shorter periods, and
was then extended beyond Rome, and imitated on
various solemn occasions. Later, plenary indul-
gences were multiplied and made extremely easy
of access

;
but by this stage the evolution of the

indulgence was complete.
2 . Theology.—The theology of indulgences was,

in early times, complete according to the prin-

ciples stated above : temporal punishment to be
undergone after sin has been pardoned

;
penance

imposed, controlled, and even reduced, by ecclesi-

astical authority, its concessions being approved
by God, as pardon given in His name, but in a
degree which cannot be definitely stated. When
theologians came to consider, chiefly in relation to

God, both the remission of the penalty and the
absolution of the sin, they were inclined to ask
how this temporal debt to divine justice was paid.

This is where the theory of ‘treasure’ came in

—the theory not, as has been alleged, invented by
Alexander of Hales, but brought into relief by
him and introduced into everyday teaching. It

is no more than an aspect and a consequence of

the Communion of saints : ought we not to pray
for one another? If merit properly so called is

not directly communicable between the members
of the Christian society, at least satisfaction can
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be transferred, almost as a man can pay a friend’s
debts. The infinite satisfaction of our Lord and
the superabundant satisfaction of the Virgin Mary
and the saints form a treasure which the Church
guards and administers, drawing upon it for the
payment of the debts remitted to the faithful by
indulgences. This explanation pleased the realist

spirit of the scholastics, and was accepted by the
whole school ; provided the limits of the compari-
son with debts between human beings are not tran-
scended, it is indeed quite satisfactory. Clement
VI. was the first to make much of it, in his bull
promulgating the Jubilee of 1350, and the Chuich
upheld it against the attacks both of Luther (Leo
X.’s bull ‘Exsurge Domine,’ 15th June 1520) and
of the Jansenist Synod of Pistoia (Pius VI. ’s bull
‘ Auctorem fidei,’ 28th Aug. 1794).
Connected with the theory of treasure are the

theory and practice of the application of indul-
gence to the dead, a new form which helped, rather
than hindered, the development of prayer for the
dead, a custom always employed in the Church.
The transfer of indulgence to the dead seemed to
clash with the principle that the Church has no
control over the other world; to this the theo-
logians replied that it was not a case of granting
indulgences directly to the dead, but simply a
matter of offering to God for them the indul-
gences which the living could acquire ; they added
that the application of indulgences to the dead
was not made in the form of strict, just payment,
but by means of prayer—

‘
per modum suffragii,’

according to the accepted expression ; in other
words, it depended on the mercy of God. On
this understanding the application of indulgences
to the dead was adopted by the whole school (cf.

Thomas Aquinas, In IV. Sent., dis. 45, qu. 2,

art. 3 ; Bonaventura, In IV. Sent., dis. 20, p. 2,

art. 1, qu. 5). It was not included in any official

document till 1476 under Sixtus IV. This Pope, the
first to accord indulgences to the dead, explained
its significance ; and from this time it became
official doctrine and general practice (see the re-

sponse of the Congregation of Indulgences of 28th
July 1840 [Decreta authentica, no. 283]). The
most notable official document on the theology of
indulgences is the decree of the Council of Trent
(sess. xxv.), affirming the traditional authority of
the Church to grant them (cf. Mt 1619

, Jn 20a),

and declaring the practice most salutary for the
Christian people.

This decree avoids precise statement, but this is

because the real efficacy of indulgences cannot be
estimated with precision. Not only is the Chris-
tian ignorant of the degree of temporal punish-
ment that is his due (the scale for imposition of
penance has not been preserved, but only that for
remission), but he does not know how God measures
this punishment or in what proportion He accepts
the indulgence ;

and this uncertainty is, of course,

more marked in the case of the efficacy of indul-

gences for the dead.
At least it is clear what indulgences are not

:

they are not merits, though some pious persons
seem to think they are ; nor the remission or
pardon of sin itself, though this has been inferred
from the celebrated expression, ‘a culpa et a poena';
nor the purely gratuitous, unconditioned remission
of the expiation due for pardoned sin ; nor a sort

of authority to sin gained by making a promise of
some simple expiation. Without entering into
discussions raised by so-called indulgences ‘ a culpa
et a poena,’ we may formulate some conclusions :

(a) no single extant text implies the remission of

mortal sin without recourse to the sacrament of
j

penance ; (6) a person who, after receiving absolu-
I

tion from his sin.--, obtains a plenary indulgence is
]

actually free ‘a culpa et a poena’
; (e) as a matter !

of fact, this expression is not found at first, except
in reference to the two early plenary indulgences,
the Crusade and the Jubilee, for which every one
was allowed to apply to the confessor of his own
choice ; (d) the same explanation holds for letters

of confession and indulgence, so frequent from the
14th cent.; («) the expression has always been
correctly interpreted by theologians : after all, it

is no more difficult to explain than such expres-
sions as ‘ peccatorum remissiones,’ which continue
to appear in pontifical letters without being mis-
understood by any one; besides, is sin fully re-

mitted so long as it leaves an expiation to be
accomplished ?

3. Abuse and reform.—The abuse commonly
known as the ‘sale of indulgences’ was a very
real exploitation of the concessions of indulgences
granted in return for almsgiving to the churches ;

but it must be remarked that this was always an
abuse, never a legitimate custom, and that it was
always combated and finally suppressed by the
Church. The principle that the Church can reward
the contributions of the faithful to the temporal
needs of the religious society by spiritual favours
is unassailable, and requires no justification. The
abuse consisted in the exaggerated and inaccurate
statements made by preachers in order to encour-
age generous giving (especially for the deliverance
of souls from purgatory), the culpable maladminis-
tration of alms, the deductions made from the
alms for the benefit of the Church dignitaries and
even of civil authorities, and other modes of pro-

cedure which gave to the granting of indulgences
the appearance of a traffic. It is well known that
the granting of indulgences for reconstructing the
church of St. Peter in Home was the occasion of
Luther’s revolt ; if the doctrine was sound, as
Tetzel proved, appearances were very unfavourable.
The Lateran Council (1215) and the Council of

Vienne (1311) had tried to crush the abuses of
alms-gatherers, but without much effect; it fell

to the Council of Trent to strike at the root of the
evil by condemning abusive practices, and abolish-

ing the collecting of alms and trading in indul-

gences (sess. xxi. ‘de reform.’, ch. 9; sess. xxv.) ;

the publication of indulgences was put in the hands
of the bishops, assisted by two canons : they had
to collect the alms of the faithful themselves, and
keep nothing back. A further step was taken ;

indulgence-alms were completely suppressed (ex-

cept the bull for the Crusade in Spain, which was
also freed from all abuse) ; on the rare occasions
when general indulgences included almsgiving, the
latter was only one of the prescribed duties ; its

taxation and employment were left to the free

choice of the faithful.

The reform of indulgences was energetically pur-
sued by the popes, and the problems relating to
them were entrusted by Clement vm. to a pro-

visional commission of cardinals. Clement IX.

re-established it on a stable basis in 1567, charging
it ‘ to resolve the difficulties that arose, to correct

and suppress abuses, to do away with false, apo-
cryphal, and indiscreet indulgences, etc.’ This
Congregation of Indulgences continued to exist

till 1904, when it was united with the Congrega-
tion of Bites ; in 1903, at the re-organization of

the Roman Curia, indulgences were entrusted to
a section of the Congregation of the Holy Office.

4. Practical remarks.—A plenary indulgence is

one which covers all penance required of the
penitent ; a partial indulgence covers a part of
the penance, and is counted by days, months, or
rears. A better distinction would be that the
latter is reckoned, not according to the actual
debt of the sinner, but according to the ancient
penitential scales, while the former is not. While
all indulgences really refer to persons, those which
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are granted directly to persons, e.g., to a. con-

fraternity, are called personal ; those directly

attached to a church, an altar, etc., are called

local ;
while those attached to holy objects

—

crucifix, medals, beads, etc.—are called real. It

is easy to understand the distinction between
temporary and permanent indulgences, indul-

gences obtained for certain specified days, or once

a day, or ‘ toties quoties,’ whenever the penitential

actions are repeated, and so on. The chief in-

dulgences are, as formerly, the Crusade (still kept
up in Spain in a special form) ; the Jubilee, which
occurs every quarter-century, and is imitated more
or less frequently by solemn indulgences called ‘ in

form of Jubilee’; indulgences attached to the
most popular devotions, as the Rosary or the

Stations of the Cross ; those of famous sanctu-

aries, as Rome, Jerusalem, Compostella, Assisi’s

Portiuncula, etc. ;
‘ apostolic ’ indulgences, at-

tached by the pope (or the priest authorized by
him) to holy objects blessed by him, etc. The
Congregation of indulgences published an official

collection (Raccolta ) of indulgenced devotions

(Rome, 1854, and numerous editions), and two
collections, one of decisions (Deereta authentica
ab anno 1668 ad annum 1882, Ratisbon, 1883), the

other of rescripts and summaries of indulgences
(Rescripta authentica . . . necnon Sumtnaria in-

dulgentiarum, Ratisbon, 1885). Numerous other
rivate collections exist, recognized and approved

y Roman or Episcopal authority.

Literature.— (a) History.

—

J. Morin, Cnrnmcr.ta-n.us hit-

toricus de disciplina in admimstrationc sacramenti pcenitentice

,

Taris, 16S1 (bk. x. is devoted to the history o( indulgences)

;

E. Amort, De origins, progressu, valors, et fructu indulgenti-

arum, Venice, 1738 (a rich store of texts) ; H. C. Lea, A History

of Auricular Confession and Indulgences, Philadelphia, 1896,

voL iii. (Protestant) ; T. Brieger, art. * Indulgenzen,’ in PRES
(Protestant) ; above all, numerous artt. by N. Panins in various
reviews, esp. ZKT.

(6) THEOLOGY.—All theologians are occupied more or less

with indulgences. The Tractatus dogmatico-moralis de indul-
gentiis of Theodoras a Spiritn Sancto, Borne, 1743, has
long been regarded as classical. The best recent practical

treatments and collections are : F. Beringer, Die Abldsse J2
,

Paderbom, 1900, Fr. tr. by P. Mazoyer, Les Indulgences 3,

Paris, 1906 ; P. Mocchegiaui a Monsano, Collectio indulgenti-

arum, Quaracchi, 1837. A. BOTJDINHON.

INDUSTRIALISM.—The conditions govern-
ing the progress of a country in civilization are

exceedingly complex. Among these the industry
of the people occupies a position of considerable
importance. Wealth and culture are far from
being interconnected ;

but, at the same time, a
very poor country is unlikely to attain to the same
stage of progress as one in which commerce has
developed sufficiently to provide a moderate
standard of comfort for the majority of the in-

habitants. Thus industrial progress becomes the
potentiality from which other agencies can realize

a higher stage of civilization. In some recent
discussions of progress, there are two forms of

description, each of which is liable to mislead. On
the one side, industry is spoken of in terms which
imply that it is something altogether modern,
while, on the other side, it appears to be inferred

that industry alone will create a satisfactory

amount of national wealth. Against the first

trend of thought, it is to be noted that among
primitive peoples, whose situation is disadvan-
tageous, there are periods of sustained and pain-

ful labour. A tribe, trembling on the verge of

starvation, will be condemned to severe toil, and
the demands which this condition makes on mind
and body account for the stationary or even
declining state of such a society. Hence there
must be conjoined with habits of industry a not
unfavourable geographical position, in order that
progress may be made—to modify a saying of W.
Petty :

‘ Labour is the father, and natural resources

the mother of wealth’ (Economic Writings of Sir

W. Petty, ed. C. H. Hull, London, 1899, p. 377).

But of these two conditions of progress it is easy
to over-estimate the importance of natural re-

sources. There is some instinct or gift in certain

peoples which urges them either to force their

way from a disadvantageous situation or by their

labour to modify a country which was originally

almost barren so that it becomes modeiately fruit-

ful.

Wherever a society maintained itself for any
considerable period, industry was a characteristic

of its life. If it existed in a nomadic or pastoral

state, there was the care of the cattle, while at the
same time there was, no doubt, in most cases the
work of providing clothing for the tribe. With
the general advance of civilization there came the

time when, as in England during a great part of

the Middle Ages, the occupations of the people
were predominantly agricultural. At this stage,

the manor constituted a complete economic unit,

providing for almost all its own normal wants. In
it one can trace the beginnings of organization in

the allocation of specific functions to certain
workers. The rise of the towns involved important
economic and social consequences. The bringing
together of a population of some size and the
contact with distant markets enlarged the horizon
of the mediaeval burgess as compared with the man
living in the country, and the towns were centres

of initiative and, on the whole, stood for the break-
ing down of oppressive customs. In fact, with the
growth of towns the way was prepared for the
beginnings of the period which is distinguished as
the modem one, as compared with Medievalism.
The problem of the 17th cent, was the substitution

of some new method for the series of customs and
laws which had been found to hamper industry
during the previous two centuries. The method
available was the enlarging of the productive unit,

and for this capital was required. Gradually
capitalistic production began to replace the purely
domestic system. The former had been early
adopted in the woollen, the coal, and the iron
trades, and it had the advantage of enabling a
certain amount of division of labour to be adopted ;

but in the 17th cent, and the early part of the
18th cent, there were limits to the specialization
that was possible. When, for instance, one reads
of a Glasgow woollen ‘manufactory’ which in

1700 employed 1400 hands, it is to be inferred that
the majority of the workers were engaged in their

own homes, while power was used for the finishing

of the cloth. Such industries were, in fact, carried
on under the domestic system in the preliminary
processes, under factory conditions in the final

processes, and there was a capitalistic regime in

the marketing of the product.
During the first part of the 18th cent, in England

considerable additions were made to the capital of

the country. At the same time markets were
being extended, and by the joint action of both
causes it became possible to increase the quantity
of capitalistic production. The latter again led to

further division of labour—a phenomenon to which
Adam Smith drew attention in The Wealth of
Nations. Then there followed a series of important
mechanical inventions, affecting first the textile

trades and later other industries. As a result there
was a great displacement of hand labour, followed
by increased specialization and organization of

industry. In many ways the period from 1770 to

1840 was one of change, even of upheaval, and it is

usually termed ‘ the industrial revolution.’ In the

middle of the 18 th cent. British industry was largely

of the cottage or domestic type. A hundred years

later the factory system had become predominant.

Nor did the change end here
;
the second half ol
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the 19th cent, witnessed a revolution in transport,

which is still continuing. The facilities of com-
munication tend to bring distant places into
commercial relationship, and thus to render possible

production on a larger and larger scale, with further
specialization of industry and increased invention
of machines.
All these changes may be summed up in the

word ‘industrialism,’ and they have profoundly
modified not only the mode of production, but also
the whole social life of those countries where they
have taken place. The effects of industrialism
extend into almost all departments of the national
life. Under the domestic system the power required
for the primitive instruments then in use was
supplied either by the workers or by animals.
Now it is drawn from purely mechanical sources.
Thus it has become possible to use the labour of
men and women for purposes which, on the whole,
require greater skill, while the total product can
be very many times greater. Real wages are much
higher, and the condition of the skilled artisan is

certainly much better. The concentration of
factories in large towns gives the workers the
advantage of city life, and their lives are brighter
and fuller than those of their predecessors who
worked under the domestic system. These consti-
tute some of the chief gains of the system, as
against which allowance must be made for its losses
and its evils. During the transition period of the
industrial revolution great classes of the population
sustained severe hardships, and in the early days
of the factory system the conditions of female and
child labour were deplorable. These, as well as
other abuses, have been lessened by the Factory
Acts ; but there remain certain dangers to national
well-being in the aggregation of large populations
in the towns. When public sanitation was little

regarded, the mortality of urban life was high

;

and, even yet, when so large a proportion of the
population lives in towns, there is a certain danger
to the physique of the people. There are signs
which encourage the anticipation that for large
numbers of the working class population this dis-

advantage is capable of remedy. Town-planning,
the opening up of slums, increased air space in the
smaller houses, greater care of the children, and
better knowledge of hygiene among the people
themselves point to an ultimate improvement in

the physique of those who live in towns. Then,
as regards the state of the worker in the course of
his employment, some occupations are ‘ dangerous
trades,’ either through the mechanical processes
involving risk of accident or through danger to

health from the substances which have to be dealt
with. Regulation of factories tends to limit the
number of the former, and, while the total accidents
are distressingly great, the percentage according
to the numbers employed has diminished as

compared with earlier periods. Thus the number
of accidents per 100 stage-coach drivers was higher
than that per 100 engine-drivers, and similarly

with the travellers. The best medical opinion
points to trade diseases being preventable. From
the purely economic standpoint there are strong
inducements to their eradication. As a rule, where
there is risk of a trade disease the nominal wages
of the workers tend to be higher than they would
have been otherwise, since such risk checks the
inflow of labour and lessens the earning time of
those employed. Besides, almost every trade
disease is traceable to a waste of material, the
saving of which represents an economy of human
life. It has been urged against the factory system
that it tends to create a surplus of labour which is

little more than on the verge of starvation, which,
indeed, apart from Poor Law relief, would be in the
deepest distre.--<. This ‘submerged’ portion of the

population suffers either from irregularity of em-
ployment or from the unremunerative character of

the employment that it can obtain, as in the case
of sweated industries. Neither of these charac-

teristics is generally prevalent among the artisan
classes which have been called into existence by
the factory system. Accordingly, it may be con-
cluded that the cause of a depressed market for

certain kinds of unskilled labour is to be sought
elsewhere. Attempts have recently been made to
deal with these unfavourable conditions by legisla-

tion—as regards sweating by the institution of
wages boards, and as regards irregularity of em-
ployment by the second part of the Insurance Act
of 1911 (see Insurance).

It follows then, on the whole, that, while the
disadvantages of industrialism appear to be capable
of gradual amelioration by the exercise of know-
ledge, forethought, and improved organization, the
advantages are substantial, and they tend to be
cumulative. At the same time, it is a dangerous
error to suppose that, because industrialism has
increased the material welfare of the nation, it has
established a condition of life which is to be
regarded as altogether satisfactory. Opinion has
fluctuated between two extremes. For some years
after the success of the industrial revolution it was
commonly held that industry throve best in the
absence of all interference and regulation by the
State—a doctrine which reached its most forcible

development in the interpretation of laiisezfaire
by the Manchester School. Gradually this attitude
was modified by the acceptance of exceptions from
the principle of laissez faire in industry—as, for

instance, in the Factory Acts. Of late the pendulum
of opinion has tended to swing in the direction of

increased State-regulation of industry. And, if

this tendency is carried too far, there is the danger
that initiative may be checked. Economic forces

are so complex that the prevention of one evil

sometimes occasions another no less serious. Thus
the problem of the future will be, on the one hand,
to correct, or at least diminish, some of the ills of

the industrial system ; while, on the other hand,
this should be effected without the sacrifice of any
of its essentially valuable characteristics.
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INFALLIBILITY.— I. General: Infalli-
bility IN COMMON LIFE.— i. Infallibility a uni-

versal idea ; its basis and general significance
;

equivalent terms and cognate ideas.—At the heart

of such universal questions as What shall I believe ?

Whom shall I trust ? Whom shall I obey ? Where
shall I find certitude ? What is the foundation of

faith ? What is truth t there lies a principle of

faith in the existence of a source and channel of in-

fallible knowledge. The quest and discovery of an
infallible authority has, in some form or other, been
the business not only of the great systems of re-

ligion throughout the world which have canonized
the utterances and injunctions of their prophets,

priests, and legislators, but also of innumerable
social and political associations, each inspired with
an analogous hope and confidence. Usually, ic may
be said, it is a practical or working infallibility

that men agree to recognize ; but just in proportion
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as that infallibility is challenged and placed in

need of vindication it is apt to be invested with a
robe of mystery, and advanced to a dignity which
it is fondly hoped will make it absolute and above
question.

The word ‘ infallibility ’ is late Latin in its origin

;

but the idea, both religious and political, which it

conveys is as ancient as authority in Church and
State. As a negative virtue or perfection it is

practically equivalent to ‘inerrancy ’and ‘indefecti-

bility,’ the root notions of ‘stumbling,’ ‘straying,’

and ‘ failing ’ representing obvious and kindred de-
fects in a guide to truth. As a positive virtue or
perfection it has for its counterpart ‘reliability,’

‘trustworthiness,’ or ‘trueness.’ The same diffi-

culties and problems inhere in both sets of terms.
In considering them we are brought face to face
with an impressive series of ultimate questions,
moral, social, political, legal, ecclesiastical, and
religions. It is impossible to define, analyze, and
weigh the concept of infallibility without recogniz-
ing that there are involved in it the foundations
upon which human thought has built up its ideas
of an absolute authority, a court of final appeal, a
majesty of law and government, a divine right of
persons or of institutions, a warrant of certitude,

a rule of faith, a code of honour and of duty, a
system of truth. To believe in inspiration, in reve-
lation, in illumination, to accept a dogma, to pro-
claim a truth, implies in every case a faith in some
infallible. Human intelligence may locate this

ultimate ground of faith and conduct very vari-
ously. A man may be convinced that it resides
in his own unaided mind or heart or conscience, or
in the unaided faculties of some ruler or official or
dignitary, or in the unaided instinct of some family
or corporation or people, or in the contents of a
sacred book or law or literature, or in any one of
these conceived as dictated or imparted by super-
natural instruction. But that an infallible seat
and oracle of authority does exist is axiomatic in
ethics and in politics not less than in religion.
‘ Oh that I knew where I might find it !

’ is the
burden of a longing for it, hardly to be distin-

guished from the aspiration after God Himself.
It is easy to say that to err is human, that in-

errancy as a perfection belongs to God alone, that
any human claim to it savours of rank presumption
ana, indeed, of blasphemy. And certainly it would
be insufferable that any mortal mind or will should
arrogate it to itself as an indefectible individual
possession. But, as we shall see, its claimants in
Church and State seek to elude the condemnation
which they would otherwise incur, and which they
freely inflict upon others in like case, by represent-
ing themselves as hereditary or official life-renters

of a divinely delegated authority and wisdom.
Kings or castes claim divine right, not as created
or won by themselves, but as given irrevocably to

themselves. A prophet or a priest claims to express
the very will of God, not as a maker but as a re-

cipient of revelation. The maxim of civil law,
‘The King cannot err,’ is neither more nor less

intelligible and defensible than the later maxim
of canon law, * The Supreme Pontiff cannot err.’

Each rests upon a philosophy of absolute monarchy
as profound, subtle, and elusive as the other ; each
springs from an instinct deep - seated in human
nature, and satisfies in its own way psychological
needs that never fail to assert themselves. It will

be the principal suggestion of this article that
ecclesiastical or papal infallibility is not to be ex-
plained or criticized in theological or philosophical
terms so much as in political and practical. Foren-
sic and public rather than academic considerations
have defended it during its protracted develop-
ment. Sentiment and a sense of corporate dis-

cipline have done more for it than logic and
vol. vii .—17

apologetic. It was no accident that in the Vatican
Council of 1870 and in the Roman Catholic Church
outside that imposing assembly the conflict resolved
itself into a bitter opposition between the scholarly
and the administrative genius of the Church, the
former as hostile to the definition of papal infalli-

bility as the latter was urgent in its favour. The
Curia is a court, not an academy. Its utterances
are decrees, not theories. Its language is not
theological so much as legal, and is to be inter-

preted and judged as such. To construe it liter-

ally, as if its vocabulary were derived from science,

is perhaps as imprudent as to insist that court dress

be made compulsory in the schools, or that wig and
gown be borrowed from the hall of justice and made
the dress of commerce and of recreation. It is true,

of course, that infallibility, like other dogmatic
formulations, has called into being a scholarship,

or a scholasticism, of its own. But it rested on
grounds distinct from scholarship and philosophy.
It had silent reasons superior to the texts of Scrip-

ture which it cited. It was the canonization of a
practical and essentially political principle. For
its ecclesiastical promoters the doubts and hesita-

tions and objections of their learned and eloquent
opponents served no other purpose than the set

speeches of the advocatus diaboli at the canoniza-
tion of an already venerated saint. They were as
shadows to enhance the new illumination. They
were the resistance needed to give zest and triumph
to a victory.

2. Degrees of infallibility
;

qualified forms of
the idea.—The term ‘ infallible/ as applied to an
individual, an organization, a system of doctrine,

or a body of literature, does not, on the face of it,

lend itself to qualification or modification. As a
thing is either perfect or imperfect, so is a thing
either fallible or infallible. But, in fact, the term
is confidently employed, especially in controversy,
in a variety of senses, its extreme asserters having
in reserve a citadel of common sense for refuge
when their exaggerations have been exposed and
made untenable. As the term ‘truth’ has had to
sustain a formidable diversity of interpretations,

infallibility, as befits an idea so near of kin to it,

has passed through the same experience. It may
denote, as we have stated, absolute or practical

immunity from error or failure. At the top of the
scale a person may be conceived as in himself so
perfectly constituted as not only in all circum-
stances to be found never to fail of right and
truth in any degree, but as to be incapable of

thus failing. At the bottom of the scale one may
conceive a person not in himself, but by external
influence, saved, on the whole and in the long run,
from material or irremediable error. Between
these two conceptions there lies a considerable
series of descending degrees of infallibility, each
of which is an adequate basis of faith and con-

duct, though it comes short of the ideal. Viewed
scientifically, the proud boast of infallibility tends
more and more to qualify itself. Though real, it

is virtual, official, conditional, occasional, derived,

or relative, in every claimant except God. The
Bible is deemed infallible as inspired and kept
pure by divine agency, either in every syllable

and letter or as a whole, either in matters of faith

and morals only or in matters of historical fact

also, either in text or in substance, either in the
original or in a particular version, either in the
literal, in the historico-literary, or in a figura-

tive sense, either as interpreted by the Fathers,

by the Reformers, or by a particular branch of the

living Church, and so on. The Church is deemed
infallible in its clergy alone or in the episcopate,

in councils or in popes, or in its clergy and laity

together, either in matters touching faith and
morals only, or in discipline or science or scholar-
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ship also, either at a certain era or in its unbroken
practice, either in a certain denomination or in its

entirety, and so on. But, when viewed through
the medium of religious or patriotic faith, infalli-

bility rises in the scale and ascends to the lofty

altitude at which truth and authority are absolute

and divine. Of infallibility, as of truth, there are

idealist, utilitarian, and pragmatist interpretations,

and each varies in an individualistic or an institu-

tionalistic direction.

3. Wide range of the idea.—It is important that
the wide range of the idea should be recognized.

Infallibility is claimed in some measure or degree
in a large number of regions of human activity.

While the ecclesiastical and political uses are the

most familiar as themes of literary and academic
discussion, others deserve mention in an article

like this, since the analogies they present are
valuable, and have undoubtedly lent support to
the former. Wherever in human affairs authority
is respected and truth recognized, a degree of infal-

libility appropriate to the circumstances is implied.

Usually the quality of perfect trustworthiness is

attributed simply to the object, person, or institu-

tion in which it is believed to reside. But in

reality it is also implied that the mind which re-

cognizes infallibility has itself formed an infallible,

an absolutely trustworthy, judgment, whether
directly on the basis of evidence before itself, or
indirectly on the basis of evidence accepted by a
reputed infallible, external witness or authority,
such as tradition, usage, or a living organization.
Nothing assists the student of infallibility more
effectively to appreciate its essential complexity
and subtlety than a swift glance at the less noto-
rious and controversial regions of life in which it

is acknowledged to be operative.

(1) In external Nature .—External Nature, upon
any view of an ultimate explanation, presents the
eye of man with a spectacle of infallibility. Think
what you will of her achievements, her products
in detail, her tragedies, and her catastrophes, her
laws operate with a serenely or a grimly perfect

regularity, her processes are so absolutely reliable

that an alleged suspension of them or exception
to them becomes a miracle, and no one credits it

except a theist who may find himself able to ex-

plain it as a divine suspension of a divine custom
for divine ends, and thus implicitly leaves intact
the general conception of Nature’s normally un-
broken regularity and uniformity. The sequence
of the seasons, the alternation of day and night,

the undeviating course of physical processes and
of natural laws which know no exceptions, have
passed into a proverb of unfailing trustworthiness.

For religious faith Nature is infallible within her
appointed sphere, because her Author and Upholder
is infallible, and expresses His mind and will, within
limits, through her. Failure in her would be failure

in Him.
(2) In human Nature .—Trust Nature, says one

school, and she will guide you rightly in the end.

In other words, instinct is infallible. Convention
is artificial and represses Nature. But Nature,
though you expel her with a pitchfork, will make
her way back and master you. A return to Nature
in its primitive sense, however, is not more attrac-

tive than a return to his cradle would be to a
grown man. The trouble for a sansculottist philo-

sophy of any type is that the great conventions of

life are themselves profoundly natural : they are
the dictates of instinct guided by long experience.

It is more natural to the genus homo to go clothed

than naked, to observe law than to be anarchist.

And for the individual the rule to trust one’s in-

stinct as a sure guide is not to be crudely simplified

into a wanton and libertine indulgence of each
massing w him or fugitive passion. Even the brutes

are above that. Instinct, the nature in us, is as com-
plex as the universe, nature around us. Each ha3
required an age-long evolution to bring it to what
it is. Nature, instinct, is a perfectly trustworthy
authority, but it needs patience ana impartial in-

vestigation to know her mind and catch her final

mandate. ‘Be natural,’ a first law of manners
and of style in art and literature, and, rightly
understood, also in morals and religion, does not
mean ‘ Play the new-born babe, or play the back-
woods savage,’ but ‘ Be true to your real genius
and station and mission in life.’ Nature is in-

fallible, in the region of human instinct as in her
own external province, the world of the elements
and forces ; but her mind and will are expressed
in decrees which are not momentary or inter-

mittent or capricious, but are in time discerned a3

universal law's making for progress and cohering
in consistency.

(3)

In human society. — In human social life

various degrees of infallibility are recognized under
the conceptions of authority and discipline. No
one pretends that all parents or that any parents
are incapable of making mistakes and misleading
their children, yet the will of the parent and the
information ana instruction of the parent are for

a time infallible to the child, gladly accepted by
him as such, and within limits authorized as such
both by law and by public opinion. The rights of

the parent in the child who is flesh of his owTn flesh

and is brought up by him, the mutual affection

that is natural to both and inspires trust, sym-
pathy, and understanding, and makes submission
to authority no hardship, the special knowledge
which the parent possesses of the temperament
and capacity of the child and his natural desire to

develop the best in him—such considerations make
interference between parent and child at a certain

stage in life profoundly undesirable, and lend at

least a temporary infallibility to parental author-

ity. The same is true of the authority of the
teacher in school and university not only to com-
mand obedience, but to command faith in liis

instruction. The apprentice in business or in

handicraft, the subordinate official in well-nigh
every organization in commercial, military, pro-

fessional, and public service, accepts, and is author-

ized to accept, within limits as final for him the

mandate or advice of his superior. Such infalli-

bility i3 maintained as socially economical and as

conducing to efficiency in the common interest.

It is held to be justified as working well, and
flagrant instances of abuse of power are held to

discredit the individual, not the system. Demo-
cracy itself is not less a form of government,
entailing discipline and subordination in its public

departments, than a theory of citizen equality.

Expediency alone, based on confidence in special

knowledge, is the warrant of military infallibility

with its autocratic subjection of all ranks to one
mind and will, of legal infallibility with its judicial

cul de sac in a court of final appeal, and of political

infallibility with its autocratic or constitutional

vesting of' all authority ultimately in a sovereign
power. The physician in practice is assigned an
all but arbitrary infallibility, tempered by occa-

sional appeal to the specialist, and restrained from
gross incompetency or crime by professional honour
fortified by the common law and the Medical
Council. ‘ Trust the expert ’ is a rule in which
humanity for the most part has a childlike con-

fidence, utterly misplaced in numerous particular

instances, yet based generally on a solid founda-
tion of close observation and long experience.

Proverbial though it is that doctors differ, no
proverb encourages the patient to differ from his

doctor. Proverbial though it is that tastes differ,

each generation suffers itself willingly to be
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directed in its architecture, art, and music by the

experts of the day, in spite of the fact, too clearly

shown by history, that their judgment in many
cases proves to be as transitory and as unfortunate
in its issue as the {esthetic canons and decrees of

sartorial fashion.

(4) In reason.—If we turn to reason, the ulti-

mate differentia of mankind in the world of life,

in search of an infallible principle, our quest is not
in vain, but the result is. not the discovery of an
automatic solvent of all problems. Reason is in-

fallible. It is the organ of truth. But, though it

resides in every normal human being, it confers
no immediate miraculous identity of judgment or

opinion upon humanity. All men reason ; hut not
all reason accurately or consistently. Fortified

though it is by increasing personal experience and
individual knowledge, and fostered and assisted

though it is by tradition and by common inter-

course, the individual reason is not delivered from
errors and shortcomings. When we speak of

reason as infallible, we look beyond the individual
and even beyond the aggregate to what is any-
thing but an abstraction, to the common principle

of all our thinking and judging, which is not many
but one, which guides and directs our science in

all its departments, which appeals to men of every
race. The rationalist isolates it as a standard and
criterion of faith and duty, forgets that it is but
an instrument, though the highest in our use, and
in its favour ignores other elements in our spiritual

constitution which give force and value to life.

But reason, by which we discriminate truth from
error, religion from superstition, and in great
measure right from wrong, as an indwelling
principle in humanity, must be infallible. Apart
from its complete and unimpeded exercise there is

no rest to the soul. Through it the observation
of nature and its operations rises from a pastime
into science, enhancing not more man’s knowledge
than his power, and approximating his intelligence

and his insight nearer and nearer to the divine.

But, as with nature or instinct, so with reason—it

is infallible as an ultimate principle, fallibly em-
ployed by individual intelligences even in the
exalted sphere of science, which, outside the some-
what frigid bounds of pure mathematics, is never
altogether innocent of questionable dogma and
changing fashion.

(5) In conscience .—It is an axiom of all schools
and all sects that a man ought to obey his con-
science in all circumstances and at all costs. Re-
ligion, indeed, recognizes in human conscience the
very whisper of the infallible Spirit of God. But
what one man’s conscience sanctions for him
another’s sometimes in the same circumstances
refuses to permit. The slavery which one genera-
tion contemplates with equanimity and justifies

without a qualm revolts the soul of its successor.
The polygamy which one race practises deliber-

ately as its social duty appears abhorrent to

another people. The pride, the ambition, the
love of power and wealth, which are the breath
of life to one class of men, are as death to the soul
of another. Usages and impulses which pass un-
challenged in the OT, or are regarded as directly
approved, are condemned in the NT. Yet con-
science is not dethroned from its sovereign dignity,
nor is it acknowledged to lack essential unity.
For the individual, the time, the race, it is final

;

it is to be believed implicitly, and obeyed. But
even conscience can he developed and trained, as
in the individual so also in the race. It is the
same principle in all its variations, in all indi-
viduals, periods, and peoples. Its function is the
i-ame. Its genius or spirit is the same. But, like
everything human, it has to grow, to come to
itself, to increase in self-knowledge and in vision.

If it is the whisper of God, it is also a still, small
voice sounding in human ears amid the distrac-

tions of other sounds, and it speaks a language
whose vocabulary, accent, and tones man does not
learn at once without education and taking pains.

Conscience is not an oracle before whose tripod
the human soul can sink its native intelligence and
responsible discernment and resign itself to passive
listening. To regard it as an automatic index to
duty, operated supernaturally apart from the
dispositions of the heart and mind in which it is

resident, is to degrade both it and its divine
operator. The compass is an infallible pointer to

the pole, but science which gave it to the seaman
for his guidance has had to toil and search in

order to discover its true direction and to instruct

him how to house it, how to allow for its deflexion,

how to strengthen its power and protect it from
external interference, how to construe its be-

haviour in all circumstances. So conscience in

the individual, for all its dignity as a divine voice
speaking in the soul of man, is no exception to

the sacred law that revelation, though it comes to
earth from heaven, enters through human faculties,

entrusted to human vision, human intelligence, and
human utterance. Essentially the same conjunc-
tion of human and divine which Christological

theology has made familiar in the Incarnate Word
as a mystery to faith, and which baffles prosaic
analysis in the divine message of the prophets and
in the written Word of God, which are at the same
time intensely human, presents itself to reverent
inquiry in the divine Word which we call con-
science. It is infallible for religious faith, though
its organs of utterance are in themselves found to

be imperfect and errant. In the moral world it is

better to do the wrong thing under the conscientious
conviction that it is right than to do the right

thing in spite of the conscientious conviction that
it is wrong. But in either instance the organ of
moral discrimination is at fault and is in need
of further education. Thus the infallibility of
conscience, absolute as it rightly is for the indi-

vidual, is always relative to his enlightenment,
and ought to be consciously so, and therefore open
to fresh enlightenment. Education and develop-
ment may modify its actual decrees, but as a
principle it represents a consistent attitude towards
ethical values as in the course of time and experi-

ence they are successively understood and rightly
appreciated.

(6)

In the State and in political life.—Again, it

is a maxim and mark of good citizenship that the
laws of one’s country are to be loyally obeyed.
They possess a certain majesty more sovereign
even than the king in whose name they are pro-

mulgated and enforced. They express the genius
and spirit of a people, mould its life incessantly,

and outline for common instruction a certain

minimal suggestion of its ideal of justice. What
represents the settled conviction of many genera-
tions of experience must, it is readily felt, be true,

and has a right to be enforced. Conscience and
expediency combine to dignify its authority. But
in all civilized countries the development of parlia-

mentary legislation has introduced so great an
amount of legal detail into statutory obligations,

and the victories of party which carry legislative

programmes into the statute-book frequently re-

present so attenuated, shortlived, and doubtful a
majority of public opinion in their favour, that

the majesty which once rightly belonged to the

greater and often unwritten codes of earlier days

has become at once a moral and a psychological

impossibility. Party government is everywhere
in just disrepute, except among the politically

ambitious whose ends alone it serves, because
more and more it presumes to employ coercion in



260 INFALLIBILITY

the name of the whole State and with the resources
of the whole commonwealth to enforce the will

of a section of the people in things morally in-

different. On one plea or another it will not wait
to secure moral unanimity, the only legitimate
basis of compulsion. It seldom cares to invite an
explicit mandate, but prefers to merge a number of

separate issues in its appeal to the constituencies,
juggling as it pleases with their aggregate re-

sponse. Yet in the Crown, the State, the common-
wealth, however organized for government and
administration, there resides a real infallibility.

Its authority, like that of conscience, articulates

itself in different lands and at different periods in

very various utterances, and sanctions things which
in course of time it would fain repudiate. Even
with the best and most honourable intentions it

may do wrong, act tyrannically, and retard pro-
gress. But such cases constitute to the right-
minded reformer simply a signal of the need of
education. The just authority of public opinion,
and of immemorial tradition, and of the institu-

tions which they have constructed for the public
good must not be overthrown if it is to be brought
to bear with a freshly enlightened purpose upon
the establishment of a better order of things.
Infallibility, therefore, in the State, vested in its

head and officers, its government and administra-
tion, absolute though it appears from moment to
moment when the interests of individuals collapse
in conflict with it, is and always has been relative
and conditioned. Autocracy at its worst has its

restraints, and owes the very continuance of its

power to them. Democracy is but a readjust-
ment and redistribution of responsibilities and
authorities. The legal principle that the king
or the legislature cannot err holds its own only by
the help of the seemingly inconsistent rule that the
sovereign power is in duty bound to redress wrongs
and to promote reforms as need arises. The same
ministers and members of parliament who on ad-
mission swear to uphold the constitution of their

country are vested with power to alter or modify
it. If the interest of common order and public
peace demand immediate obedience to the existing
law, that obedience will not long be rendered
where there is no confidence that the highest good
of the people is being vigilantly promoted by the
occupants of official power. Closely as the ecclesi-

astical claimants to infallibility have modelled
their politics upon the theory and practice of the
secular powers under whose shadow they have
had to live, they have not found in them any
example or analogy for an absolute regime whose
decrees were not only affirmed to be final for the
time but irreformable and unalterable for all time.
It was reserved for ecclesiastical statesmen to
endeavour to erect a hierarchical autocracy dis-

tinguished from all secular organizations by its

steadfast and immovable exclusion of innovation
even by constitutional means.

(7) In religion .—It is in religion that the prin-

ciple of infallible authority asserts itself most
powerfully. Every religion has its solemn ordi-
nances and obligations, its absolute decrees which
rule the public and domestic life of its people.
The higher religions, which claim in some sense
to save men here and hereafter, use the same
order of language and operate with the same
instruments of instruction and discipline as the
lower, but they leave the lower far behind in
respect of the urgency of their appeal, the dignity
of their claims, and the wealth of means which
they bring to bear upon mankind for the accom-
plishment of their lofty purpose. They make
explicit and articulate the presuppositions and
the genius of earlier faiths. They are theo-
logically and ecclesiastically self-conscious. They

are not content merely to proclaim, but feel bound
also to explain. They develop organizations for
their propagation and diffusion comparable in
extent and in cost with the secular politics of
history. They are not content to rest on the
authority of custom or usage as the valid basis
of their law, but affirm their direct origination
by divine agency. They describe their authority
not only as a power demanding to be obeyed, but
as a power desiring and requiring to be believed.
The truth they preach does not derive its credi-
bility or its cogency from human sources. It is

God’s Word. It is a divine revelation, not a
human discovery. Tradition itself can add no
sanctity to it : it can only keep it pure and pass
it down the generations. In such a setting in-

fallibility takes on an enhanced solemnity. It

is no longer an empirical convention founded on
natural right and supported by simple expedi-
ency, but rises into an august principle of dog-
matic faith. In Christianity most of all it has
come to mature self-consciousness, and found
expression in a series of transcendent affirma-

tions of faith. Buddhism, Muhammadanism, Hin-
duism, Sikhism, Parsiism, have precisely analogous
dogmas associated with their conceptions of an
inspired founder, an inspired literature and canon,
a holy organization or fraternity, and a provi-

dentially safeguarded tradition and interpretation.

But in Christianity the questions relating to in-

fallibility have been developed and worked out
both by scholarship and by administration with
a completeness that is without rival, and a litera-

ture of extreme value and great impressiveness is

available for the student who desires to master
them for himself.

II. Special : Infallibility in tbe Chris-
tian RELIGION.—i. Introductory considerations.

—In the Christian life and within the Christian
organization of society the various types and de-

grees of infallibility which have been sketched in

the first division of this article all have their counter-

parts. Each of the Churches and every type of

Christian has a seat of authority, simple or complex,
accessible or remote, to which it habitually refers

its doctrinal and practical difficulties. The response

of the oracle may not be regarded as final for more
than the occasion or the party concerned, but it is

believed to represent an independent and in some
sense authoritative voice, confirming or correct-

ing individual opinion. This authority in the
Christian world is at once a rule of faith and of

duty, promoting, if not demanding, belief in its

testimony and obedience to its injunctions. In
every case it is believed to owe its prerogative and
power to divine inspiration and to a permanent
divine commission. In argument and counter-

argument the advocates of these authorities are
apt to draw distinctions between the rival prin-

ciples as in themselves either more or less spiritual

in character. But the Christian rationalist, for

example, who makes reason supreme, does so only
under the conviction that God gave reason to man
to be his guide through all his perplexities of faith

and conduct, and that it is impiety towards the
Author and Upholder of that noble faculty to
doubt its authority and its adequacy. He can
point effectively to the fact that all schools of
Christian thought argue or reason, when they can,

the correctness of their views, even when those
views have reached the paradox Credo quia ab-
surdum

;

and there is justice in his judgment that
for Christendom reason is infallible within its own
legitimate province, inferring truth from the data
supplied to it by nature, experience, or revelation,

correlating truths derived trom whatever source,

and exposing error either directly or by reduction
to absurdity.
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Broadly speaking, infallibility has been sought
by Christian faith in a direction either external or
internal to the individual. In historical docu-
ments, the Scriptures or the Creeds and Confessions
of Faith, or in sacred traditions embedded in litera-

ture or embodied in life, or in the living Church
either as a whole or represented by some class or
individual, or in the historical Jesns, a funda-
mentally external norm of infallible truth is found.
In the Christian reason, or in the witness of the
Holy Spirit within the individual Christian soul,

an inward norm is accepted. But the common
presupposition of all these views is that God may
be trusted not to fail the believing soul, that His
guardian and guiding Spirit is increasingly at work
in the Church, bringing infallible conviction to
those who, officially or personally, use the means
of grace and knowledge available in the Church in
reliance upon God, Individuals and Churches
emphasize differently the particular instruments
and vehicles of infallible guidance, but under all

their differences it is clear that they operate with
the same elements of spiritual power and know-
ledge. There is one Spirit, the common ultimate;
and His instruments, though they are many, are
essentially alike for all. In a sense no claims to
infallibility are more provincial than the ultra-
catholic in so far as they are ultramontane, and
none are more individualistic than the papal since
they are vested in one man. Thus do extremes
meet in their pursuit of a common object.
The principal forms of infallibilist theory which

have been urged by Christian thinkers locate the
seat of Christian authority in sacred writings, in

the organized or visible Church, in the historical

Jesus, or in the Christian reason, conscience, or
spirit. In that order they are here reviewed.

2. Infallibility of Holy Scripture.—Christianity
was bom to revere a Bible. Its earliest place of
worship was the Galilsean synagogue, a House of
the Book, a provincial equivalent for the distant
Temple, whose open Holy of Holies, in the full

view of the congregation, contained the Old
Covenant, the rolls of the Word of God, in their
shrine or ark. Master and disciples had alike
learned in the synagogue and its schools to regard
the Law and the Prophets as the veritable utter-
ance of the Spirit of God. For them a visit to the
Temple at the great feasts owed its impressiveness
not less to the Scriptural instruction than to the
ritual and sacrifice which it housed. Their nation,
in the phrase so picturesquely used by Muhammad
in the Qur’an to describe them, was the ‘ People of
the Book.’ The most admired and distinguished
class in the nation, according to the popular judg-
ment, were the scribes and Pharisees, whose pro-
fession it was, not by birth, but by learning and
talent, to be the priests and Levites of the Temple
and Cultus of the Book. If the Temple priest-
hood who served in the sight of Israel principally
at the great festivals represented Aaron in their
ephods, the Rabbis sat m Moses’ seat with the
phylactery on their forehead as their symbol,
exercising an authority which practically over-
shadowed the direction of public ritual in the
Capital alone, since it reached the infinitesimal
details of daily life and piety throughout the
country. Public opinion invested them in the
period of the ministry of Christ with an authority
in matters of faith and morals which Christian
priesthoods with significant and ominous avidity
nave made the precedent and the model for their
own. Yet it was the Book they handled rather
than the way they handled it that surrounded
them with popular veneration. To the almost
superstitious awe with which the popular mind
universally regarded book-learning in ancient
times, the transcendent character of the Holy
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Book which they expounded lent vastly added
force. If we remember what the OT in Hebrew
and in Greek was to Israel, and also bear in mind
the profound impression that it made, in spite of

its foreign atmosphere and peculiar exclusiveness,
upon the cultured classes of neighbouring races
among whom it gained thousands of disinterested

proselytes by its sheer grandeur, elevation, and
spiritual uniqueness, we shall not wonder that
from the begmning something verging on Biblio-

latry was native to Christianity. The NT, which
has no infallible pretensions for itself any more
than the OT had for itself, and gains our allegiance
none the less readily because of their absence from
its unaffected pages, from first to last quotes from
the OT and defers to it as a treasury of literal

oracles of God. The reader of it does not need to

recall particular references of Jesus to the author-
ity of the Bible of His people whose ‘ Scripture
cannot be broken’ (Jn 1035)—ignorance of which
and of God’s power is a cause of error (Mt 22a )

—

an authority which was common ground for the
strangely different interpretations of it made by
Him ana by His enemies. The ‘ oracles of God,’
as Paul calls them (Ro 32

), are as truly the basis of
Christ’s teaching, and, as in the Temptation and
the Transfiguration, the strength of His life, as
they are the source of the language and imagery
in which the Apostolic writers set forth His teach-
ing and His life and character. The most con-
summate scholarship of our time is only coming to
realize fully the minute and profound dependence
of the NT upon the OT, Gospels and Epistles,

Master and disciples alike. For one and all the
OT was the Infallible Book, God’s own Word and
Revelationthrough inspired seers, singers, thinkers,
statesmen, and annalists, every word of which was
authoritative for the soul, if rightly understood.
The composition and publication of the Apostolic

writings was necessarily followed by an almost
immediate extension of the Canon, the infallible

rule of faith and life. For, apart from their inti-

mate connexion with the Lord Himself as veracious
records and expositions of Him composed by men
belonging more or less closely to His earliest

following, they have a spiritual tone, power, and
distinction, and they proclaim a message, which
not only raised them at once to the exalted level of
the OT, but made them in sober truth its com-
pletion and perfection, the crown of its hopes and
promises, the light that in earlier days had pro-
jected moving shadows as it drew near the world.
If the OT was inspired, much more the NT. If
the OT was infallible, much more the NT. H the
OT formed a Canon, with or without the late

Apocrypha, much more the NT, also with or
without the later writings, which were painfully
marked by waning power. Detailed examination,
sentence by sentence, of these newer writings only
served to vindicate the comparison. They pre-

serve, to this day, the same inexhaustible edifica-

tion and stimulus for religious minds which Israel

and the first Christians found unfailingly in the
reverent perusal and study of the older Bible of

their race. Both Testaments remain inextricably
bound up together as the Bible and Common Rule
of the whole of Christendom. Greek, Roman, and
Protestant alike use it, and cherish it, as the
fountain of sacred truth, the unfailing and inerrant
source of Christian instruction, God’s literal Word
for all time, dictated by His Spirit and phrased by
his chosen servants to be an eternal possession of

the faithful in His Church. For the Greek and
Latin Fathers, for the Schoolmen great and small,

for all branches of the divided modem Church, the
unmistakable teaching of the Bible is infallible.

‘ It is written,’ for them as for the first Christians,

is officially final proof, where the Scripture is at
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one and its sense correctly reached, just as ‘ Thus
saith the Lord ’ is final on the lips of a true
prophet.

Then how comes it that there are so many Churches, and so
many Biblical theologies at their foundation, it may be asked,
if the Bible is one, and infallible, and accepted by all Christians?
The answer is twofold.

(a) While the Bible is one, its contents are far from homo-
geneous, representing many historical strata of religious experi-
ence and many types of religions temperament ; so that a Book
which comes to us from so many minds may very naturally
appeal to men very differently, some responding to one element
in it, others to others, no single individual and no Church, it

may be, ever being capable of appreciating all alike. It lends
itself, not unintentionally, to as many interpretations as it finds

interpreters. The rival Church theologies are neither wrong in

themselves nor, as we are apt to judge in haste, destructive of

the unity of Holy Writ, any more than the rival tendencies
within its own pages, as, for example, of priest and prophet or
of Paulinism and Petrinisra, are subversive of it. Scholarship
and common sense have come to doubt the wisdom and the
justice of making the Bible into a code, or a quarry of materials
fo- a

' ‘ *’*’ *
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* inspired.’ Unity or conformity may become a fetish, and its

cult a superstition, if it is not comprehensive enough to admit
of a certain play of freedom and spontaneity in the faith which
inspires it. The division and subdivision of the Church in all

lands, far from disclosing a merely schismatic spirit, is in great
measure a proof that the Christian mind has been alive and
awake, that it has demanded a wider catholicity than ortho-
doxies would acknowledge, and that the many-sidedness of the
Christian Scriptures has received recognition in spite of all

legalistic repression and restraint. Bossuet’s controversial use
of the variation of Protestant doctrine rests on a grotesque
misconception of the nature of unity, and consorts very ill with
the spirit of his native Gallicanism. Christianity itself was at
first known as a sect, a atpeo-t?, because it rested upon an inter-
pretation of the Hebrew Scriptures which was contrary to that
of the accepted schools. The Sermon on the Mount, with its
‘ It was said of old time . . . but I say unto you,’ is a perfect
illustration of the mingled reverence and independent dis-
crimination of Jesus’ attitude to the OT. The conflict of texts
in the threefold temptation in the wilderness, some being
rejected as lower and worldly, others accepted as spiritual, is

another proof of the critical position which He took up towards
the letter and details of the Book whose inherent infallibility

He invariably assumes. And, far from discouraging a like

reverent freedom in His followers. He was at no pains to pre-
clude variation in Christian thought, and prescribed no dogmatic
interpretation either of the OT or of His own words and
ordinances, although the daily conversation of His immediate
disciples, even the inner circle, revealed with unmistakable
clearness the grave differences of opinion which were inevitable
in the future. It may, indeed, be part of the moral vocation
and intellectual responsibility of every Christian to form bis
own best judgment as to the message of the Word of God, and
Christian unity may find expression less in identity of opinion
than in identity of attitude, less in finding a uniform doctrine
than in finding the truth for oneself, whatever others may seem
to find. Certain it is, in any case, that from the very outset of
its career Christianity has expressed itself through diverse
interpretations of its common Scriptures, retaining its sense of
their divine authority notwithstanding unimpaired.
Moreover, the infallibility of Scripture was not incompatible

with a varying Canon. At first the Canon was simply the
accepted OT, but it existed in both its Hebrew and its Greek
form, each of which was authoritative, and was, in fact, em-
ployed as the textual basis of quotations in the NT. An arti-

ficial identity of Hebrew text was secured by rabbinical care,
greatly to the loss of later scholarship ; but, though the legend
of the Septuagint credited the work of the seventy Greek
translators with miraculous identity in a similar interest, the
same miracle-loving Providence omitted to supply an identical
text or even an identical number of books to the received
Hebrew and to the received Greek Canons, suggesting thereby
that infallibility was to be found in something higher than the
hireling work of the oopying scribe and the selective judgment
of the Canon-former. It was not otherwise with the Christian
Bible when by degrees the NT drew together as the comple-
ment of the OT. No doubt it was comparatively easy to set
aside inferior aspirants to a place in the completed Canon,
though some writings ultimately included and some excluded
bung in the balance for a considerable time. But, as time went
on, and versions into the vernaculars of Christian Europe, Asia,
and Africa were made and recognized for use, and the process
of manuscript reproduction steadily increased the distance be-
tween the current copie# and the lost originals, the difficulties

which beset the natural ideal of a single interpretation of the
Bible were greatly multiplied. Rome in its own practical and
not over-scrupulous fashion cut the knot by ordaining that the
Greek and Hebrew texts should retire into academic seclusion
a3 antiquarian matter, and that a standard revision of Jerome's
Vulgate should for all time coming be the only Bible for doc-
trinal and disciplinary and liturgical use. Even that Vulgate
has come to need textual revision and standardization l»y a
Biblical Commission. The Scriptural infallibilist who desiderates
a single authentic text as the basis of his scholarship and dogma

might well despair. But it is clear that the kind of infallibility

which Jesus Christ and the early Church recognized in Scrip-
ture was not textual or linguistic or historical in character, but
spiritual, and the Roman Catholic or Protestant controversialist
who flees for refuge to an arbitrarily selected version and text
as his infallible Canon, or postulates an infallible authority to
be its interpreter, baa succumbed to an unchristian panic, and
has failed to recognize the true nature of the inerrancy of Holy
Writ. It must be acknowledged without reserve that scholar-
ship has made it simply impossible for any man or any church
to point to one text, or one rendering, or one interpretation of
the Bible and say, 1 This is the one true Word of God, infallible

and exclusive.’ It is self-delusion, and in the strictest sense
superstition, to set up any authority, whether amateur or ex-
pert, and appeal to it to settle controversy either temporarily
or finally. We may make increasing approximation to the
true answer, but nothing is more certain than that a certainty
upon it which is beyond question can never be reached. Can
Christendom, however, nob be content to take up its Lord’s
position in the matter? He lays down no rule for posterity
about the Massoretic text or the Septuagintal rendering. He
frames no rules for exegesis. He proclaims the establishment
of no court to settle such disputes. The inerrancy of Scripture
for Him was compatible with its inclusion of much that was or
had become imperfect. He distinguished weightier from minor
matters of the Law (Mt 23). For Him there were Messianic
elements in it so misleading and seductive as to be satanic,
and there were encouragements to what in a Christian would
be vice and sin. The divine kernel of Scripture was what alone
concerned Him, the Canon within the Canon, the element
which reached and held fast the Christian conscience and satis-

fied the demands of the Holy Spirit operating in the Christian
soul.

(6) There are many divergent schools of Christian opinion
and many types of church life for this further reason, that,
apart from the differences of text, rendering, and interpret-
ation just considered in relation to the Bible as one and
infallible, traditions external altogether to the Scriptures have
been taken as a conjunct and co-ordinate basis of faith and
duty. No Church, however devoted or however servile in its

Biblicism, has succeeded in eliminating the authority of tradi-

tion altogether, for in the sphere of interpretation it makes its
presence universally felt. But in no Church is a tradition
hostile to the plain sense of Scripture welcome in itself. Roman
Catholic dogma expressly co-ordinates tradition with Scripture
as a source of revealed truth and duty. * This [saving] truth
and [morall discipline,’ says the Council of Trent in its ‘Decree
concerning the Canonical Scriptures,’ ‘are contained in the
written books and the unwritten traditions, which, received
by the Apostles from the mouth of Christ Himself, or from the
Apostles themselves, the Holy Ghost dictating, have comedown
even unto us, transmitted as it were from hand to hand : the
Synod, following the examples of the orthodox Fathers, receives
and venerates with an equal affection of piety and reverence all

the books both of the Old and of the New Testament—seeing
that one God is the author of both—as also the said traditions,

as well those appertaining to faith as to morals, as having been
dictated, either by Christ’s own word of mouth, or by the Holy
Ghost, and preserved in the Catholic Church by a continuous
succession.’ And in the ‘Decree concerning Original Sin’ it

professes to follow ‘ the testimonies of the sacred Scriptures, of
the holy Fathers, of the most approved councils, and the judg-
ment and consent of the Church itself.’ But conflict between
them is not conceived as possible, the function of tradition
being to make explicit a# need arises what has lain implicit in
the treasury of ecclesiastical authority and Scriptural truth-
But any addition of Church tradition to the letter of Scripture
on equal terms must increase the room for divergence in men’s
interpretation of the Bible viewed as an infallible document.
Great as is the opportunity for honest difference of opinion on
the teaching of Scripture, it is as nothing compared with the
opportunity provided by accumulated custom and convention
in the Church. It may be difficult to determine the harmony
or ‘consent’ of Scripture, but will any one seriously maintain
that a consensus patrum or a consensus traditionum with any
approach to unanimity could be produced for a similar range
of doctrine?

The infallibility of Scripture consists of no
absolute immunity from error in matters of his-

torical and scientific fact. Even the Gospels defy
the harmonist in some details, misquote at least

one passage from the OT (Mk l
3
, Lk I2’, where

‘ thy ’ is substituted for ‘ my,’ and the whole mean-
ing of Malaehi altered), and misattribute another
passage (Mt 27*, where ‘Jeremiah the prophet’
should he ‘ Zechariah ’). The OT, in its cosmogony
and in its history, fails again and again to satisfy
an exact standard of accuracy and to consist with
modern knowledge, while its statistics are not
seldom inconsistent in detail. Many of its lapses
are covered up by the kindly offices of textual
tradition and translation, though every scholar
knows them familiarly. Others have been smoothed
over by the indulgent resources of an intrenious
interpretation. It is now a commonplace of
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Biblical learning that God has been at no pains to

prevent errors of history and knowledge and de-

fects in the text and its transmission from finding an
entrance into the sacred pages of His written Word.
The marvel is, in truth, that detected errors are so
few. The devout reader of Scripture may indeed
accept them as there, if not from accident, on
purpose, to protect him from the sin of Bibliolatry,
and to chasten the religious instinct which demands
infallibility of a literal sort and insists on revela-
tion as an opus operatum and on inspiration as a
finished fact. Add together the sum of Biblical
inaccuracies and flaws, and, while they do disprove
the notion, formed a priori of all divine instru-
ments, that the Book contains no blemish, the
aggregate is so slight as to be practically negligible.
It merely serves to admonish us that Biblical in-

fallibility is not to be sought in the letter, and
proves to the discomfiture of our instinctive literal-

ism that jots and tittles can pass away without
disturbance of the spirit of the Book. No one will
suspect the Westminster divines of disloyalty to
the doctrine of Scriptural infallibility, and there
is therefore a peculiar impressiveness in their dis-
criminating conclusions regarding it. Speaking,
as they do, the last dogmatic word of the older
Calvinism, they devote a great part of the opening
chapter of their Confession to the subject as the
key to their whole doctrine.

‘ The authority of the holy Scripture, for which it ought to
be believed and obeyed, dependeth not upon the testimony of
any man or church, but wholly upon God (who is truth itself),

the Author thereof ; and therefore it is to be received, because
it is the Word of God. We may be moved and induced by the
testimony of the Church to an high and reverent esteem of the
holy Scripture

; and the heavenliness of the matter, the efficacy
of the doctrine, the majesty of the style, the consent of all the
parts, the scope of the whole (which is to give all glory to God),
the full discovery it makes of the only way of man's salvation,
the many other incomparable excellencies, and the entire per-
fection thereof, are arguments whereby it doth abundantly
evidence itself to be the Word of God; yet, notwithstanding,
our full persuasion and assurance of the infallible truth, and
divine authority thereof, is from the inward work of the Holy
Spirit, bearing witness by and with the Word in our hearts. . . .

Those things which are necessary to be known, believed, and
observed, for salvation, are so clearly propounded and opened
in some place of Scripture or other, that not only the learned but
the unlearned, in a due use of the ordinary means, may attain
unto a sufficient understanding of them. . . . The infallible rule
of interpretation of Scripture is the Scripture itself

;
and there-

fore, when there is a question about the true and full sense of

any Scripture (which is not manifold, but one), it must be
searched and known by other places that speak more clearly.

The Supreme Judge, by which all controversies of religion are
to be determined, and all decrees of councils, opinions of ancient
writers, doctrines of men, and private spirits, are to be ex-
amined, and in whose sentence we are to rest, can be no other
but the Holy Spirit speaking in the Scripture.’

Thus, in Calvinistic as in Lutheran orthodoxy,
rooted though each is in a thoroughgoing Bibli-
cism, a spiritual principle of dogmatic authority
was resorted to in distrust of all external infalli-

bility. The infallible in Scripture was not to he
learned by scholarship nor by application to Church
Councils in their wisdom.

As A. B. Davidson says in The Theology of the OT(Edinburgh,
1904), p. 205, * When we speak of the infallibility of Scripture,
we must remember it is not a scientific or philosophic infalli-

bility, but the infallibility ... of common-sense.'

It could be divined by the simple through the
illuminating grace of God’s Spirit. It concerned
not secular knowledge hut salvation. In the
Thirty-nine Articles of the Church of England
there is no formal reference to Scriptural infalli-

bility, but, instead, to ‘ the sufficiency of the Holy
Scriptures for Salvation.’

* Holy Scripture containeth all things necessary to salvation :

so that whatsoever is not read therein, nor may be proved
thereby, is not to be required of any man, that it should be
believed as an article of the Faith, or be thought requisite as
necessary to salvation’ (Art. VI.). ’The Church hath power
to decree Rites or Ceremonies, and authority in Controversies
of Faith : and yet it is not lawful for the Church to ordain any
tiling that is contrary to Gears Word written, neither may it so

expound one place of Scripture, that it be repugnant to another.
Wherefore, although the Church be a witness and a keeper of
Holy Writ, yet, as it ought not to decree anything against the
same, so besides the same ought it not to enforce any thing to
be believed for necessity of Salvation * (Art. XX.).

In both these articles the authority of Scripture
is drawn upon only so far as relates to the great
practical needs of religious life and experience.

3. Infallibility of Creeds and Confessions, of
dogma.—The dogmatic symbols of Christendom,
on any view of them, invite discussion in this con-
nexion as a sequel to Holy Scripture and as a pre-
liminary to the Church in the series of accredited
authorities ; for, on the one hand, like the Bible
they are written documents, scriptures, and they
are also canonical in their own degree ; and, on the
other hand, they owe their official authority to the
consent of the Church and to unbroken tradition.
They are regarded as inspired, but only in a second-
ary and derivative sense ; not as delivered by pro-
phetic men by whom the Holy Spirit uttered fresh
truth, but as compiled from Scripture or deduced
from Scripture by saints, scholars, and churchmen
under the guidance or illumination of the same
Spirit. In high theory they are all subordinate to
Scripture, and unmistakably sprung from it. To
the primary Canon of Apostolic writings they form
an appendix of ecclesiastical dogma. But in prac-
tice they came to receive a liturgical, disciplinary,
and didactic deference hardly inferior to Scripture.
Not seldom, indeed, in their character as authori-
tative summaries of its contents and definitions
of the sense in which a Church accepted and con-
strued God’s Word, they effectively supplanted
Scripture. Scripture, by its many-sidedness, its
informality, its popular speech, its unconventional
freedom, and its infinite suggestiveness, every-
where prompted men to think for themselves and
fashion systems of doctrine for themselves. All
the heresies, great and small, appealed to it. Each
of the Churches was convinced that it was founded
on it, and could cite a wealth of passages palpably
in its favour. Thus, if uniformity was to be se-
cured in Christendom, Scripture was seen to be
inadequately narrow and exclusive as a standard of
orthodoxy, and Creeds and Confessions (qq.v.) with
growing elaborateness were employed by supreme
ecclesiastical authorities, ostensibly to condense
and supplement it, but in effect, for disciplinary
purposes, to replace and supersede it. That has
been a virtually universal process throughout
Christendom. There is much to be said for it.

Much of it was salutary. It represented a long-
continued endeavour not only to exclude grave
error and to keep the faith pure by the help, where
possible, of Scripture itself, but also to define the
essence of Christianity as a faith. The ancient
Creeds have a character and a venerableness all
their own, so impressive as well-nigh to disarm
criticism. Yet even the simplest of them is scarred
by controversy. The Apostles’ Creed, the Nicieno-
Constantinopolitan, the Athanasian, or Quicunqne
Vult, and the Te Deum form a monumental group
of dogmatic symbols, owing less of their authority
to formal acceptance by councils and enforcement
by discipline than to their willing and, indeed,
proud acceptance by the devotion and the scholar-
ship of the Christian centuries. But, different as
they are in character, origin, form, and popularity,
they are alike acts of faith in Scripture, human
responses to the initiative of revelation rather than
inspired objects of faith. Their authority is Scrip-
tural in so far as their clauses are borrowed from
Scripture with all the advantages and the limita-
tions of mere quotation. If they gain by leaving
out much that can be dispensed with in Scripture,
they necessarily lack its comprehensiveness, catho-
licity, and intimate touch with life and experience.
What they add to Scripture is controversial in its
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origin, and as majority-opinion claims only a ques-
tioned immunity from error. What they gain
through their approbation or imposition by coun-
cils is but a ministerial and, as compared with

,

a s?condary authority. Fashioned by
the Church for the most part quite obscurely,
smee even the Nicasno-Constantinopolitan largely
consists of pre-conciliar materials— the Creeds
diner from formal decrees and definitions like the
Confessions, inasmuch as they represent a more
spontaneous growth and wield an authority less
widely resented; but ultimately the question of
tneir infallibility is the same as that of the infalli-
bility either of the Scriptures from which they areto™ or of the Church which gave them birth
shelter, and recognition. Whether one has regard
to the Scriptural elements within them or to the
theological additions made in the varied interests
of orthodoxy, comprehensiveness, and precision,
they are one and all to be interpreted historically

;

,,

el
f language, vocabulary, topics, and scope must

ad be understood in the light of their particular
times. \\ hat Scripture owes to the affectionate
patience of Christian scholarship dare not be with-
held from the Creeds and Confessions, if they are
either to be understood or regarded with affection.
No Creed, not even the Apostles’, has the universal
currency of Scripture. No Confession has the ecu-
menicity of the Bible. The same agency which
produced dogma is at any time competent to
emend, augment, or unmake it. The same au-
thority which gave it sanction is at liberty, if duty
should demand it, to set it aside. Few such docu-
ments make any claim to be infallible, except in
so far as conviction of their truth may be taken
to imply infallibility; and those which do— the
Athauiasian Creed, the appendix to the Nicene,
and, for example, the Decrees and Canons of Trent
—betray on close inspection no generic difference,
no theological elevation, no religious genius, to
warrant such distinction. Though Newman and
Ins school counted it a point in favour of the title
of the Roman Catholic Church to be the exclusive
representative of the infallible Church Catholic
that it persistently and deliberately claimed to
be such, nothing can exempt the products of the
human intellect from the conscientious scrutiny of
a living and enlightened scholarship, or from the
practical but never completed test that by their
fruits they shall be known. Most of them, it may
freely be acknowledged with gratitude, served their
original purpose admirably, and were faithful to
the assured results of the learning and experience
of their time.

!
Chnstologiu Ancient and Modem

(Oxford, 1910), p. 237, although they are ‘ great outstanding
historical monuments of the faith of the Church/ which wecannot but regard with veneration, and to which we desire in
.oyaity to conform our opinions, ‘it is impossible that the
thought and language of those centuries should exactly coin-
cide with the genuine, spontaneous, unbiased, scientific
language of the present day. We must modernize, whether we
will or no.’

4- Infallibility of the Church.—(a) The Universal
Church .—Christian faith in the infallibility of the
Church has expressed itself in a protean variety
of ways. Some of these verge closely upon the
theories which have already been considered. All
of them rest on principles which have already been
touched upon.

‘ "’hatover various modes/ says W. Palmer in The Church of
•'*"4

j£
>ndon

’
ISSS, 11 . 123 f., ‘of treating the authority of thechurch there may have been, I believe that scarcely any Chris-oan writer can be found, who has ventured actually to maintain

Lnat the judgment of the universal church, freely, and deliber-
ately given, vnth the apparent use nf aU means, might in fact
oe heretical and contrary to the gospel.'

At their foundation is a common appeal to the
promises of Christ regarding His Church, and an

priori theory or presumption as to the means
i hieh Providence must needs employ to have them

fulfilled. Undeterred by the scantiness of Christ’s
allusions to the Church as an organization, by His
silence regarding its government, and by the nn-
mistakable immediateness of the communion which
He taught and promoted between the individual
believer and the Father and Himself, church-
manshxp has fastened upon a few allusions in the
Gospels, and erected upon their slender basis an
imposing doctrine of the duty of the Christian, in
adl matters of faith and morals, to trust and obey
the Church. Appeal is made to the dictum of
Augustine :

‘ Ego vero Evangelio non crederem,
nisi, me Catholicae Ecclesiae commoveret auctori-

j
as - The Church, it is urged, is a living institu-

tion, linking all the Christian generations together,
nourishing and fostering the faith of individuals,
bringing the Scriptures and other means of grace
to bear upon them, and investing those saving
instruments with authority, whereas the Bible is
a mere book, holy hut inanimate in itself, re-
quiring the attestation of the Church, requiring
authoritative interpretation by the Church, itself
indeed originally a product of the Church’s experi-
ence and self-utterance as well as a compilation
made and adjusted by its care. In the nature of
the case, the Church, as the Society which was
founded to promote God’s Kingdom, preceded the
NT, just as Israel, the older theocracy, preceded
the Hebrew oracles, and, as it preceded it, also
ushered the Canon into being and opens its mys-
teries to view. Plausible as this theory appears,
its inadequacy to fit the facts of history and to
bear the inferences which have been drawn from
it is becoming more and more evident. It is valid
only against a doctrine of Scripture as a book, a
mere record and compilation as distinct from the
utterance and activity which it records. Thus, for
example, though the Gospels as books were com-
posed by members of the Church, and were pre-
served by the Church from loss, the Church did not
utter the words of Jesus which they record. We
have to thank the Church for recording and trans-
mitting them, not for their authority. The words
and acts of Jesus founded the Church, not vice versa.
He preceded both Church and Scripture. Nomatter
how accurate and honest the Apostolic writers were,
no matter how careful and trustworthy the trans-
mitting and explaining Chnrch, it would avail noth-
ing but for the ulterior authority of the voice which
they echo. The Protestant preference of Holy Writ
to tradition and Church authority rested upon the
simple conviction, derived from sorrowful observa-
tion and painful experience, that the two mandates
differed, and that the Christ of Scripture was un-
speakably superior to the Christ who, they were
commanded to believe, spoke through the tainted
lips of the Renaissance papacy, or through the
very human and variable opinions of Schoolmen
and Fathers. And it is significant that Rome
itself betrays an unmistakable preference for Bib-
lical authority where texts can be cited in favour
of its views with any show of exegetical warrant.
It will not do to set Scripture over against Church
tradition as a dependent and apologetically inferior
authority, and then to proceed to prove the superi-
ority of Church and tradition by appeal to Scrip-
ture texts. Both sides in the long controversy
have erred. If Protestantism has tended to harden
its doctrine of Scripture and to evade the duty of
discriminating between its contents in the light of
the mind and spirit of Jesus Christ, Roman Catho-
licism, while guilty of the same error, has added
to it a grave exaggeration of the independent value
of tradition. The Bible itself is tradition at its
highest, supremely valuable and authoritative
because of its intimate proximity to Jesus Christ
and its undimmed reflexion for all time of His
image. The Bible is not a person, it is true : but
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neither is the Church. The Bible is not more
‘dead ’ than the words of pope or Council, once they

are spoken. Its divine spirit and power are death-

less. When ecclesiastical tradition is invited to

make an inventory of all the truth in Jesus Christ

which it has stored up in its treasury apart from
Scripture, the aggregate is ludicrously meagre and
painfully at variance with Biblical tradition. At
once, in fact, the ecclesiastical claim is driven to
shrink into a mere office of interpretation. It

cannot, it is said, pretend to new revelations. Its

inspiration is scholarly, its authority is rabbinical,

its office is hermeneutic. Scripture is there. Scrip-

ture is God’s undeniable Word. But it is in places

obscure, and its testimonies are at times divergent.

The Church must save the unity of faith by pos-

sessing and by exercising the prerogative of defini-

tion. It can say, and it must say, what Scripture
means upon any point of controversy. And what
by the grace of God it is pleased to say, the faithful

ought, without question, to receive as God’s very
Wold. There must be in every age, in every genera-
tion, at any moment, some voice on earth, whether
single or conjunct, which can allay mortal question-
ings by the sincere and lawful use of the formula
of the Apostolic Council :

‘ It seems good to the
Holy Spirit and to us.’

Leaving out of account OT passages which have
been brought to bear upon ecclesiastical infalli-

bility, such as Is 5921
,
quoted in the Preface to

the Vatican Decrees, where the prophecy of the
coming of a Redeemer to Zion is followed by the
divine covenant, ‘ My spirit that is upon thee, and
my words which I have put in thy mouth, shall not
depart out of thy mouth, nor out of the mouth of

thy seed . . . from henceforth and forever,’ ecclesi-

astical infallibility in general is founded upon the
following Scriptural warrants : Mt 16 1S - 19 28 18'20

,

Jn 1416-u
, and 1 Ti 3lt13 . In Mt 16“- I9

,
immedi-

ately after Jesus’ acceptance of Simon Peter’s

confession of Him as the Christ, which He declares
to have been revealed, not by ‘ flesh and blood,’ but
by His Father in heaven. He continues :

‘ And I

also say unto thee, that thou art Peter (IHrpos), and
upon this rock (irtrpq.) I will build my church ; and
the gates of death shall not prevail against it. I

will give unto thee the keys of the kingdom of

heaven : and whatsoever thou shalt bind on earth
shall be bound in heaven : and whatsoever thou
shalt loose on earth shall be loosed in heaven.’ In
Mt 2S18'20 the risen Jesus says to the Eleven :

‘ All

authority hath been given unto me in heaven and
on earth. Go ye therefore, and make disciples of

all the nations, baptizing them in the name . . .

teaching them to observe (TTjpeiv) all things what-
soever I commanded you : and, lo, I am with you
alway, even unto the end of the world.’ In Jn
1416'20

,
after the words ‘ If ye love me, ye will keep

(rijp/ja-eTe) my commandments,’ Jesus says : ‘And I

will pray the Father, and he shall give you another
Paraclete, that he may be with you for ever, even
the Spirit of truth : whom the world cannot receive ;

for it beholdeth him not, neither knoweth him : ye
know him ; for he abideth with you, and shall be in

you ’
; and in 1426 :

‘ But the Paraclete, even the
Holy Spirit, whom the Father will send in my
name, he shall teach you all things, and bring to

your remembrance all that I said unto you ’
; and

in 16‘-'H
:

‘ I have yet many things to say unto
you, but ye cannot bear them now. Howbeit
when he, the Spirit of truth, is come, he shall guide
vou into all the truth : for he shall not speak from
himself. . . . He shall glorify me : for he shall take
of mine, and shall declare it unto you.’ In 1 Ti
314, 15 paui writes :

‘ These things write I unto
thee, hoping to come unto thee shortly ; but if I

tarry long, that thou mayest know how men ought
to behave themselves in the (a) house of God,

which is the (a) church of the (a) living God, the (a)

pillar and ground (<rri>\os *ai eSpaiafia) of the truth.’

The passages in the Gospels belong to portions
of the NT which have not escaped controversy as

to their authenticity and historicity. The two
passages in Matthew have not unnaturally been
subjected to the same kind of doubts as the
Johannine narrative regarding their fidelity to the
mind and words of Jesus, and the inherent nature
of the teaching they contain, the acute differences

of opinion they have ever since occasioned, their

divergence from other teachings in the NT, and
the silence of the other Gospels upon their mo-
mentous affirmations have lent confirmation to

those doubts. But we may accept the passages as
they stand and consider them as a group. They
belong to the same order of utterance as the say-

ings :
‘ Heaven and earth shall pass away : but

my words shall not pass away’ (Mk 1331
, Lk 2133

),

‘ The words that I have spoken unto you are spirit

and are life’ (Jn 6s3). Their common aim is to

proclaim the eternity of Jesus’ message, and the
security of the guarantees for its continuance after

His departure from visible fellowship with His
disciples. ‘ This gospel of the kingdom shall be
preached in the whole world for a testimony unto
all the nations ; and then shall the end come’
(Mt 24 14

), and ‘ Behold, I send unto you prophets,
and wise men, anti scribes’ (Mt 23J,!

), are also cog-

nate passages. The same message which upon
Jesus’ lips gave rest to the souls that laboured and
were heavy-laden under the bondage of the scribes

and Pharisees, and replaced a hard and heavy yoke
and burden of teaching by one that was easy and
light, since it was imposed by a Master who was
not proud and self-righteous, but meek and lowly,
was not to fail upon the lips of His Apostles who
were to carry on His earthly work and mission and
be His ‘prophets, wise men, and scribes.’ It is to

be remembered that ‘ binding ’ and ‘ loosing ’ were
rabbinical technical terms current at the time,
which denoted ‘ forbidding ’ and ‘ authorizing ’ a
practice or an opinion ; so that, when the Apostles,
Peter and his fellows, were empowered to ‘ bind
and loose,’ it was signified that, whereas the
Jewish Synagogue had its wise men and scribes,

the Apostles would be the corresponding teachers
in the Church, very different in spirit and in

message, exercising an altogether different type of
authority, shunning claims to precedence, avoiding
the title of Rabbi, Master, or Teacher, not lording
it over one another or over the flock entrusted to

their care, but remembering that they had one
Master or Teacher only.

When these passages are taken in conjunction it

seems clear that Jesus was confident, and intended
to assure His disciples and Apostles, that His gospel
would never cease to be proclaimed while the world
endured ; that faith like Peter’s, or the utterance
of faith like Peter’s, or men of faith like Peter,

would be the rock-foundation of His Church against
which the powers of death and decay would war in
vain ; that His bodily withdrawal would neither

terminate nor impair His mission ; that a substi-

tute for His bodily presence would be provided, to

teach His followers His truth, to remind them of

His words, to lead them into all needed truth—in

a word, to ‘ glorify’ the Son by fulfilling the pur-

pose for which He came, and revealing His divine

person and mission. In the exercise of His ‘ full

authority ’ He bids His disciples make disciples of

all nations, baptizing them and teaching them to
‘ keep ’ all his ‘ injunctions ’

; and He promises

them, what is manifestly the same assistance

phrased in two alternative ways, first, His own
unfailing and everlasting presence— ‘I am with
you alway even unto the end of the world,’ that is.

His positive help and approval ; and secondly, in
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answer to His praver to the Father, the Spirit of
Truth, as it is in Christ Jesus. In Mt 1019 - 20 the
Spirit of God their Father is promised to the
Twelve Apostles to give them utterance when they
are arraigned by their accusers and persecutors, so

that they are not to be anxious how or what they
are to speak. In Lk 1016 Jesus says to the Seventy
Apostles :

‘ He that heareth you heareth me ; and
he that rejecteth you rejecteth me

;
and he that

rejecteth me rejecteth him that sent me ’

;

and in
Lk ll 18 He says :

‘ If ye then, being evil, know how
to give good gifts unto your children, how much
more shall your heavenly Father give the Holy
Spirit to them that ask him ?

’

As to the passage in 1 Timothy, it is far from
certain that ‘a pillar and ground of the truth’
refers to the ‘ household of God ’ which is the
‘ church of the living God.’ Gregory of Nyssa
and Gregory of Nazianzus make it refer to
Timothy, while Bengel links it with the ‘ mystery
or revelation of godliness’ which immediately
follows it in the text. But, assuming that it does
refer to the Church, God’s household, and that
iSpaloifia means ‘ground’ rather than ‘stay’ or
‘ support,’ the passage teaches simply that the
Church is a pillar and ground or base of revealed
truth, just as individuals like James, Cephas, and
John are called ‘ pillars ’ by Paul in Gal 29

, and in
Rev 312 ‘ he that overcometh ’ is to be made ‘ a
pillar in the temple ’ of God. There is no sugges-
tion that the ‘house of God’ is the only ‘pillar’

of the truth, or that the temple of truth is so
ruinous as to have only one column and base.

It seems clear, upon a review of the evidence of
the Gospels, that Jesus gave His disciples to under-
stand that, as His words would never pass away,
but would live on in the world bv the power of the
Spirit of truth, so His Church, built as on a rock
upon Apostolic faith in His Messianic Sonship to

the living God, would never perish, the gates of

death would never close upon it. Faith in His
followers’ mission was the necessary complement
to faith in His own. Faith in their teaching was
essential to faith in the future of His own. He
would inspire and teach them unseen as He had
inspired and taught them in the flesh. His Spirit
would lead them aright to the truth which they
required. But of the teaching that His Church
would never err, would never have to learn through
experience of misjudgment and occasional error,
would be able through certain Councils or officials

to command immunity from mistake or fault in

matters of faith and morals, there is no trace.

History lends no sanction to any such interpreta-

tion of the mind of Jesus. As the prayer of Jesus
that Peter’s faith might not fail (Lk 223

-) was
followed by Peter’s desertion and denial before it

was fulfilled through his ‘ turning again ’ and
subsequent fidelity so that he could stablish his

brethren, so the ‘ ultimate ’ or the ‘ essential
’

guidance of the Church into all truth may satisfy

the requirements of its Lord’s promises. The
Providence which makes all things work together
for good does not preclude the incidence of evil in

the experience and conduct of God’s saints. The
Church may by the grace of God withstand the
gates of death and be guided into all truth, in

spite of many partial and temporary and local

defections and mistakes. It will not help the
Church to walk circumspectly if it is convinced
a priori that it enjoys infallibility at every step
that is precarious or debatable. What it needs is

to know itself fallible in detail, to be ready to

confess error and to profit by experience, and to

maintain a steadfast faith that the Spirit of God is

leading it, however deviously, to the truth that it

needs. Further, the gift of the spirit of truth is

not promised to the Church and denied to the

individual. Each of the Seventy, as we saw, was
identified with his Lord, so that those who heard
them heard Him. The Father in heaven will no
more withhold the Holy Spirit from individual
believers than an earthly father will deny good
gifts to his children. Is the Holy Spirit unable, or
unwilling, to bestow the same immunity from error
upon the individual Christian that He confers
upon the Church ! Ubi Spiritus ibi ecclesia. Ubi
Spiritus ibi veritas. The same promise of guidance
is given to the individual as to the Church ; the
same assurance belongs to each. The faith that
can move mountains, the believing prayer whose
persistence will prevail, is not vouchsafed to the
Church and withheld from the Church-member.
The High Churchman or the Roman Catholic and
the Quaker are on the same ground when they
claim infallible guidance for the Church or the
pope or the individual Christian through the inner
light or illumination of the promised Spirit, except
that the preponderance of authority derived from
the Gospels lie3 unmistakably in favour of the
Friends. All Christians are agreed that the Spirit
of God can and will guide God’s believing children,
the humblest not less than the most exalted or the
most learned

;
but experience has taught most

Christians to beware of constructing that faith

into an assurance of particular infallibility. His-
tory deepens the conviction that on man’s part a
lively sense of liability to err, and a willingness to
be corrected and to acknowledge fault, are an in-

dispensable pre-requisite and guarantee of ultimate
arrival at the goal of truth.

(h) The universal consent of Christendom.—Few
minds would hesitate to acknowledge the impres-
siveness and authority of the unanimous consent
of Christendom in favour of any matter touching
faith and morals. We are all so profoundly in-

debted to authority, voicing the lessons of long
experience external to ourselves, that the strongest
presumption arises that what all Christians are
agreed upon must be right and true. The con-

|

sensus Ecclesice Catholicce counts for Christian
faith as the argumentum e consensu gentium
counts for theistic faith. ‘De quo omnium
natura eonsentit,’ says Cicero {de Nat. Deorum,
I. xvii. ; cf. Seneca, Ep. 117), ‘id uerum esse

necesse est.’ It is the principle, urged by Augus-
tine against the Donatists, which appealed so

powerfully to Newman : securus iudicat orbis

terrarum. It is the principle also which finds

expression in the Vincentian Canon of faith and
practice

:
quod semper, ubique et ab omnibus

creditum est. Unquestionably the moral unanim-
ity of all types of Christian belief in every land
and in every period of the Church’s history could
not fail to inspire trust in a doctrine or a usage,
and would go far to protect it in advance against
any onslaught of scepticism or criticism. But in

practice the rule fails us lamentably. Outside the
Holy Scriptures, and indeed outside the cardinal
elements in their narrative and teaching, it is ex-

ceedingly difficult to point to any extensive group
of universally accepted traditions and usages.

Even the great Creeds and the great Festivals

and the great Sacraments fail to satisfy a demand
so exacting. Catholicity so complete is the attri-

bute of few things in the Christian system.

But short of an extreme form of the Vincentian
Canon of infallibility the principle of a * common
sense ’ of Christian people still asserts itself in all

Christian lands. Even the Churches which elevate

the clergy as authorities high above the laity and
use ‘church’ and ‘clergy’ as almost equivalent
terms, assign, when it suits them, no small virtue
to the consent of the people. If the clergy have
authority as teachers, their teaching gains added
force when it carries the people with it, for they
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can bring experience to reinforce and vindicate the
experts who are their guides. To a far greater
degree than is generally credited the determina-
tion of orthodoxy has rested with the popular
mind. What appeals to the people, helps their

life, stirs their imagination, inspires their faith

or satisfies their credulity, or calls forth their good
works and piety, is naturally regarded by their

instructors as demonstrably good and right and
therefore inherently true. very often there is

divergence between the churchman and the theo-

logian because of the different attitudes which
they tend to adopt towards popular ideas and
experience. The ecclesiastic may value as a help
to piety and obedience what the scholar distrusts
as promoting superstition and servility. The
ecclesiastic may be suspicious of the scholar’s

‘truth’ and ‘open-mindedness’ as savouring of

scepticism and private judgment. The vox populi
not only enthroned an Ambrose in the cathedral
of Milan and procured for a Newman the red hat
of his ambition, but it has, not less wholesomely
though less obtrusively, controlled the selection
of many a form of dogma and many a pious usage.
When true to itself our religion has always cared
for the poor, the simple, the humble, the masses
of the people, the ‘little ones,’ the ‘babes and
sucklings,’ as Jesus called them. It has founded
universities, but no university founded it or
fashioned its forms of thought and speech and
piety. The people may be easily led astray. They
may make a poor judge, but they form the best
of juries. Like the first Apostles, who represent
them in their strength and weakness, they are
apt to confound poetry with prose, parable with
fact, myth with truth. But their heart is essenti-

ally as sound, and their instinct as reliable, to-day
as when they heard Jesus gladly and gave Him
His first followers and friends. It is from their

ranks that the Christian priesthood and ministry
are still mainly recruited. It is for their minds
that Christian dogmas and devotions are still

principally framed.
(c) Particular representatives of the Church ; the

Episcopate; general Councils.—Impressive as the
consensus of Christendom is, and weighty as is

the authority of Christian common sense and
popular feeling, their movement and utterance
are too slow and unwieldy to enable them to be
employed for the speedy solution of faith’s prob-
lems, perplexities, and controversies. Accordingly,
infallible direction has been sought in the consensus
of ofiiee-bearers of the Church. The testimony
of the Apostles, or the Fathers, or the Councils
deemed Ecumenical, or the Episcopate, or the
papacy, has been regarded and proclaimed in cer-

tain relations and at certain times as the final organ
of infallibility. Even in these groups of official

representatives a perfect consensus is in every
case lacking ; as between the groups it is equally
hard to find. But the assertion of their claims
to implicit credence interestingly illustrates the
determination of humanity to leave no stone un-
turned in its search for an infallible oracle of divine
truth. One might have supposed that the Old
Dispensation would have taught the Christian
Church to beware of trusting either the official

or the hereditary transmission of hierarchical
authority or prophetic vision or interpretative in-

sight or governing power. But, as time advanced
and the interval which separated each genera-
tion from the historical person of Christ steadily
widened, it was natural and inevitable that men
should cherish with augmented force the convic-
tion that their Lord had constituted the Apostles
and their successors in some definitive sense the
heirs to His own divine authority and infallibility.
Had He not laid His ordaining hands upon them,

bestowing His Holy Spirit upon them for the dis-

charge of their sacred responsibilities, and had
they not transmitted to successors the ordination
and the gift of the same Spirit ? Further, since
the Apostles had differed from one another upon
occasion and had met in council at the chief seat
of the infant Church to confer upon their differ-

ences and difficulties, and had issued authoritative
decisions for the guidance of the local churches,
what more natural than that their successors
should do likewise with results as binding upon
the Christian conscience, especially if they were
similarly unanimous in their decisions ? Thus re-

liance came to be placed on the conjunct mind and
unanimous consent of the Episcopate met upon
occasion in duly convened universal councils, or
acting through the administration of common
creeds and ritual and discipline, or accepting the
doctrine of certain great teaching Fathers or
Doctors on faith and morals. Faith was turned
into dogma ; a mission into a hierarchy ; a brother-
hood into a group of federated but rival monarchies.
Unanimous consent became majority-finding raised

to the dignity of a conceded or a coercive uni-

formity. The Canon of Scripture was reinforced

by a Canon or rule of faith constructed by au-
thority out of creeds hitherto voluntarily cherished
by local churches. The Church insensibly became
an empire after Constantine’s adhesion. The
patriarchs, spiritual overlords of subject groups
of bishops and dioceses, received among them-
selves an order of precedence, part 1y through
unsolicited court influence, partly through general
consent and usage, partly through deliberate and
unashamed arrogation. At length through the
vicissitudes of history Borne emerged as the sole

vigorous survivor of the patriarchal family, practi-

cally untouched by the Arab conquests, at the
centre of the culture, the art and architecture, and
the politics of the western world.

It is not necessary to dwell at length upon the
limitations of the graded office-bearers and courts
of the Church as organs of infallible utterance.
The summoning of local and general Councils, the
party differences in each, the variations of their
findings according to their time, place, and racial

composition, are sufficient evidence that spontane-
ous unanimity in doctrine was not to be found in

the Episcopate or in the hierarchy. Bishops were
seldom selected for purely theological or doctrinal
eminence : their business called for other qualities

more urgently. It was an extremely distinguished
representative of the Episcopate who, according
to Lord Acton (‘The Vatican Council,’ in North.
British Review, liii. [1871] 20S), said at the be-
ginning of the Vatican Council

:

‘W« bishops are absorbed in our work, and are not scholars.

We sadly need the help of those that are. It is to be hoped
that the Council will raise only such questions as can be dealt

with competently by practical experience and common sense.’

They were often not so much leaders as mouth-
pieces of religious opinion, chosen by their clergy

to administer rather than to receive illumination.

For that reason they may justly be claimed as

representative men, living epitomes of the faith and
common sentiment of their people. If they were
incapable of securing freedom from controversy
throughout their dioceses, and in crises had re-

course to Councils in which to confer upon their

difficulties, they were at once confronted with the
problem of method. The gathering which in

theory was an ideal instrument for the determina-

tion of the Church's belief and practice appeared

in a very different light at close quarters. Councils

convened by princes and intended to be ecumenical

were seldom, if ever, attended by bishops from all

parts in geographical, racial, or populational pro-

portion. Nicrea, the first meeting-place, was con-
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venient enough for Constantinople, the Emperor’s
own seat, but the prelates who came at the Em-
peror’s summons were almost to a man Easterns
or Greeks, the bishop of Old Rome himself being
absent though the occasion was one of extreme
gravity for the peace of Christendom. And so it

has always been. Ecumenical in name, general
Councils have invariably assumed the complexion
of the region of the Christian world in which they
chanced to be held. Not seldom the locality was
selected with a definite view to secure certain
results. Moreover, they were increasingly re-

stricted through the abstention or exclusion of

particular Churches, the Oriental first, and the
Greek Orthodox next, until the claim of the latest

Councils of Trent and the Vatican to he ecumeni-
cal was reduced to the verge of the farcical hy the
absence of the Greeks, the Protestants, and all hut
Roman Catholic delegates. The conciliar illusion

was yet further disturbed by the problem of a
common language in which effective debate and
controversy might take place without substantial
disadvantage to any section of the membership,
by the problem of rules of debate, of the deter-

mination and preparation of the subjects to be
propounded, of the method of voting, and the
means of securing ‘ unanimity.’ The breakdown
of the conciliar apparatus of infallibility was evi-

dent in the long-drawn-out and continually inter-

rupted proceedings at Trent, when the prestige
won at the close of the Great Schism by the Council
of Constance (A.D. 1414-18), the unmaker and
maker of popes, was dissipated under papal and
Jesuit influence, and it was remarked that the
‘ inspiration ’ of the Council, in which, as always,
Italian bishops and abbots predominated, was
strangely affected by each arrival of the courier

from the Vatican. In 1854 the publication by
Pius IX., before a mere congress of assembled
cardinals and bishops, of the dogma of the Im-
maculate Conception as a papal decree, and in

1870 the preliminary determination of the busi-

ness and method of the Vatican Council by the
same pope, the adoption of the principle of the
sufficiency of majority - findings, and the final

supersession of Councils by the dogma of papal in-

fallibility were signs that, so far as the Church in

communion with Rome was concerned, the age of
Councils was at an end. Christendom had scarcely
ever derived prestige from the meeting and pro-

ceedings of a Council. Wire-pulling, manoeuvring,
WTangling, recrimination, and acute division of

sympathies had almost always been unconcealable
features of their sessions.
Under the rhetoric and polemical exaggeration of James

Martineau there is a solid foundation of fact when he says
(•Catholic Infallibility,’ ch. ii. of his Rationale of Religious
Enquiry, London, 1836): ‘When you tell me of an infallible

assembly—an inspired parliament, whose decrees are neverthe-
less liable to error, till confirmed by the signature of a certain

bishop, I try in vain to conceive where the divine agency can
take place, of what separate atoms of inspiration the collective

miracle is made up, from what distribution of influence on the
faculties of the several parties the elimination of error results.

Every individual member in his separate capacity, and before

he entered the assembly, is perfectly fallible
;
when there, he

utters the very opinions which he brought thither, and tenders
the vote which he previously designed

;
yet the aggregate of

these fallibilities is inspiration, . , . When I remember the
motives which actuate the members ofsuch assemblies, and of the
vehement operation of which no reader of ecclesiastical history
can doubt ; the anxiety for imperial favour, or dread of popular
displeasure the love of display, the passion for influence, the
ambition of promotion ;—the dread of episcopal molestation,

and the hope of party triumph, and the horror of the reputa-

tion of heresy,—I look in vain for the resting-place of the divine

and guiding light ; it escapes me like an ignis fatuus, quitting

every point on which I gaze ;
and goes out at last in those mists

and "marshes of human corruption.’ And again (Seat of Au-
thority in Religion, London, 1891, p. 67), ‘ No crowd of pigmies

can add themselves up iuto a God.'

Whatever might be said of the value of their

decisions—and there is to this day no ecclesiastical

agreement as to which of them are genuinely ecu-

menical—it was impossible to pretend that the
speeches and votes were invariably free and dis-

interested, or that their ‘ unanimity ’ in the Holy
Ghost was cordial and voluntary. Each Council
could determine in the plenitude of its constitu-
tional authority which of its predecessors were to
be regarded as ecumenical, ana as a matter of fact

they differed among themselves in their verdicts
on the question. They were unwieldy, unmanage-
able, insubordinate, polyglot, costly, inconvenient,
and inefficient. They disturbed discipline in the
effort to promote it. They took men away from
the administration of their dioceses and ecclesi-

astical offices, in many cases to a work which
was uncongenial and outside the range of their

individual competence. And, within the Roman
Catholic regime, they had no freedom of initiation

or of action or of utterance. Over against a settled

and continuous system like the papacy, with its

administrative bureaucracy and its gradation of
offices culminating in the antoeratie head, the
spasmodic and intermittent and heterogeneous
authority of Councils was bound to lose ground.
When they ceased to command absolute loyalty

to their decisions, and could not obtain a dis-

interested unanimity in their decrees, they were
reduced to employing something of the same
coercive force of excommunication that Rome was
accustomed to use. The logical outcome of that
conception of authority and infallibility is the
papal system, close-knit, outwardly homogeneous,
imperial, imposing, and continuous. It is difficult

to conceive Row this method, conciliar or papal,

can be harmonized with the teaching of the Gospels
or with the practice of the Apostolic Church.
How it appeared to so gifted and so loyal an
observer from within as Dollinger on the eve of the
Vatican Council may be gathered from the closing

section of the work entitled, in its English version,

The Pope and the Council, by ‘Janus’ (p. 419ff.)

:

* The experiences of the non-Italian bishops at the Council of

Trent, its results, which fell so far short of the reforms desired

and expected, the conduct of Kome in strictly prohibiting any
explanations or commentaries on the decrees of the Council
being written and reserving to herself the interpretation of

them, while she quietly shelved many of its most important
decisions (e.g. on indulgences, and many others), without even
any semblance of carrying them out—all this lea to the call for

a new Council, so often repeated previously, being silenced

from that time forward. In countries subjected to the Inquisi-

tion, the mere wish for another Council would have been
declared penal, and have exposed to danger those who uttered

it. The Roman See had no doubt suffered considerable Josses of

privilege and income in consequence of the Tridentine decrees,

and still more from the opposition of the different Governments ;

but, on the other hand, thoee decrees, the activity of the Jesuits,

and the establishment of standing congregations and of the
nunciatures, which had been previously unknown, had very
materially increased the power and influence of Rome. But at

Rome Councils were always held in abomination ; the very
name waa strictly forbidden under penalties there. When in

the controversy about grace in 1602 the Molinists spoke of its

being decided by a Council, the Dominican Pena wrote that in

Rome the word" Council, at least in matters of dogma, was
r( -_* -
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anywhere—a thing wholly unprecedented in me past History of

the Church. It is commonly taught in theological manuals,

schools, and systems, that the Councils of the Church are not
only useful but necessary. But this, like so much else in the
ordinary teaching, was held only in the abstract. It was at

bottom universally felt that Councils as little fitted into a
Church organized under an absolute Papal monarchy as the

States-General into the monarchy of Louis xrv. The most
faithful interpreter of the Roman view of things, Cardinal

Pailavicini, put this feeling into words when he said, “To hold

another Council would be to tempt God, so extremely dangerous
and so threatening to the very existence of the Church would
such an assembly be.” In that poiDt, he thinks his History of

the Council of Trent will make the same impression on the
reader as Sarpi’s. Even National Synods, he says, the Popes
have always detested.
But the chief reason why nobody any longer desired a Council,

lay in the conviction that, if it met, the first and most e^-cntial

condition, freedom of deliberation and voting, would be wanting.
The latest history showed this as much as the theory. In the

Papal system, which knows nothing of true bishops ruling

independently by virtue of the Divine institution, but only
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recognises subjects and vicars or officials of the Pope, who
exercise a power lent them merely during his pleasure, there is

no room for an assembly which would be called a Council in

the sense of the ancient Church. If the bishops know the view
and will of the Pope on any question, it would be presumptuous
and idle to vote against it ;

and if they do not, their first duty
at the Council would be to ascertain it and vote accordingly.
An oecumenical assembly of the Church can have no existence,
properly speaking, in presence of an ordinariiis ordinariorum
and infallible teacher of faith, though, of course, the pomp,
ceremonial, speeches, and votings of a Council may be displayed
to the gaze of the world. And therefore the Papal legates at
Trent used at once to rebuke bishops as heretics and rebels
who ever dared to express any view of their own. Bishops who
have been obliged to swear “to maintain, defend, increase, and
advance the rights, honours, privileges, and authority of their
lord the Pope”—and every bishop takes this oath—cannot
regard themselves, or be regarded by the Christian world, as
free members of a free Council; natural justice and equity
requires that. These men neither will nor can be held responsible
for decisions or omissions which do not depend on them. There
have certainly been the weightiest reasons for holding no
Council for three hundred years, and avoiding such a “useless
hubbub,” as the infallibilist Cardinal Orsi calls Councils.
Complete and real freedom for every one, freedom from

moral constraint, from fear and intimidation, and from
corruption, belongs to the essence of a Council. An assembly
of men bound in conscience by their oaths to consider the main-
tenance and increase of Papal power their main object,—men
living in fear of incurring the displeasure of the Curia, and
with it the charge of perjury, and the most burdensome
hindrances in the discharge of their office—cannot certainly be
called free in all those questions which concern the authority
and claims of the See of Rome, and very few at most of the
questions that would have to be discussed at a Council do not
come under this category. None of our bishops have sworn to
make the good of the Church and of religion the supreme object
of their actions and endeavours

; the terms of the oath provide
only for the advantage of the Curia. How the oath is under-
stood at Rome, and to what reproaches a bishop exposes himself
who once chooses to follow his own conviction against the
tradition of the Curia

,
there are plenty of examples to show.

In Rimini and Seleucia (359), at Ephesus (449), and at Vienne
(1312), and at many other times, even at Trent, the results of a
want of real freedom have been displayed. In early times,
when the Popes were as yet in no position to exercise compulsion
or intimidation upon Synods, itwas the Emperorswho sometimes
trenched too closely on this freedom. But from Gregory vn.’s
time the weight of Papal power has pressed ten times more
heavily upon them tha' J: 4 11 T With
abundant reason were . « half
Europe in the sixteent' . » fc the
Council,-—first, that it should not be held in Rome, or even in
Italy ; and, secondly, that the bishops should be absolved from
their oath of obedience. The recently proclaimed Council is to
be held not only in Italy, but in Rome itself, and already it has
been announced that, as the sixth Lateran Council, it will adhere
faithfully to the fifth. That is quite enough—it means this,

that whatever course the Synod may take, one quality can never
be predicated of it, namely, that it has been a really free
Council.
Theologians and Canonists declare that without complete

freedom the decisions of a Council are not binding, and the
assembly is only a pseudo-Synod. Its decrees may have to be
corrected.*

Dollinger’s words are deliberate, and are based
on unrivalled knowledge. But they provoke a
still deeper reflexion than they intend, for they
expose to view the weakness of both papacy and
Councils. In neither is true freedom, such as he
desiderates and demands, conceivable. To bind
the conscience of Christendom is the motive and
the office of both institutions. Neither in reality
is at liberty to claim the freedom it would with-
draw from its subjects. The binder need not
complain if he finds himself in bonds. Admit the
principle of coercive authority in your Council and
yon will not he able to deny it to the permanent
officials of your Church. Better on such principles
a living pope than a dead Council, or a Council
yet unborn. You cannot indulge in Councils very
often. The pope is always with you. He need
not act arbitrarily. He has advisers innumerable,
informants innumerable, and access, presumably,
to the mind of the vast dominion over which he
rules. May not God be trusted to give none but
the best popes to His confiding Church, and none
but the best advisers to His confiding Vicegerents,
and pour out His Holy Spirit upon them all to
save them from error and lead them to truth?
The theory is plausible, and valid as against
Councils for those who believe in a hierarchy

endowed with corporate infallibility. But, as we
have seen, there is nothing in our Lord’s teaching
to suggest that God values the Church or watches
over the Church with a more fatherly solicitude
than over the individual. On the contrary, in-

dividual infallibility through perfect faith in God’s
readiness to bestow His Holy Spirit has a much
stronger and more explicit warrant in the Gospels.

If it he assumed, though none hut Roman
Catholics are prepared to acknowledge it, that the
Vatican Council of 1870 was ecumenical and
ecumenically binding, its results are interesting in

the present connexion. For it, a valid Council,
decreed, in assent to the mind of the pope, that
the pope is, when pronouncing on faitli and morals
ex cathedra

, infallible. It follows that, if the pope
is not infallible, neither is the Council which
pronounced him immune from error. It does not
follow that Councils are henceforth set aside for

ever. They remain infallible instruments of
authority, obsolete hut revivable at any time.
Princes or popes may still convoke them, though
it would he strictly unnecessary to do so in the
lifetime and health of a supreme pontiff, and might
be construed as an insult and act of treason to the
office and prerogative of the occupant of St. Peter’s
throne. But henceforth, unless the Council of

1870 is ruled out as merely Roman Catholic and
therefore provincial and sectarian, or as morally
lacking in unanimity, or as devoid of genuine
freedom in voting, debate, and business, it may he
maintained that, while a Council is infallible only
when its decrees enjoy the adhesion of the Roman
See, when it acts in communion and harmony with
its chief bishop, the infallibility enjoyed by the
reigning pope does not depend upon any consent
of future Councils. It may, however, he observed
that in a great autonomous institution no law or
convention can absolutely fetter the resources of
corporate freedom, or destroy its initiative in great
crises of its existence. The Council of Constance
may serve as an example of an extreme emergency
calling out into active service extreme and scarcely
contemplated methods of procedure. The Vatican
has not yet decreed that henceforth Councils are
incompetent, lacking in infallibility, and therefore
prohibited. It is one thing to supersede them, and
to prevent their resumption; quite another to
forbid them altogether or to pronounce them for
all time defunct. 1

{d ) Papal infallibility.—The Church of Rome is

hut one of the sects of Christendom, hut it is out-
wardly at least the most catholic of Churches.
The most exclusive in its communion, it is the
most comprehensive in geographical diffusion and
in racial distribution. The most complex in its

organization, it is the most rigorously unified in

its discipline. Its history, its service to Christian
life, piety, and tradition, and its numerical strength
lend a peculiar importance to the theory of infalli-

bility with which it has come finally to be identified.

The term ‘ Papist,’ which might formerly have been
resented throughout Roman Catholic lands, is now,
since 1870, at least as accurate a designation as the
term ‘Roman Catholic.’ Since that date the doc-
trine that the pope is infallible, which had hitherto
been repudiated in the strongest terms by the
Roman Catholic authorities and manuals in Great
Britain and in Ireland, has become a dogma of

faith, part of the distinctive working creed of the
Church. Its evolution is one of the most interest-

ing and, in certain aspects, one of the most
significant episodes in Church history. Thanks
to the voluminous literature which arose out of

the controversy in which the completion of the
dogma was involved, the story can he studied with

1 For the Roman Catholic view see artt. Church, Doctri.vb
op the (Roman Catholic), Papacy.
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unusual thoroughness and ease. In the present
article a review of its broader features and main
facts must suffice.

It is beyond dispute that the dogmatic infalli-

bility of the bishop or patriarch of Rome stands
in the closest possible relationship to his general
authority as a ruler in the Church.

In a letter to Lady Simeon, of date 1867, quoted in W. Ward’s
Life ofJohn Henry Cardinal Newman 2 (London, 1912, ii. 193),

Newman writes :
‘ I say with Cardinal Bellarmine whether the

Pope be infallible or nob in any pronouncement, anyhow he is

to be obeyed. No good can come from disobedience. His facts

and his warnings may be all wrong ; his deliberations may have
been biassed. He may have been misled. Imperiousness and
craft, tyranny and cruelty, may be patent in the conduct of his
advisers and instruments. But when he speaks formally and
authoritatively he speaks as our Lord would have him speak,
and all those imperfections and sins of individuals are over-
ruled for that result which our Lord intends (just as the action
of the wicked and of enemies to the Church are overruled),

and therefore the Pope’s word stands, and a blessing goes with
obedience to it, and no blessing with disobedience.’ And in a
letter to Pusey (ib

.

ii. 217) in the same year he writes :

1 Any
categorical answer would be unsatisfactory

—

but if I must so
-speak, I should say that his jurisdiction (for that I conceive you
to mean by *

‘ powers ”) is unlimited and despotic. And I think
this is the general opinion among us. . . . There is nothing
which any other authority in the Church can do, which he
cannot do at once—and he can do things which they cannot do,
ouch as destroy a whole hierarchy. ... As to the question of
property, whether he could simply confiscate the funds of a
whole diocese, I do not know—but I suspect he can. Speaking
generally, I think he can do anything, but break the divine law.
. . . But such a jurisdiction is (1) not so much a practice as a
doctrine— and (2) not so much a doctrine as a principle of our
system.*

In an institution which rests faith upon authority
-or tradition and makes belief a duty of obedience,
the right to prescribe or decree dogma is naturally
included within the wider right to rule in spiritu-

alibus. Much of the wide-spread reluctance on
the part of Protestants to regard with seriousness

the dogma of papal infallibility is due to their

instinctively different attitude towards faith and
the means by which it may be secured ; they find

it difficult to conceive of faith as a product of

obedience, as an activity to be ordered. In Roman
Catholicism, under the demands of ecclesiastical

discipline, the principle has broken down that

obedience to the supreme earthly head of the

Church is to be restricted in any way so as to

exclude the authoritative interpretation of re-

vealed doctrine, and the definition of the sense in

which Holy Scripture, the Creeds, and the Conciliar

Decrees are to be understood and applied.

On the Roman Catholic view our Lord bestowed
upon Peter, after his great confession and again
after the Resurrection, a unique authority and
office as His peculiar representative in the Apos-
tolic company and in the Church. ‘Peter’ and
‘Cephas’ mean ‘rock,’ it is urged, and Peter is

the rock-foundation of the imperishable Church

;

not simply his confession, or his faith, but he

himself, the living Apostle, the utterer of his faith

in the Christ. Not a doctrine, not a belief, but a
living person is the basis of a standing Church.

The gift or charge of the ksys of the kingdom
denotes his authority as a teacher ; what he ‘ binds

or looses,’ i.e., in rabbinical language, ‘affirms or

denies,’ in teaching spiritual truth is ‘in heaven,’

i.e. ‘divinely,’ affirmed or denied. In Lk 2232
,

though the context and sequel are painfully adverse

to the Roman Catholic theory, it is said by Christ

that He has prayed for Peter that his faith ‘fail

not,’ from which it may be deduced that the prayer
has been answered ; and the command is laid upon
Peter :

‘ Do thou, when once thou hast turned

again, stablish thy brethren.’ The risen Lord,

nioreover, commissions the forgiven Peter to feed

His lambs, to tend His sheep, and to feed His
sheep (Jn 21 15lf

-). It is inconceivable, it is urged

further, that our Lord intended such a charge to

terminate with Peter's individual tenure of it.

Each successive generation would require at least

the same guaranteed infallibility in a living in-

spired instructor. A living rock-foundation cannot
have been withdrawn on Peter’s decease ;

his faith

cannot be allowed to fail in any age ; his brethren
still need stablishing ; the sheep of Christ still

need not only to he fed but to be shepherded,
which implies guidance and protection from error.

The need grows greater rather than less with the
passage of time, since faith tends to cool as distance

from its objects is increased.

On the face of them, these passages in the
Gospels cannot he so construed with any con-

fidence. Simon Peter is anything but a model of

infallibility either in the Gospels or in Acts or in

the Epistles of the NT. To the same person who
received the words ‘Thou art Peter’ came all too

soon the words ‘Get thee behind me, Satan.’ The
‘ Rock ’ of the Church’s foundation became in a
few hours a ‘stumbling-block,’ a rock of offence;

The same Apostle who confessed the Christ not

only denied Him, but endeavoured to deter Him
from going to His death, and, as mistakenly though
as naturally, tried to defend Him with the sword.

It is the faith he utters that fits him for our Lord’s

beatitude, since it is recognized by its recipient

as divinely revealed ; yet that faith did soon ‘ fail,’

Satan did ‘have’ him. If he has infallibility in

any sense, it is ultimate or practical infallibility,

and it does not render him immune from par-

ticular failure of judgment in faith and duty.
Further, it is brethren that he is to stablish, not
subjects, after his restoration, and the duty of
stablishing is plainly enough a duty that each
Apostle owed to the others, however their gifts

might vary (cf. the parallel use of with
reference to Paul and others in Ac 14-'J 153-- 41

is23
,
Ro l

11
). ‘Binding and loosing’ is not a

prerogative conferred upon one man alone ; it is

given to all the Apostles as such, the Seventy
as well as the Twelve, as an essential of authori-

tative proclamation of Christ’s message. There
is no indication that particular infallibility was
given to every Apostle, or that Peter’s gift differed

in kind from that of the others. It is also un-

fortunate that Lk 223L 32 should follow immedi-

ately Christ’s rebuke to the disciples in their

contention on the very subject of precedence, and
His warning to them not to be like Gentile princes

who lord it over their people, and assume grandilo-

quent titles such as ‘benefactor.’ Peter’s final

commission, thrice repeated, contains no single

unique element ; it is simply a pastorate, whose
triple injunction refers to his threefold denial

and repudiation of his Master. As for the claim

that Peter’s office could not die with him, it proves

too much for papal theory, since no pope has ever

claimed an apostolate identical with his ; hut it

contains a kernel of truth. Apostolic faith, and
faithful Apostles, are needed by the Lord of the

Church in every generation, and we are justified

in believing that they will not fail. But we are

stiil in total ignorance, as was the general Church
in the first four centuries, of any evidence that our
Lord desired to have Peter’s faith and Peter’s pre-

rogative confined to one man, and in particular to

the bishop of Rome.

‘Of all the Fathers,* writes Dollinger (op. cit. p. 91 ff.), ‘who
interpret these passages in the Gospels Olt xvi. 13, Jn xxi. 17),

not a single one applies them to the Roman Bishops. How
many leathers hare busied themselves with these texts, yet not
one of them whose commentaries we possess—Origen, Chrysos-

tom, Hilary, Augustine, Cyril, Theodoret, and those whose
interpretations are collected in catenas—has dropped the

faintest hint that the primacy of Rome is the consequence of

the commission and promise to Peter ! Not one of them has
explained the rock or foundation on which Christ would build

His Church of the office given to Peter to be transmitted to Ins

successors, but they understood by it either Christ Himself, or
Peteris confession of faith in Christ ; often both together. (Jr

else they thought Peter was the foundation equally with ail the
other Apostles, the Twelve being together the foundation-stones
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^of the Church (Apoc

.

xxi. 14) . . . they did not regard a power
first given to Peter, and afterwards conferred m precisely the
same words on all the Apostles, as an} thing peculiar to him, or

hereditary in the line of Roman Bishops, and they held the

symbol of the keys as meaning just the same as the figurative

expression of binding and loosing.

Every one knows the one classical passage of Scripture on
which the edifice of Papal Infallibility has been reared, “ I have
prayed for thee, that thy faith fail not: and when thou art

converted, confirm thy brethren.” Bub these words mani-
fest^ refer only to Peter personally, to his denial of Christ

and his conversion ; he is told that he, whose failure of faith

would be only of short duration, is to strengthen the other
Apostles, whose faith would likewise waver. It is directly

against the sense of the passage, which speaks simply of faith,

first wavering, and then to be confirmed in the Messianic
dignity of Christ, to find in it a promise of future infallibility

to a succession of Popes, just because they hold the office

Peter first held in the Roman Church. No single writer to
the end of the Seventh Century dreamt of such an interpreta-

tion
;
all without exception—and there are eighteen of them

—

explain it simply as a prayer of Christ, that His Apostle might
not wholly succumb, and lose his faith entirely in his approach-
ing trial. The first to find in it a promise of privileges to the
Church of Rome was Pope Agafcho in 680, when tiying to avert
the threatened condemnation of his predecessor, Honorius,
through whom the Roman Church had lost its boasted privilege
of doctrinal purity.
Now the Tridentine profession of faith, imposed on the clergy

since Pius iv., contains a vow never to interpret Holy Scripture
otherwise than in accord with the unanimous consent of the
Fathers—that is, the great Church doctors of the first six

centuries, for Gregory the Great, who died in 604, was the last

of the Fathers; every bishop and theologian therefore breaks
his oath when he interprets the passage in question of a gift of
infallibility promised by Christ to the Popes.*

Human nature and political analogy can supply
many reasons for vesting in the single holder of

an eminent office a monarchical authority in faith

and morals as in government, hut we turn in vain
for any warrant in the words of Jesus Christ for

sucli a claim. Think what one may about the
limitations of argument based on silence, it is a
grave omission indeed on the part of an infallible

and divine Teacher and Legislator to have
infant Church entirely without authorization and
explicit instruction in so vital a matter, and en-
tirely without a single allusion either to Rome or
to its Episcopate. Think what one also may about
the legitimacy of a doctrinal ‘development,’ the
postponement till 1870 of a revelation of dogma so
momentous to Christendom seems to call for delicate
explanation.
The fact is that, while all the world deferred in

many ways, especially after Constantine’s acces-
sion, to the See of Rome, while the frequent
dependence of lesser sees upon its guidance and
direction prepared for the Western Church’s ulti-

mate submission to its authority, and while the
bishop of Rome was a great power to reckon with
in any ecumenical interest, the ancient Church
betrayed no sign of any recognition of his infalli-

bility. A patriarch among patriarchs, bishop of

a diocese which came to overshadow and usurp the
Empire itself since it proved itself more lasting
and more trustworthy, heir to traditions of office

withont rival in historical prestige, it was inevit-

able that the Roman pope should be given, and
should accept, a rank of nis own as the centuries
attested the permanence and the power of his
office. No competent student of history would
desire to detract from the dignity of the papal
name as a historic fact. But it is plain that
neither the early popes themselves nor the rest
of the world credited their office with infallibility.

The unapostolic See of New Rome erected by
Constantine in his Eastern capital never acknow-
ledged its authority as overruling its own. Coun-
cils, deemed ecumenical by East and West alike,
were convened and issued their decrees without
submitting them to the separate or final approval
of the ruling pope. No one suggested that the
existence of the Roman See made Councils un-
necessary, much less presumptuous and incom-
petent. How much trouble might have been
saved to the Christian world if direct appeal to

an oracle in the Eternal City had been recog-
nized as sufficient to decide all controversies in
faith and morals ! But, as Bollinger [op. cit. p.
61 if.) says:
‘None of the ancient confessions of faith, no catechism, none

of the patristic writings composed for the instruction of the
people, contain a syllable about the Pope, stili less any hint
that all certainty of faith and doctrine depends on lmn. For
the first thousand years of Church history not a question of
doctrine was finally decided by the Pope. The Roman Bishops
took no part in the commotions which the numerous Gnostic
sects, the Montanists and Chiliasts, produced in the early
Church, nor can a single dogmatic decree issued by one of
them be found during the first four centuries, nor a trace of
the existence of any. Even the controversy about Christ
kindled by Paul of Samosata, which occupied the whole
Eastern Church for a long time, and necessitated the assem-
bling of several Councils, was terminated without the Pope
taking any part in it. So again in the chain of controversies
and discussions connected with the names of Theodotus,
Artemon, Noetus, Sabeliius, Beryllus, and Lucian of Antioch,
which troubled the whole Church, aud extended over nearly
150 years, there is no proof that the Roman Bishops acted
beyond the limits of their own local Church, or accomplished
any dogmatic result. ... In three controversies during this
early period the Roman Church took an active part,—the ques-
tion about Easter, about heretical baptism, and about the peni-
tential discipline. In all three the Popes were unable to carry
out their own will and view and practice, and the other
Churches maintained their different usage without its leading
to any permanent division. ... In the Arian disputes . . .

Julius and Liberius (337-366) were the first [Popes] to take
part in the course of events, but they only increased the
uncertainty. Julius pronounced Marcellus of Ancyra, an
avowed Sabellian, orthodox at his Roman Synod ; and Liberius
purchased his return from exile from the Emperor by con-
demning Athanasius, and subscribing an Arian creed. . . .

The apostasy of Liberius sufficed, through the whole of the
middle ages, for a proof that Popes could fall into heresy as
well as other people. . . . During all the fourth century
Councils alone decided dogmatic questions. If the Bishop
of Rome was ever appealed to for a decision, it was under-
stood that he was desired to call a Synod to decide the point
at issue. At the second (Ecumenical Council in 3S1, which
decreed the most important definition of faith since the
V4cefie,'by first formulizing the doctrine of the Holy Ghost,
the Church of Rome was not represented at all; only the
decrees were communicated to it as to other Churches.' . . .

Pope Siricius (384-398) declined to pronounce on the false

doctrine of a bishop (Bonosus) when requested to do so, on
the ground that he had no right, and must await the sent-
ence of the bishops of the province, “ to make it the rule of
his own.” *

It is impossible in an article like the present to
trace in minute detail the long course of tile de-
velopment of the papal claims, and of the resist-

ance to them; hut the following historical facts
are of interest, and in various ways have a signifi-

cance of their own. They are set down almost as
a miscellany in a rou,

.

1 ’
' uence,

and they reflect the . _. • ted hy
popes, Councils, and t

In the middle of the 3rd cent., Stephen, bishop
of Rome, in controversy with Cyprian of Carthage
on the validity of heretical baptism, asserted his
claim to a superior authority as the occupant of

Peter’s chair, and claimed for Roman tradition a
supreme value as having been delivered by Peter
and Paul ; hut Cyprian rejected the notion of the
existence of a bishop of bishops, and appealed to

the Apostolic Scriptures as a higher authority,
and Eastern bishops at once supported his atti-

tude.
‘ None of us,’ he writes (cf. G. Salmon, Infallibility of the

ChurckSy London, 1899, p. 407), ‘sets himself up as a bishop of

bishops, or by tyrannical terror forces his colleagues to a neces-
sity of obeying

;
inasmuch as every bishop, ill the free use of

his" liberty and power, has the right of forming his own judg-
ment, and can no more be judged by another than he can
himself judge another.’

In the 3rd cent, the Church was still a federation
of bishoprics in communion with each other, each
with its own distinctive influence and prestige,

Rome manifestly the most powerful, but all to-

gether in a fraternal parity. But in 343 the

Council of Sardica, from which the Eastern bishops

had departed in indignation, made the pope, in

certain circumstances, a court of appeal for ag-

grieved bishops in the West. This step was taken
in the interest of security of episcopal tenure in
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times of heated controversy and frequent deposi-
tions.

It provided that ‘as due to the honour of St. Peter, the
Roman bishop Julius shall be informed ... by letter, in order
that, under the presidency of a presbyter sent by him, a new
trial may be held by bishops of a neighbouring province ’ (cf.

K. von Hase, Handbook to the Controversy with Rome, Eng. tr.,

London, 1906, i. 226).

In the 5th cent., Augustine’s much abused saying
in a sermon (cxxxi. 10), ‘ Rome has spoken ; the
case is ended,’ had reference to local African con-
troversy, and does not contradict his reiterated
adherence to Cyprian’s position. For him, Coun-
cils as well as bishops were fallible, though vener-
able, and appeal might be taken as need arose.

To give his words an ecumenical application is

unhistorieal. But the pontificate of Leo the Great
enhanced the dignity and power of the Roman See
in all eyes. In 445 the Emperor Valentinian gave
supreme judicial and legislative power to it over
the bishops of Italy and Gaul. Leo’s Epistle to

Flavian in 449 was the first doctrinal utterance of
a pope to be accepted ecumenically ; but it did not
receive dogmatic force until it had been submitted
to the Council of Chalcedon, and examined by the
bishops therein assembled, and ratified by them

—

a procedure whose necessity its author acknow-
ledged. But Leo’s successors quickly dissipated
the authority which his powerful personality and
successful enterprise had won. Vigilius in 546
pronounced orthodox the ‘ Three Chapters ’ of
Theodore, Theodoret, and Ibas, which had been
accused of Nestorianism ; a year later he con-
demned them, though he had formally anathema-
tized their accusers

;
later still he reversed his

judgment a second time, only to be condemned
himself by the Fifth Ecumenical Council, to whose
decree he bowed in 554, saying, very sensibly, that
it was no disgrace to perceive and recall a pre
vious error. Even more serious was the fate of

Honorius I., who in 638, in two public letters to

Eastern patriarchs, had endorsed the Monothelite
heresy, and after his death was solemnly condemned
as a heretic by the Sixth Ecumenical Council with-
out any dissentient voice, in presence of the legates
of his successor—a sentence which his own suc-

cessors carried out, expunging his name from the
liturgy.

Until the fabrication of the Isidorian decretals
nothing more than an episcopal and patriarchal
primacy was effectively claimed by the popes or
conceded to them : that primacy no one in Church
or State seriously disputed. The bishop of Rome
could not summon Ecumenical Synods : he had to
petition the Emperor to do so. It was not his

right to preside over them in person or by legate.

Rome was not their usual place of meeting. The
Pope’s signature was not required as a final for-

mality to validate their decrees. His legislative,

administrative, and judicial powers, i.e. his sover-

eign authority, did not extend beyond his own
province ;

neither Africa nor the tast acknow-
ledged it. No counsellor and no arbiter enjoyed
the same acceptance or the same influence ; but as
et there was no Curia or sovereign Court, no tri-

ute, no granting of sovereign dispensations from
the obligations of ecclesiastical law. Of the power
of the keys, the power to bind and loose, the power
to excommunicate, Rome had no monopoly, either

claimed or conceded. But there was a spirit at
work which operated steadily in the direction of

securing these things. The Sardican canons, the
name, prerogative, and throne of Peter, the social

influence and appellate counsel of Rome, were
steadily turned to increasing account. As the
Empire weakened, the papacy found its oppor-

tunity and became heir to its secular methods and
spirit as well as to its dignity and power. The
sixth canon of the First Nicene Council had recog-

nized the rights of the Roman See over part of the
Italian Church, but had assigned similar rights to
the bishops of Alexandria and Antioch over their
patriarchates ; but the local Sardican canons were
speedily confused with it in the West, and the re-

sultant claims were advanced by Innocent I. as
recognized by ‘the Fathers’ and the Synod. At
the Council of Ephesus it was affirmed by the
Roman legates that Peter lived and judged in the
persons of his successors in the Roman throne.
Leo I. reiterated the same plea. But the Council
of Chalcedon, in its 28th canon, maintained that
Rome owed its primacy to the decision of the
Fathers in view of the political eminence of the
city, and, in spite of Leo’s opposition, it recognized
Constantinople as a patriarchate of the highest
rank, second only to Rome in precedence, and
equal to Rome in rights. When Leo declined to
recognize that canon, he did not base his action
upon any complaint of injury to his own bishopric,
or on the lack of his consent, but only on the in-

justice done to the older patriarchates of the East,
especially those of Alexandria and Antioch—the
one founded by Mark, Peter’s disciple, the other
by Peter himself before he went to Rome—-and on
the alteration of the Nicene canon. When dealing
with other than Eastern bishops, he made much of
the ‘ merit of St. Peter ’ as a ground of Roman dig-

nity, and strengthened his disciplinary hold upon
the West. But nothing demonstrates so clearly
the long distance which the papacy had yet to
travel, before it reached its final claims, as the re-

buke of Gregory the Great addressed formally to
the patriarch of Constantinople, who assumed the
title of ‘ Ecumenical Bishop’ (lib. v. ep. 18 ; lib. vii.

ep. 33 ; cf. von Hase, op. cit. i. 225 ; Salmon, op. cit.

p. 423)
‘ It is with tears that I say that a bishop, whose duty it is to

guide others to humility, has himself departed from it. Paul
was unwilling to suffer that any one should call himself after
him or after ApoIIos. What art thou prepared to say to Christ,
the Head of the universal Church, at the last day, when thou
seekest to bring all members oi the Church into subjection to
thee by means of the title of the universal ruler? This haughty
name is a copying of Satan, who also exalted himself above all

angels. . . . Far from Christian hearts he that blasphemous
title, in which all priests have their honour taken away, while
the one foolishly usurps it.‘

Gregory did not hesitate to contrast his rival’s

pretensions with those of St. Peter, who, although
first of the Apostles, did not place himself in a
superior rank to his brethren—a piece of historic-

ally sound pleading which was to prove subse-
quently embarrassing to the pope’s successors.

The subsequent course of the papal development
is matter of common knowledge. The decretal
forgeries, beginning about the middle of the 9th
cent,, many of them motived by provincial, not
primarily Roman, ambitions, assisted powerfully
the extension of the papal primacy into an abso-
lute monarchy combined doctrinal with disciplin-

ary powers, required papal confirmation for the
decrees of every Council, and elevated the bishop
of Rome into the sovereign bishop, from whose
hands all other bishops receive their authority in

matters of faith as well as government and order.

It was as.-umed that the extension of papal dignity
and authority over bishops would liberate them
from secular control and jurisdiction — a policy
which survives at the present time in full vigour.

But, in liberating the provincial bishops from one
yoke, another yoke wasimposed. Secular authority
was avenged. The bishops found themselves in the
grasp of a power once spiritual, now both secular
and spiritual. The power from which they shrank
in the dioceses laid its firm hand upon them in the
Vatican. For a papacy which wielded temporal
power as a spiritual prerogative it was impossible
to exclude dogma from the sovereign function.
The papacy accordingly assumed control of synods
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greater and lesser ; it alone could convene, accredit,

and dissolve them. It assumed the appointment
and institution of bishops ; dealt with vacant sees ;

made subjects of princes and kings ; and claimed
the right to overiule Councils and the teaching
of the Fathers. The theocratic achievements of
Gregory VII. made it easy for the most extreme
views of papal authority to impress the imagina-
tion of Christendom as a realizable ideal. He did
not hesitate to claim personal sanctity as the suc-
cessor of Peter, and to make the supernatural
holiness of popes the foundation of their absolute
power. ‘In Peter’ they had ‘power to bind and
loose on earth and in heaven.’ They were subject
to no man’s judgment, hut answerable alone to
God. The forged decretals of Isidore and Gratian
were eagerly employed by an age already prepared
for them ; and in good faith mediasval Schoolmen,
like Aquinas, drew from them, and frequently
from corrupted texts of conciliar decrees and writ-
ings of the great Fathers, materials which confirmed
their confidence in papal autocracy. In the 13th
cent, the rise of the great monastic Orders, under
vow's of obedience through their generals to the
pope, and exempt from episcopal authority, in-
creased yet further the exaltation of the papal
dignity, while the Reunion Council of Florence,
1439, short-lived though its recognition of the
Roman primacy proved, revealed the extent to
which dignitaries of the Eastern Church were pre-
pared to abate their claims and their rivalry,
under pressure of that growing Muhammadan peril
which was so soon to cripple them, and leave Rome
without an effective rival in the ecclesiastical world.
Unfortunately, however, for the papal regime,
access of temporal and spiritual authority brought
with it no guarantee of a noble employment of its

perilous privileges. Instead there ensued a swift
deterioration of the papal personnel, and even more
of the curial entourage. At length Christendom
W'as amazed and shocked by the spectacle of rival
popes, and disgusted and revolted by the gross
luxury and unconcealed immorality of the Vatican.
The secularization of the Roman bishopric was
responsible for both scandals. Both combined to
make the work of reformation not only an urgent
and clamant need, but by their notoriety a thing
possible for part at least of Europe. In an age of
new learning and kindled imagination— an age
which explored the Apostolic past as enthusiasti-
cally as it thought about the future—the papacy
proved incapable of supporting its triple crown.
The lofty theory of a working infallibility and a
practical autocracy broke down abjectly before the
Great Schism and the Great Scandal. With three
claimants of the heritage of Hildebrand in power,
the common sense and the reserved energies of
Christendom asserted themselves in the Reforming
Councils of Constance and Basel. Whatever popes
in their majesty had asserted, their subject bishops,
met in Council and supported by the conscience of
the Christian world, dealt sternly with their rival
overlords. The Church’s necessity knew no refine-
ment of law. The Council pronounced deposition.
The rivals, one after another, submitted. For a
brief period the Council came to its own again as
a supreme authority in the Church. In its 4th
and 5th sessions the Council of Constance decreed
that
‘ every lawfully convoked Ecumenical Council representing the
Church derives its authority immediately from Christ, and
every one, the Pope included, is subject to it in matters of
faith, in the healing of schism, and the reformation of the
Church.’

Without protest, the painfully elaborated doc-
trine and practice of papal infallibility and mon-
archy was cut down to modest proportions by a
lawfully convoked Council, which appointed the
new pope, Martin v., as well as deposed his pre-

VOL. vii.

—
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decessor or predecessors, and thus gave practical
illustration of conciliar authority. The Council
of Constance, indeed, decreed that Councils should
meet every ten years. In 1431 the Council of Basel
met, and, in spite of dissolution by Eugenius IV.,

who viewed with misgiving its energetic assertion
of the principles of Constance, it persevered with
its work and secured the withdrawal of the papal
dissolution, the p

— \
’

’
; hat the

Council had been
_ promis-

ing to adhere to it . .
. >tion ’ as

‘ the holy Ecumenical Council,’ and renouncing his

claim as pope to the right to suspend or dissolve
any Council. Reaction followed, intensified by the
natural reluctance of the remnant of the Fathers
of Basel to dissolve and to lay aside their power.
The very name of Council became a by-word. The
opportunity of the papacy returned. Reform had
been accomplished neither by Council nor by pope

;

but the papacy had at least continuity, whereas
the Council had none. In 1516, Leo X. issued the
bull Pastor jDtern us, with the approval of the
Fathers of the fifth Lateran Synod, in which he
asserted the authority of the pope over general
Councils, including the right to convoke, transfer,
and dissolve. In the Council of Trent the papal
view was powerfully strengthened by the new
Jesuit Order, itself built upon the absolutist
theory of authority, and dedicated from the first

with unquestioning devotion to the service of the
mind and will of the sovereign Father. It would
have been too much to expect that an Order whose
conspicuous talent was prostrated in the cause of
the needful counter-reformation before the papal
throne would encourage independence either in
faith or in morals on the part of the secular clergy.
It was inevitable that in the absence of the Re-
formers, who had no faith in papal infallibility,

the restorers of the residual Church should use
every instrument in their power to strengthen its

disciplinary unity and homogeneity. The lessons
of recent centuries were still so freshly impressed
upon all minds that a decisive victory was impos-
sible in the Council for either side. National
feeling asserted itself in the deliberations, and
the bishops were too gravely exercised concerning
the condition of the Church to be willing to abdi-
cate their own responsibility. The influence of
the Vatican was so strong as to give point to the
wit of the French ambassador when he remarked
that the Holy Spirit appeared to arrive every
Friday from Rome in the mail-bag; but no deciee
of papal infallibility was then procurable. The
Triaentine Catechism is content to affirm that the
Church cannot err in matters of faith and morals,
without defining the particular organ of that in-

fallibility. But it was significant that the admin-
istration and interpretation of the decrees of the
Council, with the completion of the ecclesiastical
manuals other than the Catechism, were entrusted
to the Vatican. In France, Bossuet’s Declaration
of 168i represents the attitude of the Gallican
clergy towards the papal prerogative. Its four
propositions deny the pope’s authority in secular
affairs, assert its inferiority to that of Councils in
accordance with the decrees and action of the
Council of Constance, and subject it to the judg-
ment of the Church (see art. Gallicanism, vol. vi.

p. 161 f.). Not until the alarms and vicissitudes of
Pius rx.’s troubled reign did the papal and Jesuit
policy of the rigorous centralization of all ecclesi-

astical authority find its final opportunity. On
the eve of the loss of the temporal power, the
Vatican Council met to compensate a venerated
pope for the withdrawal of a worldly crown by
the bestowal of a spiritual (see art. COUNCILS AND
Synods [Christian], vol. iv. p. 201). Ever since
Pius ix., in his own exile from Rome, had turned
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for help to the then proscribed Society of Jesns,

his policy had been more and more closely identi-

fied with the principles for which that Order had
worked and had suffered. His first great experi-

ment in dogma—the proclamation of the Decree on
the Immaculate Conception of the Blessed Virgin
Mary in the bull Ineffabilis Deris, read before a
Concourse of Cardinals and Bishops in St. Peter’s,

in Dec. 1854—acknowledged no other authority
than ‘ that of our Lord Jesus Christ and the
blessed Apostles Peter and Paul and . . . our
own. ’ Though it was preceded by a formal epis-

tolary consultation of the individual bishops
throughout the Church, the Decree was uttered
without conciliar assistance, and, with the long
succession of dogmatic judgments which were
gathered together to form the Syllabus of Errors,

1864, it signalized the practical advent of a con-

summated infallibility. Nothing was left for the
Vatican Council of 1870 to do but to add the cere-

monial form of a conciliar sanction, and to furnish

the already operative principle with a definitive

form of words. For good or for evil, the vision

held out before the eyes of a long line of pontiffs

seemed to be realized in accomplished fact. The
work of Isidore and Gratian, of Loyola and Lainez,
of Cajetan, Bellarmine, and Torqnemada, appeared
to have been justified. In faith as well as morals
and discipline the pope was at last declared, in his

own person, as the official teacher of the Christian
world, supreme and infallible.

The terms of the Decree and of some portions of

its setting, in Manning’s rendering, are as follows
(Petri Privilegium: Three Pastoral Letters to the

Clergy of the Diocese, p. 214 if. ; they occur in

the First Dogmatic Constitution on the Church of
Christ, chs. iii. and iv. ) :

‘ We teach and declare that by the appointment of onr Lord
the Koinan Church possesses a superiority of ordinary power
over all other Churches, and that this power of jurisdiction of
the Roman Pontiff, which is truly episcopal, is immediate ; to
which all, of whatever rite and dignity, both pastors and faith-

ful, both individually and collectively, are bound, by their duty
of hierarchical subordination and true obedience, to submit, not
only in matters which belong to faith and morals, but also in

those that appertain to the discipline and government of the
Church throughout the world ; so that the Church of Christ
may be one fiock under one supreme pastor through the pre-
servation of unity both of communion and of profession of the
same faith with the Roman Pontiff. This is the teaching of
Catholic truth, from which no man can deviate without loss of
faith and of salvation. . . . Wherefore they err from the right
course who assert that it is lawful to appeal from the judg-
ments of the Roman Pontiffs to an (Ecumenical Council as to an
authority higher than that of the Roman Pontiff.
Moreover, that the supreme power of teaching is also included

in the apostolic primacy, which the Roman Pontiff, as the suc-
cessor of Peter, Prince of the Apostles, possesses over the whole
Church, this Holy See has always held, the perpetual practice
of the Church confirms, and (Ecumenical Councils also have
declared, especially those in which the East with the West met
in the union of faith and charity. . , .

To satisfy this pastoral duty our predecessors ever made
unwearied efforts that the salutary doctrine of Christ might be
propagated among all the nations of the earth, and witii equal
care watched that it might be preserved genuine and pure where
it had been received. Therefore the Bishops of the whole world,
now singly, now assembled in synod, following the long-estab-
lished custom of Churches, and the form of the ancient rule,

sent word to this Apostolic See of those dangers especially which
sprang up in matters of faith, that there the losses of faith might
be most effectually repaired, where the faith cannot fail. And
the Roman Pontiffs, according to the exigencies of times and
circumstances, sometimes assembling (Ecumenical Councils, or
asking for the mind of the Church scattered throughout the
world, sometimes by particular Synods, sometimes using other
helps which Divine Providence supplied, defined as to be held
those things which with the help of God they had recognised as
conformable with the Sacred Scriptures and Apostolic Tradi-
tions. For the Hoiv Spirit was not promised to the successors
of Peter that by His revelation they might make known new
uoctrine, but that by His assistance they might inviolably keep
, mi faithfully expound the revelation or deposit of faith de-
overed through the Apostles. And indeed all the venerable
Fathers have embraced, and the holy orthodox Doctors have
\ enerated and followed, their apostolic doctrine ; knowing most
fully that this See of holy Peter remains ever free from all

blemish of error, according to the Divine promise of the Lord
our Saviour made to the Prince of His disciples : I have prayed

for thee, that thy faith fail not : and, when thou art converted,
confirm thy brethren.

This gift, then, of truth and never-failing faith, was conferred
by Heaven upon Peter and his successors in this Chair, that
they might perform their high office for the salvation of all

;

that the whole flock of Christ, kept away by them from the
poisonous food of error, might be nourished with the pasture of
heavenly doctrine

;
that, the occasion of schism being removed,

the w^"'0 ohnwi, kn ---=*-;ngon its iounda-
tion.

But utary efficacy of
the apostolic office is most or all required, not a few are found
who take away from its authority, we judge it altogether
necessary solemnly to assert the prerogative which the oniy-
begotten Son of God vouchsafed to join with the supreme
pastoral office.

Therefore, faithfully adhering to the tradition received from
the beginning of the Christian faith, for the glory of God our
Saviour, the exaltation of the Catholic Religion, and the salva-
tion of Christian people, the Sacred Council approving, we
teach and define that it is a dogma divinely revealed : that the
Roman Pontiff when he speaks ex cathedra

,
that is, when in

discharge of the office of Pastor and Doctor of all Christians, by
virtue of his supreme apostolic authority, he defines a doctrine
regarding faith or morals to be held by the Universal Church

;

by the Divine assistance promised to him in blessed Peter, is

possessed of that infallibility with which the Divine Redeemer
willed that His Church should be endowed for defining doctrine
regarding faith or morals : and that therefore such definitions

of the Roman Pontiff are irreformable of themselves, and not
from the consent of the Chnrch.
But if any one—which may God avert—presume to contradict!

this our definition, let him be anathema.’

It is not necessary to enter into a detailed dis-

cussion of the somewhat painful features of the
process through which this definition came to light,

and of the policy which issued in this long-desired
result. Nothing would be easier for a future
Council more representative of ecumenical Chris-
tianity’than on technical grounds to pronounce the
Vatican Council no true and Ecumenical Council,
e.g. because of its lack of freedom and autonomy
in debate, in conference, and in final vote, or
because of papal interference and dictation, or
because of its lack of voluntary unanimity. The
result is not a Decree of a Council, but a Decree of

the pope, with the approval or submission of the
Council. The papal correspondence with the
bishops of the Church had tested their attitude
beforehand, and confronted each as an individual

with the prospective displeasure of the Vatican as

an inevitable consequence of dissent from the policy

of their venerable Head. Eminent theologians,

like Dollinger and Newman, know'n to be hostile,

were not officially invited to attend. Eminent
prelates of the same mind who had to be invited

ex officio were harassed throughout the proceed-
ings by papal remonstrances. The proceedings
were anything but reassuring to contemplate (cf.

Lord Acton’s account in the North British Review,
liii. [1871], art. ‘The Vatican Council’). But,
while it is true that learning and ecclesiastical

statecraft were in irreconcilable opposition, the
opponents of the dogma wTere in an impossible posi-

tion from the first. For ‘ Decrees’ are essentially

matters of statecraft, not of learning, science, or
philosophy, and are proverbially fashioned with
reference to expediency and opportunism, not
with reference to truth. The ground on which
alone they dared or desired to fight the issue out
was that the Decree, though true, would be
untimely. They were Inopportunists, whose in-

tense feeling in debate and in controversy threw
grave doubt upon the genuineness of their faith in

the doctrine itself. Probably the failnie both of
pope and of Council to trust the divine illumination
and guidance in serious and free deliberation and
conference was never more distressingly displayed
For purposes of dogma, for cx cathedra utterance,
the majority were entitled to brush aside questions
of mere timeliness. They knew their own mind

;

they knew the mind of their beloved and com-
passionated pope; they were smarting under an
acute sense of injustice and humiliation indicted
upon him and upon the Chnrch by the times ; they
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were practical men bent upon drawing tighter

the bonds of unity and discipline ; and they, not

their more brilliant antagonists, were the true

representatives of the genius of the Roman Catholic

Church. Without being philosophers, they grasped
the logic of the system to which they belonged
more accurately than such academic minds as New-
man and Doliinger. No one can survey the past
of the papacy without recognizing that, however
undignified and desperate the method was by which
the definition was secured, it was profoundly con-

sistent with the traditions of the papal Church.
A Church which gave authority so exalted a place

in faith as well as government, whose bishops were
bound by oath to obey the bishop of Rome and
accept his conscience and his judgment as their

own, a Church which made external unity one of

its vital notes and counted coercion when necessary
a duty, could not be accused of betraying its past
by crediting its visible Head with that infallibility,

that absolute assurance of divine guidance, without
which unquestioning obedience to him was mani-
festly a crime. In von Hase’s words (op. cit. i. 251 ),

infallibility is ‘the supernatural condition of the
unlimited power.’ From one standpoint the Decree
of 1870 is the reductio ad absurdum of the vener-
able Roman method of securing unity, a method as

old as the desire of the Apostles that Jesus should
forbid those who followed not with them, as old as
the contention of the Apostles concerning pre-

cedence. From the opposite standpoint it was the
consummation of the system, the crown or climax
of its development. For once Newman’s dialectic

failed him when he opposed the dogma ; he had
forsaken one via media only to be discovered plod-

ding along another. In 1867 he had urged to Puse^.
(Ward, Life of John Henry Cardinal Nticniah,
ii. 222)

:

‘ Our feeling: as a fact . . . is this :—that there is no use in a
Pope at all, except to bind the whole of Christendom into one
polity

;
and that to ask us to give up his universal jurisdiction

is to invite us to commit suicide.’

In 1870, in the famous letter to Ullathorne
(ib. ii. 288 f.), he counted the threatened Decree a
‘ calamity ’

:

* As to myself personally, please God, I do not expect any trial

at all, but I cannot help suffering with the various souls that are
Buffering. I look with anxiety at the prospect of having to
defend decisions which may not be difficult to my private judg-
ment, but may be most difficult to defend logically in the face
of historical facts. What have we done to be treated as the
Faithful never were treated before ? When has definition of
doctrine de fide been a luxury of devotion and not a stern pain-
ful necessity ? Why should an aggressive and insolent faction
be allowed to make the hearts of the just to mourn whom the
Lord hath not made sorrowful ? . . . If it is God's Will that the
Pope’s Infallibility should be defined, then it is His Blessed Will
to throw back the times and the moments of that triumph He
has destined for His Kingdom

; and I shall feel I have but to
bow my head to His Adorable Inscrutable Providence.’

But the fact is that the Decree was not substanti-
ally in advance of the theory and practice of the
Church. In 1862 at Whitsuntide the bishops had
addressed the pontiff in these words :

‘ Thou art
the centre of unity, thou art the Divine Light pre-
pared by the Divine Wisdom for the nations, thou
art the rock, thou art the very foundation of the
Church.’ He had taken them at their word. He
desired, in fact, his official apotheosis in the Decree
for the same reason that alone made Newman
eager for his Cardinal’s hat, viz. to protect and
guarantee his teaching in the future, and to pre-
vent it from being set aside. He had made no
secret, as Lord Acton points out (op. cit. p, 1S6),

from the first of his policy :

’In his first important utterance, the Encyclical of Nov. 1846,
he announced that he was infallible

; and the claim raised no
commotion. Later on he applied a more decisive test, and
gained a more complete success, when the bishops, summoned
to Rome, not as a council but as an audience, received from
him an additional article of their faith. But apart from the
dogma of infallibility, he had a strong desire to establish
certain cherished opinions of his own on a basis firm enough
to outlast his time. They were collected in the Syllabus, which

;
contained the essence of what he had written during niany
years, and was an abridgment of the lessons which his life had
taught him. . . . The Syllabus was not rejected ; but its edge

|

was blunted and its point broken by the zeal which was spent
i in explaining it away. ... In private he said that he wished
to have no interpreter hut himself.’

What the divine right of anointed kings meant
for past ages this divine right of popes to decree
or interpret faith means for the papal Church.
Its strength lies in the fact that it forms a focus of

institutional loyalty anu unity. The breast of the
pope is, as a mediaeval pontiff put it, ‘ the shrine
of all rights,’ as in the State the hand of the
sovereign is the source of all authority. Every
one knows that a king is fettered, even though
the fetters be of gold, by the custom of his pre-

decessors and by the law and the circumstances of

his time. Bo with the pope—his infallibility is

not unlimited, though he is answerable to none
and there is none to limit him. In wise and holy
hands the decreed right need do no harm. In un-
wise, in worldly, in selfish hands such as have
often held the office, and in times of panic and
unrest, the power may be employed to the Church’s
hurt. In normal circumstances its attribution to
the Vicar of Christ may intensify the care with
which his peers in the Sacred College select him
from their number. It is questionable whether
the dogma conferred any really new power. A
distinguished Cardinal prophesied that, as worded
finally, it would be such as to prevent any sub-
stantial exercise of the power to innovate. New-
man’s own fears were considerably allayed when
he read its terms. In the historical introduction of
the authoritative publication, prepared by Fathers
Franzelin and Kleutgen (Ward, Life ofJohn Henry

ALwina r. ,
ii. 307), occurs the statement

:

1 The Roman Pontiffs, as state of things and times has
made advisable, at one time calling Ecumenical Councils or
finding out the opinion of the Church dispersed through the
world, at another by means of particular Synods, at another
using other means of assistance which Divine Providence sup-
plied, have defined those tilings to be held which by God’s aid
they had known to be in agreement with sacred Scripture and
the Apostolic traditions, for the Holy Ghost was promised to
the successors of Peter, not that by His revelation they should
disclose new doctrines, but that by His asti&tentfa they might
preserve inviolate, and expound faithfully, the revelation or
deposit of faith handed down by the Apostles.’

Newman recognized all that, but based his fears
less upon the risk of papal vagaries or arbitrari-

ness than upon the fact that ‘ there will necessarily
always be round about the Pope second-rate people
who are not subjects of that supernatural guidance
which is his guidance ’ (op. cit. ii. 635). The trouble
also is that no one but the ruling pope can authori-
tatively determine what is and what is not ex
cathedra definition and de fide. Newman, Man-
ning, and a host of theologians tell us, eacli in his

own fashion, what are the tests of this august
qualification, and unlimited ingenuity has been
expended upon the problem. One by one the
awkward instances of historical misdemeanour on
the part of popes in the definition of doctrine have
been taken in hand with a view to their elimina-
tion by hook or by crook. When misdemeanour
has to be admitted, it is pleaded that the act was
an indiscretion and less than ex cathedra, or that
the intention was good, but that the pope was
under compulsion, and so on. The result has
certainly been to curtail, as far as subordinate
opinion can curtail, the limits of the pontifical

power
; but the real foundation for legitimate

anxiety lies in the fact that in any crisis the per-

sonal will of the pope must prevail by virtue of

his unbounded claim to obedience in faith, morals,

and discipline. It is obvious that matters which
pertain to morals and the discipline of the Church,
not to speak of faith, may touch at a thousand
points the private conscience and the preroga-

tive and interests of the civil powers. Gladstone
in his powerful and impressive attack upon the
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dogma lias no difficulty in exposing this danger,
and in espousing the legitimate cause of the
threatened State. But in the statesman for once
he forgot or sank the churchman, and his argu-
ment is open to the retort that the Church has the
same need for autonomy, the same right to legis-

late for itself -with sovereign authority, as the
State. By all the principles which fence about
the jurisdiction of the Crown, the tiara may
equally be guarded by its cassocked defenders.
With no consistency can civil power reproach
ecclesiastical power for copying its own methods
and invoking the same instruments of order. The
churchman is subject to no temptation whose
counterpart the statesman has not to encounter;
his fault is the greater because the King of his

allegiance sanctioned no coercive discipline, depre-
cated precedence and titular dignity, and author-
ized no legislative apparatus to pass laws for
human faith and conscience. Short of the com-
plete renunciation of the life-long tradition and
policy of Rome, it is difficult to see how the Roman
Catholic Church could have laid aside the mani-
festly unworkable and unmanageable instrument
of world-wide Councils either for the determination
of doctrine or for the exercise of discipline, with-
out vesting in the papacy the right and duty of

using all proper means of consultation, learning,
and prayer to ascertain the will of God by His
Spirit for the instruction and edification of the
flock entrusted to its charge. There is no need
to vindicate this faith in divine providence by
appealing, with an old-time Jesuit professor and
theologian of Mainz, to OT Scripture and urging
that ‘ a thoroughly ignorant Pope may very well
be infallible, for God has before now pointed out
the right path by the nymiTi of a speaking ass.’

Trusting the Church, trusting the Episcopate,
and trusting the ‘assisted’ head of the Church
on earth are co-ordinate duties for the Roman
Catholic mind. They rest on the same order of
faith in the Holy Spirit which animates every
individual Christian, and they are subject to the
same order of limitations. But it will not fail

to impress the reflective student of history as a
singular fact that in the cycle of its progress the
Church which condemns private or personal judg-
ment in things of faith should now anathematize
those who distrust the personal or individual
judgment of popes ‘apart from the consent of
the Church.’ Even Rome cannot evade the awk-
ward circumstance that, after all, our acceptance
of the pope as in any character and capacity
infallible depends in the last resort upon an
exercise of individual conscience and private judg-
ment. ‘ How otherwise,’ wrote Mivart to Cardinal
Vaughan in 1900, ‘could we know that authority
had spoken at all, or what it had said?’ Before
the soul has any right to fling itself into arms
extended to receive it in its quest of truth and
peace, it must first convince itself that the arms
are everlasting and that the proffered bosom is

divine. If even popes have justified the with-
drawal of their pledges by reason of their having
been extorted under fear, is the individual faith

which is yielded on pain of spiritual anathema to

be accounted any whit more valid ? Most readers
of the history and proceedings of the Vatican
Council, and, for that matter, of the Tridentine
Council also, will rise from their occupation with
a profound sense of the soundness of the papal
conviction that ecumenical Councils are not to be
trusted any longer, if they ever were, that the
spirit guiding them is not infallibly holy, that
they are subject to a multitude of infirmities in-

herent in their nature. But it is not every reader
who will be guided by these histories to the further
conclusion that the Sacred Breath -which has been

withdrawn from the Chamber of Council is now
both assured and restricted to the apartments of
the Vatican.

5. Infallibility of Jesus Christ and His Spirit.

—

It was indicated above that, while Scripture has
been authoritative for all types of Christian faith,

the infallibility it possesses for them resides, even
within the Gospels, in the person of Jesus Christ.
The Bible is for Christianity the record of a Life
and its setting.

(1) Objectively, Jesus Christ is the authority
which lends it its unique impressiveness. His life.

His teaching, His character, His person, and His
attested influence upon the world around Him
constitute a fact of history to which the human
heart and mind go back again and again, to test it

and anon to bow before it. System follows system
of doctrine, mode succeeds mode of piety and
devotion, but Jesus Christ, learned from history
and triedby experience, remains the same yesterday,
to-day, and for ever. Otliov foundation can no
man lay. Back to Him, down to Him, up to Him,
are the watchwords of reviving faith. Age after

age rediscovers Him behind the veil of tradition

and convention and religious pedantry. To enjoy
His sanction or authority is the highest boast of

any Christian usage, ordinance, or teaching. Amid
all their differences of sectarian opinion and

i
sectarian life, Christians are at one iu acknow-
ledging His historical life to be their ideal and
their example, not only an incarnation of the
divine, but at the same time a complete embodi-
ment of human excellence. Though there is no
agreement in the Christian world as to the details

of His teaching, there is in progress a steady
approach towards a common understanding and
exegesis of His words. No year passes without
bringing some new light upon the record of that
holy and sublime life, and, instead of taking
Him further from us into the past, time seems but
to define His character and genius and message
more sharply. Faults have been found in His
character by hardy critics. He has been adjudged
too stem, too gentle, too visionary, too ascetic, or
not ascetic enough. Scholarship has recast tradi-

tional notions of the meaning of His words and of

the composition of the Gospels. To some extent
the halo and the Fact which it encircles and
illumines have been distinguished. The mind of

the Master and its interpretation by His disciples

stand out with a new distinctness. But, in spite

of all, the Figure and the Countenance form a
Presence which decomposes but to recompose, and
without wincing abides the unsparing scrutiny of

every passing generation. Philosophy, history,

science, poetry, art, and devotion show no signs of

faltering in their interest in Him. Their acknow-
ledgment of His greatness and all-sufficient per-

fection has not grown fainter. There is no sign
that Christendom has discerned an example more
appealing, a message more arresting, an authority
more commanding, an ideal more exacting, a good-
ness, truth, and beauty more satisfying to the soul.

(2) Subjectively, Jesus Christ and His Spirit

experienced in the soul have proved the unfailing
authority before which Christian people without
compulsion and without humiliation are content
and glad to kneel. To contemplate Him from
without is sooner or later to admit Him within,
and to admit Him within is to surrender to His
influence and guidance without a murmur. Christ
and His indwelling Spirit are for Christian ex-

perience the source of power from above, yet from
within. Something more than a memory, however
tender, however sacred, possesses the believer. A
Power demonstrates a Presence. Faith says from
age to age :

‘ He is not dead : He is risen.’ History
has not enclosed Him within a niche. Experience
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does not exhaust Him. His words have not passed
away, but are still spirit and life to those whose
ears are gladdened and solemnized by them. His
Church has not succumbed to the gates of death.

He has never been so intimately realized by men
as at the present time. Social life is reckoning
with Him on a scale never previously attempted.
He is transforming the world more radically than
science and invention can. In all that constitutes
spiritual influence the infallibility of Jesus Christ
and His Spirit is the common faith of Christendom.
By the fruits of His contact with us we know’ Him.
Every evidence of His divinity is testimony to His
infallibility in thought, word, and deed. He is not
only flawless but unfailing.

6. Infallibility of the Christian conscience.

—

The Christian conscience or consciousness, human
conscience stimulated, educated, transformed,
transfigured, possessed by the Spirit of Christ, is,

for the individual, the nation, the Church, the
world, the final arbiter of all duty and all faith.

Whether we speak of Christ dwelling in the soul,

of the soul at one with Christ, or of the Christian
conscience, our meaning is essentially the same.
The seat of judgment on earth is that tribunal
within the heart. The Spirit of Christ, the Christian
Spirit, is the common denominator of all Christian
authorities. It is the power that animated the
Christian Scriptures and breathes from them still,

that inspired the Creeds and Confessions, that
prompted the heroism of the faithful, that enlightens
the judgment of clergy and laity, of pope, bishop,
presbyter, and deacon alike. It is invoked to
constitute and sanctify and overrule the delibera-
tions of Synods and Councils. It is divinely
promised to the two or three met in the name of

Christ, and promised to the solitary believer whose
isolation it ends not less than to the world-wide
fellowship of the Faith. It is not the monopoly
of the individual, nor is it the monopoly of the
organization. Its authority is as universal as truth,
as various in its embodiments. All mechanical
or official oracles of the Christian Spirit are to be
regarded with distrust. Our a priori assumptions
of the modes in which God must have provided for
our need of guidance and enablement are very
liable to be overturned in the school of daily
experience. The letter of Scripture does not more
surely kill or deaden faith and discernment than
would unreasoning reliance upon the mere word of
an official or a caste or an organization, however
devout and well-intentioned. The Church which
vests infallibility exclusively in an order of office-

bearers who are human, humanly trained, and
humanly appointed fetters the very liberty of God
to choose His instruments as of old from every
class, every race, and every type of men. One
may honour the faith in divine providence and
divine predestination which can bind together a
great communion of believers, yet recognize the
dangers, which inhere in it, of superstition,
arrogance, and illusion. To err is human : not to
err is a divine perfection. To learn through error
is our lot, both Churches and men. Therefore it

is essential to a reverent faith, on the part of both,
while believing that God’s Spirit will not fail us,
to avoid the presumption of believing that we shall
never fail God’s Spirit. Timorous mistrust and
reckless arrogance are equal enemies to faith. To
trust majority-findings in all cases is as fatuous as
to trust no one but oneself. Genius is greater than
majorities or averages. An inspired priest is a
higher guide than a commonplace and conventional
prelate or pope. God has sanctioned and hallowed
many forms and instruments of authority in the
Church as in the world. The teaching of history,
which is the sphere of His providence, seems to
admonish us to learn from all, to give all their just

place in our confidence, to be loyal to their dictates
according to our conscience. The promise stands
that the Church will not perish, but the promise
also stands that the Spirit will not fail the individual
believer. The heart of the Master-shepherd goes
out to the one sheep even more than to the ninety
and nine. One with God is a majority. Where
the Spirit is, though there be but two or three,
there is the Church. Where the truth is, there
alone is infallibility, a revelation that is divine.

Every Christian is a vicar of Christ, representing
Him and His Spirit in the world. The servant is

not greater than his Master. If Christ disclaimed
or deprecated the name of ‘good,’ assigning it to

God, and if Christ disclaimed or deprecated titular

dignity and precedence, interpreting His Master-
hood in terms of service, there is surely danger and
disloyalty in any claim of particular human in-

fallibility. Earthly authority, even the best, is

intended to educate its subjects into independence
of its help and its restraint. Every historic

authority, as Sabatier justly says, demands at once
respect and criticism. One may be loyal without
being obsequious. One may be obedient without
being a slave. It is as dangerous for obedience as
for authority to be blind. For both there is no
organ of vision save an open eye, no organ of truth
save a reverently open mind.

‘There have always been,* wrote W. E. Gladstone in his
Vaticanism (London, 1875), ‘and there still are, no small
proportion of our race, and those by no means in all respects
the worst, who are sorely open to the temptation, especially

in times of religious disturbance, to discharge their spiritual

responsibilities by power of attorney. As advertising Houses
find Custom in proportion, not so much to the solidity of their
resources as to the magniloquence of their promises and
assurances, so theological boldness in the extension of such
claims is sure to pay, by widening certain circles of devoted
adherents, however it may repel the mass of mankind. There
are two special encouragements to this enterprise at the
present day : one of them the perhaps unconscious but manifest
leaning of some, outside the Roman precinct, to undue exaltation
of Church power ; the other the reaction, which is and must be
brought about in favour of superstition, by the levity of the
destructive speculations so widely current, and the notable
hardihood of the anti-Christian writing of the day (p. 40). . . .

There are those who think that the craving after an infallibility

which is to speak from human lips, in chapter and verse, upon
each question as it arises, is not a sign of the strength and
healthiness of faith, but of the diseased avidity of its w eakness.
Let it, however, be granted for the sake of argument that it is

a comfort to the infirmity of human nature thus to attain
promptly to clear and intelligible solutions of its doubts, instead
of waiting on the Divine pleasure, as those who watch for the
morning, to receive the supplies required by its intellectual and
its moral trials. A recommendation of this kind, however little

it may endure the scrutiny of philosophical reflection, may
probably have a great power over the imagination and the
aC ‘
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dividual, which seeks to find repose upon it, there is an interval
over which he cannot cross. Decrees ex cathedra are infallible

;

but determinations what decrees are ex cathedra are fallible ;

so that the private person, after he has with all docility handed
over his mind and its freedom to the Schola Theologorum, can
never certainly know, never know with “ divine faith,” when
he is on the rock of infallibility, when on the shifting quicksands
of a merely human persuasion ’ (p. 108).
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William A. Curtis.
INFANCY. — The period of individual life

immediately following birth. In law, human
infancy extends to the attainment of one’s ‘ ma-
jority,’ usually the age of twenty-one years. In
other than legal usage the term signifies, according
to convenience, any number of years from one to

seven. The present article concerns a period of
about five years dnring which, in an unusually
complete sense, the family is the child’s educator. 1

1. The relation of infancy to moral evolution.

—

John Fiske has shown 2 that the extreme unripe-
ness of the human child at birth and the extreme
length of his immaturity are crucial points for

intellectual and moral evolution, (a) Life begins
with fewer ‘sets,’ and fewer of them are formed
early, than is the case with other species of animals.
Here is the opportunity r

.

’ '

" xperi-
ence in an individual > . . indi-

viduality, and progress. Applying this to morals,
we may say that the prolongation of infancy in the
human species makes character possible. (5) The
peculiar and prolonged helplessness of the human
child has been the chief factor in producing, first,

maternal affection, and then the stable monogarric
family. It is chiefly from the family, in turn, that
regard for others has radiated into the wider social

groups. Human infancy, then, is a hinge on which
both the moral growth of the individual and the
moral evolution of the race have turned.

2. The physical basis of the beginnings of
character.—At two points the body of the infant
has the closest relation to his start in the moral
life, (a) In the absence of the habits and inhibi-

tions of later life, incidental physical conditions,
whether good or ill, have a peculiarly pervasive
effect. Wrong feeding, e.g., is a potent cause of
depressed states, such as peevishness. Inadequate
care, or overstimulation, produces nervousness.
The significance of nervous poise and of physical
comfort or their opposites reaches far beyond the
date of their occurrence, for all of them tend under
the law of habit to become fixed as disposition.

(b) The acquisition of muscular co-ordinations con-
stitutes the earliest will-formation, which includes
self-control and self-direction. Hence each of the
following conditions is unfavourable to moral
growth : swaddling the body so as to prevent free

movement of any part ; lack of objects to handle
(though toys can easily be too numerous or too
complicated) ;

repression of free movement and
experimentation ; failure of the parents to play
with the infant.

3. The moral endowment of infants. — The
individual begins life neither moral nor immoral,
but pre-moral. Yet is there not a moral nature or
hereditary endowment that favours the attainment
of a positive moral character ? In view of the
moral evolution of the race, it cannot be that the
endowment of individuals is, on the whole, either
unfavourable or neutral. Two questions, how-
ever, remain.

(a) Specifically where, among the instincts and

3 The art. Growth (Moral and Religious) contains a systematic
description ol the stages of growth, infancy included. See also
Childhood.

2 The Meaning of Infancy, passim.

other unlearned tendencies, do we find the infant’s
moral nature, ? The answer, in general, is that a
complex of unlearned tendencies towards truly
voluntary social reactions is the moral nature.
One of these tendencies, the sexual instinct, does
not appear in infancy. But even in infancy we
can discern gregariousness, imitation, sympathy,
and rudiments of the parental instinct in attitudes
toward babies, pet animals, and even toys. These
do not of themselves constitute a genuinely moral
endowment, however; there must be provision,

also, for the growth of an individual will that may
erect into deliberative, discriminative, and general-
ized ideals the otherwise fitfully exercised social

motive. Without individual wills there is no true
society. We include, therefore, in the infant’s

moral endowment his enjoyment in being a cause,

his curiosity, his instinct for collecting and hoard-
ing, and certain instinctive self-assertions, as
jealousy, and what Thorndike calls 1 mastery and
submission’ and ‘approving and scornful be-

haviour.’ 1 Granted this whole complex of original

tendencies, together with a human environment
in which they may find expression, the individual

tends to become deliberately as well as instinctively

social. That is, he has a moral nature.

(b ) But a moral nature grows into moral charac-
ter only under some sort of stimulus. What, then,

is the special condition or stimulus under which
an otherwise fitful social motivation becomes the
principle of a socialized will ? The answer is that
character is formed through conflict within the
very tendencies that have just been described as
constituting the moral nature. Moral growth does
not pursue a straight line such as might represent
a single instinct, but a zigzag from predominant
sell-regard to predominant other-regard and hack
again. This inherent conflict of impulses is in-

tensified by the pains and pleasures incident to the
child’s membership in a regulated group. Thus
arises conscience. In its earlier forms, which
clearly appear in infants who live in well-regulated
families, conscience is simply the coincident ex-

perience of egoistic and social impulses which
have not yet lound their unity. Yet the resolu-

tion of the conflict may begin very early. Even
in infancy, wherever wise nurture prevails, we
behold genuine efforts at self-control in the social

interest, and genuine victories over mere egoistic

desire. That such victories bring a heightened
sense of individual self-realization is an added
evidence that a genuine moral nature is growing
into moral character.
The common impression that the conduct of

every infant is purely egoistic arises from the
relative immediacy of his objects, i.e. his lack of
consideration. Such impulsive action on the part
of an adult would, indeed, connote selfishness,

since adult society depends upon the pursuit of
remote ends ;

but the ends of infant conduct are
often social in the sense of pleasure in the pleasure
of others, and even, as we have just seen, in the
sense of preferring the social good even when it

conflicts with egoistic desire.

4.

The infant’s life in the family.—Not only has
human infancy produced the human family

; hut
this is the only social organization that is inherently
adapted to the infant’s moral needs. The family
develops individuality; the members cannot he
dealt with as classes or impersonally. Yet the
intimacy that prevails among its members, based
partly upon natural affection, partly upon the
smallness of the group and the physical conditions
of home life, is the most powerful socializing
influence in the world. Institutional care of
children, as in orphan asylums, can provide the

4 E. L. Thorndike, Education, New York, 1912, ch. t., also
The Original Nature ofMan

,

do 1913, ch. vii.
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conditions of physical health, but not the indi-

vidualizing and socializing influences that are

essential to normal moral growth. It is now an
axiom among social workers that a child who is

deprived of his natural family connexion should

be placed, as promptly as possible, in another
family, not in an institution.

Even the intellectual growth of the infant is

best fostered by the same individualizing intimacy.

The reason is that genuine intimacy between
parent and child becomes reciprocal—the parent
fondles and plays with his child, but also grants

him access to mature thoughts, attitudes, and
activities. The soundest educational practice pro-

vides a rich environment for the child, never fear-

ing that he will partake too freely or extend his

interests unduly as long as fellowship with mature
mind is part of the situation. To answer a child’s

questions in a serious way, to create situations in

which his curiosity will lead him to ask important
questions, to cultivate his imagination, and to

enjoy with him mutual intellectual discovery

—

this is the proper method of promoting intellectual

progress in infancy. Children who have an early

intellectual development without forcing or abnor-
mality are generally those w ho are admitted to

such intellectual intimacy with their parents.

These considerations, to say nothing of freedom
as included in the individual’s moral destiny,

make against the popular belief that the first

virtue to be inculcated in infants is absolute obedi-
ence. What parent, moreover, is wise enough to

rescribe rules that deserve such obedience ? The
rst moral need of an infant is to act consciously

as a member of the family group. This conscious
mutuality involves law and obedience, but it gives

content to the moral will as ‘ absolute ’ obedience
does not, and it begins at once the process of
acquiring freedom.

5. The infant and religion.—No one at the
present day looks for innate ideas of God, but
there is a common notion that infantile thinking
is spontaneously animistic. If the term ‘Animism’
is used in Tylor's sense of belief in spirits, then
Animism is not spontaneous in the infant, for he
acquires the notion of spirits just as he acquires
other concepts. On the other hand, the abstrac-

tions that characterize adult thought have not yet
been made ; the infant thinks in wholes, and these

wholes are of the sense order. Yet emotional
thinking still prevails with him, and this gives an
anthropomorphic tinge to his objects. The reason
is simply that the emotionality of a whole mental
situation still inheres in particular objects as they
appear in it

;
i.e., a strictly objective point of view,

which implies abstraction of the object experienced
from the experience itself, has not yet been attained.

The infant’s mind moves freely within stories that
attribute language and motives to any object of
his experience. As early as the age of four there
is delight in dramatic ‘ make-believe,’ which, help-

ing the infant to make himself and other persons
definitely individual, helps also to differentiate
persons from things. At this age, and even
younger, one easily believes in God ; but the
nature of this belief appears in the acceptance
of fairy stories, and stories of the ‘ black man,’
so unwisely used by nurses to secure obedience.
This god-belief is not yet distinctly monotheistic,

for neither the thought-problem nor the moral
problem underlying monotheism has yet arisen.

The infant’s belief may be polytheistic, or simply
vague. (Concerning its relation to the child’s

scientific and religious growth respectively, see
Childhood, § 4. ) Further, the idea does not neces-
sarily have any specifically religious value. The
writer has a drawing, made without suggestion or
guidance, by a chUd of four years and eight

months, in which a toy railway train, a house, a
Christmas tree, Santa Claus, and God all figure,
evidently on terms of approximate equality. This
child’s interests have not been much differentiated

;

the idea of God is on substantially the same plane
as that of Santa Claus. Another child of about
the same age invented during the Christmas
season a play in which he himself impersonated
God, and brought in the star of Bethlehem, a
crude device made of sticks that he had fastened
together. The infant’s possession of an idea of
God, then, is not of itself an evidence of religion.

Does the infant mind show' traces of a religious
instinct ? The fact that religion is not altogether
a deliberate device or a product of logical thinking
has led to the assertion that it is instinctive. This
use of the term ‘ instinct

’
is too broad and in-

definite. In strictness an instinct implies a definite

motor response in a type of situation that is objec-
tively definable. The readiness of infants to
believe in God and to perform religions acts
requires no special instinct as its cause. These
ideas and acts originate in the same way as those
that concern a human relative as yet unseen, or
those that concern Santa Claus. The ideas are
acquired on authority ; they are made real through
imagination, and the acts are imitative.

The springs of real religion are present, however,
in what we have just described as the moral nature.
As the Christian religion, broadly taken, is an
idealized expansion of family relationships, Chris-
tians should regard infants as religious to the
extent that they idealize parenthood in the direc-

tion of a universal Divine Fatherhood, and childish

goodwill in the direction of universal brotherhood.
Under instruction and example, infants do, in fact,

make-idealizations of this kind that become potent
in conduct. To focalize one’s social ideals in the
thought of a Heavenly Father ; to talk to this

Father in prayer ; to submit one’s impulses to this

superior will—this is religion, and it is easily pro-

duced in infants under Christian nurture.
Literature.—John Fiske’s essay on ‘Infancy, ’originally pub-

lished in his Outlines ofComic Philosophy, London, 1874, pt. ii.

chs. xvi., xxi., xxii., is now available in briefer form, together
with ‘ The Part played by Infancy in the Evolution of Man,’ in

a booklet bearing the title, The Meaning of Infancy, Boston,
1909. The best brief analysis of unlearned tendencies is ch. v.

of E. L. Thorndike’s Education, New York, 1912. For a full,

critical discussion of this subject see liis The Original Nature of
Man, do. 1913. The line of the child's social growth is traced
most fully in E. A. Kirkpatrick, The Individual in the Making,
Boston, 1911. Help in getting the small child's point of view
will be found in Patterson du Bois, Fireside Child-Study, New
York, 1903, and Beckmingsfrom Little Hands, do. 1900. E. P.
St. John, Child Nature and Child Nurture, Boston, 1911, is a
series of simple studies for parents with respect to the moral
and religious nurture of children. It contains useful reading
lists. On child religion see, further, Childhood, § 4 ,

and Litera-
ture appended. See also G. Compayr6 ,

L’Evolution intellec-

tuelle et morale de Cenfant Paris, 1S96 ; J. Sully, Studies of
Childhood, new ed., London, 1890 ; A. F. Chamberlain, The
Child, do. 1900 ; W. E. Urwick, The Child’s Mind-, do. 1910;
W. B. Drummond, An Introduction to Child-Study 4, do.

1912 ;
and art. Family (Biblical and Christian).

Geoiege A. Coe.
INFANT BAPTISM.—See Baptism.

INFERENCE.—All attempts at logical science

assume that inference is a source, distinctive, effec-

tive, and authoritative, of knowledge. It is in

view of these three characteristics that schemes are

framed for the self-conscious revision of it, and
that mutual criticism goes on between different

logical systems.
1. Distinctiveness of inference. — Inferential

knowledge is distinctive because of its dependence
on other knowledge the security of which is differ-

ently founded and cannot be helped or hindered in

the same way by revision. At the first beginning

of logical science, the Hindu Gotama distinguished

inference from the deliv erances of sense-perception,

the recognition of likeness between things, and doc-
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trine intrinsically worthy of belief or commended
to us by the good and wise (see artt. Logic,
Nyaya). On these inference is dependent. From
its obvious dependence, Aristotle, in his theory of

science, argued to the independence of other know-
ledge, though he could not for science, as he did
for mere debate, appeal to the opinion of the good
and wise ; and he left in some obscurity the share
in the complete function of intelligence which
should be assigned to sense-perception and intel-

lectual intuition respectively—these being the in-

dependent faculties which he mentions. Modem
epistemology has raised the latter question more
definitely. Kant’s logical teaching seems to accept
as independent the whole interplay of the two
faculties, sensibility and understanding, which are
required by his epistemology, until it sunders into
the distinct moments of reason and consequent,
and then it becomes inference (Introduction to

Logic, tr. Abbott, London, 1S85, § vii.). Modern
psychology has encouraged a more definite list,

such as that given by Mill
:
perception, conception,

memory, belief—the forms of ‘immediate con-
sciousness’ by reference to which inference may
be viewed as dependent. Dependence may also
be treated as a mere matter of degree. Even the
‘ irreducible datum ’ contained in perception exists
only through qualifications imposed bj’’ judgment,
and judgment itself is nascent or implicit inference,
while inference owes its stability to its place in
total knowledge ; so that the paradox which Aris-
totle wished to avoid by his theory of independent
sources of knowledge is accepted as a truth, and
the system of our inferences is one that returns
into itself like a circle (15. Bosanquet, Essentials

of Logic, London, 1895, § ii.
,
and Logic, Oxford,

1888, ii. 7). But this still allows a dependence
that is relative.

2. Effectiveness of inference.—Inference becomes
worthy of its special theory through its effective-

ness in enriching our endowment with truth. Mill
acknowledges it only when we ‘ believe a fact or
statement by reason of some other fact or state-

ment’ (Logic
s

, 1872, ii. 1. 1). Kant defines it as
‘ that function of thinking by which one judgment
is derived from another’ (Logic, §41). Hamilton,
consistently with the stress he lays on the concept
as an instrument of thought, requires merely a new
recognition of the relation of whole and part be-
tween one concept and another. While Hamilton’s
requirement, as Mill urges (Exam, of Hamilton’s
Philosophy, London, 1872, ch. 19), is too slight, in
view of the countless riches of truth open to us
beyond immediate consciousneas. Mill's own de-
mand for belief in new facts is too stringent. It

sterilizes both immediate inference and the syl-

logism taken apart from an inductive foundation,
and perhaps even scientific induction taken apart
from deductive applications in detail. And it

might well excuse the logical paralysis affected

by Meno in Plato’s dialogue (Meno, 80 D) when he
was invited to proceed to knowledge out of con-

scious ignorance :
‘ How will you know, when you

light on a result, that this is what you did not
know?’ Aristotle, with this affectation in mind,
required merely that the ‘ manner of knowing ’

should be new: ‘We possess knowledge after a
certain fashion before induction or the assump-
tion of a syllogism, but in another manner not’
(Anal. Post. i. 1). And a recent writer remarks:
‘ Much of inference consists in demonstrating the
connection of matters that as facts are pretty
familiar’ (Bosanquet, Essentials of Logic, p. 138).

3. Authoritativeness of inference.—The despair
of Meno in regard to novelty was a sequel to the

demand of Socrates for cogency ; and the union of

these two requirements constitutes the crisis in

pursuing any systematic logical theory. Mill’s

insistence on new ‘facts’ hampers him throughout
a long labour to show a satisfying authority. He
unites the two requirements, as the primitive logic

of Gotama did, in the ‘recognition of signs.’ And
he perverts incidentally the scholastic axiom of

intensive reasoning to suit this conception and to

mean that whatever possesses any significant attri-

bute possesses the signiiicate of which it is a sign.

But that one thing can be a sign of another is

not a truth that can be left in this primitive
crudity ; and Mill only slightly softens the crudity
when he appeals to empirical or causal laws. These
do, indeed, confer signification on facts, but, being
themselves inferences from facts, they appear to

have no more title to do so than facts have to

assume it for themselves. Signification remains a
mere shadow from the unseen. In contrast with
Mill, Hamilton’s choice of the minimum in his

requirement for novelty allows inference to carry
with it the full authority of the conceptual faculty,

but at the expense of effectiveness. With Kant it

has the authority of a law of the understanding
imposing the relationship of reason and conse-

quent, while other logicians, with doubtful suc-

cess, attempt some formula which pledges reality

more definitely than a reference to understanding
can do.
‘The logical forms and the laws of their application are

the conditions through the fulfilment of which thought satisfies

its own requirements, and brings the connection of its ideas

with one another into that form, which for it, for thought
itself, is truth ’(H. Lotze, Logic, Oxford, JSS4, §334).

And it is sufficient for the reassurance of philo-

sophic doubt that the Kantian principle of rational

consequence ‘is but the side, normally turned
towards empirical thinking, of the fact that there
is in the thought-content itself such an immanent
inter-connexion that if something is true then
something else is true and something else not
true’ (W. Windelband, in Encyclopedia of the

Philosophical Sciences, vol. L p. 25 ; see also Losskij,

ib. p. 240 ff.).

4. Immediate inference.— If the same fact,

understood through the same concepts, neverthe-

less comes to be known in a new way without a
new reference to independent sources, there is

immediate inference as distinguished from mediate.

In speech or in writing, the transition from one
judgment to another appears as a change in the

order of ideas, ‘ A is B,’ ‘B is A’ ; or in the use
of one rather than the other of a pair of contra-

dictory ideas, ‘ A is B,’ ‘ A is not other than B ’
;

or in what may be described as the logical self-

consciousness of judgment, ‘ A is B,’ ‘ It is false

that A is not B.’ To Mill such ‘ways of knowing’
are merely schemes for the use of whatever equiva-
lent expressions may be available for the same
fact. To Kant they suggest distinct plans of

synthesis in the interplay between sensibility and
understanding, of which one may be a reason for

the other ; and he names them syllogisms of the
understanding. And other logicians recognize an
internal development of the concepts employed in

a judgment, which alters the judgment in ‘type,’

but not in ‘substance.’ There may thus he a
change from a historical import to a scientific,

or vice versa :
‘ Some sovereigns are tyrannical,

A tvrant may have sovereign power.’ Or a con-
tradictory idea may arise as a species comple-
mentary within an implicit genus :

‘ Lovers are
prone to jealousy. Lovers are not indifferent to

each other’s friendships ’
;
though the formula for

this, ‘ A is B, A is not other than B,’ is considered
meaningless by Kant.

5. Mediate inference.—Where the new way of

knowing is through a concept new in substance
and boundaries, ‘X is P,’ ‘S is P,’ the aurborita-
tiveness is due to some mediating idea, and the
inference is entitled ‘ mediate.’
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A scheme of expressions with letters as symbols

for concepts has been inherited by current Logic

from Aristotle, to which nearly all examples of

mediate inference can by ingenuity be made to

conform. As a personal discipline in making clear

the mediating idea that is employed in any ex-

ample, this scheme has been almost universally

commended ; but it fails to make clear the ground
and hazard of the mediation. And its rules can

justify only the classifications or the intensive

subordinations of concepts which accompany in-

ferential belief. That ‘ All men are mortal, and
the king is a man and therefore mortal,’ reveals
‘ the human ’ as mediating idea, and arranges king,

man, and mortal in a elassificatory or conceptual
hierarchy. That ‘Alexander, Muhammad, and
the other persons of history have died, and these

are men, and therefore man is mortal,’ reveals the

list of historical persons as mediating idea, cor-

relates the list with ‘ man ’ as a class concept, and
subordinates this to ‘mortal.’ Nature, however,
as Mill contends, has not arranged all the objects

of the universe into definite a priori classes {Logic,

people’s ed., London, 1884, ii. 2, §2), and we might
add that neither does the universe present itself

as a museum of permanently assorted attributes.

And it is only inferential predication already
accomplished that enables us to systematize our
concepts either in extension or in intension, or to

correlate a list with a concept.

6. Interpretative deduction. —A more material
value may be given to such schemes, as represent-

ing a plan of co-operation between different minds
in building up a common inferential system. The
insight transforming incident into generalization
or law, ‘ Man is mortal,’ may be accomplished by
one mind ; and concrete expectation may be framed
accordingly, ‘The king is mortal,’ by another.
The rules of the deductive syllogism mark a divid-

ing line between originative and interpretative
thought in their co-operative function, whether
the personality requiring the distinction be that
of teacher and disciple, audience and orator, legis-

lator and magistrate, earlier and later self, or other-
wise. Mill considered that deductive interpretation

does not amount to inference unless there is a
reference back to the original datum for the
authoritative rule itself (Logic, ii. 3, § 4). If, how-
ever, the formula of authority be not merely
understood as a meaning, but also adopted by the
interpreter as a conditioned rule for his own beliefs,

and then developed into a specific belief according
to the rule, there really arises in the passage from
rule to instance a ‘new way of knowing.’ The
traditional maxim for the deductive syllogism

—

whatever is predicated concerning a class dis-

tributed may be predicated in like manner con-

cerning anything contained therein— does not
express this. But Kant’s maxim does : Whatever
fulfils the condition of a rule falls under the rule

itself (Logic, § 57). And it is relatively to such
inference that Gotama’s inclusion of extrinsic
authority, as an independent source of knowledge,
along with perception and intuition may be still

approved.
7- Demonstrative deduction.—Independently of

authority as a source, the deductive intersnb-
ordination of concepts also represents inference
when the ‘conditions’ of a rule are fixed and their

fulfilment exemplified, intuitively, that is to say,
when the occasion of inference is what has been
known in widely separated epochs of philosophy
under such phrases as ‘intrinsic worth of a doc-
tiine’ (Gotama), primary scientific principle (Aris-
totle), a priori synthesis (Kant). Mill as an
empiricist in epistemology would reduce this kind
of inference to the same level as the interpretative
—a treatment which is the less plausible in logic

because the class extensions so natural and useful
in the interpretation of experiential knowledge
are here a superfluous gloss on the demonstration.
It is as easy to see that a triangle ABC, con-
structed in Euclid’s first proposition, is equilateral,

without referring to anything outside that figure,

as with the aid of generalizations.
Where intuition fails us, and, according to em-

piricists, in all knowledge, the ultimate occasion
of inference that is not merely interpretative must
be the coincidences and sequences of experience,
and the ‘ new way of knowing ’ converts special

features of these into a ‘conditioned rule’ for our
expectations. The universality of the rule is not
the ‘logical’ or a priori universality conferred by
intuition (Kant, Logic, § 81), but analogous to it—
a reaching towards ‘the thought by which all

things through all are guided ’ in the flux of Hera-
clitus. Inference here is ‘ belief’ in contrast with
strict knowledge (cf. art. Belief [Logical]) ; and
Kant entitles it ‘ syllogism of reflective judgment.’

8. Enumerative induction. — Where many ex-
periences repeat the connexion of some attribute
with the instances of a given concept, we infer the
concept as the condition for a rule as to predicat-

ing the attribute. The concept may be simple,

‘Yellow is the brightest colour’; or it may be
composite, ‘ Metals conduct electricity.’

* From perception memory results, and from repeated recol-

lections of the same phenomenon comes experience ; from
experience, or from the entire universal which is retained in

the soul . . . comes the elementary principle of art and science’
(Arist. A rial. Post. ii. 19).

Recurrence has no meaning except when environ-
ments or specific determinations change, but it is

the recurrence, and not the change, that appeals
to our inferential activity. The maxim followed
is : Many things do not agree in one characteristic

without a reason (Kant, Logic, .§ 84). The number-
ing of recurrences is, for progressive intelligence,

the primitive mode of inference ; and Mill con-
siders that out of it scientific analysis grows as an
effort to sustain or correct a narrower enumerative
induction by a wider (Logic, iii. 3, § 2). And, con-
verting this psychological precedence into a logical

one, he declares that the distinctive maxim of
scientific analysis, the Law of Causation, can * have
no better foundation ’ than our wider faith in uni-
formity as mere recurrence (iii. 21, § 2). But, while
faith m recurrence is an indispensable factor in
our expectations if these are to meet the require-
ments of concrete life, its authority is less secure
than that of inference from change of environing
circumstances or in specific determinations. Bacon
describes it as ‘ puerile, precarious, and exposed to
danger from contradictory instances.’ Aristotle’s

doctrine that ‘ the universal becomes evident out
of a plurality of particulars’ must be supple-
mented by Bacon’s, that the evidence depends on
1 rejections and due exclusions ’ (Nov. Org. i. 105).

Current logic prefers to justify enumerative induc-

tion as a nascent causal analysis, and so reverses

the order of precedence assigned by Mill.

9. Eliminative induction.—Where the instances
of a concept differ in their environing circum-
stances or in their specific determinations, varia-

tions that are concurrent with each other may
become condition and rule. Friction between
flint and steel is an incident that concurs with
heat; minute grooving and iridescent colour are
specific determinations of surface that concur in

mother-of-pearl. Mill’s two types of elimination,

entitled ‘Method of Agreement’ and ‘Method of

Difference,’ are ways of isolating and defining such

concurrences. With Agreement, the relation be-

comes isolated by repeating itself throughout
several instances while any passing concurrence

of its terms with other circumstances or deter-

minations is inconstant. The condition for iri-
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desceut colouring of a surface cannot be the

peculiar chemical composition of mother-of-pearl,

for the colouring appears also on grooved wax or

metal ;
nor can it be molecular consistence, nor

weight. With Difference, on the other hand, an
instance or species of the concept is found where
the concurrence is isolated even as a passing one.

Only friction and heat distinguish the moment of

use from the moment of rest, in flint and steel.

Because eliminative induction infers a rule of

change or variation, that is to say, a causal or

determinative relationship rather than a class

attribute, its influence on our concrete life is dis-

tinguishable from that of enumerative induction.

The latter enables us to select from among means
provided by Nature the best for our end

—

e.g., the

camel for desert transport. The former subserves

the invention of new mechanisms for an end

—

e.g.,

the conversion of electric strain into light, heat,

or movement. But neither of the two ventures

of our reason can thus pass freely into practical

wisdom without the co-operation of a further

venture which constitutes a distinct species of

inference—the analogical.

io. Analogy.—In connexion with environments
or specific determinations that remain unchanged
or are repeated, the partial exemplification of a
concept is the condition for a rule that completes

it. Mars is habitable, because it is so like our
habitable earth. Such a venture of belief fulfils

the same function in practical wisdom as the a
priori construction of examples fulfils in demon-
strative science. And it is in view of this func-

tion that Aristotle submerges it in a double
syllogism which he entitles ‘Example.’ War be-

tween Athens and Thebes would be calamitous,

as being a border war, like chat between Thebes
and Pliocis. Gotama classes the ‘ recognition of

likeness,’ not as an inference, but as an indepen-

dent source, like perception, that may contribute

to inference. Modern Logic allows it as a kind of

inference, or at least as an independent source of

inductive hypothesis, co-ordinate with enumerative
induction (C. Sigwart, Logic, Eng. tr., London,

1895, § 83).

Within a sphere of belief where environments
and specific determinations are sustained by pur-

pose or by the power of organic life— e.g., when we
follow judicial precedents or recognize physio-

logical functions—we may justify analogy by a
maxim corresponding to Kant’s maxim for induc-

tion : since the many characteristics do not unite

in one thing without a reason (cf. Kant, Logic,

§ 83). But even where the finality which unifies

a collocation is not definable in terms of purpose or

of life, our conceptual faculty still demands, in the

spirit of the ancient realism, that destiny shall

pre-ordain the repeated exemplification of limited

conceptions, and that the impending shall not be

infinite in surprise (see art. CONCEPT
;
and cf.

J. Venn, Empirical Logic-, 1907, ch. 4). It is not

sufficient that the world of facts follows, as Mill

describes it, ‘from laws of causation together with

a primeval collocation of forces that is inexpli-

cable ’ (Logic, iii. 5, § 9).

* It is necessary to suppose that not merely do general laws

hold good in the world, while the arrangement of facts on
account of which a definite form of actuality flows from the

laws is . . .
given over to chance, uncontrolled by any' principle

;

but rather that in the arrangement of the aforesaid facts also,

a principle (that is to say, an ‘Idea') is effective, and that this

principle fixes beforehand . , . the whole system of the future

phenomena which are to be actualized’ (Lotze, Outlines of

Logic, Eng. tr., Boston, 1887, § 62).

Literature. — This is co extensive with systems of Logic.

Among recent writers, in addition to those quoted above, may-

be mentioned as specially important on the nature of inference :

T H Green, Lectures on Logic, London, 1886 (I

F. H. Bradley, Principles of Logic, do. 168-3 ; L. T. Hobhouse,

Theory of Knowledge, do. 1396; J. Dewey, Studies in Logical

Theory, do. 1909; EBru, art. ‘Logic'; and the several con-

tributors to the Encyclopedia of the Philosophical Sciences, vol.

i., Eng. tr., London, 1913. Among recent German writers, W.
Schuppe, H. Lotze, W. Wundt, and C. Sigwart are most
frequently referred to. There are numerous monographs and
essays on species of inference speciallyconnected with philosophy
or with particular sciences. J. BROUGH.

INFINITY.—The problem of infinity is one of

considerable complication and difficulty ; and all

that it is possible to do in such an article as this is

to give some account of the place of the conception
in the development of human thought, to indicate
some of its chief difficulties, and to suggest methods
by which they may he met.

i. The meaning of the term. — There are two
senses in which the term tends to he used, and it

is very important to distinguish them. It may
mean simply that which is endless, or it may mean
that which is complete or perfect. One of the
simplest illustrations of infinity in the former
sense is to he found in the series of cardinal num-
bers. When we arrange the numbers in order

—

0, 1, 2, 3 . . .—it is evident that no point can ever
be reached at which the series can be regarded as
complete. However large the number may be that

we have reached at any point, it is always possible

to add one more. Hence this series is infinite, in

the sense that it never reaches an end. On the
other hand, the circumference of a circle may be
said to be infinite, in the sense that it is complete.
It seems clear that these two senses of the term
are not identical, and are even in some respects

opposed to one another. Yet they are apt to be
confounded.
A simple mathematical instance may serve to bring out the

reason for this. The series 1, 3, i, V • • • *s infinite in the
former of the two senses. Each member of the series is of

the form and the value of n is doubled at each successive

step. Here, again, however large n may be made, it is always
possible to double it. But, in this case, when n is made very

large, the value of 1 is very little different from that of
n 71

Hence it may be said that 2 is the ultimate value to which the

series is approximating. This is sometimes expressed in the
form that, when n becomes infinite, the value is 2. Here
the series is represented as becoming completed when it reaches

infinity. The endless series is thus regarded as reaching an
end, in which it is completed. A more concrete illustration of

this is found in one of the puzzles that were put forward by

Zeno with regard to motion— — — -• If a
A l) (J D

body moves from the point A to the point B, it is evident that

it must first traverse half the distance, AC, and that in order

to do this it must first traverse the half of that, AD ;
and so on,

indefinitely. Hence it may be said that, in the motion from
A to 6, an infinite series is completed. In such instances the
two notions of endlessness and completion, which appear to be

opposed to one another, are somehow brought together.

Another illustration, from the sphere of religion, may now be
given. God has sometimes been represented as infinite, in the
sense of having no assignable end as regards duration of exist-

ence in time or possibility of action. He has been said to be
Eternal and Omnipotent. These attributes may be interpreted

as meaning simply endlessness with respect to two character-

istics. They may be taken to imply that, however far we may
go back in His history, there is something prior to the point

that we have reached ; and, however far we might go forward,

there would be something to come after ; and, again, that, how-
ever great may be the action that is performed by Him, there

is something greater that He might do. Here we have simply
the conception of endlessness. But God has also been repre-

sented as infinitely wise and infinitely good
;
and it is clear,

on the face of it, that these are qualitative conceptions. They
do not mean endlessly wise and good, but completely or per-

fectly wise and good. We can hardly suppose, in these cases,

that what is meant is that, however wise or good God may be
at any particular point, He has always the possibility of being
still wiser or better. The meaning would seem to be rather

that at every point His wisdom and goodness are complete or
perfect. But, as perfection with regard to duration and action

tends to be thought of as implying endlessness, perfection with
regard to wisdom and goodness is apt to be vaguely conceived
in a similar way.

Hovr far the term 1 infinite’ is rightly applied to

any form of perfection is a question for further

consideration. In the meantime it may suffice to

note that the conception of endlessness appears to

be applicable only to things that consist of numer-
able parts. If tfiere are any things that do not
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consist of numerable parts, they cannot be said to

be either finite or infinite, in the purely quanti-

tative sense of the word. This appears to be true

of goodness, wisdom, beauty, colour
; and, in

general, of all things that are essentially quali-

tative rather than quantitative. But it is com-
mon to apply the term ‘infinite’ to such things

when they have a high degree of perfection—as in

such phrases as ‘infinite penetration,’ ‘infinitely

pure,’ and the like. As the term means primarily
‘endless,’ it may be best to use it only in this

sense; but, as the two meanings are not always
easy to disentangle, the more qualitative sense of

the term must also be taken into account.
2. History of the conception.—At a very early

period in Greek speculation we find traces of the
conception that the universe is to be regarded as

formed from a material that is in some sense
boundless. Anaximander, in particular, took this

as his starting-point, and thought of the different

forms of existence as having been ‘ separated out
’

from a vague and chaotic mass to which no definite

bounds could be assigned. What we have here is

perhaps rather the conception of the indefinite than
that of the infinite ; but the transition is easy from
the one to the other, and we seem to see it being
made most clearly in the development of the
Pythagorean school. It would appear that the
fundamental view of the early Pythagoreans was
that a boundless material, described as rb aireipov,

received definite form through the imposition of

limits. This may be regarded as the earliest form
of the doctrine that ‘determination is negation.’
Against this may be set the Eleatic doctrine, which
involves the denial of negativity. According to

the view of Parmenides, reality is to be thought of

as always definite, and not boundless. It is com-
pared to a well-rounded sphere. Here we may
perhaps recognize the first statement of the con-
ception of a perfect whole, as opposed to that of a
chaotic mass. Melissus, however, appears to have
urged that this perfect whole should be conceived
as infinitely extended both in time and in space,
thus bringing together the two conceptions of the
complete and the endless. But it was apparently
Zeno who first realized the difficulties involved in

the conception of the infinite. Reference has al-

ready been made to the way in which he brought
out the difficulty involved in the recognition that
the space through wluch a body moves may be
regarded as capable of indefinite subdivision. His
familiar paradoxes—that ‘ the flying arrow rests,’

and that ‘Achilles could never overtake a tortoise’
—were evidently intended to emphasize the same
difficulty. The service which Zeno rendered to
exact thought by the statement of such difficulties

can hardly be exaggerated. The Atomists, how-
ever, whose views were developed from reflexion
on the points brought out by the Eleatics, do not
seem to have taken much account of the problems
of Zeno when they postulated an infinite space and,
apparently, an infinite number of atoms moving in

the void, though, no doubt, they gained something
by avoiding the conception of the infinitely little.

In the later developments of Greek thought, espe-
cially under the influence of Socrates and his

school, the conception of endlessness becomes rela-

tively unimportant
; and its place may be said to

be taken by the thought of perfection. This change
is perhaps partly due to Parmenides, but appears
to be more directly traceable to the speculations of

Anaxagoras. The view that Mind is to be taken
as the principle of order was readily interpreted as
implying that determination is not merely negation
or limitation, but is due rather to the effort after
perfection. The ‘ Form of Good ’ thus comes to
be the central conception, as it is especially with
Plato ; and the material tends to be thought of

only as something by which the working out of
the Good is in some way limited. This may almost
be said to involve the inversion of Pythagoreanism
—an inversion which comes out most definitely in
the philosophy of Aristotle. The Form has now
become the positive aspect, and the Matter is the
negative by which it is limited ; and that which is

thus limited is no longer the boundless, hut the
perfect.

This brief sketch must suffice as an account of
the way in which the conceptions of endlessness
and perfection first came into prominence in Euro-
pean speculation. The most definite attempt to
combine the two conceptions is found in the doc-
trines of the Cartesian school. The most funda-
mental doctrine of the Cartesians is that the
absolutely perfect must be thought of as existing.

The grounds on which thi3 is maintained cannot
be considered here. It is enough to say that the
absolutely perfect is regarded as the standard by
reference to which all other things are determined.
But this standard tends to be thought of as bound-
less. Space is conceived as an infinite whole, and
all other realities are thought of on the analogy
of space. This is most definitely the case in the
philosophy of Spinoza, in which the fundamental
conceptions of the Cartesians are most logically
developed. Thus the perfect comes to be identi-
fied with the boundless, and everything determin-
ate is regarded as involving negation. Leibniz
corrected this tendency by treating space as a
confused mode of thought, and by definitely re-

introducing the Platonic conception of the Good.
On the other hand, he sought to give a positive
significance to the conception of the infinitely

little, and thus revived those problems which had,
on the whole, lain in abeyance since the time of

Zeno.
The difficulties involved in the conceptions of

the infinitely great and the infinitely little were
strikingly set forth by Kant in his first two anti-

nomies. The main point there urged is that the
conceptions of infinite extent and infinite division
involve the recognition of a completed endlessness,
which is self-contradictory. Reflexion on this led
Hegel 1 to regard the simply endless (schlecht un-
endlich) 2 as an incorrect conception to take as the
opposite of the finite. The positively infinite,

according to him, means that which is complete

;

but he urged further that the complete should not
be simply opposed to the incomplete, but should
rather be regarded as including it. The perfect
whole necessarily includes parts which, regarded in
abstraction from the whole, are imperfect. It is in
this way that his conception of perfection differs

from those of Plato and Leibniz. Thus conceived,
however, the perfect is not, it would seem, to be
regarded as boundless.
More recently the conception of infinity has been

largely dealt with from the more purely mathe-
matical side. It is impossible here to enter into
any full consideration of the work that has been
done in this direction. The most important result

would seem to lie in bringing out the fact that the
conception of infinity, as employed in mathematics,
is not that of simple endlessness, but rather that of

a definite kind of endlessness, due to the formal
working out of some system of relations. The
infinite thus comes to be sharply distinguished
from the indefinite. Every infinity that has rnathe-

’ a definite infinity ; and there
partly anticipated by Spinoza and,

2 Sometimes, not quite happiiy, translated ‘bad infinite.

SchUcht, as Hutchison Stirling pointed out (Secret o/ Hegel,

new ed., Edinburgh, 1S98, p. 55S), has here its original meaning
of * simply ’—as it still has in schlechlhin. Stirling translates

it ‘downright.’ But Hegel seems to have been punning. He
intended the term to convey the implication of ‘bad' or
‘ vicious ' as well. He calls it also ‘ negatu e.'
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are as many different infinities as there are systems
of relations that can be worked out without limit.

A simple case of this is found in the conception of a part

that is exactly similar to the whole of which it is a part.

Thus, if the small square B is exactly
similar to the large square A, its

similarity implies that it also will have
a part C which is exactly similar to
itself and to A. 0 also must have a
similar part, and so on without end.
The endlessness arises here from the
constant repetition of the game relation

of similarity ; and the constant repeti-

tion is necessitated by the statement
of the first relation. This particular
case has a special interest from the way

in which it has been applied by Royce to the relation between
the universe and its parts.

3. Critical summary.—We may now consider
more definitely the exact significance which the
conception of infinity has for us at the present
time. In doing so, we may set aside the concep-
tion of perfection and also the conception of simple
endlessness, and concentrate our attention on the
definite conception of an endlessness that is in-

volved in the working out of a system of relations.

It seems clear that certain systems of relations

do lead us into an infinite series. The instance
already referred to is evidently such a case, and it

seems to have a large range of possible applications
—e.g., to the parts into which the path of a mov-
ing body may be subdivided, and the like. It is

important, therefore, that we should consider the
exact significance of this conception.
There are three main ways in which it may he

regarded. It may be contended (1) that such
mathematical determinations are essentially sub-
jective, and need not be supposed to have any
objective validity ; (2) that they express definite

characteristics of existing t l ings ; or v3) that they
are hypotheses having a certain objective signifi-

cance, hut not necessarily having any direct

application to particular existences. To discuss

these views thoroughly would involve a meta-
physical investigation of the meaning of reality,

and of the place of mathematical determinations
in it. It must suffice to say here that the first

view at least appears to be erroneous. It connects
with such theories as those of Berkeley and Hume
and the modern pragmatists ; and it falls to the
ground along with the general doctrines of sub-
jective idealism. The arguments of Frege and
others have probably convinced most people that
mathematical determinations cannot he regarded
as purely subjective. Hence we are left to choose
between the other two views. The former of them
appears to err by overlooking the distinction be-

tween the possible or hypothetical and the actual

or existent, or, in other words, between what is

formally valid and what applies to particular con-

crete objects. Any hypothesis, or (in Meinong’s
language) ‘ Annahme/ is no doubt, in a certain

sense, objective. It is a real meaning, and is

subject to the conditions that are involved in that

meaning. The thought of a centaur, for instance,

is subject to the determinations that are implied

in a definite union of certain characteristics of

horse and man. Nevertheless, so far as we know,
centaurs do not exist and never have existed ; or,

if a mathematical mode of expression is preferred,

we may say that the number of existing centaurs

is zero. Similarly, it may be asked, with reference

to any other hypothetical determination, how far

it can be applied to any existing things. In some
cases undoubtedly a direct application can he made,
whereas in other cases this is not legitimate. For
instance, any number is capable of subdivision

;

and there are some numerable things to which such

subdivision is immediately applicable. A flock of

100 sheep, for instance, can readily be divided into

two halves ; and each half can again he subdivided

into two. But the flocks thus formed could not
again he cut into two equal portions without
destroying some of the sheep. Yet the conception
of such a subdivision has a real meaning ; and,
though it is not directly applicable to the sheep, it

may be applicable to some special aspect of them
(e.g., their price). Similarly, the conception of an
endless number has a real mathematical signifi-

cance ; but the question remains to what par-
ticular objects, if any, that conception is directly

applicable.
Some illustrations may serve to make this clear. Take the

case, previously referred to, of an object that contains a part
exactly similar to itself. It is clear that in this case we are led
to the conception of an endless series. The meaning of this is

quite definite and objective. But the question remains whether
we can point to any existing object that contains apart exactly
similar to itself. It has been suggested that such an object
would be provided if within any country a perfectly accurate
map of that country were constructed, showing every detail.

For such a map, being perfectly accurate, would contain, among
other things, a representation of itself ; and the map of the map
would, of course, contain another similar map within it, and
so on without end. But this is manifestly an unreal illustra-

tion. A picture always represents something other than itself.

Further, no materials could be provided by which such a
detailed map could be constructed. At the same time, the
conception is, no doubt, objective, in the sense that it conveys
an intelligible meaning. Again, it has been said that, if it is

true to hold that when I know anything I know that I know it,

then it must also be true that I know that I know that I know
it, and so on ad infinitum. This is a better illustration

;
for,

in this case, there is no definite limit that can be set to this

knowledge of knowledge. The knowledge is actual, however,
only in so far as we produce it by reflexion ; and, as a matter of

fact, we should soon tire of this reflective process. Another
illustration that hae been given is that of two mirrors facingone
another. Each mirror contains a reflexion of the other, and in
this reflexion there is an image of itself, and so on without end.
But this also is unreal. The conditions of the reflexion of light
would not allow the process to go on beyond a certain point.
Another ingenious application of the conception of endlessness
has been given by B. Russell in his statement of the problem
which be has called ‘ the Tristram Shandy ’

:

1 ‘ Tristram Shandy,
as we know, took two years to write the first two days of his
life, and lamented that, at this rate, material would accumulate
faster than he could deal with it, so that he could never come to
an end. Now, I maintain that, if he had lived for ever, and not
wearied of his task, then, even if his life had continued as
eventfuliy as it began, no part of his biography would have
remained unwritten.’ This seems to be aclearcase otnreductio
ad absurdum of the attempt to apply the mathematical concep-
tion of infinity directly to a concrete problem. For, however
convincing the mathematical reasoning may be, it is surely
obvious that the conclusion must be wrong. The longer Tris-

tram Shandy lived, the more would be be behindhand with his

biography. It would, indeed, be difficult to find a clearer

instance to show that the mathematical conception of infinity

has only a formal validity, and that its applicability to any
concrete case must be tested by other considerations. Every
existing thing excludes certain abstract possibilities. This is at
least one oi the senses in which we may interpret the saying
that ‘ determination is negation.’

With this general view in mind, we may now
consider briefly some of the chief cases to which
the conception of endlessness has been thought to

be applicable.

4. Infinite extension.—The conception of infinite

extension is commonly thought to be applicable to
things in space 8 and to events in time, and also to
the series of conditions (whether temporal or not)

upon which existing things are dependent. It

might be supposed to be applicable also to series

of degrees and qualities (e.g., degrees of heat or
shades of colour). From a formal point of view, it

is evident that there is no reason for stopping
short anywhere in such relations as that of before
and after, side by side, greater and less in degree,
more and less of particular qualities, or causal
antecedent and consequent. However far we may
proceed in the application of these relations, it

appears to be always possible to think of a further
extension ; and it seems quite arbitrary to stop at
any particular point. It does not follow, however,
that there is an endless number of existent cases
that can be determined by these formal relations.

1 Principle of Mathematics, London, 1903, p. 358.
2 Jonathan Edwards has an ingenious argument against the

application of infinity to spatial objects. But it does not appear
to be convincing. See Works, London, 1S40, vol. i. p. eclxii.
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In the case of the alphabet, B comes after A and
before C, but there is no letter prior to A. Here
the limitation is arbitrary ; i.e., it is dependent on
a human convention. On the other hand, grey is

darker than white and lighter than black, but
there is nothing darker than black or lighter than
white. The fact that this particular scale of

qualities has two ends is not arbitrary, like the
similar limitation of the alphabet ; but the limita-

tion seems to be quite as definite. Similarly, red
and blue appear to present themselves as end-

points in a scale of colour-qualities. May it not,

in like manner, be the case that there is some
occurrence that has nothing before it, that there is

some star that has nothing due west of it, that
there is some happening that has no determining
antecedent, and so on in other instances ? There
are, no doubt, difficulties in conceiving any such
end-points. The difficulty in the case of spatial

extension was vividly stated by Lucretius. 1 He
supposed himself to stand at an extreme end of

the physical universe—say, at its extreme western
verge—and to shoot an arrow outwards. What, he
asks, is to prevent him from doing so ? The answer
seems clearly to be that there is nothing in the
formal constitution of space to prevent him

; but,
on the other hand, it might be physically impos-
sible for him to get to the extreme verge or to
shoot his arrow outwards. Though there is nothing
in the form of space to prevent him, there may be
some 1 hing in the general conditions of the Cosmos.
A more serious difficulty was urged by Kant in

the case of time. He contended that we could not
suppose a first occurrence in time, because there
could be no reason for it to happen at one point in

time rather than at any other. It seems clear,

however, that this is not a difficulty with regard
to the temporal series as such, but rather with
regard to the causal series. If causation is con-
ceived, as Kant conceived it, as temporal sequence,
the first member in the series of causes would be
unexplained. If, however, the causal series is

thought of in a different way

—

e.g., teleologically

—this difficulty would disappear. In a teleological

series there may be a reason for beginning at one
point rather than at another. What is necessary
is only that something should be taken as self-

explanatory or causa sui. It does not, of course,

fall within our present scope to consider whether
this is a legitimate hypothesis. It is enough to
urge that it is a conceivable one. If this is granted,
all the series to which reference has been made
might be supposed to be finite, i.e., not endlessly
extended.
But, of course, this does not prove that they are

finite. It may still be asked whether there is any
real objection to the supposition that they may
be endless. The chief objection appears to be
the one that was urged by Kant with leference to
the particular case of time—viz. that the sup-

position of an endless series which is actually
completed seems to be self-contradictory. If we
say that, however great anything may be, there
is always something else that is greater, we seem
to be in effect stating that there both is and is not
something which is greatest. If there is a greatest
—viz. the infinitely great—the series is not end-
less ; if there is not a greatest, the series is incom-
plete. Similarly, if we say that every ground has
another ground, we seem to be saying both that
there is and that there is not an ultimate ground.
But, it may be urged, does not the conception of

a limited whole involve difficulties quite as great ?

Not, it would seem, if some real ground can be
assigned for the limitation. In most cases of
limitation, the limits seem arbitrary or imper-
fectly explained. Why, for instance, it may be

1 de Rerum Natura, i. 96S-973.

asked, are there only three dimensions in space
as commonly conceived in the interpretation of the
physical system? Why is there only a limited
number of possible colour-experiences? Perhaps
grounds could be given for such limitations. At
any rate, there seems to be no reason for assuming
that no ground could be given for the limitation
of any particular series of concrete things. The
conception of limits to existence in time is perhaps
the most difficult. For some considerations bear-
ing upon this, reference may be made to art.

Eternity.
5. Infinite division.—The objections to endless

division are even more apparent than those to
endless extension. It involves the same difficulty

of the completion of an endless series ; but it has
a further difficulty with respect to the limiting
conception that is involved in it. When we think
of anything as being divided without end, the
ultimate parts have to be conceived as infinitely

little. Now the infinitely little seems to be
indistinguishable from zero ; and zero seems to
be indistinguishable from the non-existent. On
the other hand, the grounds that lead us to
postulate endless division are in some respects
more cogent than those that lead us to the con-
ception of infinite extension. We start in this

case with a completed whole, so that at least its

completion cannot be questioned ;
and yet there

seems to be no reason for stopping at any point in

its subdivision. Hence Kant urged that, in the
case of division, the series must be supposed to be
actually infinite, and not merely indefinitely ex-
tensible. But it is to be observed that Kant’s
argument depends upon the homogeneity of the
whole that is to be divided. And this is where
the weakness of the argument lies. If we assume
that a given whole is homogeneous throughout, we
are assuming that it is divisible throughout. The
real question is whether any given whole is homo-
geneous. Now, this at least is clear, that we are
not entitled to make any such assumption in the
case of degrees and qualities. An intense heat
does not appear to be made up of a number of
smaller heats ; nor does it seem legitimate to say
that the distinction between any intensity and the
next intensity below it is the same as the distinc-
tion between any other intensity and the next
below it. Nor are we entitled to say that the
distinction between blue and green is the same
as that between green and yellow. Hence in such
cases we do not seem to have any ground for the
postulation of an infinite series of homogeneous
units within a given whole. Moreover, if we
confine ourselves to recognizable distinctions in
degrees and qualities, it seems certain that the
number is finite. Similarly, modern physical
science tends more and more to throw doubt on
the view that physical bodies can be indefinitely

divided into homogeneous parts. Bather it seems
at least probable that physical bodies consist of

parts which cannot themselves be described as

physical bodies. If so, the argument from homo-
geneity is not cogent. There may be parts that
are not capable of further subdivision. Similarly,
it may be doubted whether any such conception
is applicable to conscious states. An experience of

pleasure, for instance, does not appear to be cap-
able of subdivision into a number of homogeneous
parts.

The strongest case is probably that of motion,
to which reference has already been made. When
any body moves from one point to another, it is

certainly natural to think of it as passing through
an indefinite number of intervening positions ; and
it is here that we come upon the paradoxes of

Zeno. Willi regard to Achilles and the tortoise,

however, it seems clear that the motion does not
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consist of homogeneous parts. Both of these mov-
ing bodies would presumably advance step by step.

This suggests the question whether it may not be
the case that all motion is discontinuous. If so,

we, of course, come upon one of the other para-
doxes of Zeno, viz. that ‘the flying arrow rests.’

If the flight of the arrow is discontinuous, this may
be interpreted as meaning that it is successively
at the points A, B, C, etc., but is never moving
between them. But is this a serious objection 1

If it occupies these points successively, it does
move from one to another. Its motion would
not be made any the less real by the fact that it

did not occupy any intervening positions. The
fact that there is no cardinal number between two
and three does not make the transition from two
to three any the less real. Considerations of this

kind may serve to show that there is no real

reason for denying that the number of parts in the
subdivision of any concrete thing may be finite.

6. Infinite attributes.—The conception of in-

finity—especially in the Cartesian school, where it

was most freely applied—has been specially used
as a determination of the idea of God. In this

use it is generally regarded as being applicable
to certain attributes, of which the chief are know-
ledge, power, and goodness. Temporal and spatial
infinity have also been frequently ascribed to God ;

but with these it is not necessary to deal further.
The other three forms of infinity call for some
notice. As regards the first, it may be observed
that, if infinite is interpreted as meaning bound-
less, infinite knowledge would seem to mean the
knowledge of an endless number of things. Now,
there is evidently a sense in which any one who
has a clear apprehension of number at all does
know an infinite number. A competent mathe-
matician may be said to know all conceivable
numbers, since the formation of numbers depends
upon a single principle ; and, if it be allowed that
an infinite number is conceivable, the mathematician
knows that. But he does not know all the rela-

tions that might be ascertained as holding between
different numbers. Infinite knowledge would pre-

sumably include this. It would also include a
full apprehension of the temporal, spatial, causal,

intensive, and qualitative orders, and of all the
different kinds of existences, and of all the relations

that could be ascertained as holding within or
between these various types ; and this kind of

knowledge might be held to be boundless. As
regards particular existences, the knowledge of

these would not be boundless, unless the things
to be known are boundless—which is at least

doubtful ; but it would include the apprehension
of every particular thing that actually does exist.

In this respect it would be all-inclusive, but not
endless.

Infinite power is more difficult to interpret when
infinity is understood in the sense of endlessness.

Some writers have interpreted it in a way that

seems to lead to absurdity. J. M. E. McTaggart, 1

for instance, takes it as meaning the possibility

of bringing about anything, however self-contra-

dictory it may be—of making black white, good
evil, the existent non-existent, the infinite finite,

2+2=5 or 100, and so forth. This, however,
seems meaningless. A being infinitely powerful in

this sense might evidently also be lacking in all

power. Such a being would be, in the fullest

sense, unconditioned or indeterminate. We might,
however, interpret infinite power as meaning the

possibility of accomplishing whatever is chosen.

It would then be limited by the condition that
what is chosen is not evil or absurd

—

i.e., it would
be taken in conjunction with the conceptions of

infinite goodness and knowledge. Infinite power,
1 Some Dogmas of Religion, London, 1906, ch. vi.

thus interpreted, would be boundless, if there is an
endless number of things to be chosen.

Infinite goodness, again, interpreted as bound-
less, would seem to mean the choice of what is

best in every case. If the number of cases is

endless, the choices would be endless. In dealing
with goodness, however, it is certainly better to
regard the attribute as essentially qualitative.

The attitude of always choosing the best seems
to be in itself a simple determination of will or
character. It does not really consist of a number
of distinct things. The endlessness lies only in

the number of cases to which the one principle of

choice may be applied. Hence it seems better to
speak of perfect goodness than of endless goodness.

And this suggests the question whether the same
is not really true of the other attributes as well.

If infinite power means the possibility of bringing
about what is chosen as best, this also does not
seem necessarily to involve in itself anything that
is endless, though there may be an endless number
of things in which the potentiality is displayed.

Similarly, infinite knowledge might be interpreted

as meaning complete insight into the conditions
on which anything is to be known. A thoroughly
skilled mathematician might in this sense have
infinite knowledge within his own domain, and yet
not have an endless number of facts present to his

mind. It may be urged, therefore, that it is better

to apply the conception of perfection, rather than
that of endlessness, in the interpretation of all

these attributes.

It is perhaps partly the difficulty in the applica-

tion of the conception of endlessness that has led

some writers to postulate the existence of a ‘ finite

God.’ 1 If an infinite God exists, it seems clear

that such a being must be thought of as complete

;

yet it is difficult—if not seif-contradictory—to
think of anything that is endless as being complete.
It is, however, mainly from the point of view of

perfection that the conception of a finite God has
been brought forward. It is urged that what we
know about the imperfections of the world forces

us to believe that, if there is a God at all, He is

either not perfect in goodness or not perfect in

knowledge or in power. But the consideration of

this question lies beyond the scope of the present

article.

7. The infinity of the Cosmos.—It is evident
that, in a certain sense, the Cosmos includes the
endless ; for it includes number, and number is

endless. This does not necessarily imply, however,
that the Cosmos contains an endless number of

existences. This distinction hasbeen partlybrought
out in the present article ; but to explain it fully

would require a careful consideration of the
distinction between existence and reality. It must
suffice to say here that existence seems to present
itself as a selection from a larger realm of possi-

bility. If we mean by existence that which occurs
in the time order, within which our own conscious
experience falls, it seems clear that some things

—

e.g., perfect knowledge, goodness, and power

—

may be real, though they do not in that sense
exist. Again, there is a sense in which anything
that is conceivable may be said to be real. If it

is conceivable, it is really conceivable ; and the
conditions of such conceivabilitv would seem to be
contained within the structure of the Cosmos. 3 In
this sense it may be said that endlessness—inasmuch
as it has a real meaning—is contained in the
Cosmos. But it does not appear to be correct to
say that the Cosmos itself is endless. Bather it

1 One of the best statements of this view is to be found in H.
Rashdali's Theory of Good and Evil, Oxford, 1907, ii. 237-244

;

of. also McTagg-art, Some Dogmas of Religion, ch. vii., and J.

Ward, The Realm of Ends, Cambridge, 1911, especially p. 443 f.

2 Reference may be made to an article on * The Meaning of
Reality,’ in 3Iind, Jan. 1914.
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would seem that, if there can properly be said to

be a Cosmos at all, it must be supposed to be a

complete whole. But it may be infinite, in the

sense that it is perfect and all-inclusive. Indeed,

to say that it is a complete whole seems to imply
that it is perfect and all-inclusive ; but whether it

is to be really so conceived, and, if so, how, is a

problem that cannot be adequately dealt with in

such an article as this. Nor is it possible to discuss

here how far the conception of such a perfect

Cosmos would agree with or differ from the con-

ception of an infinite God referred to in the preced-

ing section.

See also artt. God, Good and Evil, Hegel.
Literature.—The literature dealing with Infinity is very

extensive ; but the following references may be found useful

:

J. Royce, The World and the Individual, 1st ser., London,
1901, esp. supplementary essay ; A. E. Taylor, Elements of
Metaphysics , do. 1903, esp, bk. ii. ch. iii. ; J. Burnet, Early
Greek Philosophy 2

, do. 1908, esp. ch. viii. ; H. H. Joachim,
A Study of the Ethics of Spinoza, Oxford, 1901, esp. bk. i. ch. L
sect. 2 ; B. Russell, A Critical Exposition of the Philosophy of
Leibniz, Cambridge, 1900, esp. ch. ix. ; R. Latta, Leibniz, the

Monadology, Oxford, 1S98, esp. pt. iii.; E. Caird, Critical

Philosophy of Kant, Glasgow, 1889, bk. i. ch. xii. ; J. M. E.
McTaggart, A Commentary on Hegel’s Logic

,
Cambridge,

1910, esp. ch. iii. ; B. Bosanquet, Logics, Oxford, 1911, esp.

bk. i. ch. iv. ; B. Russell, Principles of Mathematics, voL L,

Cambridge, 1903, esp. pts. ii., iii., and v.
; A. N. Whitehead

and B. Russell, Principia Mathematica, vol. ii., do. 1912, esp.

pt. iii. sect. C ; E. W. Hobson, The Theory of Functions of a
Real Variable, do. 1907, esp. ch. L J. S. MACKENZIE.

INFORMERS.—One who has knowledge that

a crime has been committed is morally, and fre-

quently legally, hound to lodge information of such
crime in order that justice may be done. This
holds both in the strictly legal and in the religious

sphere ; indeed, in many strata of civilization

there is no demarcation between the two. The
duty is binding, moreover, not only upon the
official classes, whether civil or religions, hut
upon every one who has cognizance of the crime.

Morally speaking, he who conceals his knowledge
of, e.g., a murder, and thereby assists the murderer
to escape detection (to give the least possible con-
sequence of his dereliction), is particeps criminis.

This principle is recognized in primitive codes, as
when, among the Aztecs, one who had cognizance
of treason and did not divulge his knowledge was
enslaved (H. Post, Grundriss der ethnolog. Jvris-
prudenz, Oldenburg, 1894-95, ii. 314, 324, with
further instances and lit.). At the same time,
there may be limits to this obligation. Thus
Chinese law forbids a kinsman or a slave to lodge
information, and even punishes with death anony-
mous informers, if their identity is established,

while the African Kru regard as a culprit one who
divulges information concerning a crime in which
he has no concern (Post, ii. 314 f. ).

The important assistance rendered to justice by
the informer receives recognition in the usage of

giving him a substantial reward, generally from
the fine which the convicted must pay, this reward
being a ninth among the Kalmuks ; and the same
code also recognizes the principle of ‘ king’s evi-

dence,’ so that he who deserts a robber band and
lodges information regarding them escapes punish-
ment (Post, ii. 315 f.).

Such is the ideal theory of the informer, whose
importance in aiding the ends of justice must be
frankly recognized. Yet the informer is a hated
creature, often despised by those who profit by
what he tells. The code of Mann, for instance,
places him in the same category as madmen and
scoffers at the Veda ; no Brahman may eat food
proffered by an informer; and the lodging of
(false [?]) information is equivalent to the most
heinous sin of killing a Brahman (iii. 161, iv. 214,
si. 56). In Europe any private citizen who,
with the most unexceptional of motives, seeks to
secure evidence of the violation of the laws of the

land, such laws, for example, as those governing
the sale of liquor or those regulating houses of

ill-fame, may, indeed, further the ends of justice,

but will too often be exposed both to the more or
less concealed contempt of the official service and
almost certainly to the contumely of the public,

even of the more enlightened and thoughtful of its

members.
This attitude, too, has its justification. The

informer may be the most honourable of men ; but
he may also be a thoroughly despicable creature,

serving not for the promotion of the welfare of

society, but for the mere money that he can make,
or he may be influenced by personal hatred. This
is why the informer is loathed, with the added
factor that all peoples of even moderately advanced
ethical development have a predilection for fair

play and for open fight, if fight must needs
be.

To summarize the ethical aspect of the informer,

we may say that in many cases he undoubtedly
advances the cause of law and justice where with-
out his aid crime could be perpetrated and flourish.

That by his means many an instance of unjust
punishment has been inflicted does not in the least

militate against the use of his services ; it merely
signifies that his motives and evidence need to be
tested with more rigidity than in the case of official

guardians of the law. Indeed, he is a check
upon these guardians, who may err on the side
of leniency (and not always from disinterested
motives), just as he may be guided by undue
severity (and sometimes from motives at least

equally interested). As regards the ethical posi-

tion of the informer, each case is to be judged
separately. If he is convinced that the offence
concerning which he lodges information is indeed
wrong and that it should be punished, his act is

commendable and in the interests of society, even
though he may have a sub-motive of personal hate
(perhaps in consequence of injury which he has
suffered either from the system of crime as a whole
or from the person or persons involved in the par-
ticular offence). If, however, his motive is merely
to gratify personal resentment or to secure the
pecuniary or other reward offered, then, while his
act may be to the welfare of the social organism,
he himself is ethically to be condemned.
The informer does not seem to have become a

real problem until the days of the late Republic
and early Empire of Rome. By the former period
he must have become a peril, for Cicero urges (de

Ojjic. ii. 14) that his statements must be received
only for cogent reasons and in infrequent cases,

and then with caution. Yet under the worst of

the emperors the evil side of the delator waxed
luxuriant. Tiberius ‘decreed special rewards to
accusers, and sometimes to witnesses ; credence
was refused to no informer’ (Suetonius, Tib. Ixi.)

;

and probably the rhetoric of Pliny the Younger
was not very far beyond the mark when he said

(Panegyr. xxxiv.)

:

‘Vidimus delatorum agmen inductum, quasi grassatorum,
quasi latronum. Non solitudinem illi, non iter, sed templum,
sed forum insederant. Nulla iam testaments secura, nullus
status certus : non orbitas, non liberi proderant. Auxerat hoc
malum principum avaritia.’

While the system of delatio flourished in all its

worst forms, repeated efforts were made to curb it.

Nero reduced to a fourth the rewards offered by the
Lex Papia (Suetonius, Nero, x.), and in his reign
was passed the Senatuseonsultum Turpillianum, by
which assistance of informers by procuring evi-

dence or supporting unjust charges was penalized
(Digest, XLVIH. xvi. ; Cod. Justin, x. xi.). Women,
‘viii clarissimi,’ veterans, etc., were absolutely

forbidden to act as informers, while soldiers and
guardians could do so only in special cases (Dig.

xr,ix . xiv. 18). But despite every elicit, as S. Dill
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remarks (Roman Soc. from Nero to Marcus Au-
relius, London, 1904, p. 35 f.),

‘the profession grew in reputation and emolument. It is a
melancholy proof of the degradation of that society that the
delator could be proud of his craft and even envied and ad-
mired. Men of every degree, freedmen, schoolmasters, petty
traders, descendants of houses as old as the Republic, men from
the rank of the shoemaker Vatinius to a Scaurus, a Cato, or
a Regulus, flocked to a trade which might earn a fabulous
fortune and the favour of the prince. There must have been
many a career like that of Palfurius Sura, who had fought in

the arena in the reign of Nero, who had been disgraced and
stripped of his consular rank under Vespasian, who then turned
Stoic and preached the gospel of popular government, and,
in the reign of Domitian, crowned his career by becoming a
delator, and attempting to found a juristic theory of absolute
monarchy.*

After scourging delators, Titus either sold or
exiled them (Suetonius, Tit. viii. ) ; every possible

impediment was placed in their way (Dig. xlviii.

ii. 7. 1 ; Cod. Justin, ix. i. 3, ii. 17, iii. 2) ; in 319
Constantine imposed the death penalty on any
delation (Cod. Theodos. X. x. 2) ; and in 365
Valentinian and Valens forbade anonymous dela-

tions (Cod. Justin, ix. xxxvi.); hut all these
measures proved ineffectual.

Vet in all these enactments attention was evi-

dently directed to the suppression of the abuses
of the system rather than to the abrogation of the
system itself. It is true that Trajan banished the
delators (Panegyr . xxxiv.-xxxvi.) ; hut, at least in

the provinces, they were not merely tolerated, but
their evidence was received. This is admirably
attested by Pliny’s famous letter (xevii.) regarding
Christians and the Emperor’s reply.
Certain individuals were denounced (deferefantur) to Pliny

as Christians, and he tried each case strictly upon its merits.
To this course the Emperor replies approvingly, directing that
1 they [the Christians] are not to be sought out

;
if they are

denounced and convicted, they nmst.be punished ’ (‘ conquirendi
non sunt : si deferantur et arguantur, puniendi sunt').

The early Christians must frequently have suf-

fered from the zeal of informers, whether honest
or not (doubtless both types were to be found). It

was not, however, until the early 3rd cent, that
the Councils of the Church took official cognizance
of them. The 73rd canon of the Synod of Elvira

(305 or 306)—a canon incorporated in the Canon
Law (C. 6, causa v. qu. 6)—enacts that

‘ Delator si quia extiterit fidelia, et per delationem eius aliquia

fuerit proscriptus vel interfectus, placuit eum nec in finem
accipere comiminionem : si levior causa fuerit, intra quin-
quennium accipere poterit communionera ; si catechumenus
fuerit, post quinquennii tempora admittetur ad baptismum.’
The 13th canon of the Synod of Arles (314) requires the degrada-
tion of all ecclesiastics who had delivered over (tradtdisse)
sacred vessels, copies of the Scriptures, or * names of the
brethren.* ‘ But this penalty was only to be inflicted in case
the offence of traditio was proved, not merely by private de-
nunciations (verbis nudus), but by the public laws, by writings
signed by officers of justice ' r v-v * i

* •'»'>. whi h the Roman
officers had to draw up in v .

,:
.i I .. % : :-r * edict* (C. J.

Hefele, Hist, of the Christ « Hi t • w. S.nr. *r.. [Edinburgh,

1594] 192). The ordinations previously performed by bishops

who had turned delators were, however, valid. The following

canon of the same Synod excommunicates until they die

(‘ usque ad exitum’) those ‘ who falsely accuse their brethren *
;

(cf. Hefele, U»191!.).

If, however, the Church condemned those who
delated against her, she encouraged those who in-

formed for her, and even bade them do so. In her

efforts to suppress all manner of heresy in the
Middle Ages, the informer was called into service.

To further the extirpation of the Cathari, peni-
tents were obliged to denounce all whom they knew
or suspected to be heretics of that type, and dela-

tion was regarded as necessary proof of conversion.

‘ How useful this was is seen in the case of Saurine Rigaud,
whose confession is recorded at Toulouse in 1254, where it is

followed by a list of one hundred and sixty-nine persons in-

criminated by her, their names being carefully tabulated with
their places of residence for immediate action. . . . Delation
was so indispensable to the Inquisition that it was to be secured
by rewards as well as by punishments. Bernard Gui tells us
that those who voluntarily come forward and prove their zeal

by confession and by betraying all their associates are not only
to be pardoned, but their livelihood must be secured at the
hands of princes and prelates; while betraying a single “per-
fected ” heretic insured. immunity and perhaps additional re-

ward. ... It became, in fact, a settled principle of law that
either husband or wife knowing the other to be a heretic and
not giving information within a twelvemonth was held to be a
consenting party without further evidence, and was punishable
as a heretic* (H. C. Lea, Hist, of the Inquisition of the Middle
Ages, London, 1908-11, i. 409, 432).

Where it was possible to take vengeance on the
informer, he was not spared. Thi3 is clearly

exemplified by the history of delation among the
mediaeval Jews. Under Arab dominion, informa-
tion was rife in Jewry, as when, about 1089, Khalfa
ibn al-A'jab and his son Ilayylm drove Isaac al-

Fasi from N. Africa to Spain ; and after the
expulsion of the Moors from Spain, the informer
continued to harass the Jews under Christian rule,

as was the case throughout Europe generally. No
new principles appear, but the penalty of death
was not merely pronounced upon the delator, but
was actually carried into effect, often with the
consent of the King, notably in the cases of Joseph
Piehon, royal farmer of taxes, beheaded at Seville,

21st Aug. 1379, and of a notorious delator executed
by royal authority at Barcelona about 1280. So
heinous was the offence of an informer deemed that
he might be seized and condemned to death forth-

with, and the penalty might even be imposed in

his absence. In Germany the tribulations brought
upon the Jews by the informer Cbo, ‘traditor,’

t.bV’-i, ‘ delator,’ j'pki, ' slanderer ’) were especially

severe, as in the expulsions from Augsburg, Nurem-
berg, and Regensburg ; and in Poland, where, with
government sanction, an informer’s tongue or

ears might be cut oft', the death penalty is said to

have been inflicted as late as the close of the 18th

century.
4 As a survival of that gloomy phenomenon of mediaeval his-

tory, there had long existed in the Ritual of Congregations a
prayer, which was repeated on Mondays and Thursdays and at
other times, against this social evil, and which in various lands
was extant in manuscript for the use of the readers of congre-
gations. Excommunication and execution had thus yielded to
prayer and imprecation ’ (D. Kaufmann, JQR viii. 228).

Litbraturs.—

T

he various treatises on Roman Law (con-

veniently summarized in Pauly-Wissowa, iv. [1901] 2427 f.) ; J.
Bingham, Ant. of the Christian Church

,
xvi. x. § 10 (Oxford,

1843-45); artt. ‘Delator,* in W. Smith, Diet, of Gr. and Rom.
Ant. (London, 1875), p. 388 f.,

4 Informers,’ in DCA i. [1875] S3o,

‘Moser,’ in JR ix [1905] 42-44; D. Kaufmann, ‘Jewish In-

formers in the Middle Ages,’ in JQR viii. [1895-96] 217-238.

Louis H. Gray.

INHERITANCE.
Primitive and Savage (E. N. Fallaize), p. 2S3.

Babylonian (C. H. W. Johns), p. 295.

Celtic (E. Anwyl), p. 297.

Egyptian (G. Foucart), p. 299.

Greek (W. J. Woodhouse), p. 302.

Hebrew (H. P. Smith), p. 306.

INHERITANCE (Primitive and Savage).—i.

Primitive property and the conception of inherit-

ance.—Among primitive races, both religious beliefs

and social organization are such as to hinder rather

Hindu (J. JOLLY), p. 308.

Jewish (I. Abrahams), p. 309.

Muslim.—See LAW (Muhammadan).
Roman (W. J. Woodhouse), p. 310.

Teutonic (B. S. Phillpotts), p. 311.

than favour the origin and growth of the conception
of the transfer of estate, by regular succession, to
a representative of a former possessor. This is

especially the case with material property. In-
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dividual possessions are confined to a few weapons,
implements, ornaments, and utensils. At death
these are buried with the owner or destroyed by
breaking or burning, either that they may serve
for his use in the future life, or because of the
pollution of death which has made them useless to

the living. The hut is pulled down or allowed to
decay.
Even when the principle of inheritance is re-

cognized, this custom of destroying property is

continued, and may seriously diminish the estate,

although not unnaturally there is a tendency to
limit the practice to articles of little value.
In Savage Island the heir receives only what remains of the

material possessions of the deceased after the greater part has
been destroyed in his honour. 1 The Nagas of Manipur seriously
reduce the value of the inheritance hy placing a number of

at this early stage transmitted by other means,
are inherited at a higher level of culture (see below,

3 (cl)). This seems clear from the fact that inherit-

ance of personal property is recognized while the
tenure of land continues to be communal, or subjeet-

to rights originating in communal tenure ;
the

chieftainship or headship of a group is wholly or
partly elective ; and a profession, such as that of

the medicine-man, or an industrial calling is assumed
by association rather than by relationship. Further,
it arises out of the action of the living rather than
the dead. Testamentary disposition appears at a
comparatively late stage of development, and gifts

inter vivos are frequently rendered void by death.
It is the desire of the living to possess some specially
valuable weapon or ornament which has overcome
religious scruples, rather than the wish of the owner
to benefit those who come after him.

is regarded as a great pollution, and is followed by elaborate
purificatory ceremonies

:
part of the property of the deceased,

such as rugs, clothes, mats, and old earthen pots, is placed in
the grave; articlesof value are purified and the hut is crushed.

3

It is clear that the practice, whether based upon
the idea of continued ownership after death or
upon pollution, did not, in the earlier stages of
development, allow for any rights of the heirs.
Nor are the conditions of land tenure such as either
to originate or to foster such rights. Among nomad
hunters, even if their sense of possession is strong
enough to lead them to guard their hunting grounds
from trespass by their neighbours (which is not
invariably the case), rights of individual ownership,
which might be inherited, are, as a rule, not re-
cognized; and the same applies to lands in the
occupation of primitive pastoral tribes such as the
Yakuts, while among agricultural peoples, where
transmission of land to heirs is from the nature of
the case of greater moment, it frequently happens
that the conditions of tenure and the custom of
periodical redistribution are such as to indicate a
communal tenure, not entirely superseded, rather
than an absolute individual ownership. The right
to hunt or pasture over certain lands, however,
although belonging to the individual in virtue of
his membership of a certain group, is hereditary in
a somewhat vague and undefined manner, inasmuch
as it is in fact transmitted from father to son.

It is said of the tribes of the Lower Hunter River that the
males inherited the hunting grounds of their fathers.4 Probably
it would be more correct to say that the rights were transmitted
to them as members of the local group to which their fathers
belonged. An initiation custom practised by the natives of
Cape York in reference to territorial rights seems to stand
midway between this form of transmission in virtue of group
membership and inheritance in the stricter sense. Inheritance
is through the mother, or a man’s heirs are his uterine nephews,
but the country over which the youth who is being initiated
shall have the right of hunting and collecting roots and fruits
is determined at one stage of the ceremony when one of his
teeth is knocked out by repeated blows with a bone. At each
blow the operator names the ‘country’ of his mother, his
mother’s father, or one of her relatives. The country named
as the tooth falls out is the one over which he has rights.5 He
has been admitted to a group to which the country belongs

;
!

at the same time it is a group with which he has a hereditary
and not merely a local connexion.

2- Origin of inheritance.—Although custom and
religious belief operate in this way to prevent

E
ersonal property from passing to those who might
e regarded as the heirs of a deceased person, it is,

nevertheless, probable that the practice of inherit-
ance and the rules of succession first grew up in
connexion with this rather than with land, rank,
profession, or calling, and the like, which, though

* Thomson, ‘ Note upon the Natives of Savage Island or
Niu6,’ JAI xxxi. [1901] 143.

gS’
H<x*son

> 27is Ndga Tribes of Manipur, London, 1911,

A. Junod, The Life of a South African Tribe, London
and J^euchatel, I. [1912] 140, 142 ; cf., further, on the subject as

174 f°
e

’ A ’ Post» Grundriss der ethnolog. Jurisprudenz, ii.

4 B. McKiernan, ‘Some Notes on the Aborigines of the Lower
ske

Ji
R£e

5,
J
New 8011111 Wales,’ Anthropos, vi. [1911] 888.

B A. c. Haddon, Bead Hunters
, London, 1902, p. 191.
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Among the Arawak it is not uncommon for the hammock in
which the body is laid in the grave to be withdrawn afterwards
if it is new and good.* In New Guinea, among the Koita and
Motu tribes, although the house of a dead man is allowed to
decay, the floor beams, which are valued on account of their
fine workmanship, are not allowed to suffer the same fate, but
are regarded as the most important part of the inheritance. 2

The familiar custom of substituting ceremonial
objects or models for objects of utility or value,
and avoiding the sacrifice of slaves and wives, which
is found in its most highly developed form in the
burials of ancient Egypt, is probably due to the
wish of the heir to prevent too serious a reduction in

his inheritance rather than to the desire of the owner
to pass on his estate intact. It may also he noted
that an important or a chief part in the rites

accompanying the burial ceremony, which would
afford the opportunity of withholding any of the
personal property from destruction, is frequently
entrusted to a near relative, who at a later stage
is either the heir or takes a considerable share of

the estate.

In Samoa only the sister or the sister’s child had the privilege
of sitting at the head of the grave and breaking the bottle of
scented oil to pour over the uncovered face of the dead man,*
while among the Bathonga the younger brother, who inherited
the chief wife of the deceased, entered her kraal, of which he
became the master, performed the ‘rite of the twig,’ and
delivered the address to the ancestors.4 If a Kikuyu son refuses
to assist in digging his father's grave, he is disqualified from
receiving a share in the estate. 5 The 6ons or grandsons chosen,
by the Baganda clan to perform the burial ceremonies each took
a widow from the inheritance, and the sister’s son received a
woman for performing the ceremonies which brought the
mourning to an end.6

3. The inheritable estate.—{a) Personalproperty.

—Material things, such as weapons, implements,
utensils, and ornaments, would beamong the earliest

kinds of articles to be regarded as falling by suc-
cession to a man’s connexions at his death. In
ordinary circumstances these are affected by no
special rule, but follow the regular line of succession,
although certain articles may be by custom assigned
to a particular person or class of persons. 7

The Tube-tube tribes of New Guinea distinguish two categories
of personal property. Drums, lime-pots, lime-spatulse, and
canoes go to the sister's children, even if they are girls, but in

this case for their children. If the sister has no children, this

class of property would pass to the maternal uncle, but with a
reversion at his death to a man's own brothers and sisters.

Property of the second category, such as arm-shells and the
like, and also pigs, was divided between a man’s own children
and those of his sister. Among the W’aga-waga tribes, ornaments
given to a wife by a husband are regarded at his death as the
heritage of his gariaiina, a man who performs certain ceremonies

1 E. Im Thurn, Among the Indians ofBritish Guiana, London,
1883, p. 225.

2 C. G. Seligmann, The Melanesians of New Guinea ,
Cam-

bridge, 1910, p. 90.
3 G. Brown, Melanesians and Polynesians, London, 1910, pp.

42, 403.
4 Junod, i. 142, 200.
5 C. W. Hoblev, * Further Researches into Kikuyu and Kamba

Religious Beliefs and Customs,’ JRAI xli. [1911] 418 ; cf. Post,

ii. 186.
<> J. Roscoe, The Baganda, London, 1911, p. 270.

7 On the primitive regulations concerning alienable and irk*

alienable property see Post, i. 200 f.
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at the grave, or his brothers.1 Among the Bathonga, of the
two assegais which are a part of a man’s regular equipment,
one, the larger, passes to the son, the other to the uterine
nephew ; the nephew has first choice, but by custom leaves the
big assegai to the son. 2 A regular classification of inheritable
property among the Kayaos and Kenyaks of Borneo allots all or
most of the domestic utensils to the widow ; old beads, cloth,
bead-boxes, and female slaves to the daughters ;

and war-
coats, weapons, and canoes to the sons.2

(b) Land.—Inheritance of land is closely bound
up with the system of land tenure. Individual
ownership is a late development, and even among
civilized races communal ownership still affects

the terms upon which land is held. In the more
primitive types of society—the hunting, pastoral,

and early agricultural stages—it is the right of

user and not the absolute ownership that is

transmitted. Indeed, in the case of a nomadic
community of hunters ranging over a wide tract

of country, the term ‘ inheritance,’ as has been
stated above, is hardly applicable in the strict

sense to the methods by which members of the
tribe enter into or are admitted to the territorial

rights of their group. They obtain and hold their

rights primarily in virtue of birth in a group, and
not in virtue of their relationship to an individual.

The same applies in a less degree to the concep-
tion of land held among pastoral tribes, except
that the group tends to be smaller or a subdivision
of a larger group, such as the sib, or the family,
among the Yakuts and the medieval Basques.
The land descends through the head of the family
as a joint possession and not as the property of

a single individual. The strong gentile organiza-
tion of the tribes of the north-west coast of

America points to group tenure as the origin

of the custom whereby the hunting grounds of

the Western Denes and other tribes of that region
are the hereditary property of the chiefs or the

nobles .
4

T-
." ’ -imnnity, some degree of

. . right of ownership with
power of transmission to heirs is usual.
Uganda affords an instance to the contrary. All the land,

with the exception ot the clan burial-grounds, belong to the
king. The holdings cultivated by a roan’s wives are granted
him by the chief or directly by the king, who gives estates

to the nobles holding office in various districts of the country.
These estates are not inherited, and, on the promotion of

the official, pass to his successor without allowance for

improvements. 5

It is more usual, however, where all land is

regarded as the property of the chief, for the
custom to be modified by what is practically a
grant in perpetuity from the chief, either with or

without an annual payment, the land then being
transmitted as hereditary property, but being
inalienable by sale.

This form of tenure was found in ancient Mexico, where,
among the Nahua races, the property of the nobles was held
directly from the king by the individual, but the land of the

common people was the property of the clan, and held from it

as inalienable but inheritable property by the individual. 5

In Nigeria, land was granted in perpetuity subject to an

annual rental and occupation. Although the grantee had no

power to alienate, at his death it did not revert to the chief,

but descended to his heir, usually a son,7 who held it on the

same conditions as his father. Similar rules of tenure and

succession are found among the Bathonga, with the exception

that the grants are made by the chief in the first instance to

the local headman by whom the lots are apportioned among the

members ot the village, without, however, affecting the right of

transmission to heirs. 8

The mode in which land may he inherited some-

times varies in the same community, the variation

being based upon a distinction between group and
individual ownership, with the result that the

right to inherit is vested in two distinct classes

of persons.

1

Seligmann, p. 522 f.
2 Junod, i. 208.

3 C Hose and W. McDougall, The Pagan Tribes oj Borneo,

London, 1912, i. 83 ; cr., for further examples, Post, i. 224 f.

4 C. Hill-Tout, The Far West, London, 1907, p. 146.

5 Roscoe, pp. 238, 278.
5 H. H. Bancroft, SR it 224 ff.

7 R. E. Dennett, Hitjerian Studies, London, 1910, p. 19a.

8 Junod, ii. [1913] 6.

Among the Mafulu, each man has a bouse site in the village,

which at his death ceases to he the property of his family

and reverts to the village; it is, or may be, then allotted to

another member of the group. In addition, he possesses garden
land and bush land, which are his absolute property, but in

the latter case subject to a right of the villagers to pass over

it. This land descends to his sons, but is held in common by
them and their heirs ; it is never divided, so that the number
of individuals holding a plot of such land in joint ownership
in time may become very large. Any house built upon this

site remains the property of the family.1 In Melanesia an
analogous distinction is maintained. There, however, the

ancient garden lot (because, it may be assumed, it was
originally cleared by the labour of a group of settlers organized

on a kinship basis) descends to the members of the owner’s km,
his sisters’ children, but bush land cleared by the owner him-
self and made into a garden lot descends to his children and
continues to be inherited in the direct line so long as the origin

of the clearing is remembered.2 In Fiji, though the bush land

was held in common, and the tenure of arable land, descending
according to a fixed law of inheritance, was little more than
a grant of user from the chief, land in the Rewa province, con-

sisting of tracts reclaimed from the delta of the river, was
appropriated by individual families, and as such was subject

to ordinary chattel law, alienable, and inheritable by the eldest

son in the first instance, and not by the eldest brother.3 An
interesting point arises in connexion with the tenure of trees

as apart from land tenure in Melanesia and the adjacent area.

Property in the trees being distinct from property in the land

on which they stood, they might, and, indeed, frequently did,

descend to an entirely’ distinct class. Trees planted with the

consent of the owner of the land were inherited by the planter's

sons
;
and trees planted on his own land might be declared to

be the property of his sons instead of the members of his kin.4

As the principle of individual tenure becomes
more generally recognized, the custom regulating

its transmission at a break in continuity of owner-

ship caused by death tends to approximate more
nearly to the rules of inheritance characteristic

of a highly developed type of civilization, and to

ignore claims outside the direct line. If any traces

of the more ancient system remain, they may be

sought in the rules for the disposal of the house

and the house site, this being the part of the land

in which the individual first makes good liis claim

to absolute ownership, and as such tending to

preserve the original form of transmission.
In New Guinea the house site formed an important part of

the inheritance, although the house itself was usually allowed

to rot. It passed either to the son (Koita, Motu) or to the

brother’s sister or sister’s son (Waga-waga, Tube-tube, Bartle

BayX ®

(c) Women as inheritable property .-—Many primi-

tive peoples, especially in Africa, regard wives and
daughters as an important part of the estate, to

be transmitted in accordance with the regular

rules of inheritance with the rest of the property.

The explanation is to be sought partly in the

economic value of women either as workers, or,

in the case of daughters, as potential wealth in

the shape of a bride-price ;
partly in the solidarity

of group feeling which tends to regard everything

over which the head of the group has authority

as his absolute possession, and, as such, to be

transferred to his successor ; and partly in the

necessity, where the independent status of women
is not recognized, for every woman to be attached

by some definite relation to a male protector. As
a rule the heir married the widow, except when
she was his own mother, and received the bride-

price for the daughters on their marriage.

Among the Akikuyu the son, if adult, inherits his father’s

widows, but, as a rule, takes as his own wives only those in

excess of three ; as it is usual for a man not to marry more
than three wives until his eon has been received into the tribe,

these widows would be of about the same age as the heir.6 In

Nigeria (Katroro) the son takes any of the widows not taken by
his paternal uncles.? According to the rule of the Wa-Sania,

the wives become the property of the eldest brother of the

deceased ; but, if he already has three wi\es, or if the number
inherited would give him more than three, the number allowed,

1 R. W\ Williamson, The Jlafuln, London, 1912, p. 117.

2 R. H. Codnngton, The Melanesians, Oxford, 1S91. p. 61 f.

3 B. Thomson, The Fijians, London, 1908, pp. 358, 369.

4 Codnngton, loc. eit.

6 Seligmann, pp. 89 f., 521-524.

6 W. S. and K. Routledge, ITith a Prehistoric People
, London,

1910, p. 143.
7 a. J. N. Tremearne, ‘Some Nigerian Head Hunters,' JRA l

xiii. [1912] 189.
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he hands them over to other men, while their children remain
his property. 1 Among the Bahima, il the brother already has

two wives, the eldest son takes charge of the widows, although
they are looked upon as the property of his ancle.2 The
Araucanos assigned the widows to the eldest son, but in

default of a son they were either given to the eldest brother

or distributed among all the brothers in the order of their

marriage. 3 Among the Arunta the wife passes to the younger
brothers.

4

(d) Chieftainship, rank, status, etc.—Although
the tendency is for the chieftainship or headship
of a group to be hereditary, this is by no means
a matter of course, and among many primitive

peoples other considerations are taken into account
in choosing or accepting a leader of the group.

In the Australian tribes the office is elective ; though the
choice usually falls on a son of the previous headman, he must
have distinguished himself as an orator or bard, and as a rule

be skilled as a medicine-man and qualified to perform magic
rites at initiation ceremonies. 6 Among the Salish of the upper
waters of the Fraser River the office is elective, but among the

tribes who live lower down the river social conditions become
less democratic until the coast is reached, when the chieftain-

ship becomes purely hereditary in the normal course.6 The
hereditary principle is so clearly recognized by the Halkom&em
tribes that the daughter of a headman transmits the chieftain-

ship to her husband, though ineligible to hold it herself,7 while
the headship of the Roro-speaking and Mekeo groups of New
Guinea is not only hereditary, including in the latter case the
war chieftainship, but may be held by a daughter of a deceased
headman. 8 On the other hand, personal prowess may be all-

important, and may delay or prevent recognition of a regular
line of descent. In most American tribes the office of sachem
was hereditary in a family or clan, butelective within that group.
When a war chief existed side by side with the sachem, the
office was conferred in virtue of personal prowess, while among
the Tlingits election was dependent upon wealth.9 The war
chieftainship of the Araucanos in the time of the Spanish wars
was elective ; now the chieftainship is hereditary in the families

claiming to be descended from the founders of the local groups. 19

Both election and hereditary succession were found among the
ancient inhabitants of Central and South America. In the
royal line of Peru, in Ecuador, and in Colombia, hereditary
succession was the rule.1* The Nahua monarchy at Tezcuco and
Tlacopan was hereditary and lineal, while in Mexico it was
collateral and elective, the election falling upon the king’s

brother. Among the Jakun of the Malay Peninsula, the eldest

son of the deceased headman is presented for election, while
among another group of jungle tribes of the Peninsula, the
Sakai, the office is hereditary.12 in Cumana, on the other hand,
it is the youngest son of the head wife who inherits the chief-

tainship.13 In Borneo, among the Kayans, the office of chief is

elective, with a bias in favour of the son, who, if not of mature
age, is held to have a strong claim to election after the death of

his father’s successor ; but among the Kenyahs, where the chief

has greater authority, the heir (a son or a nephew) is recognized
during the lifetime of his father, and given a certain amount of

authority as a preparation for the duties he will have to per-

form later.

14

In Uganda the chieftainships of the various
districts were not hereditary, but in the disposal of the king.

As a rule the son of the deceased chief, especially if he was
killed in battle, was appointed, as being by upbringing and
training most fitted to hold the position. The principle of

office being subject to appointment but hereditary m a limited

group also appeared in Uganda in the appointments to the
great offices of State, which by custom were frequently assigned

to members of the clan of the previous holder, and even in

the royal succession ; the three great officers of State chose as

the successor to the throne the prince whom they considered the
most suitable, without necessarily paying regard to the nomina-
tion customarily made by the previous king at the time of his

death. 13 The lucrative village offices of the Nagas, which are
the most valuable part of an estate, are hereditary in the male

1 W. E. H. Barrett, * Notes on the Customs and Beliefs of the
Wa-Giriama, etc., British East Africa,’ JRAI xli. 31.

2 Roscoe, ‘The Bahima,* JRAI xxxvii. [1907] 103.

3 R. E. Latcham, ‘Ethnology of the Araucanos,’ JRAI xxxix.

(1909] 360.
4 N. W. Thomas, Natives of Australia, London, 1906, p. 202.
3 lb. p. 142.
6 Hill-Tout, p. 158 f.

7 Hill-Tout, * Ethnological Report on the Stse&is and Skaulits

Tribes of the Halkomllem Division of the Salish of British

Columbia,’ JAI xxxiv. [1904] 318.
® Seligmann, pp. 219, 342.
9 F. 8. Dellenbaugh, The North Americans of Yesterday

,

New
York and London, 1901, p. 424.

10 Latcham, p. 355.
11 T. A. Joyce, South American Archceology, London, 1912,

pp. 19, 59 ; Letourneau, Property, p. 326.
12 W. W. Skeat and C. O. Blagden, Pagan Races of the Malay

Peninsula, London, 1906, i. 500 ff. ; for other instances see
Post, i. 218 f.

15 T. Waits, Anthropol. der Naturvolker, iii. (Leipzig, 1862)
383.

14 Hose-McDougaU, i. 66-68.
15 Roscoe, The Baganda, pp. 189, 249, 269.

line,1 but among the neighbouring Lushei Kuki tribes both
elective and hereditary offices exist, sometimes side by side in

the same village.2 The great offices and the accompanying
grants of land of the Mayas and peoples of ancient Mexico and
Central America either were hereditary or, when in the gift

of the monarch, tended to become hereditary, while the
nobles about the person of the king formed a hereditary
caste.3 Hereditary castes or classes are found in many parts
of the world, the most noteworthy examples perhaps being
in British Columbia, where hereditary social distinctions

are most strictly observed.4 In Samoa the office of councillor
was hereditary in certain families, descending to the next eldest

brother.6

The position of medicine-man of a group or
tribe, although, like the chieftainship—an office

with which in the early stages it is usually com-
bined—not originally hereditary, but the result of

a real or supposed mental or physical peculiarity,

becomes in the course of development an office

which is transmitted in accordance with a rule of

inheritance. This may be due partly to the influ-

ence of association.

In New Britain, on the death of the chief, who is regarded as

a powerful sorcerer, his brother frequently assumes the position

on the strength of a declaration that his brother's powers have
passed to him—a declaration in full accordance with the Mela-
nesian conception of mana, and its power of affecting persons
or objects with which it comes into contact.6

On the other hand, those who are closely associ-

ated with the medicine-man by ties of kinship may
he held not only to he infected with his powers, but to

have special opportunities of acquiring a knowledge
of magical rites and incantations—an idea which
would be fostered by a not unnatural desire to keep
a position of power and profit for children and
relatives.
Not only is the Baloki medicine-man succeeded by his son, to

whom he imparts the secrets of his powers, but it is extremely
difficult for any one who is not a member of his family to become
a medicine-man.7 At Bartle Bay, in New Guinea, the headman,
who is also a kind of medicine-man, is succeeded by his brother
or sister’s son, to whom he has passed on his knowledge.® The
inheritance of the priesthood either by individuals or by families

or groups, as among the Chibcha of Colombia 9 or among the
ancient inhabitants of Central America—at Yopaa the office of

priest was hereditary in the family of the Wiyatao 10—may be
assigned to an origin in similar ideas.

In connexion with these sacred offices may be
mentioned the inheritance of special functions,

privileges, and objects in connexion with religious

matters.
The Arunta sacred objects, including the churinga

,

and the
privilege or duty of performing certain parts in the religious

ceremonies are the property of individuals. As such they form
part of the property transferred by inheritance, but not otherwise
alienable. The women may also own churinga nanja, though
they may never see them ; these are inherited, but not according
to the ordinary rule, passing to the women’s younger brothers
and not to the other half of the tribe, as they must not leave

the local group. The same conditions are found in other tribes

of the region.11 Among the Kwakiutl of the north-west coast of
America the right to wear a certain crest, to perform certain
duties, to sing certain songs, to eat human flesh, to have certain
manitous, and the membership of secret societies (after initia-

tion) are hereditary in the clan or the family, and may be
acquired for the children by marriage to an heiress or by killing

the possessor. It may be noted that the position of the owner
of these privileges is defined by the fact that only one person at

a time is regarded as the representative of the ancestor from
whom they are ultimately derived.12 Names and crests in the
British Columbian tribes are regarded as family property, and
as such are transmitted to the heir. 13

1 Hodson, p. 98 f.

2 J. Shakespear, The Lushei Kuki Clans, London, 1912, p.

153 f.

3 NR ii. 187, 636 ff.

4 Hill-Tout, The Far West, pp. 146, 160.
6 Brown, p. 287. 6 lb. p. 270.
7 J. H. Weeks, ‘Anthropological Notes on the Bangala of the

Upper Congo River,’ JRAI xl. [1910] 381.
® Seligmann, p. 456. 9 Joyce, p. 32.
19 See NR ii. 142 f.

11 Spencer-Gillen b
, p. 615 ff.

12 F. Boas, ‘ The Social Organization and the Secret Societies

of the Kwakiutl Indians,’ Rep. U.S. Nat. Mils., Washington,

1897, p. 334 ff.

13 See Hill-Tout, JRAI xxxiv. 322 f., ‘Report on the Ethno-
logy of the Slciatl of British Columbia,’ ib. p. 21, ‘ Report on
the Ethnology of StlatlumH of British Columbia,’ ib. xxxv. [1905]

130 ff., * Report on the Ethnology of the South-Eastern Tribes

of Vancouver Island,’ t&. xxxvii. 308 ff-, and The Far Trt\=
#
.

loc. cit.
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For the inheritance of the totem and of tabus,
reference must be made to the special articles

dealing with these subjects.
Mention may be made, however, of an inheritance of a food

tabu which is found among the Bangala of the Congo, whereby
a man who may be forbidden a certain food by the medicine-
man, as part of the course of treatment for a disease, transmits
the disability to his descendants, 1 while amoDg the Bambala a
hereditary class, wearing a distinctive head-dress and a bracelet
which passes at death to the uterine nephew but cannot be
purchased, also inherits a tabu against eating human flesh or
fowls.2

(e) Debt.— Inheritance usually connotes the
acquisition of property by the heir. It may, how-
ever, on occasion involve the reverse, as among
the Bangala 3 and the Ba-Yaka, 4 where a man’s
heir is responsible for his debts, even if there is

no property, or as among the Johor Jakun, where
the heirs must pay one half of the debt, irrespective
of the size of the inheritance. 5

4. The heir.

—

(a) The kin and its members.—As
inheritance tends by custom to follow the line of
descent, in a matrilineal society the heirs to a man’s
estate will be not his own children, but the mem-
bers of his kin either as a whole or as represented
by those members who are more immediately re-

lated to him (see art. Family [Primitive], § 12).

There is ground for believing that inheritance by
the kin was far more wide-spread than it is at
present, even if it was not at one time universal.

It still survives, with or without modification, in

a considerable number of instances, of which the
following may be regarded as typical.

Among the Melanesians the normal heir to a man’s property
is his nephew, the son of his sister.® So also among the Kurnai.7
The Arunta rule is that a man's property shall pass to that half
of the tribe to which he himself does not belong, i.e. to his

mother’s brothers or his daughters’ husbands. 8 In the Louisi-
ades, land is inherited by the owner’s brothers, sisters, and
sisters’ children, i.e. by the members of his kin. Among the
Waga-waga tribes of New Guinea, garden land passes to the
sister’s children, or, if these are too young, to the maternal
uncle, or the owner’s mother, with reversion to the sister’s

children. On the other hand, a woman’s garden property, in-

cluding coco-nut trees, descends to her children, while her
personal property, such as ornaments not given her by her
husband, is divided between her children and her sisters.9

Among the North American tribes this rule was followed in

the majority of cases. Property was shared among the clan,

and chiefly by the kin. 10 It sometimes occurs in Africa, e.a.

among the Bambala 11 and some of the tribes of the Great Lakes.12

The Selangor Sakai choose the successor to a deceased headman
from among his sister’s children,!3 and among the Orang Ber-
lanus the chieftainship falls to the sister’s son. 1** Among the
Chibcha of Colombia, as already mentioned, the priesthood was
hereditary in the female line. In New Britain, land, it is said,

could not pass to a son because descent was traced in the female
line. 15

Only certain classes of property may be heredi-

tary in the female line.
\ * *1 1 . ,wl* : !o fN* 1:» vl- 1 *; • •-= Jo U .•

y k . r r. ! m: « 1 " •• •’ 1

S'.'i’s.ki 1 : » ; *i-.
••• ^ 'u >S»j V 1

*: j \t (• \ » r*-,

1 Weeks, p. 366.
2 E. Torday and T. A. Joyce, ‘ Notes on the Ethnography of

the Ba-Mbala,’ JAI xxxv. 409.
3 Weeks, p. 425.
4 Torday-Joyce, ‘ Notes on the Ethnography of the Ba-Yaka,’

JAI xxxvi. [1906] 44.
5 Skeat-BIagden, i. 619 ; cf. also Post, ii. 186 f., 206-209.

6 Codrington, p. 69 ff.

7 A. W. Howitt and L. Fison, Kamilaroi and Kumai, Mel-
bourne, 1880, p. 129.

a Spencer-Gillen *>, p. 523. 9 Seligmann, pp. 521, 739.
19 L. H. Morgan, ‘Houses and House-Life,’ Contrib. to Amer.

Ethnol.y Washington, 1881, p. 5 ;
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A ncient Society, London, 1877, p. 528 ff. ; HR i. 273, 505
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11 Torday-Joyce, JAI xxxv. 411.

12 r. Burton, Lake Region of Central Africa
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London, 1860,

i. 37, 3S.

*3 Skeat-BIagden. i. 504, quoting Logan.
14 F. W. Knocker, ‘The Aborigines of Sungei Ujong,’ JRAI

xxxvii. 294.
15 Brown, p. 272 ;

for numerous other instances see Post, i.

*

16 H. A. MacMichael, ‘ Notes on the Zaghawa and the People

of Gebel Midob,' JRAI xlii. 336.

17 h. Zimmer, in Zeitschr. der Savignystiftung fur Rechts-

gesch., Rom. Abt. xv. [1894] 209 ff.

personal effects pass to a sister’s children, and land belonging
to the wife is inherited by a daughter or sister. 1

Property may pass exceptionally to a sister or
her children when direct heirs fail.

Among the Bathonga a sister holds the property in trust for
her own children, if her brother should leave no direct heirs—in
this case if no brothers survive him.2 In New Guinea the Koita
rule of inheritance of the clan chieftainship is that, failing sons,
or if the sons are too young, the property passes to the sister’s

sons. In the latter case it would rev ert to the sons if they were
grown up when their uncle died. 3 The heir among the Congo
tribe9, failing a brother, is the sister’s son 4 (see, further, below,

m.
Some instances of the privileged position of

women and of those related in the female line

seem to point to an earlier system which has been
superseded in general usage.

The peculiarly close relation between maternal uncle and
nephew existing in the Torres Straits and in Fiji (where it is

known as vasu), which allows the nephew to treat his uncle’s
property with the greatest freedom, suggests that, although
now patrilineal, these people were once matrilineal, and the
nephew was the uncle’s heir. 5 A similar relation in dealing
with property as between maternal uncle and nephew (and to
a limited extent between paternal uncle and nephew) is found
among the Nandi and the Masai. In this case it is reciprocal

;

an uncle may claim any article from the father of his nephew,
and the nephew must buy it for him. The nephew, on the
other hand, may claim any property belonging to his uncle.®

In Savage Island, where the people are in a transition stage,

though the son inherited his father’s property, the daughters
had a claim on their maternal uncle.7 In Uganda the fact that
one of the queens is the king’s sister and that princesses are not
allowed to marry and have children suggests that at one time
the kingship was transmitted in the female line.8

(6) Transition from kin to family.—It is not
surprising to find that, with the growth of family,
as opposed to kin, feeling, an attempt should be
made to avoid this law of inheritance by various
means, either by gifts inter vivos, as among the
Melanesians, or the Buntar of South India, among
whom, however, these gifts become null and void

at death, 9 or by adoption of the heir, a common
device among the Iroquois, in order to perpetuate
the chieftainship in their family, 10 or by marriage
of the heir—the sister’s son—to the daughter, as
among the Carriers (Dene). 11

Evidence of what appears to be a transition stage is afforded

by arrangements such as that which prevails among the people
of Tiga Loeroeng, whereby the inheritance is divided equally

among the children of the man himself and of his sister. 12 A

Koita, personal property, such as canoes, spears, etc., is divided

among the nana (elder brother, sister, or cousin) and rora
(younger brother, sister, or cousin) by the eldest son, but a por-

tion is put aside for any young children, while the garden land,

assigned out of the clan holding, descends to the children, and
the house site descends rigidly in the male line.14

(c) Thefamily and its members.—In addition to
the father’s increasing desire to benefit his own
children rather than those of his sister, as the
family ties gradually assume an ascendancy over
those of the kin, two influences are at work which
would tend to divert the line of inheritance to sons
in preference to nephews. As the sense of property
in land grows stronger, increased importance is

attached to residence as a factor determining the
heir. Even in Australia, where, as has been men-
tioned, in the case of the chieftainship the idea of
inheritance is not highly developed, and the hunt-
ing grounds are regarded as the common property
of the tribe and not of the individual, huntings

1 J. F. McLennan, Primitive Marriage
, Edinburgh, 1865,

p. 147.
2 Junod, i. 208. 3 Seligmann, p. 52.

4 Torday-Joyce, JAI xxxvi. 40, ‘Ba-Huana,’ ib. p. 284.

5 W. H.* R. Rivers, ‘ On the Functions of the Maternal Uncle
in Torres Straits,’ Man, no. 136 (in JAI xxxi. [1901]); cf. Thom-
son, Fijians, p. 75.

6 A. C. Hollis, ‘ A Note on the Masai System of Relationship,*

JRAI xl. 479.

7 Thomson, JAI xxxi. 143. 8 Roscoe, p. 187.

9 McLennan, p. 170. 10 Morgan, Anc. Society
, p. 71 f.

11 Hill-Tout, The Far West, p. 145.
12 Wilken, quoted by E. S. Hartland, Prim. Paternity

, it 12.

Letourneau, p. 320.
14 Seligmann, p. 87 ff. ; ef., further, Post, i. 82f.
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rights descend from father to son, because the

patrilocal organization, providing a residence for

the sisters and daughters with their husbands’

tribe, makes any assignment of these rights to

another than the sons an impossibility.
This cause underlies the Naga custom, in case of default

of sons, of assigning immoveable property to the deceased
man’s brothers, and moveables to his daughters

;

1 among the
Lusheis, the son who is to inherit the paternal house and land

—usually the youngest—remains with the parents, while the
other sons at their marriage leave the parents to found a village

of their own.2

The substitution of an agricultural for a pastoral

life, with the consolidation of individual property
in land, strengthens this tendency. Further,
where the cultivation of the ground is the duty
of the men, the inheritance of land is, as a rule,

confined to the male members of the family.
Among the Basques, while pastoral pursuits predominated,

the estate passed to the eldest child, whether male or female

;

but with an increased practice of agriculture, of which women
were unsuited to take charge, and the gradual obsolescence of

land tenure based upon the communal idea, male inheritance
tended to become the rule exclusively.3 In Nigeria, where
security of land tenure depends upon the land being kept under
cultivation, women cannot inherit it, because they are regarded
as unable to comply with this condition.4

The second set of circumstances which supports
the patrilocal organization in diverting inheritance
from the female collateral to the male collateral

or direct line, but affects moveable as well as im-
moveable property, is that which is connected with
the payment of the bride-price. This custom not
only frees the woman from the claims which the
family or tribe may have over her, but at the same
time, by effecting her transfer to her husband, cuts
off herself and her children from participating in

the estate of her father or brothers (see art.

Family [Primitive]). It is found, accordingly,
among most of the African races, e.g . ,

where the
bride-price is a regular institution, that inherit-

ance in the male line is commonly the rule. Ex-
ceptions, however, are to he found among races
in a state of transition or who retain some traces of

the institution of mother-right (see below, p. 294).

When once the predominance of the female line

has broken down, it does not follow that the inherit-

ance will fall to the sons as a matter of course,

nor that the eldest son will take precedence over
his brothers. Indeed, there is ground for believing
that, in some regions at least, the course of de-
velopment has been from the female collateral to

the male collateral rather than from the female
collateral to the direct line ; that is to say, the
principle of group inheritance continues to hold
good, hut it is organized on a basis of male rela-

tionship rather than female. This is suggested by
the priority or prominence given to the brothers
of the deceased. A factor of importance which
also helps to support the claim of the brothers or
other adult members of the group as against the
children is that only those are allowed to inherit
who are able to hold the property, by force if

necessary, or to take their share in the affairs and
the defence of the group if required. This leads
to the exclusion of women and minors.
The custom among the tribes of Manipur, that a clan should

take a part of the estate when daughters inherit in default
of male heirs ;

5

the trace of clan tenure of burial grounds in
Uganda, the only land which is not regarded as belonging to
the king, and for which at the death of the holder, who is a
tenant for life rather than owner, a successor is chosen by the
clan subject to the king's sanction, as well as to the control
exercised over the inheritance of personal property by the
clan;® the fact that in Ashanti the king is theoretically the
heir of all his subjects, though in practice he receives only a
certain quantity of gold dust on the death of chiefs

;

7 the

1 Hodson, p. 103. 2 Shafeespear, p. 42.
8 A. R. Whitway, ‘ Customs of the Western Pyrenees,’ Eng.

Hist. Rev. xv. (1900] 625-640.
4 Tremearne, JRAI xlii. 189.
5 Hodson, p. 103. 6 Roscoe, p. 270.
7 A. B. Ellis, Tshi-speaking Peoples, London, 1887, p. 277

;

of. Post, ii. 184 f.

* * F

family tenure of burial lands in Korea

;

1 and other analogous
customs of which instances could be adduced— suggest that
the place of the kin as collective heir was taken by the clan,

and that this group was later narrowed to the more immediate
relatives, the brothers. Among the Ba Kwere the heir is a

brother ; among the Bathonga all the brothers must hold the
inheritance before it can fall to the heir, the son.2 In Nigeria
(Kagoro) a grown-up son inherits such of the wives as are not
taken by his paternal uncles.3 The Buduma of the Chad assign
the wives to the eldest brother, while personal property is

divided into two equal parts between the children and their
uncle.4 The ceremony performed by the Kamba heir before he
can assume possession of his father’s property, in the course of
which he throws a branch at his paternal uncle, saying, ‘ I pay
you before the elders,’ and the ceremonial cohabitation of the
uncle with the wives of the deceased, seem to be a form of

compensation or propitiation of the uncle, either, as is suggested
by Hobley, as the representative of the deceased, or, more prob-
ably, as an heir whose claims have been superseded. In either

case it implies the solidarity of the family group. 5 The Wa-
Sania chieftainship is inherited by the eldest brother and by
the son only in default.® In Samoa the legitimate heir was the
next eldest brother.7 In Fiji the succession to the chieftain-

ship depended upon a limited election for which the son was
eligible only in default, firstly of brothers, and secondly of sons
of the late chief's paternal uncle. The normal heir to the
house site is the eldest brother.® Among the Nahua, Maya,
and other races of Central America, where the succession was
strictly hereditary, it descended to the son, but, where there
was a limited election, choice was made from among the
brothers.9 The uncle, if the children are minors, is usually
regarded as the natural holder of the estate until they are of
age, when, in some cases, as with the Suk, he shares it with
them,™ and sometimes hands it over to them as a whole.

When the inheritance passes to the children, the
eldest son being normally the strongest, primo-
geniture is a common but not an invariable rule

;

11

but, should the eldest son be unsuitable, he may
be set aside by his father, or, in the case of a
chieftainship, by those in authority. A chieftain-

ship may descend in a family while the actual
member to hold office is chosen by election. A rule

of inheritance may definitely set aside the eldest
son.
Among the Naga tribes, especially among the Maos, the

youngest son, as already mentioned, inherited the house.
Sometimes, as among the Suk, the eldest son inherited the
father’s, the youngest son the mother’s property, or, according
to the En Temusi rule, the eldest takes all the mother’s property
and the largest share of the father’s. 12 An interesting parallel

in a civilized community is afforded by the custom of
‘Borough English,’ still in existence in certain parts of England,
whereby certain classes of property descend to the youngest
son.
When primogeniture is the rule, it is generally an obligation

on the eldest son to look after and provide for his brothers out
of the estate, as among the Akikuyu, where each son ultimately
receives about an equal share.13 In some Naga villages the
eldest son has to maintain his brothers; among the Quoirengs
he supports the rest of the family ;

14 at Ladak, when the eldest
son marries for himself and his brothers, the paternal posses-
sions are transmitted on the understanding that be maintain
his brothers. 15 Sometimes the younger brothers acted as the
eldest brother’s assistants, or were virtually his slaves, as among
the Bahima. 1® A rule which places a farther restriction on
primogeniture, not uncommon, especially among the Bantu
tribes, confines the inheritance to certain of the children only.

In Uganda the eldest son of the king, who acted as his brothers’
keeper or guardian, was expressly debarred from inheriting.
The successor to the throne must be chosen from ‘ children of

the drum,’ i.e. children boro after the accession of the father.17

Frequently only the children of the chief or principal wife are
eligible to succeed to the father’s position, as among the Nandi 18

or the Zulus, 19 the chief wife in the latter case being the first of

the wives for whom the bride-price was paid with cattle from
the father’s estate and not from cattle earned by the man him-
self. In ancient Mexico at Tezcuco only children born of the

1 W. Hough, * Korean Clan Organisation,’ Amer. Anthropolo-
gist, new ser., i. [1899] 150-154.

2 Junod, i. 383. 3 Tremearne, JRAI xlii. 189.
4 P. A. Talbot, ‘ The Buduma of Lake Chad,’ JRAI xlL 248.
6 C. W. Hobley, JRAI xli. 411 f.

® Barrett, p. 35. 7 Brown, p. 314.
® Thomson, Fijians, pp. 356, 358.
9 NR, loc. cit.

w M. W. H. Beech, The Suk, Oxford, 1911, p. 35.
11 For examples see Post, i. 220 ff.

12 Beech, p. 35 f.

13 Routledge, p. 144.
14 Hodson, p. 103 f.

15 W. Moorcroft and G. Trebeck, Travels, London, 1S41, i. 120
18 Roscoe, JRAI xxxvii. [1907] 103.
17 Roscoe, Baganda, p. 188.
18 A. C. Hollis, The Nandi,

Oxford, 1909, p. 73.

19 H. Callaway, Nursery Tales, Traditions, and Histories 0/
the Zulus, Natal and London, 1808, i. 256 ff.
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principal wife, generally a princess of blood royal, or at Tlas-
cala of a wife married according to certain rites, could succeed. 1

Except in the last-named case, this disability has no reference
to the question of legitimacy.

At the stage of development where the value of

the individual as adding strength to the tribe is

the chief consideration, children of free and slave
women are treated equally, while those of doubtful
paternity are regarded without question as mem-
bers of the putative father’s family. As already
mentioned, adoption is practised for the purpose of

inheritance, though sometimes the adopted child

is disqualified from sharing the estate of his

adopted parents.

In Korea, where only the eldest son can hold the family
estates, it is a frequent practice, in a family without sons, to
adopt the second son from another family.2

Even slaves are permitted to inherit in certain
circumstances.
The Bangala might free slaves after long service, and allow

them to receive a portion of the estate.3 Among the Ba Taka,
in default of heirs a slave may inherit the estate, thereby
becoming a free man. 4

(d) Women as heirs.—Notwithstanding the im-
portance attached to female descent and the part it

plays or has played in determining the disposal
of property, women are, among many peoples,
debarred from inheritance.

6

This is due partly to
the unstable conditions of a primitive society
mainly based on physical force, and partly to the
fact that, where the economic value of women is

high, it tends to keep them in a subordinate
position, without rights to hold or receive property
apart from their male relatives or connexions.
Throughout the greater part of Africa not only is

a woman incapacitated from receiving a share of

the property of her husband or father, but she
frequently constitutes the most valuable part of

the estate.

(a) Widows. — The custom of regarding the
widow or widows as part of the responsibility or
part of the property falling to the heir, which
arises from the fact of their close incorporation
into the group by marriage, secures a provision or
a protector for them after the death of the hus-
band. Where the wife holds a position of greater
independence, she may return to her own relatives

when she is left a widow. In neither case, gener-
ally speaking, would it be consonant with primitive
modes of thought that she should hold property
belonging to her husband’s group. A woman may,
however, sometimes be allowed at the death of her
hnsband to retain such articles, especially clothes,

utensils, or ornaments, as have become closely

associated with her by use, although her right of
ownership during her husband’s lifetime has not
been recognized.

Among the Arunta, a man’s widows are allowed to take
nothing but the yam sticks.® The Mafulu widow takes the
current season’s crop, which she has helped to plant, unless she
has returned to her own people.? On the other hand, among
the Waga-waga tribes of New Guinea, valuable shell ornaments
given to a wife revert to the husband’s brothers at his death.®

In Nigeria the widow appears to have an interest in the house
if she has no grown-up family and no relatives by marriage. In
this case she may marry again, taking her husband to the
house.® Among the tribes of the Baringo district of East Africa,

the property given to the wife at marriage is divided among the
children on the death of the husband.*0 Among the Nilotic

Kavirondo, each widow receives a certain number of cattle,

which, at her death, pass to her sons.11 Among the Wagiriama
wid the Kikuyu, personal ornaments are distributed among the
female members of the family of the deceased.12

1 FR ii. 132, 14L
2 Hough, Amer. Anthrop., new ser., L 150-154.
3 Weeks, loc. cit. 4 Torday-Joyce, JA1 xxxvi. 44.
3 For instances see Post, i. 218 f. ; on the general relations of

female to male inheritance, ib. i. 222-225.

® Spencer-Gillen p. 651.

7 Williamson, p. 119. 8 Seligmann, p. 622.

9 Tremearne, JRAI xlii. 189 ff.

10 K. R. Dundas, JRAl xl, 60.

11 G. A. S. Northcote, JRA1 xxxvii. 61.

J- Barrett, JRAI xli. 25 ;
Hobiey, ib. 419, 431.

It sometimes happens that, in cases where there is

apparent transmission of property to a female, it

is held upon terms resembling a trust.
The Mafulu widow, on the death of her husband, receives a

pig from the estate, which does not, however, become her pro-

perty, but is kept by her for the mourning rites which take
place at the end of a year.1 Among the Dinkas the property of

a man who dies without a son passes to his widow, the reason
being that it is her duty to perpetuate the family ; she must
provide an heir to the property by taking a second husband,
whose children are regarded as children of the first husband.3

Among the Akikuyu, each of the widows at the death of the hus-
band retains the plantation and the hut which were hers during
his lifetime, together with the goats which lived in her hut, to
enable her to provide for her children ; but they are in no way
regarded as her absolute property, and, as her sons marry, a
portion of the land is cut off and transferred to the first wife of
each.3

Even where there is a distinct tenure of lands, as among the
Tube-tube tribes of New Guinea, and the husband and wife

work side by side on their respective plots, the wife has to give

one half of her first year’s crop after her husband’s death to his

relatives as the product of his labour.4

Q3) Daughters.—Although it is generally true

to say that among primitive races of to-day women
do not inherit, there is evidence to suggest that at

an earlier stage, and in a community organized
on matriarch^ and matrilocal lines, women were
regarded not only as heirs, but as even taking
precedence of men (see art. Family [Primitive],

§ 6 ).

In the island of Kythnos the eldest daughter inherited the
house,5 and in Telos she inherited all the property.® The Can-
tabrians, on the authority of Strabo,? are, like the Lycians,

8

said
to have transmitted property to their daughters, while among
the Basques property descended to the eldest child, whether a
son or a daughter.2 The Iroquois bride stayed in her own house
at marriage, as the heiress. 10 The influence and predominant
position occupied by women among the American tribes are
shown by the customs affecting inheritance among the tribes of
the south-western region of the United States. Among the
Hopis, the Zunis, the Spokanes, and other tribes, the house and
its contents belong to the woman, and are transmitted in the
female line.11 Among the Navahos, a woman’s property de-
scended to her nieces.12 The peculiar social organization of the
Nairs extends to the tenure of property. All land belongs to

the women, and the heir is the eldest daughter or the sister.13

In Egypt, a daughter had an equal, or in early times a pre-

ferential, right to a share in her father’s property. 14

In some cases, when the daughter does not
inherit, she may transmit the inheritance to her
husband or to her children ; this is especially

frequent when the husband takes up his residence

with the family of his wife.
Among the Puyumas of Formosa, the son-in-law resides with

his wife’s parents, and on their death takes possession of the

house and property. 15 In Japan the man who marries an only
daughter may be adopted as a son, and his children inherit the
grandfather’s property. 16 Among the Bororo the husband, after

the death of his wife’s parents, takes up his residence in the
family house and becomes head of the family. 1? An analogous
trail- ‘.i.rough a - ar:o:*.g tl Salisb (Hal-
ko:n. -

‘i and an.ci:,: llii* Kw'mii:;, • f V*r !• A-m ri,a. where the
nu'U'a.v! .

rv ,* ::.i* hertdcaiy i ore-’ .
/rivilegeaof

his wife’s father to his own children.18 In those cases where, as
in the Malay ambil-anak system, a man on marriage sustains no
further relation to the family in which he was born, he natur-
ally forfeits all rights to inheritance from it. His rights as

regards the family into which he marries range widely accord-
ing as his status there varies from that of a slave, as in Kaur and
the Ranau districts of 8. Sumatra, to that of a son of the house,
as in Kroe, where his property passes to his children or the
nearest female relatives of his wife, while he himself can have
the usufruct of inherited property only so long as he resides

with his parents-in-law. 1®

I Williamson, p. 199. 2 H. O’Sullivan, JRAI xl. 173.
3 Routledge, p. 144. 4 Seligmann, p. 523.

3 H. Hauttecceur, Le Folklore de Vile de Kythnos, Brussels,

1898, p. 17.

® F. von Vincenz, in Globus, 1877, p. 46.

7 m. iv. 18 (p. 165). 8 Nic. Damasc. 129 (FHG iii- 461).
® Whitway, p. 627.
10 Charlevoix, quoted in Hartland, Prim. Paternity, ii. 67.
II See Hartland, ii. 73 ff., for detailed references.
12 HR i. 505. 13 McLennan, p. 147. 14 Letourneau, p. 326.
15 J. W. Davidson, The Island of Formosa, London, 1903,

p. 577.
10 ASoc viii. [1905] 422.
n k. von den Steinen, VTiter den Naturvolkem Zentral-

Brasiliens, Berlin, 1894, p. 50L
i® Hill-Tout, JAI xxxiv. 317 ; Boas, pp. 334-338.

G. A. Wilken, Over het huteelijks- en erfrecht bij de volken
van Zuid-Sumatra, The Hague, 1891, pp. 68, 71, cited by Post,
i. 215 ;

cf. also Post, ii. 182 f

.
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It is also possible, in exceptional circumstances,

for an estate to fall to a woman, among a people

who do not, as a rule, recognize female inherit-

ance.
Among the Ban gala, failing male heirs, a man’s sister will

inherit his property. Married daughters, however, among the

Bangala usually take from the estate of their deceased father

the women who were paid as bride-price for themselves, and
hand them to their brothers, who thereafter make presents

periodically to their brothers-in-law. 1 In Samoa, land might be

held by females when all the males in the family were dead.2

The inheritance may be in the nature of a temporary provision.

Among the Nandi, the daughters received the mother’s utensils

and ornaments as well as a share in her plantation until their

marriage, while the eldest son of the principal wife, who inherited

the chief share of the property, was expected to give a cow to

each widow.3 Clan or kin rights may be revived to emphasize

the exceptional circumstances, as in the customs followed at

Laiyi and Liyai among the Maos, whereby, in the event of the

inheritance falling to girls through lack of male heirs, the clan,

the male relatives, or a paternal ancle took a share of the

inheritance, usually the house.4

Where it is generally recognized that women
may hold property, the inheritance is frequently

shared among all the children ,

5 subject to any
regulation as to a larger or special share being
allotted to any one or other of them.
The Mafulu woman can hold as property only clothes and

personal ornaments, which, at her death, go to her husband, or
are divided equally among her children.® Among the Benua
Jakun of the Malay Peninsula, one-third of the property is

assigned to the daughters, two-thirds to the sons, and the Jakun
of Johore make an equal division among all the children. 7 The
Tuareg children divide equally all lawful property, i.e. property
acquired by labour.8 Among the Koita and Motu tribes of New
Guinea, coco-nut trees are divided equally between boys and
girls, while the latter inherit a life interest in the land which is

commonly extended to their children.9 Among the Kenyahs
and other jungle tribes of Borneo, there is a customary allo-

cation of the different classes of property to the widow, sons,

and daughters, the latter obtaining old beads, etc. ; while among
the Dayaks the Chinese jars, which are highly valued, are

divided'equally among all the children. 19 Artificial brotherhood
and kinship frequently involve the rights and obligations of

inheritance.11

5 . Testamentary disposition of property.—It is

evident from what has already been said that
inheritance to the primitive mind depends upon a
rule or custom, invariable outside certain limits,

over which the deceased person has no control.

Property, in so far as it is not required by the
owner in the life after death, is at the disposal of the

living, originally the group-kin—family, village,

or the like—of which he was a member, and sub-

sequently the limits of this group are restricted

until it is composed only of his children or more
immediate relatives. Virtually the disposal of the
property is with the living ; but by usage it comes
about that those to whom it shall fall stand in

certain relations to the former owner. In these

circumstances it is not surprising to find that it is

not usually possible for a man to dispose of his

property by will. It is definitely stated in most
cases that no such power exists. On the other
hand, it is clear that in some cases the desire to

modify the regular line of succession does exist,

and attempts are made to evade the rule. This is

a frequent cause of gifts inter vivos.
Reference has already been made to the gifts presented by the

Melanesian father to his sons in his lifetime to keep property
in the family, or, in the case of a chief, to secure the chieftainship
for them, and the marriage of a daughter to the heir among the
Salish. Among the Vedtias, the gifts made to a daughter on
her marriage are counted against anything she might inherit
at her father’s death. But it was also usual for a man on his

death-bed to give to his unmarried nephew—the man allotted

by custom as the husband of his daughter—the land which he
would not otherwise have received until his marriage, and also

to divide his land and property among his children in prepara-
tion for death, handing to each the tokens of possession—usually
a stone, a tooth, flint and steel, and a lock of hair—to be produced
as title-deeds in the event of dispute.12 In this case the wishes

1 Weeks, JAI xxxix. 426. 2 Brown, p. 287.
3 Hollis, p. 73. 4 Hodson, p. 103.
5 Cf. the English custom of gavelkind.
6 Williamson, p. 123. 7 Skeat-Blagden. i. 516, 519.
8 Letourneau, p. 826 .

9 Seligmann, p. 90.
10 Hose-McDougall, i. 83. 11 Post, i. 96, ii. 177.
12 C. G. and B. Z. Seligmann, The Veddas, Cambridge, 1911,

p. 1131

of the dying man seem to be regarded with more respect and
to carry more force than is usual. In Uganda, the king de-
signated his successor, but his wishes might be disregarded if,

in the opinion of the officials who made the selection from
among the sons, the one designated was not suitable. The clan

in determining the apportionment of an estate might also

disregard the wishes as to its disposal expressed by the owner
before his death. 1 It is usual among the Akikuyu for a man to
call his family together and express his wishes as to the disposal

of the property ; the heir-at-law is expected to carry out
those wishes in making provision for the members of the family.

Theoretically the owner had absolute power of appointment

;

practically the demise was dictated by custom. Although it is

customary for a woman to keep the goats and land which she
has tended in her husband’s lifetime, she might, if not on good
terms with him, be assigned a smaller share. It was also

possible, by means of the kirume
,
or dying curse, to ‘ tie up ’ a

particular piece of property, such as a cow, so that it could not

be alienated, but must remain a family possession. 2 Among
the 1

the k . *
_

how ...” »

In 8. A .,«.
the owner on his death-bed. In New Britain, a dying man
would call together his relatives and tell them what to do with
his property ;

but his directions would, as a rule, be strictly in

accordance with custom, except that he might assign a small

portion of diwara to his children and wives.4 In Savage Island,

house, land, andsuch personal property as would not be destroyed
out of respect to the memory of the deceased was transmissible

by testamentary disposition ;
® so also in Tahiti.6 The limitations

usually imposed upon the wishes of the owner are perhaps best

indicated by the custom among the Tube-tube peoples and in

the Louisiades, where, though the property fell m the one case

partly to his sister’s children, partly to.hia own, and in the other
to the kin, a man might suggest to his heir-at-law that certain

ornaments or personal possessions should be given to particular

children. In the latter locality, gifts inter vivos did not revert

to the estate for division, nor were they counted as part of an
individual's share.7 Melanesian customs also paid considerable

deference to an owner’s wishes as to the disposal of his property.

In Florida he might direct that his canoe be given to his son.

In Banks Island he might ask his heir to allow his sons to

remain in possession of his land, and this might be permitted
on payment by the sons, while personal property could be
disposed of by an ante mortem declaration which held good on
the same terms. 8

Among the Basques there was a limited power of testamentary
disposition, the individual being permitted thus to dispose of

any property acquired by himself, but not of that acquired as

part of the family inheritance. 9

An ingenious method of evading the laws of succession has
been devised by the Bangala. The dying man sent for the one
whom he wished to benefit and committed a technical assault

upon him
; after the death had taken place the assaulted man

then claimed compensation from the heirs. Another method was
to promise that the property should pass to the individuals whom
it was desired to benefit and to hand them tokens in the presence
of witnesses. After the death of the owner, the property was
handed over to the heir on production of the tokens.19
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E. N. Fallaize.
INHERITANCE (Babylonian).—We must be

careful not to assnme the implications in English
law of words used to translate into our tongue the

legal terms occurring in Babylonian and Assyrian
documents. The Assyrian civilization and customs
were so entirely the same as those of Babylonia
that they may be treated as one. The sense in

which the verb ‘ inherit ’ is here used implies a
right on the part of another to take possession, on
the death of the possessor, in virtue of a personal

relation between the ‘ inheritor ’ and the deceased.

The nature of that relation constitutes for our
purpose the ‘ law of inheritance.’

The prime source of information as to inherit-

ance in Babylonia is the Code of Hammurabi,
which appears to have remained in force from the

close of the 3rd millennium B.C. down to the

1 Roscoe, pp. 1S3, 270.
3 Roatledge, p. 143 f. ; Holley. JRA I xli. 427.
3 Hose-McDougall, i. S3. 4 Brown, pp. 2SS, 3S4 1.
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I

xxxi. 143.
6 W. Ellis, Polynesian Researches, London, 1S31, ii. 362.

7 Seligmann, Melanesians, pp. 523, 739.

8 Codrington, p. 63 ff.
8 Whitway, toe. e»t.

19 Weeks, JRAI xxxix. 426 f.
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6th century. The almost endless legal documents
which deal in some way or other with the practice

of which the Code records the theory may be
noticed as illustrations and occasional exceptions.

The rules as to inheritance differed with the
status of the deceased possessor.

I. Father’s estate.—On the death of a father

his children divided his estate equally. But real

estate was often kept together and enjoyed in

common. It thus constituted the bit abishu, * his

father’s house,’ on which a son had claims of

revenue and which he was bound, if possible, to

preserve intact and redeem if sold. When por-

tions had been parted with by the family, by way
of sale, lease, pledge, or inheritance, to distant

branches, it was redeemable, and an heir had a
right to exercise this power of redemption to the

prejudice of another claimant’s power to sell. If

one son sought to sell his share, another had power
to stop the sale by buying it in.

All estate was divided equally by agreement
among the heirs, who executed documents assert-

ing that they were satisfied and pledging them-
selves not to dispute the settlement. Each took
a signed and sealed document setting out the

items of his share and giving attestation of accept-

ance. In the case of real estate which could not
be conveniently divided, as a house, pond, or even
a right to revenue from office, etc., the division

was often stated formally and liquidated on some
convenient sale, or one heir paid off' the others.

The division was subject to some reservations.

A father might give a favourite child real or

personal property by executing a deed of gift

explicitly defining its extent. In such a case the

gift was not brought into ‘hotchpot,’ and the son

so favoured could claim to share equally with the
other children in the residual estate.

A father was bound to provide every son with a
bride-price, or means to procure a wife, and usually

set him up with his ‘ portion,’ which would include

both real and personal property. At the division

of the residual estate an attempt was made to

allow for this portion already received in estimat-

ing the share then to be taken, unless exempted
by deed of gift as above. But, if a son was still

unmarried at his father’s death, the others had to

reserve him a bride-price and then share equally
with him.
A father was bound to provide a dowry for each

daughter, on her marriage, or on taking vows, if

this were done with his consent or at his instiga-

tion. Apparently a daughter might take vows
without his consent. In that case she was entitled

to her dowry on his death. If a daughter was left

unmarried, she was entitled to receive her dowry
from her brothel's and sisters, and in addition

they were expected to find her a husband.

The daughter's dowry was her portion, but her

right in it was only for life, unless she had children,

when it passed to them. If she died childless, it

reverted to her family—brothers in the first in-

stance, and their heirs after them. A deed of gift

might convey real property as well as personal, the

dowry usually consisting of the latter. In the

case of vowed women the brothers were usually

stewards to their sister ; but, if not satisfied with

their administration of her estate, a votary might
appoint her own steward.

The sons and daughters, having grown up, been

married, and therefore portioned off' during their

father’s lifetime, were bound to maintain him in

his old age. But for various reasons this duty

might be°burdensome to them or their ministra-

tions unsatisfactory to the father. It was in his

power to adopt a son by deed, leaving to him all

his residual estate and usually specifying the

maintenance to be given (cf. Adoption [Semitic],

vol. i. p. 114 f.). On such an adopted son devolved
the funeral rites so important in the Babylonian’s
eyes (cf. Death and Disposal of the Dead
[Babylonian], vol. iv. p. 444). This arrangement
excluded the other children from any further
share in the father’s estate, but also relieved them
of further responsibility. Hence they usually
appear as parties, or at any rate witnesses, to the
deed of adoption. It is not clear that they could
object to or veto such a settlement, but there is

often an express statement that they shall have no
claim on the adopted heir. There may here be an
indication that the son adopted was a natural son
by a slave woman on whom the legitimate children
might have a claim, but, as such sons were freed
at their father’s death, it could in any case be
pressed only during his life. It is more likely to

refer to a claim to share in the property left by
the father to the adopted son.

But sons were not always adopted solely because
the earlier children had grown up and left the
paternal roof. A wedded pair might adopt a child

while they still cherished hope of a family. In
such a case, they might stipulate in the deed of

adoption that the child now adopted should rank
as elder brother to the family, if they should have
other children.

If a man \
’ ’ 1 1 ’ tural sons by a

slave woman t his deat h they
shared equall sons ; but these
took first chc property on his

death.

2. Mother’s estate.— The same things held
mutatis mutandis for mothers and daughters. In
fact, more evidence is available of cases where
women, widows or vestals, nuns or votaries,

adopted daughters to care for them in their lonely

old age and succeed to their estate and property.

As a rule, women could not transmit estate which
had come to them from their own family, but only
what was given by their husbands, or purchased
with their own money, although the Hammurabi
Code expressly gives to a votary of Marduk power
of testamentary disposition of whatever estate she

received from her father. In some cases, a votary

of some other god did so dispose of real property,

which she had received by will from another
votary, who had in turn received from yet another.

In these cases, however, there was a blood relation-

ship between the women, as aunt and niece, etc.

In the case of a married woman her children

inherited or divided what had come to her from
her father on marriage, what she had been given

by her husband, and whatever she had otherwise
acquired during her life.

If, after her death, her husband married again,

the children of such a second marriage had no
share in her property, nor had the natural sons of

her husband by a concubine or a slave wife, even
though he acknowledged them as his. If she

married again and had a second family, both her
families together shared in her estate ; except that

the second family had no claim on her first hus-

band’s gift to her on marriage, which was divided

among his children by her. This expressly applied

only to her ‘ dowry,’ nudunnu, or gift on marriage,

but may not have touched presents made to her
afterwards, which seem to have been hers to dis-

pose of as she pleased among her children. But
the nudunnu, what he ‘ paid ’ her, was the price of

the children, and she must leave it to them. The
husband also paid her father a price for her—the
bride-price, or terkhatu—-which the father usually

handed over to her. The presents which as suitor

a man had made to his prospective parents-in-law,

and which he forfeited to them if he jilted the

girl, seem to have been retained by them on her
marriage, although they often formed part of her



INHEBITANCE (Celtic) 297

property. In every case half-brothers and half-

sisters shared in the estate of their common
parents, but not in that of a step-parent.

If a woman died childless, all she had received

from her father went back to his heirs, except the
• bride-price ’ which her husband had paid for her

to her father. If her father had given her that,

her husband could keep it ; if not, her father or

his heirs had to repay it to her husband. But, if

her father had given her the right of disposal, she

could dispose of it where she chose.

A widow would be left in possession of what her
father had given her on marriage, but had only a
life interest in it. She could not leave it away
from her children. She had the right to live on
in her husband’s house, which, however, she could
not dispose of, as it must go to her children. If

her husband gave her a gift on marriage, she
continued to enjoy it ; and, if not, she took the
same share of his property on his death as a child

of his would do, but it reverted to their children.

If, however, she preferred to leave her husband’s
house, she could return to her own family, but
must leave her children the wedding gift she had
from her husband, and could carry off what her
father had given her on marriage and re-marry if

she chose. But her children by the first husband,
if any, retained the right to share equally with her
children by the second marriage in her father’s

gift to her on the first marriage. So long as she
lived she would enjoy it as her child’s portion of
her father’s estate ; on her death all her children
shared equally. If she had no children by either
marriage, it reverted to her family.

3. Slave marriages.—If a man married a slave
woman, or, being married to a free wife, had
natural sons by another woman, he could acknow-
ledge them in his lifetime by the same formula as
that of adoption. In any ease, they were free on
his death, and the slave wife obtained her freedom
also. But, unless so acknowledged by the father,
these sons would not inherit his property. If he
made them heirs, theyshared equally in his property
with the legitimate sons, but took second choice.

If a slave married a free woman, as well-to-do
slaves often did, their children were free. They,
of course, inherited their mother’s property and half
their father’s, the other half going to his master.
The children of two slave parents were, of course,

slaves. It appears that custom allowed them to
inherit, as if free, from their parents and under
the same laws, but probably the master had a large
share also.

4. Vowed women.—Some special features at-

tached to the cases of women who were vowed to
a religious life. It is doubtful if these were ever
temple prostitutes, but they did include vestals
who were expected to be childless. A woman who
was vowed by her father to a religious life was
given her portion as if on marriage, and her brothers
were constituted her trustees. If her father chose,
he could by deed make it her absolute property and
she could devise it as she willed ; otherwise it went
back to her brothers, like the portion given to a
married daughter who proved childless. If her
father died without giving her a portion as for
marriage, she, like an unmarried daughter, would
take an equal share with her brothers, and, whether
she subsequently married or not, this would be her
brothers’ on her death unless she had children to
inherit it.

It is not altogether certain how the various
classes of votaries should be distinguished, but in
some cases where the father had not given a vowed
daughter a share before his death she came in for
only one-third of a son’s share at his death. Of
this she had the life interest, and on her death it

reverted to her brothers.

The votary of Marduk had a special treatment.
If her father had not given her a share during his

lifetime, she was entitled only to one-third of a
son’s share of his personal estate. But she had
always the disposal of it at her death ; it did not
revert to her brothers. Further, she was not
responsible for the State obligations which such
property usually carried with it. By deed of gift

her father might give her both real and personal
property, over which she had absolute power.

5. Concubines.—The children of concubines were
free, but did not inherit unless acknowledged. A
father might give his daughter to be a concubine,
and he might give her a marriage portion and also

a deed of gift. But she had no share in his property
on his death. If the father, however, made her no
provision, her brothers were bound to give her a
proper marriage portion.

6 . Disinheritance.—Sons might be disinherited,

but only by legal process. If a father intended to

disinherit a son, the judges were bound to look
into the story of the disagreement, and, if the son
had not committed a serious crime such as could
be held to justify disinheritance, they would forbid
it. Even if the crime was bad enough to justify

such a penalty, they were bound to reconcile the
father and son on the first offence

; but, if repeated,
disinheritance was permitted. The exact nature
of crime which would be held sufficient to deserve
this penalty is nowhere stated, nor is the exact
nature of the consequences. It would, however,
certainly imply exclusion from share in the father’s

estate at his death.
The child adopted to care for a parent’s old age

was usually bound to perform certain duties of
maintenanceand personal care. Thesewere specifi ed
in the deed of adoption, and a failure to perform
them involved the annulment of the deed. This
was a cutting off from sonship which amounted to
disinheritance.

The adopted son might be repudiated by the
adoptive father. In the old Sumerian Family
Laws this was most heavily penalized. The father
forfeited all his estates and the adopted son took
them over. Whether this rule continued into the
time of Hammurabi is not yet certain. The Code
deals with a different case. A man might take a
child to adopt as a son, and repudiate him when
he grew up. If he did so, the young man had no
claim, probably on account of the advantages lie

had already received. But, if a man had so adopted
and reared a child and afterwards acquired a family
of his own, he was not allowed to send away the
young man empty-handed. He must give him
one-third of a son’s share, but not of real estate.
An artisan who adopted a son was bound to teach
him his trade or handicraft, and there his obliga-
tion ended. But indentures of apprenticeship were
often entered into which strictly defined the obliga-
tions of both parties, so that this form of adoption
may be merely a legal fiction for apprentice-
ship.

A man who committed incest was cut off from
his father’s house. This, of course, involved dis-

inheritance, but was always more ; it was outlawry
also.
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INHERITANCE (Celtic).—As has been already
indicated in artt. Family (Celtic) and Crimes and
Punishments (Celtic), one of the chief features of

Celtic society in ancient times was the prominence
therein of the social factor, and this feature is con-
spicuous in the ease of Celtic inheritance. The
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succession to property is here essentially the con-
tinuity, with any necessary readjustments on the
death of one or more of its members, of a society
of joint-owners and tillers. For this purpose, Celtic
society, as known to us from Irish and Welsh law
in historic times, had been articulated and organ-
ized into distinct family groups within the wider
group of the tribe (Ir. cenel, Welsh cenedl). In
theory the land of the tribe belonged to the tribe
as a whole, and doubtless originally the land was
so held as a matter of fact ; but in course of time,
through the evolution of the definite family groups
in question, the land of a tribe had come to be
allotted in a regular customary manner, and,
though inheritance still continued to be regarded
from the collective standpoint, cases of liability

through contract had often arisen which required
the emphasizing of individual responsibility. In
mediaeval times, side by side with the older system,
much of the land even of Ireland had come to be
held by individual owners. Since the Celtic legal

system of Scotland was that carried over by the
Dalriad Scots from Ireland, the essential features
of Scottish land tenure can best be studied in the
Irish laws, especially in some of its earlier phases,
such as the original exclusion in Ireland of women
from any right to succession. When the Dalriad
Scots entered Scotland, the few concessions after-

wards made to women in Ireland through the influ-

ence of the Church had not been made, and, in the
custom of the Highlands, never were made under
Celtic law.

I. Ireland.—i. General.—Lands of inheritance
were in Ireland technically called orba lands.

These belonged in theory to the tribe (cenfil), and
were subdivided into coibne and dibad lands. The
tribal land had upon it the dwellings of its mem-
bers, the share of the chief, which -was tilled by
his special tenants, portions in exclusive ownership
(made as grants), and the portion cultivated by
common tillage. The portions cultivated by com-
mon tillage would be divisible into those held by
members holding through recognized family groups,
notably the gelfine, and those held under the chief,

as representing the tribe, by others. For the

present purpose, the important portion of the land
was that held by the recognized family groups (see

Family [Celtic]), called the gelfine, the derbfine,

the iarfine, and the indjine respectively. The
gcljine consisted of the group of agnates or male
kinsmen comprised in the series father, son, grand-
son, great-grandson, and great-great-grandson ; the

derbfine was a similar and wider group commencing
with the grandfather ; the iarfine with the great-

grandfather ; and the indfine with the great-great-

grandfather. Of these, the most important group
in practice was the gelfine. This consisted essen-

tially of a group formed of a father with his sons

and their descendants, the father occupying until

his death the main dwelling of the group, while his

sons, beginning with the eldest, would, as they

came of age and married, occupy dwellings of their

own, until at last, on the death of the father, the

youngest son occupied the original family dwelling.

On the extinction of the gelfine division, j of the property

passed to the next in point of exclusiveness, viz. the derbfine

division, while the other quarter was divided between the

iarfine, which received A, and the indfine, which received ,V.

On the extinction of the derbfine, } of its property went to

the gelfine, while the other quarter went to the iarfine and the

indfine—-the iarfine had ft, while the indfine had ft. On the

extinction of the iarfine, j of its property went to the derbfine,

the other quarter to the gelfine and the indfine, i.e. ft to the

gelfine, and ft to the indfine. On the extinction of the indfine,

J of its property went to the iarfine, and the other quarter

to the derbfine and the gelfine, the derbfine receiving ft, the

gelfine rV
The land was held by the gelfine as land held by a community,

or, to use the Irish technical term, as coibnedand. The gelfine

family-group owed its stability largely to the fact that it was

a union not of individuals, but of householders with separate

homesteads.

The right of hereditary succession in the gelfine-

was not transmissible beyond the fourth generation
of the descendants of the original acquirer of the
plot of ground on which the gelfine was settled

;

the sons of the fifth chief or head had no right to-

allotments; and no more independent households
could be formed. The youngest son of the fourth
occupier had to divide the original holding. The
land of the family was broken up among the mem-
bers of the various independent properties. It is

this that explains a reference to covenants relating
to coibne property, which the sixth chief could not
confirm, while the power of confirming them was
allowed his five immediate predecessors. He was
disqualified, because the sixth chief of the family,
in whatever way elected, would be the first who
was not a representative of the rights of the original,

acquirer of the property.
It naturally followed from this system of tenure

that a close restraint was placed on the alienation

of property ; and so we find that the head of a
family who owned property could not part with it

for his own purposes, to the injury of his descend-
ants. A person’s sons, even in their father’s land,,

had a sufficient right to restrain the latter’s power
of alienation. While the gelfine was in existence,,

assent of the gelfine chief was necessary for the
validity of contracts dealing with coibne property
and with the head of the main tribe (cenil). Great
importance was attached to correct conduct on the
part of members of the family groups in the matter
of contracts.

Inheritance lands (orba), outside those which the gelfine had
occupied, were called dibad-lands. The latter term is a very
difficult one, since it appears to be also used for the property
that passed from a deceased person to the persons entitled to
succeed him ; and, in the latter sense, it is clearly used to
describe the share of a deceased co-owner in coibne-land, when
land of that kind passed by succession.
The term dibad seems to stand in opposition to coibne rather

than to describe any specific class of lands. It appears to call

attention to the divisible character of land among various per-

sons as tenants in common, and not as members of an associated

group. The same land might conceivably be classed as coibne

or dibad, according to the standpoint from which the rights of

the individuals holding it were regarded.

2. Tanistry.— This term (in Ir. tdnaisteachd

)

comes from the Irish tdnaise (‘next’), and refers

to the Irish system whereby a king's successor was
not his eldest son, but the oldest member of the
family, or possibly one from another family. The
term tdnaise was used for the heir-presumptive of

a king.

3. Inheritance of fuidir-tenants.—These tenants
were mainly recruited from those members of the
tribes who had lost land and kinship, and who
were settled on the chiefs share of the tribe-land.

In the tribal system they were supposed to form a
portion of thefine, or family group, of the chief ; but
they appear, at an early period, to have formed
artificial family-groups, based on the principle of

reciprocal liability, and among them the custom
of the hereditary transmission of property came to

be established. They do not appear to have been
originally regarded as kinsmen for the purpose of

paying compensation for crimes ; but, if there were
five houses of fuidir - tenants, each householder

having a stock of a hundred cattle, and all under
one chief, they formed an association recognized

as a part of a tribe. Each in that way shared in

the common tribe-land (dibad), and paid compensa-

tion for the crimes of the other members of their

separate organization. In their case, too, it was
said that the father sold nothing to the prejudice

of his sons, grandsons, great-grandsons, or great-

great-grandsons.

4. Inheritance of an adopted child.—An adopted

child (mac foesma) could not inherit without the

consent of the family. If the gelfine or the derb-

fine had concurred in the verbal act from which the
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adoption resulted, and if the distant branches had
not objected, the consent was presumed.

5 . Inheritance through the mother.—Originally

in Ireland a woman could receive only a dowry
(final), but no inheritance. At the same time, a
sister or a daughter of a member of the agnatic
group who was married to a stranger with the con-

sent of the tribe could obtain tribal rights for her
son (see H. d’Arbois de Jubainville, La Famtile
celtique, Paris, 1905, p. 72). Among the Pietish

kings there appears to have been a tendency for

the crown to be transmitted to a sister’s son (W.
F. Skene, Chronicles of the Piets, Edinburgh, 1867,

p. 7), and in the Welsh Mabinogi stories of Bran-
wen and Math ab Mathonwy there are apparently
echoes of such a practice even in Wales. The
evidence is not sufficient to warrant ns in seeing in

this custom the vestiges of a decayed matriarchal
system. It is possible that the marriage of an
acceptable stranger into the tribe was regarded
as an accession of strength, and, accordingly, it

would not be unnatural to see provision made for

the incorporation of his sons in the tribe. The
will was the instrument adopted in Ireland by
fathers for enabling their daughters’ sons to suc-
ceed them in the inheritance technically known as
orba cruib ocus sliasta. The property, however,
which a daughter owed to a father’s will was not
indefinitely transmissible by her to her heirs, and,
in Irish law, there was a maxim that ‘ the property
of a woman returns.’ As a matter of fact, the
daughter had to give a security in such cases that
the property would in future be restored to her
father’s kinsmen on the male side, i.e. to her
father’s agnates. When property passed from a
mother to her son, care was taken to see that
there was a guarantee of concurrence in the pay-
ment of the composition for crimes, and also of
the share in the private wars waged by the family.

II. Wales.—i. General.—The Welsh evolution
of the tribe (cenedl

)

was essentially parallel to that
found in Ireland, and, consequently, it is clear that
a form of the family group has been developed
which was practically identical with the gelfine of
Ireland. This family group was known as a gwely
(lit. ‘ bed ’), and the land occupied by it was called
tir gwelyog. The members of these family groups
were called free tenants in contradistinction to the
taeogiaid, or unfree tenants, ofWales.

On the death of their father the daughters took
nothing, unless there was a failure of male heirs

;

the sons divided the land among them in the
following manner:

' When brothers share the patrimony between them, the
yoangest is to have the principal homestead and all his father’s
buildings and eight acres of land, his boiler, his fuel hatchet,
and his coulter; because a father cannot give these three to
any one but to the youngest son ; and though they should be
pledged, they never become forfeited. Then let every brother
take a homestead with eight acres of land

; and the youngest
son is to share, and they are to choose in succession from the
eldest to the youngest’ (Aneurin Owen, Ancient Laws of Wales,
London, 1841, i. 543 ; Wade-Evans, Welsh MedievalLaw, Oxford,
1909, p. 199).

When the inheritance had been thus divided
among the first generation of descendants, it was
again divided among the grandsons, and again
among the great-grandsons, after which time there
was no further apportionment. The re-sharing
had to be so arranged that no one should remove
from his homestead to another, because the home-
steads were of such a number that no one was
obliged to be a builder for another.
The right to inherit the share of any deceased

relative was not held by any one as a collateral heir
of the deceased, but as a direct descendant of the
original ancestor. The inheritance, however,
stopped short at the fourth generation of descend-
ants. The descendant of the fifth degree had no
hereditary claim derived from his ancestor to any

portion of the lands of inheritance. Consequently,
kinsmen more distantly related than third cousins
could not be heirs to each other in the matter of

shares in lands of inheritance. On the failure of

relatives within this degree, the land escheated
to the king. According to the Venedotian (or

North-West Wales) Code, the division between
cousins-german and their children took place only
if they wished it.

It will be seen from the foregoing statement
that the Welsh equivalent of the Irish gelfine did
not take into account the great-great-grandson ;

otherwise the two groups are identical, and are a
clear proof of the parallel development of the
tribal institutions of the two countries. In Wales
there were special provisions for inheritance be-

yond the sixth degree in the case of the descendants
of an exile. The process was called dadanhudd.

2. Succession through the female.—In Wales,
as in Ireland, the son of a woman who was married
to a stranger that joined her tribe was allowed,
under certain conditions, to become a member of
his mother’s father’s tribe, and to inherit along
with the tribesmen. In N. Wales, the brothers
had a say in the case of a daughter’s marriage to
a stranger, while in S. Wales (according to the
Dimetian Code, II. cxxiiL art. 7) a woman might
inherit in the absence of a son. In a system of
tribal law there was an obvious objection to female
succession, in that it naturally tended to alienate
the lands of the family, and, by marriage with
strangers, to transfer them to members of foreign
tribes. When the idea of female succession enters
into a social system, it is usually a clear sign of the
emergence of the principle of absolute ownership,
in place of the older conception of collective agnatic
tenure. In Welsh law, the woman’s counterpart
to succession was her dowry (gioaddol).

‘ As a brother is rightful heir to his patrimony, so is his sister
rightful heir to her gwaddol. through which she may obtain a
husband entitled to land : that is to say, from her father, or
from her co-inheritors if she remain under the guidance of her
parents and co-inheritors ’ (Aneurin Owen, op. cit. i. 545).

3. Succession to a kingdom.—The heir-apparent
to a kingdom is called in the Welsh laws edling, a
term borrowed from the English ‘etheling.’ He
had to be either the king’s son, his brother, or his
nephew (brother’s son).

Literature.—See Literature under Family (Celtic).

E. Anwyl.
INHERITANCE (Egyptian).—Introductory.—

The sources from which we gather our knowledge
of this subject are of several kinds

:
(a) mural

inscriptions (or isolated stelae) from private tombs,
hypogees of the feudal lords of the provinces,
sepulchres of high Theban dignitaries, and funer-
ary temples ; (b) indirect information furnished by
the official temple - inscriptions

; (c) graffiti

;

and
(d) papyri, referring more especially to the six last
centuries of Egyptian history—a more abundant
source than any of the other three. Generally
speaking, the sources known to us cover a period
extending from the end of the II Ird dynasty (Amten
inscription) to the Graeco-Roman period (to which
belong the Greek texts, which have enabled Revil-
lout to find the exact equivalent for numerous
Egyptian legal terms). As a matter of fact, how-
ever, we have no positive information on our
subject till about the Saite period. Before that,
except in the case of the Xllth dynasty, we have
only conjecture and analogy to help us, rather
than positive sources of information. Discoveries
like the Kahun papyri and the more assured inter-
pretation of Memphite inscriptions allow us to hope
for better things in the future.

In spite of the inequality and the restricted
number of our sources, and the many differences
of opinion among authors on this difficult subject,
we may give a certain number of sufficiently well-
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founded details concerning inheritance (1) in the
succession of the nobility belonging to the provinces
or ‘ nomes ’

; (2) in the priesthood ; and (3) in private
family law. As a preliminary, we might note
that, as is the case with everything connected with
Egyptian property, the question is dominated by
a general principle : more or less fictitiously, yet
theoretically, all land of the ‘eminent’ property
belongs to the Pharaoh. 1 Even the cessions that
he has made by special act from his nominal right
of property may always be recalled. This is a
principle which we find frequently in other Ori-
ental civilizations, with the same consequences.

I. Inheritance among the feudal nobility.—The
largest amount of information regarding the laws
of feudal inheritance is gained from some inscrip-

tions belonging to the Middle Empire, the theory
of investigation being founded on the idea that the
laws of the old nobility would preserve more clearly
than the laws relating to ordinary private indi-

viduals visible traces of the rules of primitive
society, and thus furnish a means of guessing
what the Egyptian family was like in its origins.

Feudal inheritance must be divided into several
different categories. The succession to the exer-
cise of the law and to the position of head of the
province, from an administrative point of view,
is hereditary from father to son, but is subject to
the royal investiture. 2 It bears with it also the
inheritance of the priestly prerogatives or laws
peculiar to the feudal province.3 Such a succession
is entirely distinct from the inheritance of goods
or lands constituting the lordly domain. In this

case, as is seen from the ‘Contracts of Siut,’ for

example, Egyptian law distinguishes between two
kinds of property for which the hereditary rights
are different

: (1) the private domain, and (2) the
feudal fief. 4 In spite of the lack of agreement on
this subject resulting from the obscurity or the
small number of the sources at our disposal, it

would appear that the feudal fief is regarded as
forming part of the succession to the dignity of

head of the province, and is, consequently, handed
down to the one whose investiture is confirmed by
the Pharaoh. 8 As for the private domain, the rule

seems to have been equal shares for each of the
children, carrying with them the same rights for

sons and daughters, and again in turn for their

sons and daughters.
It should be added that the patrimony of a

daughter is never fused with that of the man she
marries, but passes intact to her child at birth. 6

The child inherits separately from its father and
from its mother—a characteristic which we find

again in the laws relating to private inheritance
(see below). 7 This peculiarity of Egyptian law
clears up a great deal of the mystery surrounding
the difficult feudal inscriptions of el-Bersheh and
Beni -Hasan, which have sometimes been inter-

preted (not without hesitation, however) 8 as signi-

fying that in ancient Egypt there were traces of

an inheritance passing to the son of the eldest

daughter. This, however, is a confusion arising

from the fact that sisters have the same hereditary

rights as their brothers, and can pass on these rights

after their marriage to their own children. 8 It is a
mistake, then, to suppose that there is, in this con-
nexion at least, any text which would suggest the
existence of a matriarchate in ancient Egypt. On

l Maspero, Histoire, i. 296, 328 ;
for further details see Revil-

lout, in REg vii. [1893] 49.

3

Cf. Maspero, Bibl. dgyptol. viii. [1899] 1G1, 163.

3 Maspero, Histoire, i. 297, 299.

4 Revillout, REg i. [1830] 75.

5 Erman, Life in Ancient Egypt, p. 91 ff.

6 Maspero, Bibl. Igyptol. viii. 163, 166.

7 Revillout, REg x. [1903] 55.

& Erman, p. 156 f
. _

9 Maspero, Grande inscription de Beni - Hassan ( — Bibl.

egyptol. viii. [1900]) 163, 166.

the other hand, all the acts and other documents
known to us establish the independence of the
woman in the disposal of her hereditary share, her
equality with man in all laws, and the high rank
that she holds in the Egypt of history. 1 This
generosity towards the woman, which is so appa-
rent in feudal law, is found again in everything
regarding succession in private family law. 2

2. Inheritance of priestly functions.—These do
not pass to the eldest son by law. As a matter of
fact, no charge or function of a priestly character
constitutes a property which an individual can
dispose of in another’s favour de jure.
A mistake has been made in taking as a legal assertion of the

exercise of this right a series of formula Idee the following

:

‘I shall leave my son in my place after me.’ This assertion is

frequently made, but is merely an euonymous expression.3 An
even more definite case would seem to be the office left to a son
i between his hands, as an inheritance for ever,’ 4 but it is simpty
another example of the preceding. This is seen more clearly
if we consider the case of the dead, who in their formulae of
adjuration make exactly the same promise to those who are
faithful to their memory or to their funerary cult. They
promise them that ‘you will transmit your offices to your
children as an inheritance for ever’—a thing over which they
have obviously no control whatsoever. 5

Legally, the ‘ titularization ’ in a priestly charge
belongs to the king, as it does in the case of public
functions. What really takes place in practice,
however, is that the priestly functions are trans-

mitted defacto to the members of the same family,
and generally from father to son. The Pharaoh
considered that this transmission was desirable,

and regarded it as the legitimate reward for ser-

vices rendered by the father. 6 All the same, it

remained a favour, even though the favour came
to be the general rule. The formal proof of this
lies in inscriptions like those of the priest Roy
mentioning that Siphah is handing over his father’s

charge to him. 7

Ifc is of importance to distinguish carefully here between the
priesthood properly so called and the ‘perpetual revenues*
instituted in connexion with some priestly group or body in
return for a funerary cult or some other favour. In the case
of these revenues, it may be stipulated in the contract that the
benefice is to form part of the inheritance (always supposing,
of course, that the priestly function is to remain in the family).

In the same way, the benefits attaching to the possession of a
priestly charge may be disposed of in an act of cession (amitpi

\

so that they pass to one of the children, to several of them, to

a collateral relation, to a stranger,8 in return for certain pay-
ments, or, again, to the eldest son on condition that he will

provide a maintenance for his father 9 (literally : so that he ma3
r

be his father’s ‘ staff of old age ’). This is, however, not a real

hereditary transference. These priestly functions might be
compared in a summary fashion with the modern professions of
lawyer, summoner, recorder, or notary, the office and benefices

of which may be sold or transferred to another, but never without
the sanction of the head of the State.

3. Inheritance in family law.

—

The law relating
to private individuals offers numerous difficulties,

principally as a result of the scarcity of legal

documents belonging to the ancient period of

Egyptian history. The time of Amasis and the
following periods, on the other hand, abound in

testamentary acts or acts connected with inherit-

ance, and the untiring work of Revillout on the
demotic papyri has thrown a great deal of light on
these times. 10 For the preceding centuries, no de-

finite statements can be made without the greatest

reserve. The discovery by Petrie, however, of the
splendid Kahun documents (Xlltb dynasty) enables
us to give a far greater cohesion to the fragmentary
indications furnished by certain stelre and certain

passages of the tomb inscriptions. The combina-
1 Maspero, in Journal des Savants, Feb.-March, 1897.
2 Revillout, * Condition de la femme,’ in JA x. vi. [1905] 473,

and vii. [1906] 57, 162, 345.
2 Cf. e.g. Breasted, Ancient Records, ii. nos. 53, 766, 925.
1 Cf. ib. iii. no. 622. 6 Cf. ib. iii. no. 626.

8

Cf. Erman, pp. 290, 292, 294.
'
Cf. Breasted, iii. no. 647 f.

s e.q. Griffith, Bier. Papyrifrom Kahun, pi. xiii. lines 19-38.
8 lb. pi. xi. lines 10, 27.

See, in addition to the literature quoted at the end of this

art., Revillout, in REg i. 97 f., ‘Les Regimes matrmioniaux,'
and vii. 71 f., ‘Notice sur les papyrus demotiques.’
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tion of these, already connecting, to a certain

extent, the laws of the XXVIth and following

dynasties with those of the Theban and even the

proto-Theban period, enables us to interpret the

Memphite monuments far more clearly than for-

merly, at least in their essential points.

The initial principle that the ‘ eminent ’ property
always belongs (at least theoretically) to the
sovereign (or to the lordjof the province, or to the
provincial god of the temple) lies at the foundation
of every interpretation of the laws regulating
inheritance. It explains the registering of testa-

mentary or similar acts in the presence of repre-

sentatives of the sovereign, 1 the forms of publicity,

the ratifications given by officers of the crown, 2 and
also the mutation taxes collected by them. Revil-
lout has proved at great length the ancient and
permanent character of these taxes. 3 As constant
characteristics of these laws, we have : (1) the
absolute equality of the rights of men and women
to will and to inherit, (2) the equal rights of in-

heritance of all children, whether male or female,

(3) the preference given to the eldest, but only as
administrator of the real estate, (4) the hceres sui
character of each of the children, and (5) their
right of intervention, even in the lifetime of the
paterfamilias, in the acts disposing of real estate,

either gratuitously or under burden of certain
conditions.

The act disposing of an inheritance is known by
the general name of amitpi (lit. * what belongs to
a domus,’ taking the Latin word to mean what
constitutes ‘ the family estate ’—buildings, gardens,
lands, etc. ). The exclusive meaning of ‘ will,’ sug-
gested by Chabas, and accepted by Griffith, Mas-
pero, and Revillout, was afterwards extended by
the three last-mentioned to include various acts of

donation, cession, constitution of usufruct, etc.

The antiquity of the terminology of the amitpi
itself and the legal expressions referring to it have
been established by tracing it back from the Saite
period to the Xllth dynasty, and even up to a
certain point of the Memphite period.

The formality of registering the amitpi attested
by the demotic contracts is proved to have existed
as early as the Theban period by a passage of the
great Rekhmara inscription. It is called hobsu.
An examination of the Kahun documents shows
that it was in existence even in the Xllth dynasty.
This registration of wills is often accompanied by
an attestation to ensure the carrying out of the
will and to prevent future lawsuits. It consists in
a copy or an extract from a copy being placed
in the funerary temple of the king or prince to
whom the testator is bound, on the one hand, by
some function which he performs for him or by a
royal pension, or, on the other hand, by a religious
endowment (analogous to the Arab. waqf). A good
example of this is found in the Sonames stela,

placed in the funerary chapel of Uadzmasu. 4 The
copy may also be placed in the testator’s own
tomb.
The act regulating inheritance ought to be com-

leted, if it is to have its full value, by the pro-
uction of family registers (uaprotu), which are

necessary to put the heir in legal possession of the
property. These registers give an account of rela-

tionships, the origin of the property, and the
legatee’s right to inherit. They are submitted to
legalization by competent magistrates, and at the
same time the Exchequer is enabled to levy the
mutation taxes. The Ptolemaic custom of (1)
proving one’s right to inherit by authentic docu-
ments, (2) paying the airapxh, and (3) registering

1 e.g., Kahun papyri (Xllth dyn.).
2 Cf. ib. and Rekhmara inscription (xVUIth dyn.).
3 Revillout, REg viii. 147 ff., vii. 59, 64.
4 Cf. Daresay, ‘ La Chapelle d’Ouadzmts,’ in Ann, Serv. Antio.

in. (190J] 155.

the transaction, on public tablets, on pain of a fine
of 10,000 drachms, is a prescription from the time
of the Pharaohs, going back at least as far as the
Xllth dynasty, which is as far as our present
research can follow it.

1

The pre-eminence of the eldest son, which has
been definitely proved for the whole of the last

period of history, from Amasis onwards, is sup-
posed, and not without reason, to have existed
from the earliest times,2 or at least from the time
of the Kahun papyri.3 Revillout and Maspero
have shown that this peculiarity of Egyptian law
persisted in modern Egypt, especially in Coptic
families, until the introduction of the civil law
emanating from Europe. 4 Later, in the time of
Nepherites, we find that the shares to be inherited
are regulated by the father, who deals exclusively
with his eldest son. He, in his turn, has to settle

the claims of his younger brothers and sisters. It

is he that administers the hereditary domain
for the common good. 6 He is responsible for the
dividing of the revenue, as his father’s will has
decreed, into the shares due to his brothers and
sisters and the usufruct instituted for his mother’s
benefit,6 whether by will, marriage contract, or act
registered during wedlock, before or after the birth
of the children. 7 The eldest, as representing his
mother, brothers, and sisters, is legally bound to
defend their inheritance against strangers. He
acts as nib, or ‘master.’ Revillout’s opinion is

that he had even the right to prevent the family
property from being disposed of by his father in
any way contrary to family law. 8 This last point,
however, has not been definitely proved. Gene-
rally speaking, the eldest seems to have taken the
place of paterfamilias at the death of his father,
administered the estate, pleaded in the law courts,
and been generally responsible for the family estate
to each of his brothers and sisters and other mem-
bers of the family, including his mother, his aunts,
and any children who were still minors. At his
death the inheritance passed to the second oldest
son,8 who must observe the clauses regarding
usufruct for the benefit of the testator’s wife,
which he accepted as binding by registered act.

The share to which the eldest was entitled does
not seem to have been in any way larger than that
given to the rest, and the principle of equal shares
seems to have been the rule down to the Ptolemaic
period, when a law was made entitling the eldest
to a larger share than his co-heirs. 10

In these rules regarding inheritance, we find the
same Egyptian characteristic as in everything re-

lating to property in general—the permanence and
fixity of the domain [nuit ) is set above the claims
of individuals. The estate, as we find from the
stelie, is often preserved intact with the same
name, personality, and boundaries for several cen-
turies. 11

Two examples of wills belonging to the Xllth
dynasty will give ns a good idea of the general
scheme

:

‘The last will and testament of . . . surnamed Ankhranu.
All my goods, in the gardens or in the town, are for my brother
the priest . . . Uahu. Everything connected with them belongs

1 Cf. Revillout, Transmissions hertditaircs {—REg x. [1903]),

p. 172, doc. 82, 88, 90, 92-97.
2 «.<?., the Amten. inscription and the information about it

given by Maspero, Etudes tgyptiennes, ii. 238.
8 Maspero, Journal des Savants, Feb.-March, 1898.
4 Revillout, Origines tgyptiennes du droit civil remain, p. 87.

Maspero (RC, Nov. 1905, p. 343) thinks that ‘ indivision ’ was not
obligatory.

5 Revillout, p. 89.
8 REg i. [1S80J 91, 97 (=Pap. Leyden, 379).
7 Ib. vii. [1893] 49.
8 Revillout, op. cit. At any rate it is certain that the father

could not by post mortem disposal of property infringe the rules

relating to inheritance.
y Maspero, ‘Petrie Papyri,’ Joum. des Savants, March, 1898,

p. 137.

Revillout, p. 87. ^ Cf. REg vii. [1893] 58.
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•to this same brother. This was registered at the office of the
.second conservator of Acts for the South canton, in the year 44,
in the 2nd month of Shomu, on the 13th day.’

The above is an example of an elder brother’s
will, giving his younger brother full possession post
mortem of all that he had as administrator of the
common estate. The following is the will of Uahu
himself

:

‘The last will and testament of the priest . . . Uahu. To
my wife . . . surnaraed Tefci, I bequeath all that was left to me
by Ankhranu, all moveable estate which I inherited from him,
so that she may give it to any one she likes of the children she
has borne me. I leave her also the four slaves bequeathed to
me by my brother, so that she may give them to any of the
children she likes. With regard to the sepulchre where I shall
be laid with my wife, let no one, whosoever he may be, take
away any part of it. Touching the buildings which my brother
constructed for me and where my wife resides, let no one dare
to evict her from there. The WakU Sibu will be my son’s
guardian.’ (Then follows a list of witnesses.) 1

Hereditary patrimonies always seem to have
been kept quite separate. The daughter has the
same rights as her brothers. At her marriage, her
share remains distinct, as far as we can gather
from the contracts known to us. She still has the
administration of it and bequeaths it, separately
and with entire independence, to her children. The
husband may pass part of his property over to his
wife, but only in the name of the children born
or to be born of the marriage 2 (see Marriage
[Egyptian]). The children then have two distinct
inheritances, one from the paterfamilias and one
from the materfamilias (Egyp. nibitpi). The
woman’s right to will away her own personal
estate has been attested by many different texts.

The marriage contracts published up to date lead
us to suppose that the widow might receive a usu-
fruct decided by marriage contract or after mar-
riage (by will, etc.). The acquisitions to the joint

property during marriage were not subject to the
rigorous rules affecting the family estate. In this

ease (as we find, e.g., in contracts of the time of
Esammetichus) these acquisitions are registered

in the name of the children that the husband will

have or has had by his wife.1

All that has been said so far concerns the in-

heritance of family estate exclusively, and has
nothing to do with the transference of an income
from any employment or office. This is regulated
by a far more complicated law, of which we get
some idea from inscriptions of the Memphite period,

like the mastabas of Nikonkhu 4 and Sanufinkhu. 8

Generally speaking, the divisible revenue from the
fixed or casual income coming frdm the employ-
ment is equally divided, wherever possible, among
.all the children ; if not, the benefice goes to the
eldest son to divide among his younger brothers

and sisters. The remarks concerning the priesthood
(see above) apply to the inheritance of the dignity

or functions of office properly speaking (distinct

from its material advantages).
The double formality requiring (1) a warrant

from the central power (the Ring, the feudal lord,

or the temple administrations), and (2) the presence

of the children interested at the signing of the act

of partage, has given rise (as, e.g., in the case of

testamentary acts or ante mortem, acts of cession

in connexion with the family estate) to abrtgts

which describe the event, in a conventional way,
in the form of frescoes or bas-reliefs, and may
serve, in case of future dispute, to bear witness to

what really took place. The conferring of an
1 Maspero, Journal des Sarants, Feb.-March, 1898.
2 This was separate from the indemnity, consisting of move-

able estate (kannu), money, or income, decided upon in tbe

marriage contract, to be paid in the case of desertion or divorce.

There was aiso a resolutory clause for the case of adultery on
the part of the woman (see Marriagb [Egyptian]).

2 Cf. Griffith, FSBA xxxi. 212 ;
Revillout, Pricis du droit

enyntien (=REg i. [1880]), pp. 91-100.

i'Cf. G. Fraser, Ann. Serv. Antiq. iii. 122-130; Maspero, ib.

131-13$
5 A. Mariette, Let Atastaba de Vaneien empire, Paris, 1882-89,

p. 318.

emblem or insignia by the paterfamilias, or the
holding of a baton, a sistrum, a sceptre (hiku ),

etc., or the wearing of some special article of dress
by the inheriting son or daughter, serves in these
eases as a sort of resume of the solemn ceremony
one through in the past. There is still a great
eal of work to be done in the way of interpreting a

number ofMemphite and Theban stelae and frescoes

of this kind.

Of lawsuits or disputes concerning inheritance, the best
example is found in the long inscription discovered by Loret,
in 1898, in the tomb of Mes, a scribe in the treasury of Memphis
under Ramses 11. This functionary claims and finally obtains a
piece of land, his right to which was disputed by relatives. It

had been given to one of bis ancestors more than a century
before by the Pharaoh, who stipulated that it should be the com-
mon property of the whole family. The series of lawsuits over
this lasted several generations, and exhausted everykind of trial

and all the different methods of jurisdiction. An epitome will

be found in Maspero, RC (Nov. 1905, p. 342), of the masterly
publication of these texts by Alan H. Gardiner (see Literature).
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INHERITANCE (Greek).—The general unity

of Greek law is seen in the rules governing inherit-

ance, adoption, and participation in the blood-

feud. 1 Rights of property and succession' were
universally based upon the principles regulating

the life of the family, in its extended form as

yirot {gens, clan) ; they were the outcome neither

of caprice nor of policy directed by a legislator or

Assembly, being, in fact, prior to tbe State, and
religious in origin. These primitive ideas, and
the rules to which they gave birth, were only
slowly subjected to reconstruction as society de-

veloped. The general course of this evolution

consisted in the discovery or creation of the in-

dividual as the unit with which the State had
properly to deal. In some departments the sub-

stitution of the individual for the group was
carried out with logical completeness, but in others

the older ideas were very tenacious of life and led

to strange results. Naturally, our knowledge is

chiefly confined to the details of Attic family law,

but the Athenian rules were not necessarily in all

respects the most admirable and enlightened.

I. The family property and family cult were con-

ceived as forming a whole, which, as far as possible,

remained stable in the hands of successive genera-

tions of male representatives. Under such a con-

ception intestate succession within the family (o'kos )

was necessarily the rule, for there was no place for

a personal expression of will to direct the devolution

of a body of rights and duties which could proceed

only along lines sanctioned by immemorial, and
1 gee Mitteis, Beichsrerht und Volksrtcht, p. 72 : ‘es ist nicht

eine Sumrne einzelner Stadtreehte, sondem das Recht einer

grosser!, weltbeherrschenden Nation.’
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therefore sacred, usage. Even when testation

became possible, the will was for long but a pre-

carious means of regulating succession, because

generally in conflict with the cupidity of relatives

who could always fall back upon the traditions of

intestate succession. ‘ At Athens a will was thought
fair game 5 (Wyse, The Speeches of Isceus, p. 650).

According to the letter of the Solonian law, a man with a

legitimate son of full age could not make a will at all, the
devolution of his estate being entirely beyond his control

(Is. vi. 28). Whether he could by any legal means disinherit his

son is at best uncertain—at any rate not by will. 1 Nor could
be disregard bis daughter’s rights (Is. iii. 42 : ovre yap Sia0e'o-0cu

orre Sovvax ovSevl ovScv e£ecm. t<x>v eavrov auev r&v dvyareptav,

iav ns KaniAc7rojt' yvijtriaq TeAevra). Is®US certainly speaks too
strongly, as he practically asserts that the testamentary power
permitted to a man whose only legitimate descendants were
girls, still unmarried, meant simply the appointment of their

husbands, and did not include the right to bestow legacies

outside his family. Usually, if a man wished to divert his

estate from his next-of-kin, he would adopt the legatee in his

will, with the essential proviso that he must marry the daughter

;

but it sennas clear that he might, if he wished, bequeath her
and the estate together, without adopting.2 The original

significance of a will being to enable a man without a son to
adopt one, thus in effect also enabling him to defeat the
anticipations of the next-of-kin, a will which adopted any other
than the next-of-kin himself, and a fortiori one bequeathing
both daughter and estate without at the same time adopting
the devisee, challenged assault ; and a perfectly legal will was
always liable to be annulled by the omnipotent jury on grounds
of equity. 3 If the estate was worth powder and shot, the girl

would inevitably become eu-tSucov, claimed at law as ‘ heiress
*

(eTrucATjpo?) by the next-of-kin. Anyhow, the law was explicit

that the estate could not be willed away from daughters, but
must go ‘ with them ’ (Is. iii. 68). It was generally futile for

a man to try to divert his estate from his legitimate offspring

on the one hand, or from his next-of-kin on the other. But
custom, if Dot law, allowed him to give by will a special legacy
to a son, even an illegitimate son, or to non-relatives or religious
bodies, such bequests often being of considerable magnitude.
Only the childless man of full age and in full possession of his
faculties was at liberty to choose his own heir

;
and even he was

powerless to thwart the application of the traditional rules of
inheritance ab intestato if the cupidity of the next-of-kin
tempted him to try his luck against the will. 4

The right of inheritance of legitimate male
descendants, including the son adopted inter vivos
(see Adoption [Greek]), was indefeasible, and was
placed on a different footing from all other claims ;

for collaterals and testamentary heirs must claim
before the Archon {iTudiKd^eadai), and get an order
of him, or ultimately of a oiKaa-rnpiov, before taking
possession of the estate ; i.e., they must submit
their claim to public challenge (Is. iii. 59). Sons
of the body, or one adopted inter vivos, entered on
possession at once without this process, and had as
against a third party in actual possession an ‘ action
of ejectment* SUy). On the other hand,
lineal heirs could not escape the inheritance with
all its encumbrances, whereas for all other heirs
declinature was possible. 5 Rights of primogeniture
were unknown in Greece, although an eldest son
had by courtesy, as primus inter pares

, a privilege
of choice (v-peo-pda). The law asserted the principle
of equal division (Is. vi. 25 : rod vbpov KeXevovros

a.7ravTas roi)s yvrjfflovs laopoLpovs cTvcu tu>v iraTpyajv

[whether the sons were by the same mother or not
was immaterial]). If a married son predeceased his
father, his sons were entitled to his share in equal
parts

; i.e., distribution was per stirpes.
6

1 At Sparta in the 4th cent. B.c., if the story of the law passed
by the Ephor Epitadeus is true (Plut. Agis, 6), this was possible.

2 Gf. Aristoph. Vesp. 583.
3 Cf. Is. i. 41

: XPV w avSpef . . . otep noteire, to!? Kara yevos
‘4,T}4>C£tcrtiai paXXov ri rot? Kara Sta&rjicrp/ apuf)t<Tf3T]TOv<rtv. It was
a symptom of the moral collapse of Boeotia in the 3rd cent. b.c.

that childless
_
men left their property by will away from

collaterals, while many who had children left the bulk to their
clubs (Polyb. xx. 6).

4 Hence the Speeches of Issbus, being all about claims to
property, turn not upon evidence of its legal transfer, and the
like, but upon proofs of kinship. For the statute of limitations,
which only partially protected the will, see Is. iii. 58.

5 Of. Dem. xxii. 34 : K\vpov6p.ov KaBLcm^criv 6 rw drip-Cas
tt}s tou irarpos. In the Gortynian Code the son is not heres
necessarius, as at Athens.

6 The principles of equal shares to all of the same degree, and
of representation and distribution per stirpes, seem to have
been applied also to collaterals and when the estate passed
through daughters.

At Athens daughters had absolutely no rights of

inheritance by the side of their father’s sons ; but
their brothers were under obligation to provide

them with a suitable dowry and to give them in

marriage (Dem. xlv. 74). 1

Failing lineal heirs, or a valid and undisputed
adoption by will, it was necessary to fall back upon
the rules of intestate succession.

The law, obscure already in the 4th cent. B.c.,2 ran as follows

:

1 Whosoever dies without a will, if he leave behind him daughters,
[the next-of-kin] with their hand [shall inherit]. If he do not
[leave daughters], the following shall be masters of his estate.

If there be brothers of the same father [as the deceased, they
shall inherit] ; and if there be legitimate children of brothers,

they shall take their father’s share. If there be no brothers or

brothers’ children, [sisters, of the same father as the deceased,

and children] 3 of them, shall inherit, in the same way. But
males and the issue of males shall have precedence [over females

and the issue of females], if they have the same origin [as the
said females], even if [such males] be in degree more distant.

If there be none on the father’s side as far as children of first

cousins, the collaterals on the deceased’s mother’s side shall in

like manner inherit. But if there be no descendants on either

his father’s side or his mother's side, within the prescribed
limits, the nearest in descent on his father’s side shall inherit.

But an illegitimate son or illegitimate daughter cannot claim
as next-of-kin either family cult or family estate, if born after

the Archonship of Eukleides.’ 4

Succession at Athens, therefore, was arranged
according to a series of stocks : (a) lineal descend-
ants of the deceased ; failing these, an heir must
be sought in (6) that inner circle of relatives

constituting the deceased’s ayx^TeLa: (1) descend-
ants of his father ; (2) descendants of his paternal
grandfather ; (3) descendants and collaterals of his
mother ; (4) failing all these, the nearest kinsman
of any degree discoverable on the father’s side. 5

The downwards and outwards limit, which was
also the limit of the dyx^Teis, was given by the
deceased’s first cousins once removed, i.e. children
of his first cousins (cousins-german). That is to

say, ultimately any great-grandson could claim as
heir-at-law to succeed any grandson of a common
ancestor; with respect to that inheritance a new
succession began at this point, so that second
cousins, as such, had no claim upon one another’s
estate, but each found his heir, failing a son, in

the circle of his own dyx^reh as aforesaid. 8 The
oUos included four generations, down to great-
grandsons (second cousins to one another). 7 Such
an one could not inherit from any below the third
generation, being himself, as heir ( = son), the
fourth. That is to say, the third generation could
call upon the fourth to undertake the duties of
sonship— in primitive times doubtless without
escape.

‘ Whether we look at the rights of succession, or at the duties
of the blood-feud, or at the honours owed to the dead, we
discover on all sides signs that the ayxLtrreia was not a con-
ception that could be extended indefinitely ’ (Wyse, p. 566). It is

an archaic classification, one of the oldest facts of Greek social

1 There was no legal definition of a suitable dowry. A father
in Lys. xxxii. 6 stipulates in his will the amount to be given

;

but this probably could not bind his heirs as a matter of law.
Inscriptions seem to prove that at Mykonos (BCH vi. [18S2]

590), and at Ephesos (Dittenberger, Syll. Leip2 ig, 1898-1901,
no. 510, 1. 55), the law was the same as at Athens.

2 Cf. Aristotle, Ath. Pol. 9: Sia TO yrypauftOax roi's vopovs
airAa*?, prfSe <ra<££>?, aAA* iouirep 6 rrept rwv icA>7pa)i/ jrai €7ri#eAJ7pa>v,

avayicq jroAAa? a/x(£i<r/3Tpnj<rei? yiyvecrOai. Solon, who perhaps
really was the first to redact these laws, was, of course, simply
formulating the practice of immemorial antiquity. The law is

paraphrased by Is®us (xi. 1).
3 But the gap here mav be much larger (see J. H. Lipsius,

Att. Proc.
2

,
Berlin, 1887, p. 584).

4 The text of the law, clearly not complete, is quoted in [Dem.]
xliii. 51.

5 Nothing is known about the disposal of bona vacantia at
Athens. Perhaps the case never arose ; at any rate there is

nothing like the Roman usucaptio pro herede.
6 Strictly, the term ayxt-trrda did not embrace sons or grand-

sons, but meant those who succeed on failure of lineal heirs,

and must, therefore, prove their title (Is iii. 59).
7 Cf. Cic. de Off. i. 17 : ‘Prim societas in ipso coniugio est

;

proxima in liberis ; deinde una domus, comniunia omnia . . .

sequuntur fratrum coniunctiones, post consobrinorum sobrino-
rumque, qui cum una domo iam capi non possint, in alias domos
tanquam in colonias exeunt.’
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organization, perhaps designed to apply not originally to the
transmission of property, but to distinctions of religious obliga-

tion towards the dead, and community in blood vengeance.

The effect of the maxim tcpareiv rovs tippevas was
to split each stock into two sections, the male
excluding the female. Sons and sons

1
sons inherited

before daughters and daughters’ issue. Similarly,

a brother’s son, though a step further from the
common ancestor (the deceased’s father in this

case), excluded his own aunt, the deceased’s sister.

This principle governed all successions, whether in

the direct line or as between collaterals. But it

held only within each in turn of the orders or
stocks of succession, so that a female in stock (

1 )

excluded a male of stock (2). Thus, a sister of the
deceased by the same father (ade\<fyri opoiraTpla)

ranked before his male cousin on the father’s side

(ave^ibs 7rpds irarpb s), because, the condition £k tCjv

afrrwv, or issue from the same point on the stem,
not being realized, male preference did not here
operate ; a female cousin on the father’s side (ave^la

irpbs irarpds ) would, on the same principle, exclude
the uterine brother (d3eX0ds ojaofiTp-pios). The law
called to succession the paternal kindred down to

and including first cousins once removed before
admitting the relatives on the mother’s side. And
these in their turn ranked as follows : ( 1 ) uterine
brothers, and issue ; (2 ) uterine sisters, and issue

;

(3) maternal uncles of the deceased, and issue ; (4)

maternal aunts, and issue. The limit here also was
first cousins’ children. The symmetry of the table
of orders of succession is intelligible ; the real

difficulty is to understand how precedence of males
was combined with the principle of representation.

1

Greek family law does not exemplify the levirate, or marriage
of the widow by the deceased’s brother for the purpose of per-
petuating the line. The wife, as such,2 could not inherit from
her husband, whose estate, failing lineal heirs, must pass to his

father’s or mother’s relatives. An analogy to the levirate is

perhaps to be found in Sparta, where a wife might be commis-
sioned by her husband to bear children to another (Xen. Resp.
Lac. i. 7; see M. P. Nilsson, ‘ Die Grundlagen des spartanischen
Lebens,* in Klio, xii. [Leipzig, 1912J 325 ff.).

Did Attic law recognize the ‘melancholy succession’ of

parents to the estate of deceased children? A passage in

Is#us (xi. 30) seems to assert that under certain conditions a
mother might succeed her son, and perhaps in his time the law
was interpreted as containing an implicit recognition of her
right ; but this contradicts another passage in the same speech
(xi. 17), That a father ranked before ail collaterals has been
deduced from the obligation of sons to maintain parents and
grandparents (Is. viii. 32) ; but this would prove too much, if

it will bear any inference at all (cf. J. H. Lipsius, Das attische

JRecht und Rechtsverfahren, ii. 550).

If a man, having no son of his body, died with-
out adopting an heir, leaving only a daughter (or

daughters), she was in a peculiar position, in that
she could not claim her father’s estate, but was
herself liable to be claimed at law (4tt15lkos) by col-

laterals as an appendage thereto (Is. x. 5). She
was an iTiKXypos ‘on the estate,’ and became the
object of a claim at law (eViSiKoaria), in which a
court 3 decided who was next-of-kin and entitled

to take her to wife (awoiKij^ai ry ywaucl icupios
,
Is.

viii. 31) with the estate .
4

The rules of succession to an MxXrfpos followed

those of intestate succession to the estate (xX^pos)

i Would representation be possible when the division was
amongst cousins’ children, and so bring in the fifth generation,

which fell outside the dy\i<rreta? Whenlsasus (vii. 18 f.) says

that male preference really began only with first cousins, he is

simply dishonest (see Wyse, p. 560).

s She might be, and in fact perhaps generally was, related to

him by blood.
3 At Sparta it was the duty of the kings 8lko£civ jrarpov\ov

wapOevov irepi, c? ror hcveerax Vv W <> ira-njp axrrijv

eyyvTjcrjj (Herod. vi. 57). This power of decision was important,

and sometimes entailed serious consequences for the body politic

(cf. Aristotle, Pol. 1304a : tcai irepi MvrtAq*rqv <£ eiriKXrjputv

<rr*<reio* yevopcvrfi, ktA . ; and so in Phokis, ib
;
). At Sparta, king

Kleomenes having died arrcuSos epaevo* yovov, his daughter
Gorgo was married by her uncle Leonidas (Herod, vii. 205).

* The law in respect of girls not yet mamageable is_ not

known. The Gortvnian Code permits the ‘ heiress ’ (jrarp&witos)

to be married when she is twelve. If Blass has rightly restored

Aristotle, Ath. Pol. 56. 7, fourteen was the lower limit at

Athens.

itself, with the obvious modifications, the general
principle being that she was the prize of that male
relative (ayx^Tevs) who would have inherited the
estate ab intestato had she not existed. Claimants
fell into stocks as before. Within each stock the
role of seniores priores may have been followed.

As the primitive aim had been to continue the
male line, descendants and collaterals of the de-
ceased’s mother were perhaps not originally ad-
missible ; the tendency would he to eularge the

l list of claimants when property was at stake, and
in the 4th cent. B.C. the mother's relatives had a
legal claim to the MkXtipos just as they had to the
KXrjpos.

The next-of-kin could not be compelled to marry the girl if

;

she was poor
;
he had the choice of bestowing her in marriage

with a portion on a scale fixed by law according to his own
property-classification, and it was the Archon’s duty (on which
see Is. vii. 30) to see that he adopted one or other course (law
in [Dem.J xliii. 54: ru>v eiriK\rjpbiv 6<ra i fhjTiKov Te\ou<riv, #crA.).

The decision of the next-of-kin would generally turn upon the
size of the estate, and a rich ‘ heiress ’ was naturally a coveted
prize. If he was himself below the third property-class, he was.
apparently free of obligation to dower. Contumacy was probably
construed as *d/«u«ris eirucA^pov,

1 the penalty for which was seri-

ous. Her enforced dowry would probably make it worth the
while of a more distant kinsman to take the girl. In the case of a
rich iirtK\T]po$, waiver by the first kinsman entitled to her opened
the door to the next in succession. In Sparta apparently the
next-of-kin gained the right to bestow in marriage an cirUXrjpoz

upon whom he pleased, and this was one cause of the gradual
concentration of wealth (Aristotle, Pol. ii. 9. 1270a

; see W. L.
Newman, Pol. of Ar., Oxford, 1887, ii. 327).

The estate to which an enUXijpos was appended did not pass
to the next-of-kin who married her, but to the son (GvyarpiSovf)

* .‘ority—their father in the meantime
. i'

....
tgufruet

* ,k - .( leiress,'

but an intermediary throi . ^ . to her
father’s heir (Is. viii. 31).2 Whether her first son had an exclusive
right to his grandfather’s estate is not clear ([Dem.] xlvi. 20

:

ical eav eiriKXijpov ns yevrjrat, xai apa 17 /317(777 eVi fiieres, tcpareiv

riiiv xprfpdriov, rbv Se inrov pcrpeiv rfj prjrpi—not in accord with
Is. viii. 31 : ot yevopevoc iratSes, ktA. ; see Wvse, p. 361). It is

obvious that it might indeed be little to the advantage of the
boy to pass out of his father’s oT*os into that of his maternal
grandfather by posthumous adoption, leaving his brothers to
inherit the paternal estate. One thing, however, is certain

—

that primitive family law or custom took no account whatever
of personal likes or dislikes ; it was left to esprits forts and the
lawyers of a later age to defy or evade its rules, pending their

abrogation by the emancipated community.

Interest in the brUXripos culminates when the
complications of previous marriage are considered.

What happened if she had been given in marriage
by her father to one 3 who was not also next-of-

kin ? Isseus is explicit that the next-of-kin had
an absolute right to compel her to abandon her
husband and to marry her himself (Is. iii. 64 : iroXXol

(TvvoiKovvres ijSrj acpyprjvTcu ras eavrwv yvvaiKas). In
practice, doubtless, she might escape by sacrificing

the estate, if the next-of-kin would be satisfied

with that ; but such bargains can hardly have been
legalized, and what fiction was in use to prevent
the next in succession from asserting his claim
upon waiver by the first is not known (cf. Is. iii.

74 ; And. i. 121 : KaWlas Xayx&vei rtp vcet r<p eavrou

rys iTmcXypov, tva fxy tTriSiKdo-w/Aai eyw). Perhaps the
existence of male issue of the marriage may have
extinguished the claims of the next-of-kin, as at
Gortyn. General considerations of equity are
quite inapplicable to the problem. ‘ All the rules

1 It must be borne in mind that a female, married or un-
married, without brothers or grandfather became eirUKijpo<; on
her father's death, though she had not a penny in the world
(and whatever her age), and had a claim as such upon the next-
of-kin. The intention of the institution was not to discover
who should receive a windfall, but upon whom lay the sacred
duty of perpetuating the dead man’s line. Naturally, as the
older religious ideas at the basis of the family decayed, the
purely financial aspect of the situation tended to become para-
mount.

2 Hence she is never called tcAiipoi'opos (cf. Dem. lvii. 50

:

eiriK\Tjpov K^yjpovopycras).
3 If he had been adopted, in lifetime or by will, he was, of

course, * son,’ and his wife did not become eTrutAijpov on her
father’s death. If the will or the act of adoption were contested
and declared invalid, she would at once become eiri*A?

7pos and
be subject to claim.
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concerning the rirficXijpoi are a violation of equity’

(Wyse, p. 609).

It seems that a man, on becoming entitled to an
itrUXtipos, could pnt away his wife, or at least

bestow her on another, in order to take advantage
of his good fortune (cf. Dem. lvii. 50 : iruMipov
K\ijpoyopt^ffas tinripov).

II. The interest of the Attic law of inheritance
lies largely in its application of the rules govern-

ing primitive society to a democratic organization
steadily drifting away from the old point of view.

The Gortynian Code 1 exhibits these principles as
modified in a Dorian oligarchical society.

At Gortyn intestate succession is the rule, for

testamentary power is unknown, so that the Code
in this respect is more archaic than Solon’s laws.

Male precedence is in force, as at Athens. The
estate passes to the following series of heirs : (1) the
deceased’s children, grandchildren, or great-grand-
children ; (2) his brothers, their children, or grand-
children; (3) his sisters, their children, or grand-
children ; (4) failing these, it goes to ‘ those
entitled’ (ofs k trif} ojtu k j, i.e. the next-of-

kin) ; (5) failing a kinsman, to ‘ those constituting
the family lot ’ (ras Fondas otnvis K tuvri 6 xXapos, i.e.

the serfs on the estate, who are thus a man’s heirs

in the last resort). 2

The Code is in advance of the Athenian law in its treatment
of women, for (1) although sons have sole right to the town-
house and its furniture, and the cattle, daughters 9hare in the
rest of the patrimony, a daughter’s share being fixed at half
that of a son; 3 (2) a woman has rights of several property
absolute during her lifetime against both husband and children

;

(3) her property is transmitted in the same way as a man’s
estate.

The Code contains elaborate rules about the
Trarpa&icos (=brlK\-ripos). Clearly the original idea
of providing male succession to the deceased has
come to be felt less strongly than at Athens, and
the pecuniary interests of the relatives override
the conception of duty to the dead ; in especial,

the institution conflicts with the right of inherit-

ance given to women by the Code. The Gortynian
TrarppiCiKas is, in fact, a true ‘ heiress,’ retaining her
inheritance in severalty for life, and is not, as at
Athens, a mere vehicle of the estate to her son.4

The right to marry the heiress belongs to (I) her
father’s brothers according to seniority—if there
are several rarpipwroi, the second brother is entitled

to the second sister, and so on ; (2) if there are no
living brothers of the dead man, the sons of the
senior uncle claim their cousins in order of seni-

ority ; but any living uncle excludes his nephews,
sons of a predeceased elder brother. There is

nothing to show that the right to marry the
‘heiress’ passes beyond these to the other col-

laterals ; i.e., the conception of the ayxurrela is

looser than at Athens. The rule is that each
claimant lays his account with one irarpipu/tos only
(v. 27 : play S’ (kcv rarptMUKoy rby irip&KKoyra, ir\lad

Si ptj)
; i.e., if a compromise is accepted by him,

he cannot go on to assert a claim to the next
sister ; and, conversely, compromise with the senior
claimant frees the irar/xpii/cos from all. But, if

there are no next-of-kin, she is required to find

her husband among her tribesmen, if possible

—

giving them the chance by public advertisement.

1 The date of the actual Code is perhaps not earlier than the
5ch cent. B.C., but its basis is very much older. The sections
concerning inheritance and heiresses seem to give the whole
law on their subject, and to belong to the newest section of

the Code.
3 But on this see Kohler-Ziebarth, Das Stadtrecht von Gortyn.
3 A daughter previously given in marriage with dowry by her

father has no further claim, the dowry being fixed in amount
by law as half a son's share in the intestate estate. Ephoros
(quoted by Strabo, p. 482 : (pspyri 8’ «<7TCv, av o5eA<Jol w<ri, ro

vv-iov T7)v roO aSeApov ptpiSos) makes this the universal rule in
Crete.

4 This is marked as an innovation in the Code by the fact that
a retrospective limit of its working is given. The definition of
a irarp'yitKos is the same as at Athens,
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The Code deals with the situations arising when one or other
of the parties is too young to marry, or is unwilling to do so.

Neither is, in fact, compelled to marry the other ; the next-of-

kin may simply waive his claim, in which case it is open for the
next in succession to claim, or he may accept the legal indem-
nity of half the estate (which frees the aarpwwitos from further
claims of next-of-kin). It rests solely with* the rarppAuKos to
decide whether she wifi marry or indemnify the claiman t.

The Code lays down definite rules for the follow-

ing interesting cases : (a) when a woman who is

already married becomes s-arptpukos by the death
of her father and (or) her brother, and (b ) when
a iraTpywKos becomes a widow. In each case the
liabilities turn upon the presence or absence of

children, (a) The married Trar/xpS/cos is not com-
pelled, but is at liberty, to separate from her hus-
band : (1) if there are chOdren {risva), the rights of

all claimants are extinguished, and she may remain
in statu quo, or, by surrendering one-half of the
estate to her husband, 1 regain her freedom to re-

marry within her tribe ; (2) if there are no chil-

dren, the rights of the next-of-kin operate, but, at
the price of half of the estate paid to him who has
first claim, she can either remain in statu quo or
separate from her husband and re-marry within
her tribe. (5) In the case of a mrp<pQicos who be-

comes a widow: (1) if there are children, rights of
relatives lapse, and she may re-marry, if she pleases,

within her tribe, without penalty ; (2) if there are
no children, the first marriage is of non-effect, the
rights of relatives revive, and she must either marry
the next-of-kin or indemnify him, as before. The
‘ heiress ’ must, therefore, marry under any circum-
stances ; she is not free from that obligation either
through failure of next-of-kin or by indemnifying.
Again, it is not until she has borne a child that she
has fulfilled her duty wholly, and is thenceforth
free. On the other hand, she cannot, as at Athens,
be forced into a distasteful union.

III. An interesting inquiry is as to what hap-
pened when this body of Hellenic legal principles

came into contact with other systems—those of the
East and Egypt, and finally with that of Rome.
Especially interesting must have been the relations

established in the great Hellenistic foundations of

the Seleucids. As regards Ptolemaic Egypt, the
answer is being given by the Papyri (cf. Mitteis,

p. 46 ff.). In the East the Syrian Code shows how
the social structure was modified by the combined
working of Hellenic tradition and Roman legal

ideas in the early centuries of the Empire.
The Syrian Code, in its rules of intestate succession, exhibits

the following; chief analogies with Hellenic law : (1) natural
right of legitimate children to inherit the patrimony ; 2 (2) a
succession of stocks ; (S') male precedence ;

3 (4) equal distribu-

tion within the stocks ; (5) rights of inheritance given to rela-

tives of the deceased’s mother on failure of the paternal side.

On the other hand, the Code exhibits the following departures
from the Athenian rule : (1) daughters rank with sons, and
sisters rank with brothers of the deceased, for equal share;

(2) his mother ranks with his brothers and sisters for an equal
share with them ; (3) yet issue of daughters and sisters inherit

after the agnates,4 i.e. after his uncles and their sons, but
before his aunts and their issue. A fourth divergence would
lie in the fact that, by the Syrian rule, the father innerits before

brothers and sisters of the deceased—if it were proved that at

Athens he could not inherit from a son.

The right of daughters to some share in the patrimony was
already recognized in the Gortynian Code ; but it seems prob-

able that these divergences from the general Hellenic practice

are due to the influence of Roman law, and perhaps to definite

interference on the part of Constantine (see Mitteis, p. 342 ff.).

1 The law says simply, * parting the estate as laid down by
law* (fta\ajc6v<rav ruv KpTjfidraiv a eparrat)

;
and this might mean

that in this case also the indemnity goes to the next-of-kin (see

Recueil des inscr. jurid. grtoques, i. 474). The next-of-kin

might, of course, already be her husband.
2 Cf. Varro :

* Venio nunc ad alterum genus testamenti quod
dicitur physicum, in quo Graeci belliores quam nostri* (fr.

quoted in F. Schulin, Das gr. Testament verglichen mit dem
romisehen, Basel, 1882, pi 16).

3 The Code gives a reason for this :
‘ Penn die Gesetze suchen

den reinen Samen^heraus, und wer der Nachste ist, den brrngen

sie der Erbschaft nahe ’ (quoted in Mitteis, 326).

4 i.e., daughters and sisters cannot be represented, as in Attic

law, by their children ; but sons are represented by their sons.
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INHERITANCE (Hebrew).— Our word ‘in-

heritance ’ has no exact equivalent in Hebrew.
The various terms which denote possession may be
used when the possession comes in the way of suc-

cession to a person deceased. But, if this is the
case, the context must show how the possession

came about. When we inquire of the documents
in the Canon how this succession was regulated,
we find no answer until we come to the latest

period of the history. The oldest code of laws is

silent on this point, and the patriarchal narratives
reflect later conditions. The Biblical writers evi-

dently supposed matters of this kind to be regu-
lated by well-known family and tribal customs.
For Israel’s nomadic stage, therefore, we are

left to conjecture. Fortunately the customs of the
desert are much the same in all ages, and conjec-
tures based on the analogies of nomad life may
claim a considerable degTee of certainty. In-

dividual ownership of land is unknown in this

state of society, and personal property is small in

amount. The man owns his arms, the woman her
ornaments. The cattle, while nominally the pro-

perty of the shaikh, are really common to the
whole clan. The spoils of war are divided among
the able-bodied men. At a man’s death his arms
are seized by the next-of-kin, or are divided, like

the spoils of war, among the men able to bear
arms. Women do not inherit, because they are
themselves the property of their husbands and
pass to the heirs with the rest of the estate. This
was the rule in Israel even after the settlement
in Canaan. Muhammad’s regulation, giving a
daughter half as much of the estate as went to a
son, was an innovation on the earlier custom,
according to which none could he heirs who did

not take part in battle .
1 In the nature of the case

Hebrew custom must have been the same.
Israel established itself in Canaan partly by

conquest, partly by amalgamation with the older

inhabitants. So far as the arable land was ac-

quired by conquest it was treated like other spoils

of war. Each family group assigned portions for

tillage to its able-bodied men, but without relin-

quishing title. On the other hand, we must sup-

pose the Canaanites to have had private property
in land. The cultivation of the vine and olive is

hardly practicable under any other system. Light
on the state of things in this period may he got
from present custom in Palestine. Here we find

piivate ownership of part of the land, and along
with it communal ownership of another part. The
land of the commune is laid out in portions of

equal value, and then assigned by lot to the culti-

vators .

2 The frequency with which the lot is

1 Qur’an, ii. 12; W.R. Smith, Kinship and Man: n' in Early
A i aha, Cambridge, 1S85, }>. ;,~

- F. io.iil, Die sociale Verhultnuse der lora.Uten, Berlin,
7 P m ft.

spoken of in the OT indicates some such system
of allotment. But private property in land is also

indicated. Naboth refuses to sell his vineyard,

and the narrative shows that there were no re-

strictions on his title .
1 The patriarchal stories

represent Abraham and Jacob as buying land
from the earlier inhabitants .

2

While we suppose that private property in land

was fully recognized in this period, it is probable

that the right of inheritance was limited to male
kinsmen. There is no clear case of women owning
land before the Exile, though they had personal

property. The mother of Micah saved a consider-

able sum of money, and her title was recognized

by her son .
3 Abigail brought five slaves to David,

though this seems to have been the whole of her

fortune. Rachel and Leah each received a slave

girl from her father.
4 The case of Achsah, who is

said to have received territory from Caleb,
5 forms

no exception, for Achsah is only the eponym of a

clan. Laban’s daughters, just referred to, say

quite frankly that there is nothing for them in

the house of their father, and that he has sold

them and eaten up the price. The language shows
conclusively that at the time when the account

was written daughters had no claim as heiresses,

and that the most they could hope for from a

generous father was some part of the price that

he had received for them. The persistency with
which the Hebrew writers represent the widow as

an object of charity indicates that widows were
without claim on the estates of their husbands.

The dormant rights of the clan may have re-

asserted themselves when a man died. But in the

period of the monarchy it probably came to he
recognized that the sons were the rightful heirs.

Gifts by the father during his lifetime were recog-

nized as valid, if we may argue from the conduct

of Abraham towards the sons of his concubines.®

But the inheritance went to all the sons—there
was no difference between the son of a wife and
the son of a concubine. The sons of Zilpah and
Bilhah are on the same footing with the sons of

Rachel and Leah .
7 Probably this was always the

theory, and we may venture to adduce the Baby-

lonian parallel. Here we read that, ii a man
recognizes the son of a slave woman by calling

him ‘ my son,’ that son is entitled to a share of the

estate. In Hebrew practice the son of a slave

woman often suffered injustice. The expulsion of

Ishmael is an illustration, and so is the banishment
of Jephthah by his brothers .

8

The first-born son had special rights.
The law in Deuteronomy, which probably reproduces ancient

custom and guards it from abuse, is as follows :
‘ When a man

has two wives, one beloved and the other hated, and they bear

him children, if the firstborn belong to the hated wife, then in

the day in which he gives the inheritance to his sons he shall

not be allowed to treat the son of the beloved wife as the first-

born instead of the son of the bated. He shall recognize the

firstborn (son of the hated) by giving him a double portion oi

whatever he has
;
for he is the firstling of his strength and the

right of the firstborn is his.’ 9

The birthright seems to have been originally

connected with the chieftainship of the clan.

That some sort of priestly prerogative also be-

longed to the oldest son seems clear from the

Pentateuchal narrative, which makes the tribe of

Levi a substitute for the lirst-born sons of the

people, and this prerogative was probably connected

with the worship of the clan ancestors.

The sharpness with which the law forbids the

transfer of the birthright to any but the actual

first-born indicates that earlier the matter had
been in the power of the father. This also is illus-

trated by the patriarchal story where Isaac is

induced (unwittingly, to be sure) to give the

1 1 K 21 16. 2 c.n 239ff- 3312. s Jg 171*-

its 2512, On 2921. 29
; cf. 3111-16.

5 Jos l‘‘. Jor l 1^5.
6 Gn 25\ 7 Gn 35-^-

s Gn 219if , Jir 11-. 9 I>t 21^-17.
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blessing to Jacob, and where Jacob in turn pre-

fers Ephraim to Manasseh. The Chronicler be-

lieves that the birthright was taken from Reuben
and given to Joseph .

1 All these stories are the

reflexion of tribal relations, but they show that

the transfer of the birthright was not a strange

conception to the writers. We are nowhere told

that the double portion given to the oldest son

was to enable him to support the widow and the

younger children, though this has usually been
assigned as the reason. That the dependent
members of the family passed into the care, or

rather into the possession, of the heir, we have
already had occasion to note. The right of the

first-born son of a king to succeed to the throne
was not necessarily a part of his prerogative, as

we see in the case of Solomon .
2

In default of sons the patriarchal system makes
the brothers inherit, and after them uncles, that
is, father’s brothers. Next come cousins in the
various degrees, always on the father’s side ; for,

the women being excluded, their descendants have
no rights. The Hebrews, however, always felt it

to be a misfortune that a man should have no son
to succeed him. The root of this feeling must be
sought in the animistic stage of religion. The
spirit of a man is left without sustenance and
honour if he has no son to pay these dues. To
prevent the name from being blotted out, custom
early enjoined the levirate marriage, and, as in

other cases, the custom was finally embodied in

the written law. Deuteronomy is specific on this

:

‘ When brothers dwell together, and one of them dies leaving
no son, the wife of the deceased shall not be given to a stranger.
Her brother-in-law shall come to her and take her to him for a
wife and perform a brother’s duty. And her first-born son shall

succeed to the name of the brother who is dead, and his name
shall not be blotted out from Israel.’ 3

How seriously the brother’s duty is taken is

made clear by the story of Tamar in the book of

Genesis,
4 where the reason given for Onan’s early

death is his refusal to raise up seed to his brother,
and where, also, it is held that Tamar, when re-

fused another husband, is justified in taking a
substitute by deception. In Deuteronomy the
recalcitrant brother is put to open shame by the
ceremony of pulling off the shoe.

The arrangement under discussion is a survival
from the time when a man’s wives went to the
next-of-kin. In fact, the levirate was the duty,
not of the brother alone, but of the next-of-kin,

whoever he might be. So Judah was the one upon
whom the duty devolved when his son was in

default. This is also the theory of the book of

Ruth. Ruth offers herself as wife to Boaz in the
belief that he is next-of-kin to her deceased hus-
band. Boaz informs her that there is a nearer
kinsman, and he takes her only after this other
has refused. Here the connexion with the right
of inheritance is made clear by the statement
that the kinsman has the right of redemption of

such real estate as belonged to the deceased, the
wife going with it. The book is not altogether
clear, because it does not give the first-born son to
the deceased ; but in its general conception it agrees
with what we know elsewhere of the levirate. At
the present day it is Jewish custom to release the
brother from his duty. The subject has a place
here only so far as it throws light on the Jewish
ideas of inheritance. The levirate was in force so
long as it was thought necessary for a man to have
a male heir. When the right of daughters to

inherit was recognized, the law forbade the mar-
riage of a woman to her brother-in-law.
The device of adoption, by which a man who has

no heir of his body begotten takes a child from
another family to be his son, seems not to have

1 Gn -27-E-37 4SW-20, 1 Ch 51 .
2 1 K 1, and cl. 2 Ch 213.

1 Dt 255-10. 4 Gn 3S6-=6. 5 Dt 253.

been much in use among the Hebrews. Where
Abraham expects his slave to become his heir,

however,
1 we think of the slave as having been

made a ‘ son ’ of the clan. In the patriarchal
period we find also the recognition of Ephraim and
Manasseh by Jacob

,

2 which may be called an
adoption ; and the reception of Moses into the
family of Pharaoh 3 shows the idea not to have been
unknown to the writers of these stories. At a
later date one of the genealogists tells of a Hebrew
who had no son, and who gave his daughter to his

Egyptian slave to wife, and the children were
counted in the Hebrew line .

4 None of these cases

can be called historical ; and Esther, who was
brought up by Mordecai, came to him not by
adoption, but as his ward by the ordinary law of

inheritance .
5 The declaration of the book of Pro-

verbs, that a maid may ‘ inherit ’ from her mistress,

is too slight to build upon .
6

We come to a time, finally, when daughters are
allowed to inherit. It would not be strange to
discover that the idea of women holding property
arose in connexion with the clan sagas. When
the clans were brought into genealogical relations,

those which had feminine names appeared as
daughters of the eponym heroes of the whole
people. As all the clans had territory in the land
of Israel, it was believed that the patriarchs had
given portions to daughters as well as to sons.

The story of Aehsah, already mentioned, is in

point .
7 So is the statement that a daughter of

Asher has a place in the genealogy. Further, we
find an explicit declaration in the book of Joshua
that the daughters of Manasseh took possession
along with his sons .

8 The genealogy in Ezra knows
of a certain Barzillai who received that name
because he married the daughter of Barzillai the
Gileadite .

9 We must suppose the daughter to
have been an heiress, and the case naturally leads

up to that of the daughters of Zelophehad. We
read in the book of Numbers that, when Israel was
about to take possession of the Promised Land, the
daughters of Zelophehad came to Moses informing
him that their father had died, leaving no son. In
consequence they fear that his name will be blotted
out, for he will receive no portion in the coming
division of the land. On consultation with the
oracle, Moses is directed to grant their implied
request, and to assign them the portion which
should fall to their father. The conclusion of the
paragraph is a specific direction that hereafter
daughters shall inherit where there are no sons.

The law, however, is amended, or supplemented,
in another chapter by the requirement that, where
daughters succeed to landed property, they shall

marry within their own tribe ; otherwise the land
of their father will be lost to the tribe of which he
was a member .

10 The regulation here given shows
how precedents for new laws were sought in the
history of the people. When it was seen to be an
injustice that daughters should he shut out of the
inheritance in favour of remoter relatives, a pre-

cedent was found in the tribal traditions. If

females inherited in the patriarchal age—which
seems to be shown by the narratives—why should
they not now have the privilege ? The answer to

the question is given in the law here promulgated.
But along with the desirability of giving these
rights to daughters was a sense of the inviolability

of the tribal boundaries as fixed in the Mosaic age.

On this account the regulation was supplemented,
as we have seen. The arrangement by which the

1 Gu 153. 2 Gn 4S8ff-. 3 Ex 2^..

4 i Ch 2S4-»2. In Babylonia we find elaborate regulations on
the subject of adoption (Code of Hammurabi, SS ISa-193 ; cf. B.

Meissner. Aua dem bab. Rec.'tUleben, Leipzig. 1905, p. 27).

5Est2«f. SPrSi'83.
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daughters are obliged to marry within their own
tribe could not have seemed a hardship—perhaps
it hardly seemed an innovation—because from the
earliest times a kinsman was thought to be the
most desirable suitor for a young woman’s hand.
Arab custom in this matter is well known, and as
late as the time of Tobit the cousin had a presump-
tive right as against other suitors.

In the post-Esilic period, therefore, the idea of
women holding property and inheriting it became
thoroughly established. Job gave his daughters
portions along with his sons, and the author of the
last chapter of Proverbs found it natural that a
capable woman should buy a field with the earn-
ings of her own hands. 1 Written testaments are
nowhere spoken of in the OT, but it is assumed
that a man about to die will dispose of his estate
by word of mouth. So Ahithopbel ‘ gives orders
concerning his house ’ before committing suicide ;

2

and Hezekiah, when dangerously ill, is advised to
regulate his affairs. 3 The last words of a father to
his sons would naturally couple advice and admoni-
tion with directions concerning property. Hence
the character of the testament (though not so
called) put into the mouth of Jacob. Ben Sira
recommends that one distribute his goods at the
end of life, but not earlier. 4 It is not certain that
a written will is intended in any of these passages,
or in the passage in Tobit sometimes cited in this

connexion.
The latest portions of the Pentateuchal legisla-

tion aim at limiting the right of testamentary
disposition in accordance with the theory of divine
ownership. The land being Jahweh’s, and assigned
by Him to the various tribes, it should be kept in
perpetuity in possession of those tribes. To t his end
no manwas to have the right of disposing of his share
to any one but the next-of-kin. Moreover, in case
he were driven by poverty so to dispose of it, he
could give only a lease for the time to the next
Jubilee year, when it would revert to him or his

direct descendants. The basis of this regulation
is probably the old clan order by which the indi-

vidual held only what was assigned him by the
commune. We learn from Jeremiah that, when
land was sold, it was offered first of all to a
kinsman. 5

Whether a criminal forfeited his property rights
is nowhere specifically told us. When Naboth was
executed for blasphemy,6 his estate wa3 seized by
the king ; but this may have been simply an act of
tyranny, and without authority of law or custom.
If we may argue from Achan’s case, 7 the man
guilty of sacrilege had his property destroyed
with himself. What became of his lands when
he had any is not clear. We should expect them
to be forfeited to the temple, as ‘ devoted ’ to the
divinity.

^
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INHERITANCE (Hindu).—The rules, of suc-

cession, as developed by the Brahman lawyers of
India, may be described as to some extent a
spiritual bargain in which the right to succeed
to another depends on the successor’s capacity for

benefiting that person by the offering of funeral
oblations (sriu’dha). Thus the term sapinda, which
is commonly used to denote a heritable relation,

means literally a relation connected through
funeral oblations of food, such as a ball of rice

(
pinda ). The more remote ancestors, viz. the
great-grandfather, his father and grandfather, who
are offered only the fragments of that ball of

rice which remain on the hands of the offerer, were
therefore called ‘ partakers of the wipings ’

(lepa

-

bhdgin, Mann, iii. 216). Still more distant is the
relationship of samanodakas, or kinsmen, connected
by the mere offering of water, said to extend to

the fourteenth degree. In a decision of the Judicial
Committee of the Privy Council, it was declared
that ‘there is in the Hindu law so close a con-

nexion between their religion and their succession

to property, that the preferable right to perform
iraddh is commonly viewed also as governing the
preferable right to succession of property.’ Dubois
(in India, 1792-1823) observes (Hindu Manners 3

,

p. 374) ‘ that the right of inheritance and the duty
of presiding at the obsequies are inseparable one
from the other. When, therefore, a wealthy man
dies without direct descendants, a crowd of remote
relatives appear to dispute with each other the
honour of conducting the funeral rites. The con-

test is occasionally so tumultuous and prolonged
that the body of the deceased is in a state of com-
plete putrefaction before a definite settlement of
these many pretensions is arrived at.’ And so an
old Sanskrit authority says, ‘ He who inherits the
wealth presents the funeral oblation,’ and ‘A son
shall present the funeral oblations to his father,

even though he inherit no property’ (Institutes

of Visnu, xv. 40, 43). The doctrine of spiritual

efficacy was further developed, and relied on as a
corroborative argument in favour of certain ex-

siticns of the texts on inheritance, in the Duya-
Ciga and other leading works of the Bengal School

of law. The Mitaksara, on the other hand, which
is the leading authority on the law of inheritance

for the majority of the Hindus, explains the term
sapinda as denoting one of the same body, i.e. a
blood relation, and does not give countenance to
any other principle than propinquity, or proximity
of birth, as regulating the order of succession.

Nevertheless, the connexion between the right of
succession and the obligation to offer the customary
iraddhs may be supposed to have been constantly
present to the Hindu mind. The widow, in par-

ticular, who succeeds to her husband’s property
on failure of male descendants, is enjoined to offer

up the regular oblations to him at stated times.

The religious element enters largely into the
Indian law of inheritance in other respects besides

the general rules of succession. Thus civil death,
i.e. the exclusion of a man from his caste on
account of some offence or breach of caste rules,

has the same consequences as natural death, and
causes the property of the person out-casted (patita)

to devolve on his heirs, and himself to lose the
capacity to inherit any property devolving on him.
Civil death is now inoperative, as loss of caste,

according to an Act of 1850, does not affect a man’s
civil rights. Spiritual relationship is recognized as
well as blood relationship, the pupil succeeding to

his spiritual teacher ana vice versa. No relative

can, as a rule, claim any property acquired by a
man during the time he was a sanngasi (ascetic).

It is taken by one of his disciples, who should per-

form the funeral rites according to custom. The
succession goes either by nomination by the previous
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sannyasi or by election after his death. The san-

nydsis are, in many cases, heads of a matha (mutt),

i.e. of a religious institution founded and endowed
for the purpose of maintaining and spreading the

doctrines of some religious sect. These monastic
institutions were endowed with considerable grants

of land by Hindu princes and noblemen, their pro-

perty being vested in the preceptor or head for the
time being, generally called mahant. Though many
of these mahants have become worldly, or are not
even versed in the first principles of their religion,

the acquirement of wealth by trade being their great

object, the old rule of succession remains, and the
propertypasses by inheritance to no onewho does not
fill the office. It is devoted to the maintenance of the
establishment, but the superior has large control

over it and is not accountable for its management.
The two principal Sanskrit treatises on inheritance

and succession on which the law as administered
by the British Courts of India is supposed to be
based are the Mitdksara and the Dayabhdga.
Colebrooke’s English translation of these two works
was first published in 1810.

LiTKRATtntK.— R. West and G. Biihler, A Digest of the

Hindu Law of Inheritance, Partition, and Adoption 3, 2 vols.,

Bombay, 1889 ; J. D. Mavne, Hindu Law and Usage1, Madras,
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,
do. 1903; J. A. Dubois and H. K.

Beauchamp, Hindu Manners3
,

Oxford, 1906; E. J. Tre-
velyan, Hindu Law

,

London, i912; Madras Law Journal,
1891 ff. j. Jolly.

INHERITANCE (Jewish).—The Jewish law
of inheritance based itself on the Biblical regula-
tions (on which see W. H. Bennett, art. ‘ Heir,’ in
HDB iL 340). In the Rabbinic Code these regula-
tions were systematized, and the accepted principles
are given in the Codes of Maimonides (Hilkhoth
Nahaloth

)

and Joseph Qaro(jtfoshen Mishpat, §§ 250-
258 and §§ 276-289). In modern times, Jewish
practice naturally conforms to the civil laws of the
States in which Jews are domiciled. So far as
the older Rabbinic laws are concerned, the rule
of inheritance may be summarized as follows :

• Thy order of succession in intestacy is : first, sons (eldest son
taking a double portion), their descendants ; daughters, their
descendants. Failing isaue, the father succeeds, then brothers
(Mishn. Baba Bathra

,
viii. 2). Sisters come after brothers and

their descendants (ifc.). If a son dies in his father’s lifetime,

grandchildren succeed to their father's share in the estate of
their grandfather (Bab. Baba Bathra, 1226). A man is his
mother’s heir, the husband is the wife’s heir, but the wife is

not her husband’s heir. She has, however, her dower. Ille-

gitimacy is no bar to inheritance or transmission. Recognition
by father is accepted as proof that children are his (ib. viii. 6).

Hotchpotwas not recognized in Jewish jurisprudence^, viii. 8)*

<1L Hyamson, Mosaicarum et Romanarum Legum Collatio,
London, 1913, p. 161 ; cf. J. H. Greenstone, in JE vi. 683).

The owner of property could not depart from this
order in bequeathing by way of inheritance, though
he could do so if he bequeathed by way of gift.

* The law of testamentary succession, as laid down in the Bible
<Nu 27#-11

), is unalterable ; and any attempt made by the owner
of property to bequeath it as an inheritance to those who would
not naturally inherit it is null and void. No one can be made
an heir except such persons as are mentioned in this Biblical
law ; nor can the property be lawfully diverted from the heirs
by the substitution, either orally or in writing, of some other
person as heir (Mishn. Baba Bathra, viii. 6) ; but the owner of
property has such control over it that he may dispose of it by
sale or gift to any person, to the exclusion of his heirs. This
important distinction, therefore, must be noted, that a bequest
by way of inheritance to persons other than the legal hem is
null and void, whereas a bequest by way of gift is valid ’ (D. W.
Amram, in JE iii. 43).

Such procedure was, however, regarded with
much disfavour by the Rabbis (Bab. Baba Bathra,

1336 ; Kethuboth
, 53a), and it was very unusual

;

for the owner to depart through bequest by way
of gift from the order of succession (see L. if.

Dembitz, in JE xii. 522). One important point
deserves special mention. The Pharisaic Law
denied to daughters any share in the inheritance
“ there were sons, though the Sadducees (Bab.
Baba Bathra

t 1156) and later on the Qaraites
(J. riirst, Gesch. des Karaerthums, Leipzig, 1865,

i. § 9) gave the daughters equal rights with their

brothers. Nevertheless, in the Pharisaic scheme
the daughter had ample rights for maintenance
while unmarried. Very significant is the decision

of Admon (first half of 1st cent. A.D.)—a decision

confirmed by Gamaliel

:

* If a man die, leaving sons and daughters, and his estate be
large, the sons inherit it and the daughters are maintained by
it ; but if the estate be small, the daughters are maintained by
it, and the sons may go begging ’ (Mishn. Kethuboth , xiii. 3).

The Court might set aside a part of the estate

in trust for the maintenance of the daughters (on
all these matters see D. W. Amram, in JE iv.

448). In general, it must be remembered that the
family solidarity (see art. Family [Jewish]) and
sense of good-will among its members secured an
equitable distribution of the family goods, which
were to a large extent enjoyed in common.
As to the extra-legal ideas associated in Jewish

thought with the idea of inheritance, the Rabbis
were concerned to combat the view that the
Israelite inherited the Law. He had to acquire
his part in the Torah by his active study and per-

formance of it. R. Jos6 (Mishn. Aboth, ii. 12)

said :
‘ Set thyself to leam Torah, for it is not an

heirloom unto thee.’ This, at first sight, may
seem contradictory of Dt 334 ‘ Moses commanded
us a law, an inheritance for the assembly of

Jacob.’ Bnt the SLfre (§ 345, ed. M. Friedmann,
Vienna, 1864, p. 143b) interprets the text to mean
that the Law is not an aristocratic possession ; it

belongs to all Israel. The Rabbinic attitude
closely illustrates the saying of Goethe :

‘ "What
thon hast inherited from thy fathers, be sure thou
earn it, that it may be truly thine.’ This is en-
forced in another saying :

‘ Pay special regard to
the sons of the poor, for from them the Torah
goeth forth ’ (Bab. Nedarim, 81a), the point being,
as the Talmud remarks, that a learned man’s off-

spring are not always learned, lest it be believed
that the knowledge of the Torah is an inheritance.
On the other hand, the children of the unlearned
might be among the active promoters of the know-
ledge of the Law (Sank. 96a). All Israel (and the
righteous of all nations were included in the boon
[Tosefta Sank, xiii.]) had its share in the future
life (Mishn. Sank. x. 1), in accordance with the
Rabbinic exegesis of the text (Is 6021 ), ‘thy people
also shall be all righteous, they shall inherit the
land for ever.’ So, for a while Israel may forsake
the law, but, when he seeks to return, he need feel
no shame ; it is his ancestral inheritance that he
resumes possession of (Exod. Babbah, xxxiii. 7).

This combination of confidence in Israel’s future
and demand for Israel’s present effort is a unique
quality in the Rabbinic system of morality. Yet
another way of meeting the difference between the
two points of view may he cited. The Torah is

Israel’s communal inheritance, but the individual
has to win for himself the right to share (cf. Comm,
of W. Einhom to the passage cited from Exod.
Babbah, ed. Wilna, 1878, p. 123).

Turning to another aspect of the idea of inherit-

ance—it was considered a misfortune for a man
to leave no son to inherit his estate. Such mis-
fortune was sometimes regarded as due to the
father’s misconduct ; witness such sayings as :

‘ If

one destroys by fire his neighbour’s produce, he
leaves no son to be his heir’ (Bab. Sotah, 11a).

Absalom (loc . cit.) was childless at his death ; his

three sons and his daughter predeceased him as a
punishment for his having set fire to Joab’s grain
(2 S 1430 }. The pious Israelite was also considered
to have neglected one of his main duties unless he
married with the hope of leaving issue (Bah. Bera-
Jchoth, 10a ; Yebamoth, 636, and often). The idea
went beyond the desire to continue the race.

Almost mystically the divine presence dwelling
in a man was carried over to his children (Yeba-
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Moth, 64), or—and this is significant—to a disciple
(Cf. Bab. Baba Bathra, 116a). In particular, it

was the father’s duty to ensure that the inherit-

ance of fidelity to God was carried on through
the generations. This thought was based on the
example of Abraham. ‘ I have known him, to the
end that he may command his children and his
household after him, that they may keep the way
of the Lord, to do justice ’ (Gn 1819

). And, further,
he who teaches his son’s son is esteemed as though
he had himself stood at Mt. Sinai, a personal
participator in the original revelation (Bah. Qicl-

clush. 30a). From the text in Genesis just cited
was derived the custom of Jewish fathers writing
for their children an ethical testament containing
moral and pious directions ; and these testaments
were an honoured heirloom (see I. Abrahams, art.

‘Jewish Ethical Wills,’ in JQR iii. [1891] 436).
For the part played in Judaism by the conception
of the child’s inheritance of the father’s merits see
S. Levy’s volume on Original Virtue and Other
Studies, London, 1907.
Literatum.—
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his is given throughout the article.

I. Abrahams.
INHERITANCE (Roman).—As compared with

the Greek, two features in chief distinguish the
Roman laws of inheritance taken as a whole: (1)
the very early, and relatively extended, power of
devising, by the testamentum calatis comitiis or
the testamentum. in procinctu, i.e. the recognition
of the individual will as a decisive factor in the
activity of the group ; and (2) the peculiarly Roman
conception of the paternal relationship, the patria
potestas.

In the regal period the estate of a paterfamilias
was inherited by such of his descendants as were
‘under his power’ (in potestate) at the time of his
death and became by that event sui iuris. Such
were his sons and grandsons (unless they were no
longer subject, through emancipation), his daugh-
ters (unless they had passed by marriage in manum
of their husband, i.e. into another family), and
his wife in manu, and, therefore, standing loco

filial. All these were styled sui heredes, ‘self-

lieirs,’ as having an inherent right dormant during
the father’s life. All, including the widow, took
an equal share. Failing sui heredes, the gens of
the deceased inherited. Of primogeniture there
is no trace. But from the first the father was able
to regulate the succession by testament, if he
cared to do so, within such limits as recommended
themselves to his peers in the Curies.

Succession of agnates, as such, was perhaps
established by the XII Tables, so as to bring both
plebeians and patricians under the same law as
far as possible. 1

Strictly, a man's agnates were those of his collaterals who
were under the same patria potestas as himself, or would have
been had the common ancestor been alive. His children
(whether of the body or by adoption) in potestate, and his wife
in manu, being loco filice, were mutually agnates ; but a wife
not in manu ,

or a daughter who had passed in manum mariti

,

or emancipated children, were not their agnates, nor were they
sui heredes to the father—for the tie of the potestas was broken
(and in the case of the wife not in manu had never been
created). So a man was agnate to his brothers and their
children (assuming that there had been no capitis minutio on
either side) ; but not to his sister married in manum or to her
children, for they were not of the samefamilia (having become
agnates of her husband’s relatives).

In the absence of a will, succession was now
open to the agnatic heirs ab intestato (law :

* si

intestato moritur cui suus heres nec escit, adgnatus
proximus familiam habeto ’). How far the agnatic
circle extended is not clear. The order of suc-

cession established by the XII Tables was, there-

fore, as follows: (1) sui heredes

;

(2) the nearest

agnate or agnates ; (3) the gens as a body—this

last possible only in the case of a patrician. The
law was interpreted in the sense that only the

1 Ulp. fr. xxvii. 5: ‘Iegitimae hereditatis ius ... ex lege
Duodecim Tabularum desoendit.’

nearest agnate 1 (or agnates of the same degree)
could claim, so that, if they declined, the next
in degree could not take the estate, and, further,
that no female agnate more remote than a sister
could inherit.
Sui heredes

, whether instituted by will or taking ab in-
testato, could not decline the inheritance however burdensome
(hence they are called heredes necessarii); but a stranger
instituted by will, or an agnate heir ab intestato, could reject
the inheritance.

The interpretation put upon the clause in the
XII Tables—‘uti legassit super pecunia tutelave
suae rei, ita ins esto ’—together with the growth
of that form of testament called per ms et lihram
(originally not a testament, but a fictional substitute
for one) made the testator’s will supreme, even to
the extent of disinheriting his sui heredes in favour
of a stranger, if he expressly mentioned the dis-

herison
(
exheredatio ). In the later Republic, owing

to the decline of religion and family morality, chil-

dren were often disinherited, or cut off with a mere
fraction of the estate, for the benefit of a stranger.
This led to the recognition of the querela inojficiosi

testamenti, or the challenge of the will by a suus
heres capriciously treated. Under the early Empire
this developed the rale of the legitim of children,
giving them a right to at least one-fourth of the
father’s estate in spite of the will, except for good
grounds.
Very important was the effect of the bonorum

possessio
(
secundum tabulas), by which the Praetor

gave provisional enjoyment of the estate to the
heir named in a will prima facie valid, pend-
ing possible claim by heirs-at-law. 2 A year’s
undisturbed possession gave him full ownership
by usucaption. The ultimate effect of the Prae-
torian action, in granting bonorum possessio in
relief of various classes of petitioners, was to
establish the following Praetorian order of in-

testate succession
: (1) in place of the sui heredes

of the old ius civile, they put descendants
(liberi),

including the wife in manu, sons and daughters
of the body whether in potestate or emancipated,
and representatives of predeceased sons and adopted
children who were in potestate of the deceased
when ho died; (2) legitimi heredes, i.e. the nearest
collateral agnates ; (3) cognates, this class not
being precisely defined; (4) survivor of husband
and wife. It was open for these classes in turn
to petition for bonorum possessio ; but it was for
them to maintain the grant against any who
claimed as heir according to the ius civile.

The above changes were in part the outcome of
the doctrine of the ius naturale as embodying a
higher ideal of justice than the old ius civile. The
process was carried further in the Tertullian sena-
tusconsultum in Hadrian’s reign. This gave pre-

ference to the mother over all agnates of her
deceased child, except father, brother, or sister

—

father and brother excluding her ; but with a sister,

and failing father and brother, she shared equally.

This right was confined to women with the ius
liberorum, i.e. free women who had three children,

or freedwomen who had four. In a.d. 178 the Orphi-
tian senatusconsultum gave legitimate or illegiti-

mate children a prior right over all her agnates to
succeed a mother. The Code of Justinian made
a mother’s right of succession independent of the
ius liberorum, and extended that of a daughter
or sister to her descendants. In his 118th and
127th Novella:, Justinian wiped away the rights

of agnates entirely, except as regarded adopted
children, and settled the orders of succession

purely on a basis of blood-relationship : (1) descend-
ants of the intestate, male and female alike taking

1 Division between agnates was per capita, not per stirpe*.

In the case of a freedman hi9 patronus and his children took
the place of agnates.

2 There were two other forms of bonorum possessio—contra
tabulas, practically setting the will aside, and ab intestato.
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per capita if of the same degree, per stirpes if of
different degrees

; (2) the nearest ascendants, con-
currently with full brothers and sisters and chil-

dren of predeceased brothers and sisters (division

equally per capita when there were ascendants
and brothers and sisters, or brothers and sisters

only
;
per stirpes when children of a deceased

brother or sister participated
;

if there were only
ascendants, the estate was divided equally to the
paternal and maternal sides of the account)

; (3)

half-brothers and half-sisters, and their issue, and
grandchildren of full brothers and sisters, dividing
on the same principle ; (4) all other collaterals of
all degrees, those nearest akin excluding those
more remote, and dividing per capita between all

of the same degree.

In his 119th Novella, Justinian laid down the
principle that a child had an indefeasible right

to some share at least as an heir of his father,

and conversely, and enumerated the legal grounds
of disherison. It followed, therefore, that a will

to be valid must state the reasons for disherison ;

and, further, that it was liable to challenge upon
the facts. A child not given some share, however
small, could have the will nullified ; and, if not
given his legitim (at least one-third of the estate,

and under certain circumstances one-half), he
could claim to that amount ; but nullification could
not extend to any accessory provisions of the will.

Literature.—J. Muirhead, Hist. Introd. to the Private Law
of Rome-, London, 18A9; M. Voigt, Geseh. und System its
Civil- und Criminal- Rechtes, wie -Processes der XII Tafeln,
Leipzig, 1833-84

;
P. F. Girard, Manuel elementairs de droit

1 omain , Paris, 1895-97
;
F. Schulin, Das griech. Testament

vergliehen mit dem romischen, Basel, 1882 ; R. v. Mayr,
Romische Rechtsgeschichte (Sammlung Gdsehen, no. 578),
Leipzig, 1912 ;

art. ‘ Hereditarium ius,’ in Pauiy-Wissowa-
Kroll, Real-Eneyclopcidie, 15th Halbband, Stuttgart, 1912
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E. Haider, Beitrage zur Geseh. des " " F-l ~. IJ

1881; F. Norden, Apulejus von
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\V. J. WOODHOUSE.
INHERITANCE (Teutonic). —For the last

sixty years this subject has been a prolific source
of controversy, which at present shows no sign of
abating. Thus, it is not decided whether the right
of inheritance was originally limited to the near
family, or whether the wider kindred reserved it

for themselves. The organization of this wider
kindred is still a matter of debate, and scholars are
not yet agreed as to whether matrilineal inheritance
prevailed at the beginning of our era among the
Teutons, or whether inheritance fell exclusively
to males descended through males. A few facts,

however, stand out clearly. Tacitus [Germ. 20)
tells us that the Germans had no system of testa-

mentary dispositions, hut that they had rules of
intestate succession ; and his statement holds good
of almost all Teutonic countries until far into the
Middle Ages. The heir, as some of the laws tell

us, is bom, not chosen. Adoption during lifetime
is the only way of selecting an heir, and this pro-
ceeding is hedged about by restrictions. It is per-
mitted only if the adopter is without near kinsmen
of his own, as in the case of the Frankish offatomy
and the Langobardian thinx

;

or else the amount
which may be bequeathed to an adopted son is
limited and subject to the consent of the legal
heirs or kindred (Scandinavia).

I''' ills, which were introduced by the Church
under the influence of Roman law, made their
way very slowly, though encouraged by ecclesi-
astical institutions, which would otherwise have
been debarred from receiving bequests of land.
In most Teutonic countries such bequests were
of the nature of a donatio post obitum, and were
subject to the consent of heirs or kindred. Among
the Frisian inhabitants of the little island of Wan-

geroog, testamentary dispositions were almost un-
known far into the 18th cent., the children, or,
in their absence, the nearest kinsmen, succeed-
ing automatically to the inheritance, which they
divided among themselves by agreement, disputes
being very rare. Certain mediaeval laws will not
admit disputes as to inheritance among kindred in
the ordinary courts of law, regarding them as a
matter to he settled by the e common kinsmen 5

of
the parties concerned.
The principle of primogeniture appears to have

found no place in ancient Teutonic society. Tacitus
says (loc. cit.) that the children inherit, and in later
times (with the exception of the feudal nobility)
all the sons, at least, had an equal claim to
inheritance. Where there are two heirs, the
division of the shares usually devolves on the elder,
the younger having the right of choice between
them. In the case of a number of heirs, the
matter is decided by the casting of lots after the
eldest has divided the shares. Equal division
among all the sons or other heirs is still common
in many parts of Teutonic Europe, and this feature
snrvives in the Kentish gavelkind.

In many parts, however, the farm is not divided
among all the heirs, either for purely economic
reasons or in order to facilitate the collection of
dues or taxes. In such cases the farm is either
held in common by all the co-heirs—a system which
seems to have been common in England—or one of
the heirs is allowed to purchase it at a price quite
irrespective of its market value, hut calculated not
to be an undue burden on the farm. This system
ersists in Schleswig-Holstein to the present day.
ometimes this right of purchase is granted to the

eldest, but more often to the youngest son, the
idea being that, while his brothers have had time
to set up establishments of their own, he has not
done so, but has remained with his parents. In
the custom known as Borough English, still pre-
vailing (in the case of intestacy) in certain
English districts and boroughs, the youngest son
inherits land to the exclusion of all the other
children.

The inheritance of real property is often limited
to males, especially in the case of ancestral land
such as the terra aviatica, which appears in the
earliest Frankish (ripuarian) law, and the Nor-
wegian odal. Frequently the son excludes the
daughter, but she inherits in his absence. In
other parts—Denmark and Friesland—the daugh-
ter receives half as much land as the son. Low
Saxon law gives preferential treatment to sons

;

but, as soon as an inheritance falls to collaterals,
it makes no distinction between males and females,
nor between the paternal and maternal kindred.
On the whole, we may say that a tendency to limit
inheritance to agnates (persons descended” through
males) is observable chiefly in South Germany.
The supporters of the mother-right theory lay-

weight on certain statements of Tacitus (with
regard to the privileged position of the mother’s
brother, and to inheritance by children, not by
sons only), but find the chief confirmation of
their view in the earliest texts of the Frankisli
Lex Salica, which, in the absence of children,
gives all moveable property to the mother, or,
in her absence, to her relatives, females taking
precedence of males (Lex. Sal. tit. 29). It must
be pointed out that it is unsafe to base theories of

inheritance mainly on the rules governing the trans-
mission of real property, since individual owner-
ship of land was of late growth among the Teutonic
races. Neither Tacitus {Germ. 26) nor Ca*sar {de

Bell. Gall. vi. 21 f.) knows of it ; and as late as 574
a Frankish edict intimates that tribal land had
only recently and partially become heritable.

Moveable property may be regarded under three
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heads
: (1) cattle, farm implements, etc.; (2) armour

and weapons (Heergewate) ; (3) household furniture,

clothing, and women’s ornaments (Gerade ). (1) Ex-
cept in some of the earliest laws, cattle, etc., went
with the land. (2) In Old Saxon law, agnatic kins-

men, males descended through males, succeeded to
armour, weapons, and the war-horse. This form
of property was restricted to persons of noble birth,

but in certain towns we find the workman’s tools,

even the tailor’s scissors, being treated as Hcerge-
wate as regards succession. (3) Gerade falls in
almost all early laws, and in the Old Saxon Sachsen-
spiegel, to women, and generally to those whose
connexion with the deceased person is to be traced
through women. It cannot, however, be regarded
merely as dowry, for we find unmarried women
also in possession of it. It is best defined as
consisting of those chattels which are under the
woman’s charge. The Sachsenspiegel enacts that,

on the death of a man’s wife, the successor to the
Gerade must leave the widower his bed, a table

and cloth, and a stool and cushion, so that evi-

dently the entire household furniture is included
in the term. With regard to (1) and (2), it is im-
portant to remember that in heathen times a con-
siderable proportion of the personal property of
the deceased (weapons, ornaments, cattle, and even
slaves) would be buried or burned with the original

owner. The Arabian traveller Ibn Fadlan says
that among the Scandinavians in Russia one-third
of a man’s personal property was burned with him,
and another third expended on the funeral banquet.
A memorial banquet was common all over Scandi-
navian territory, and was usually made the occasion
for the heir to succeed to the dead man’s property.

In Scandinavia this was signified by his taking up
his position for the first time in the ‘high-seat.’

In Germany the inheritance was usually entered
into on the thirtieth day after the death of the
previous owner.

In historical times rank is so closely bound up
with the possession of land that its transmission
necessarily follows the rules governing inheritance

of real property. There can, however, be little

doubt that in earlier times succession to hereditary

royal rank and title was independent of inheritance

of land, indeed probably of any form of inheritance.

With regard to the order of inheritance, we must
make a distinction between the immediate family
(persons related within the first degree) and the
wider kindred ; for the principles governing in-

heritance are different in the two groups. The inner

group, which is supposed to have once formed a
‘ house-community,’ consists of children, parents,

and brothers and sisters. The Frisian law calls

these the ‘nearest six hands’: i.e. (1) son, (2)

grandfather of this person was nearer than one
I tracing his descent from the great-grandfather.
Thus kinship was not reckoned by the number of
births between the persons concerned, as in Roman
law, but by the number of generations (‘knees’)
between one of them and the common ancestor.
The first ‘ knee ’ is formed by the parents : thus
brothers and sisters are in the first degree ; the
second by the grandparents : first cousins are,

therefore, in the second degree, and so on. To
describe persons related in the unequal collateral

line, Teutonic languages employ circumlocutions.
Sometimes the kindred is clearly thought of as

divided on a ‘ parentelic ’ system, the first paren-
tela being (a) the parents and their descendants

;

the second (b) the grandparents and their descend-
ants, exclusive of (a) ; the third and fourth (c) being
the two pairs of great-grandparents and their de-

scendants, other than (a) and (b ) ; while the fifth,

sixth, seventh, and eighth are thedescendants, other
than the preceding, of the four pairs of great-great-
grandparents. The descendants of these are called

in Dutch dialects the four ‘ quarters ’
(vierendeele ) of

the kindred, while the eight groups descended
from the couples one degree higher are known as
achtendeele. It is supposed that the Scandinavian
att, ‘ kindred,’ is derived from a word meaning
‘ eight ’ and referring to these eight divisions

;

otherwise there is little evidence for a ‘ parentelic
’

ordering of the kindred in the North. There are,

however, traces of a reckoning of the kindred in
‘ cousinships ’ both in Scandinavian and in old
Continental law.
The outer limit of the kindred is variously de-

scribed in the early Continental laws as the fifth,

sixth, or seventh generation. It is probable that
the degree of kinship referred to is the same, the
reckoning beginning in one case with the common
ancestor himself, in another with his children, and
in the third with first cousins, the children being
in this case regarded as belonging to the family.

When the outer limit of the kindred varies, as in

Norway, popular ideas on the subject have prob-
ably been affected by ecclesiastical ordinances
determining the prohibited degrees of affinity.
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daughter, (3) father, (4) mother, (5) brother, (6)

sister. To this group the Salic law added mother’s

brothers and sisters, and, later, father’s brothers

and sisters. It seems that, if the son was dead,

his sons did not originally precede all other rela-

tives, but were regarded as no nearer to the inherit-

ance than grandfathers of the deceased. This,

however, is disputed by some authorities.

In the outer group the degree of consanguinity

is alone regarded: all persons equally related to

the deceased have an equal claim, though, as we
have seen, in certain forms of inheritance prefer-

ence may be given to persons related through the

father’s or the mothers kindred. It is necessary

to indicate the mode of reckoning kinship which
prevailed among the Teutons. This is a subject

round which a storm of controversy still rages;

but, without committing ourselves too deeply to

any theory, we may say that the Teutonic kindred

was regarded as falling into groups centring round

the person whose property was to be inherited,

and that any one tracing his descent through the

INHIBITION.—Inhibition is a term commonly
and loosely applied to certain aspects of physio-

logical and mental processes in which one process

is checked or displaced by another. It is thus not
a function comparable, e.g., with nutrition or
circulation on the physiological side, or with
perception, memory, or emotion on the mental
side ; it is rather descriptive of a condition result-

ing from the action or inter-action of these or other

functions.

Whether regarded as a mental or as a physical

phenomenon, it is a result of the incapacity of the

organism to give simultaneous expression to its

many different impulses to action. The organism’s

energy being limited, under ordinary circumstances

it tends to "be more or less concentrated in a few
directions. If it is scattered over much ground,

it is less effective. If it is concentrated, it is

correspondingly more effective. For instance, great

activity of one part of the body, while not necessarily

or always incompatible with the action of other
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parts, may frequently interfere with the action of

these other parts through the draining off of need-

ful energy ; when, e.g., the forces of the body are

devoted to the digestion of a full meal, there is not

much energy available for mental work or for

vigorous physical exercise. If two such processes

involving the large use of bodily force are attempted
at the same time, the effectiveness of each is greatly

diminished. Then, again, one type of action may
be antagonistic to another. An athlete cannot run
a race and observe the scenery at the roadside at

the same time. If he wishes to run well, he must
suppress the impulse to gaze about.

Inhibition is, then, an incident of the fact that
effective action must be relatively concentrated,

both because of the limitation of one’s energy and
because too many disparate processes interfere with
one another.
On the physiological side there is some evidence

of specifically inhibitory nerves. The best attested
example is that of the vagus, which, when stimu-
lated, tends to check the action of the heart.

According to Yerkes, however,
‘the cases of inhibition which result from the functioning of
inhibitory nerves or centres, if such exist, are few and un-
important in comparison with those which appear to be duelo
the conflict or competition of impulses within the nervous
system’ (art.

4 Inhibition,’ in Cyclop, of Education, iii. 457}

—

the inhibition, in other words, which results from the fact that
the action of the nervous system tends to be confined at any
one time to relatively few channels.

Only in extreme cases is this actually due to the
limited fund of energy at the disposal of the organ-
ism

;
but every such case is a manifestation, in

degree at least, of the fact of the limitation of the
organism’s resources. It may in its simplest form
be due, however, to the neutralization of one nerve
impulse by another when they meet in the same
centre, as when
‘ the appropriate reflex of the leg of the frog to stimulation of
the foot mav be inhibited by simultaneous stimulation of the
other leg ’(!&.).

The higher nerve centres, especially those of the
cortex, tend to hold in check the impulses emanat-
ing from the lower centres. Hence in a broad
sense the brain may be regarded as an inhibiting
centre. The function of the brain is in part
‘to hold back or to inhibit the activity which other centres,

left to themselves, would carry out in response to the sensory
stimuli which reach them ’ (Royce, Outlines ofPsychology, p. 70).

On the psychical side, there is abundant illustra-

tion of the apparent interference of states of con-
sciousness, Within narrow limits one sensation,

as an auditory, seems sometimes to enhance the
vividness of another, as a visual ; but, ordinarily,

two vivid sensory experiences interfere with each
other, both being diminished in their conscious
effects, or one being ignored for the sake of the
other. The distraction of attention bysome exciting
situation will render one suffering from acute pain
unconscious of it. Strong emotions interfere with
ideation and tend to annul weaker feelings or
emotions. One absorbed in thought is unaware of
many sensory impulses impinging on his nervous
system. Two disparate trains of thought cannot
occur with complete effectiveness in consciousness
at the same time.

Historically, several different views of the nature
of inhibition, as it appears in mental phenomena,
have been held. The oldest, that of Herbart,
regarded ideas as permanently existing entities or
psychical forces which constantly tend to interfere
with each other, some being thus prevented by the
repellent force of others from appearing in con-
sciousness. Another view is that ‘inhibition is

the negative side of the associational process’
(Creese, ‘On Inhibition,’ p. 12). The number of
mental elements which may co-exist is limited, and
those which cannot fit into the associative system
that is uppermost are suppressed. According to

this view, inhibition is an aspect of the control of

mental elements through attention. Logical con-

tradiction has been considered by others as one
phase of inhibition ; e.g., one cannot think of an
object as white and not-white at the same time.

In so far as this is true, however, it is really a
special phase of the preceding type. Others have
regarded inhibition as an aspect of the control of

mental and physical processes by the will. It is

pointed out that the will may not only excite and
direct, hut also hold in check, a movement or a
mental process.

All views, however, which assume that inhibition

may be a purely psychical process are inadequate.

It is rather a phenomenon of the action of the
organism as a whole, i.e. of the psycho-physical
organism. It depends ultimately upon the drawing
off of the nervous energy from certain centres,

resulting in the checking of their action, and the

concentration of the energy in other centres, result-

ing in their heightened activity. Every case of

apparent psychical inhibition is associated definitely

with some re-adjustment of the energies of the
physiological organism. Hence it is only relatively

true that we can say that thought is opposed to
action. It is opposed only to some kinds of action,

for thought itself is bound up with and expresses
itself through the expenditure of a definite amount
of energy of the physiological system. In fact, to
the degree in which there is inhibition of move-
ment, to that degree mental processes are them-
selves rendered impossible. The problem of in-

hibition, then, whether on the side of the physical
organism or on that of the mind, is the problem
not of merely suppressing action, but of substitut-
ing one kind of action for another kind. When
we speak of thought as suppressing bodily activity,

we mean only that one kind of bodily activity is

suppressed. When a persou thinks intently and
his outer movements are inhibited, there has simply
been a shifting of the locus of psycho-physical
action. For the gross overt forms of bodily move-
ment there have been substituted the more subtle
inner movements of the vaso-motor system and
those of the cortex itself, which are more intimately
associated with the thought processes. Only
relatively speaking, then, does inaction take the
place of action when a process is inhibited. What
actually occurs is a transfer of psycho-physical
energy from one point to another, a lessening or
suppression of one form of action and a correspond-
ing intensification of another form.

It is frequently and truly said that the higher
the process (e.g., the more intellectual), the more
numerous are the inhibitory influences which it

exercises on the nerve centres controlling the more
rimitive forms of action ; hut this means, as we
ave just pointed out, not that the psychical, as

such, inhibits the physical, but that different

action complexes are associated with the higher
intellectual processes, and that, if the latter are
to function, it must be at the expense of the
former or lower types of action. It is for this

reason that all phases of character development
and growth of personality involve a large amount
of inhibition. In fact, it is through the capacity
of the psycho-physical organism to suppress in-

consistent modes of action that it is possible for

any definite type of behaviour to emerge at all.

The growth of an individual from childhood to

effective maturity is associated from start to finish

with the building up of certain complexes of

conduct, the obverse of which is alw ays the drain-

ing of energy from the lower, less organized forms

of action and their consequent inhibition. Thus
the little child has an excess of gross, overt, bodily

activity. He is apt to he flighty and inconsistent

in his behaviour. He gives way to all sorts of
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instincts and impulses. The problem of character
development is not that of suppressing the energy
thus exhibited, but of gradually organizing it into

more definite and desirable forms. The higher
types of behaviour, therefore, displace the lower
by consuming their energy or by giving it outlets

in accord with more definite purposes and ideals.

The re-construction, which thus takes place so
conspicuously in the development of child-nature

into maturity, is typical of the process which
occurs in every instance of change of attitude in

the adult. Whenever an adult inhibits an un-
desired act or mode of behaviour, he must accom-
plish it by fixing his attention upon some other
mode of action, which thereby has a chance to

develop. Nor is this fixing of attention to be
thought of as some intervening outside agency. It

is simply the expression of the fact that another
impulse, or set of impulses, is present which, for

the time being, is felt to be more definitely in

accord with the real personal character as that
has gradually integrated through many previous
reactions. The inhibition of one mode of behaviour
by another is due to the superior power of the
then dominant complex <

"
'.

’ ’ '
1 '

!

’

over those less perfectly .

•

being inconsistent with .

mode. The re construction thus effected may be
partial or complete. It is partial when the sup-
pressed impulse is merely suppressed or ignored
rather than utilized. In that case the suppressed
factor may drop out of consciousness and be
apparently forgotten, but it is still capable of

exerting an influence or of causing a stress beneath
the level of consciousness which is injurious.

The strain of merely holding the undesired
tendency in check or of preventing its finding

expression acts as a drag, though unconscious,

upon conscious processes, preventing their attain-

ing their highest degree of efficiency. Moreover,
the suppressed impulse may have various patho-

logical effects. In extreme cases, as Freud has
shown (AJPs xxi. [1910] 191 f.), it may result in

producing the condition of nervous disease known
as hysteria. All those modes of training which
attempt flatly to prohibit the expression of un-
desirable tendencies in children incur this danger.

The inhibition resulting is not genuine. The
better method, and the one which would accomplish
real inhibition, would be that which would seek

to re-direct the impulse into some more desirable

channel. The energy of the impulse could thus be
saved and turned to positive account in character
formation. The tendency to tell falsehoods is

undesirable, but it is of little avail to say to the

child, ‘ Thou shalt not.’ What is needed is to

determine the underlying motive leading to lying,

and see that it can find expression in a more desirable

form. The correction must, in other words, be

positive, by opening to the child other lines of action

which will afford an outlet to the energy thus far

finding expression in an undesired form.

What is true of child-training is true of every
phase of character development. Many adults
suffer from excessive inhibitions. The energy they
expend, sometimes unconsciously, in holding in

check their undesired tendencies greatly reduces
their positive efficiency. The root of the difficulty

is that their inhibitions are only partial. The
undesired forms of behaviour are struggling to
assert themselves instead of being assimilated by
more approved complexes of conduct. The work
of Freud, referred to above, and of his followers in

the treatment of hysteria furnishes many examples
of this condition. While some pathological con-

ditions of adults have been traced to the improper
suppression of impulses in early childhood, in the
majority of cases they are the outcome of the
determined repression of intense desires which
develop in youth and which are usually connected,
directly or indirectly, with the sex impulse. This
normal and necessary phase of human nature
frequently runs counter to accepted social usages.

Desires recognized as improper are thrust into the

background of the mind, are ignored or even
forgotten, but when thus dealt with are apt to
continue to exert a harmful and mysterious in-

fluence over the person’s conscious life.

Thus, a governess treated by Freud for hysterical tendencies.

Anally confronted with the question as to whether she was not
in love with her master, replied: ‘Yes, I believe it is so, but
I did not know it, or rather I did not wish to know it. I wished
to crowd it out of my mind, never to think of it, aDd of late

I have been successful.’ But this impulse, thus ignored and
forgotten, became the exciting cause of a host of hysterical

symptoms.

The problem presented by this case, which is

typical, was to dispose of the energy of the impulse
in a manner that would not conflict with the

woman’s own sense of social propriety. One of

the serious problems of the education of the

adolescent is that of finding ways of using in sports,

in physical and mental labour, in artistic creation

of various types, and in social intercourse impulses

which, though intrinsically sexual, may thus be

transmuted into forces of the utmost worth in the

development of a well-rounded character. Here,

if ever, it is in
M

3 practical

character of t ;
that the

most effective „ rough the

re-direction of the energy into other channels of

expression.
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INITIATION (Introductory and Primitive).— |

signify admission to ceremonies or traditions of a

i. Definition and nature of initiation.—Initiation
|

religious or magical order. The communications

in its o-eueral sense is synonymous with ‘ be-
[
made to the initiated are not necessarily secret

;

‘diming

^

(ini(ium), ‘training,’ ‘instructing.’ The
j

they may consist of teaching whose efficacy lie-

word is usually applied in a restricted sense to
j
pends on the authority of the one who gives it. the
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character of the one who receives it, and the con-
ditions in which it is imparted. But ordinarily

they are a secret carefully guarded from the pro-

fane, and so initiation comes to mean ‘introduc-

tion to a mystery,’ whether we take ‘ mystery ’ as
meaning truths beyond the reach of vulgar com-
prehension or practices jealously reserved for a
chosen few. Among the Bomans initia was a
generic term for mysteries.

1

Two exegetical schools, which have often held
rival opinions on the subject of the history of
religion, differ also in their conclusions as to
the origin and function of initiation ceremonies.
According to the one (Dupuis, Creuzer, Guigniaut,
etc.), initiation furnished a philosophical explana-
tion of vulgar beliefs and led to a rational and
moral interpretation of official cults. The other
school (Lobeck, Andrew Lang, etc.) holds that it

tended rather to perpetuate, under cover of secrecy,

rites and myths of primitive barbarism, which
their adepts were ashamed to lay bare to the open
day. These two theories may both be applied in
particular cases, but neither of them can be ac-
cepted as a general view. Another theory, which
is no better founded, is that every initiation is

invariably an embodiment or a dramatic repre-
sentation of old legends or myths. In most cases
it is not the myths that have given birth to the
ceremonies of initiation, but rather, as has been
superabundantly proved by Robertson Smith and
Frazer, the ceremonies that have been explained
by myths, after their original meaning has been
lost sight of. In any case, an unbiased study of
the forms and circumstances of the initiation
ceremonies themselves in the different regions
where they are found will enable us to gain some
enlightenment as to their nature and function.

All known peoples admit the existence of a
sacred world, peopled by mysterious influences,
which are sometimes propitious, sometimes bale-
ful, but always to be feared. In every country,
too, there are individuals or groups of individuals
who claim to be able to find out these forces, dis-

arm them, and use them for their own purposes.
This power is given by initiation into certain pro-
cesses. The ceremonies of initiation are divided
into two categories, (a) In the one the ceremony
has as object the granting of a certain power to
the neophyte, who uses it exclusively in his own
personal interest, or, in return for a remuneration,
for the benefit of others. This is the kind of ini-

tiation which is practised by sorcerers all over the
world—shamans, angakoks, and so on. Those to
be initiated are chosen by preference from young
men showing a tendency to hysteria or visions, a
tendency which is developed by the aid of intoxi-
cants or narcotics, fasting, over-fatigue, hypnotism,
and all kinds of devices. The apprenticeship at
an end, these new sorcerers set out to apply the
magic recipes which have been imparted to them,
and add new ones from their own experience.
Even when, as is sometimes the case, men set up
as sorcerers of their own accord, they do so only
after dreams or hallucinations either naturally or
artificially induced, which are regarded as being
a veritable initiation in which they have received
direct revelations from above .

3 (b) The second
category includes initiation ceremonies forming
an integral part of the social institutions of so-
called primitive peoples ; they are usually per-
formed on behalf of the community by a natural
or artificial group. It is impossible to say with
certainty which is the older of these two forms of
initiation, but the second is by far the more im-
portant, not only because it forms a necessary

1 Varro, de Re Rust. iii. 5 (ed. H. Keil, Leipzig, 1889).
" H. Hubert and M. Mauss, ‘ Throne generate de la magie,’ in

AS;e vii. [Paris, 1902-03] 239.

part of the life of individuals and communities in

primitive society, but also because its development
is parallel with the modifications taking place in

the structure of the social body.
2. Aims of initiation.—Those who penetrate the

domain of the sacred with the sole ambition of

finding there a means of satisfying their personal
desires run the risk of entering into conflict -with

the community, and not without reason. The day
is sure to come when the community will recognize
the distinction between witchcraft and priesthood,
and these sorcerers will be finally and utterly pro-

scribed. Yet, in the heart of primitive societies,

and later in the less developed strata of cultured
populations, the magician’s claims are still acknow-
ledged or submitted to, not only because of the
fear he inspires, but also for the services he can
render to most individuals, and even to the com-
munity itself, by curing disease, bringing rain,

favouring the multiplication of useful animals or

plants, ensuring the periodicity of heavenly pheno-
mena, finding out the guilty, exorcizing evil spirits

—in a word, fulfilling real priestly functions in the
dealings of the people with certain parts of the
sacred world or certain personages belonging to it.

This function of influencing natural phenomena is

frequently assumed by groups of initiated persons
representing a subdivision of the tribe or by secret
societies, which gain new recruits by co-optation.
Where division into clans still prevails, the prin-
cipal magical operations are undertaken by the
clans for the benefit of the community, each clan
acting on its own particular totem.
Among the natives of Australia, e.g., it is the emu clan that

performs the rites supposed to be capable of ensuring the
multiplication or the capture of this species

; the rain clan
which recites the incantations necessary for forming clouds, and
so on.

In all primitive societies, individuals of the same
sex and age, having the same interests, tastes, and
occupations, have a tendency to group themselves
into particular societies within the general society.

Thus arise many classes standing in juxtaposition
and including respectively youths, adults, celibates,

married men, old men, women in different condi-
tions, totemic groups, clans, phratries, inhabitants
of the same territory, strangers, even dead men,
and also, as Van Gennep has noted, certain social

categories constituted by normal though particular
and temporary events, such as illness, pregnancy,
a common danger, travel, seasonal occupations,
etc.

1 It was not until later that distinctions
founded on permanent professions appeared. Now
every passage from one of those states to another
is accompanied by a modification in the form or
nature of the superhuman influences with which
the individual has to deal. In each group these
influences, whether personified or not, are in-

offensive and even highly useful to those who are
witliin and who know how to avail themselves of

their help, but dangerous and extremely harmful
to strangers. On the other hand, those passing
into a new group are apt to bring with them the
magical and infectious taints of their old milieu.

They must therefore be purified, assimilated, and
instructed, which is the threefold object of initia-

tion.

Among initiation ceremonies of this nature, one
of the most important and most common is that
which marks the attainment of puberty, or rather
the ceremony which about that age officially breaks
all ties binding the adolescent to children and
women, and admits him into the society of men.
This ceremony is found, either as an established

institution or as a survival of an older cere-

mony, among nearly all uncivilized peoples—among
the Fuegians, the natives of North and South
America, Arctic populations, in Australia, Poly-

1 Van Gennep, Rites de passage, 1 fl.
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neaia, Melanesia, inNew Guinea, and in India—not
to speak of the traces of it still found among the
civilized peoples of antiquity. Its function is to
confer on the adolescent the rights and obligations
of an active member of society ; i.e., it enables
him to take part in war, to lay the foundations of
family life, and to observe the customs and rites

necessary for the well-being of the tribe. Initia-

tion, so understood, may be considered as the
oldest form of public instruction.
This was realized by the Tuscarora of North Carolina when

they explained to Lawson more than two hundred years ago
that initiation • was the same to them as it is to ns to send our
children to school to be taught good breeding and letters.’ 1

This instruction, nevertheless, retains a magico-
religions character which often envelops the whole
official cult of the tribe. Women also are divided
into similar age classes ; but with them initiation,

even when it is a close imitation of the men’s cere-
mony, is less important because it confers fewer
privileges. 2 There are many other social transi-
tions entailing rites which may be considered as
initiatory

—

e.g.

,

naturalization, adoption, marriage,
the consecration of priests, funeral ceremonies, etc.

Sacrifice, too, at least in connexion with cults
which regard it as a means of penetrating into the
sacred world, assumes the form and functions of
initiation. The spot on which all these ceremonies
take place is, as it were, a sanctuary, to which
access is forbidden to the uninitiated. The organ-
ization of the rites of initiation remains in the
hands of the old men, who are the natural guardians
of the tribal traditions, and they lay down as the
first duty of man obedience to the ancients and to
their teaching.

3. Evolution of initiation. — The initiation of
adults loses its general character in proportion as
the authority of the chiefs develops and legal
institutions become separated from the magieo-
religious rites of which they were at first part and
parcel. The age classes tend to become subdivided
into a hierarchy of different grades, which fill up
their ranks sometimes without regard to age or
seniority. The initiated of the higher grade think
that they have a right to rule over those of the
lower grades. Sometimes even their privileges
become hereditary, at least to the extent that their
children alone have a right of initiation into the
grade. The age class is thus turned into one or
more secret societies, which sometimes recruit
their members from various tribes and even open
their doors to women, as, e.g., in West Africa and
North America.

In the district of Gabon, we are told, there was a secret
society exclusively composed of women, who, like the ancient
Bacchantes, celebrated orgiastic rites in the depths of the
forest, and were much feared by men, who ran the risk of death
if they surprised them in their ceremonies.3

The same individual can thus belong to several
‘ brotherhoods,’ especially when they have different
aims. Some of these societies become mere schools
for working magic arts, and thus assimilate them-
selves to the societies of sorcerers who unite
for mutual benefit in the exercise of their art.

Most of the societies, however, continue to play
some part in the affairs of the community. In
Africa they sometimes reinforce and sometimes
limit the authority of the chiefs. Sometimes, like
the Vehmgericht of medieevai Germany, they form a
sort of superior police acting wit h repressive justice,
and they are all the more to be feared that they
do their work in secret. The societies whose
members belong to different tribes contribute to-

wards the maintenance of peace, and on occasion
we find them performing the function of arbiters.

Yet almost all these societies respect the social

and religious traditions and customs that have
1 J. Lawson, History of Carolina, London, 1714, p. 3S0ff.
2 II. Webster, Primitive Secret Societies, p. 45.
3 J. L. Wilson, Western Africa , London, 1856, p. S93.

come down to them, and transmit them to their

successors. As de Jonghe says with regard to the
Lower Congo, they form, in spite of their abuses,
‘ a centre of religious instruction and civic forma-
tion.* 1

An analogous evolution has taken place among the Kafirs,

the Polynesians, the Melanesians, and the tribes of New Guinea.
Each of the numerous secret societies of the natives of North
America deals with some kind of magical operation which influ-

ences the course of nature—the ripening of crops, the falling of
rain, the success of hunting or fishing, and toe treatment of
innumerable individual ailments. In the Oceanic Islands and
among the American Indians, the ceremonies connected with
all these societies are partly public and partly secret, according
as they represent scenes from current mythology or explain to
their neophytes the esoteric meaning of these representations.

When belief in the efficacy of magic begins to
disappear, or when public cults gain in importance,
secret societies gradually develop into mere clubs,

from which all mystic element has disappeared

;

their old sanctuaries become the social meeting-
places of the club, and their rites degenerate into

popular rejoicings or mere buffoonery. But we
must not lose sight of the fact that these brother-
hoods, which monopolize all communication with
the domain of the sacred, are able to fulfil the
characteristic functions of a cult as well as the
magic rites proper to sorcery.
The transition may be seen in the order of the Areoi in

Polynesia, who accompany the worship of the god Oro with all

sorts of magic practices. There were eight or nine different

grades, entrance to which was gained by successive ceremonies
of initiation. All the great religions of the East had room for

initiation ceremonies over and above their public cults. Some
of the Greek mysteries certainly go back to the pre-Homeric
period.2 Texts analyzed by Moret, Lef6bure, and others confirm
the opinion of Herodotus and Plutarch that there was in the
Egyptian cult an initiation reserved for a chosen few, which be-
sides the regular and official cult included the celebration of
the passion of Osiris.3 The famous Chakkean poem describing
the descent of IStar to the gloomy abode of Aralu to look for her
lover Tammuz presents all the characteristics of an initiation
ceremony. From texts edited by A. H. Sayce we learn that
certain priests or soothsayers had to submit to a formal initia-

tion ; they wers made to pass through an artificial representa-
tion of the under world, where they were shown ‘the altars
amid the waters, the treasures of Anu, Bel and Ea, the tablets
of the gods, the delivering of the oracle of heaven and earth,
and the cedar-tree, the beloved of the great gods, which their
hand has caused to grow/

4

C. P. Tiele has shown that, among the Western Semites, Bybios
and other centres of Syrian cults had their mysteries from
before the time of the Assyrian conquest of the country.5 The
OT has more than one allusion to mysteries reproved by the
Prophets.® In India, a man was a Brahman by right of birth,

but could not exercise sacrificial functions without first having
passed through a complicated initiation.

Even the subjection of a nation by conquerors
and the superimposing of new cults tend rather
to develop than to discourage initiation cere-

monies. Sometimes the victors organize them
for the use of peoples desirous of adopting the cult
of the victorious god.
Thus the Mazdsan religion, which was essentially a national

religion (to b« born a Mede or a Persian was also to be born a
worshipper of Ormazd and MithraX7 had no initiation ceremony
other than the admission of children into the cult ; but, when
the Achsemenians had extended their sphere of influence as far
as the Mediterranean, Mazdseism had to organize the mysteries
of Mithra, which were to become of such importance in the
Western world.

On the other hand, the victorious people often
become converts to the cult of the conquered
nation.
After the subjugation of Eleusis, the Athenians conld not gain

admission to the sacra gentilicia of some Eleusinian families who

1 E. de Jonghe, ‘ Les Soci^tes secretes au Bas-Congo/ in
Revue des questions historiques

, 0th ser., xii. [1907] 511.
2 K. Otfned Muller thought the origin of the Greek mysteries

was to be found in old Pelasgian cults, which were turned into
secret cults after the invasion of the Greeks (see art.

4

Eleusicien,’
in AUgemeine Encyclopadie, vol. xxxni. [1840] sect. i.X

3 A. Moret, Mystires dgyptiens (Mus6e Guimefc Lecture),
Chalons, 1911, p. 1 ff.

4 A. II. Sayce, Origin and Growth of Religion as illustrated by
the Religion of the Ancient Babylonians 3 (Hib. Lect. 1SS7),
London, 1891, p. 241.

5 C. P. Tiele, Religions de VEgypte et des peuples semitumss
Fr. tr., Paris, 1881, p. 296.

« 6 W. R. Smith, Rel. Sem.*, p. 358 ff.

I 7 F. Cumont, Les Mystarts de Mithra, Brussels, 190o, L 239.
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worshipped Demeter, until they had gone through the formal-

ities of an initiation ceremony. This ceremony, which was

instituted exclusively for the citizens of Attica, was gradually

opened to the other inhabitants of Greece, and even to all the

subjects of the Roman Empire, ‘as a sanctuary common to the

whole earth’ (Aristides, Eleusinios, ed. W. Dindorf, Leipzig,

1S29, p. 415). Every foreign religion which spread through the

Roman world assumed the form of mysteries open to sill who
showed themselves worthy or merely desirous of being initiated

into them.
Thus initiation paved the way for universalistic

cults by substituting community of beliefs and
rites for nationality as the foundation of religious

ties.

The Christian sacrament of baptism (q.v.), the primary rite of

initiation into the Church, was elaborately developed by the

Gnostics. Two MSS, belonging to the sect of the Valentiniaas,

the Putis Sophia and the Book of the Great Logos according to

the Mystery, give a description of four grades of initiation : the

Baptism of water, ‘which gives access to the place of Truth
and the place of Light ’

;
the Baptism of fire, * which admits one

into the company of the heirs of the kingdom of Light ’
; the

Baptism of the Spirit ; and, finally,
4 the mystery which forces

all the Archons to remove iniquities from off the Disciples and
make the Disciples immortal.’! Among the Druses, according
to the Arab historians al-Maqrizi and al-Nuwairi, there were no
fewer than nine grades of initiation where the hidden meaning
of the Qur'an, the real origin of the universe, the inaccessibility

of the supreme principle, and, finally, the equivalence of all cults

were/successively taught.2 The Christian sects of the Middle
Ages had frequent recourse to initiation ceremonies, the secrecy
of which served to protect them from the attacks of orthodoxy.
The favour which symbolism then enjoyed allowed them to
attribute to texts and to sacred or at least inoffensive emblems
an esoteric significance which was gradually revealed to neo-

phytes. Even such exclusively technical details as the formulae

end tools employed in the art of building lent themselves in the
apprenticeship of mediaeval freemasons to a moral or philo-

sophical interpretation, which has preserved their use in the
initiation of modern Freemasons, though freemasonry (q.v.) has
long ago lost its professional character.3

It is of importance to note that, while preserv-

ing its outward form throughout this evolution,

initiation changed its object somewhat in passing
from magic to the service of religion. What was
required of it now was to make the gods better
known, and to bring about a closer intercourse
with them. As a consequence, we notice among
neophytes new feelings of curiosity, anxiety, and
even anguish, allied with an ardent desire for com-
munion with their religious and moral ideal. The
rites giving them access to the sacred world

—

whether these ceremonies were originally held in

connexion with the changing of the seasons, the
revolutions of the stars, or the transformations of

the crops—recurred in a rhythm of periodicity and
alternation which the initiated applied to their own
destiny. In the liturgical drama, in which he had
to play a part, the novice now saw the passion of

a god—some divine sacrifice, the benefit of which
he was personally called upon to reap. All the
symbolism of the ancient mysteries found an outlet
in this direction. The aim of initiation thus be-

came once more the attainment of an individual
advantage, hut this time on a different plan

:

‘ Thanks to these beautiful mysteries which come
to us from the gods,’ we read in an Eleusinian
inscription, ‘ death is for mortals no longer an evil,

but a boon.’ *

The question is to discover whether, as Paul
Foucart maintains,5 initiation confined itself to
furnishing the neophyte with topographical in-

formation, as it were, to prevent him from losing
his way in the under world, and with magic
formulae to baffle the demons lying in ambush in his

path, or whether it insisted also on the necessity
of his having led a just and righteous life. It

would seem that initiation was sufficient in itself

to ensure eternal life, and Diogenes of Sinope was
more or less justified in putting the crucial ques-

1 E. AmOlineau, Le Gnosticisme tgyplien, Paris, 1SS7, p. 243 f.

2 A. I. Siivestre de Sacy, Expost de la religion des Druses

,

Paris, 1838, p. lxxiv f.
s P>. F. Gould, Concise History of Freemason ry, London, 1904,

pp. 127, 304 ff.

J 'ApxatoXoyuaj, Athens. 1883, p 82.
5 P. Foucart, llecherches sur I’origine et la nature des tnys-

tires d’h’ieusU, Paris, 1S95, 1st Memoire, p. 63.

tion :
‘ Will the brigand Poetacion be happier after

his death because he has been initiated than
Epaminondas, who has not been initiated ?

’ 1 In

Greece an attempt was made to satisfy the de-

mands of morality more or less by excluding from
initiation all traitors, perjurers, and criminals—in
a word, all those who had not ‘ clean hands.’ The
Egyptians had found a more practical expedient.

They introduced as part of the ceremony repre-

senting the supreme journey into the infernal

regions a summons before the tribunal of Osiris

;

only those who were acquitted there could benefit

by the formulae and amulets provided to help

the dead to attain safely to the blessed region

of the fields of Aalu. If this had not been the

case when the cnlture of the ancients was at its

height, men like Plato, Cicero, Plutarch, and
Diodorus would have been more careful about pro-

claiming the moralizing and civilizing influence of

initiation into the mysteries of their time.

4. The ritual of initiation. — The formalities

of initiation, whether its dominant function is

magical or religions, present striking general
resemblances. Andrew Lang notes the following
general characteristics : (a) mystic dances ; (6) the
use of the turndun, or hull-roarer (q.v.) ; (c) daub-
ing with clay and washing this off; (d) perform-
ances with serpents and other ‘ mad doings.’ To
these we might add : (c) a simulation of death and
resurrection ; (f) the granting of a new name to
the initiated ; (g ) the use of masks or other dis-

guises. 2 In any case, we may say that initiation

ceremonies include : (1) a series of formalities

which loosen the ties binding the neophyte to his

former environment ; (2) another series of formali-

ties admitting him to the superhuman world ; (3)

an exhibition of sacred objects and instruction on
subjects relating to them ; (4) re-entry or re-

integration rites, facilitating the return of the

neophyte into the ordinary world. 5 These rites,

especially those of the first three divisions, are
found fulfilling a more or less important function
in all initiation ceremonies, both among savages
and among the civilized.

(1) Separation rites.—In every initiation of any
importance the neophyte has to leave his family,
live in isolation, consent to all kinds of restrictions

and tabus, and submit to purifications, aspersions,
purgations, fasting, flagellation, even mutilation
(and, more particularly, circumcision), and, finally,

assist at his own burial, or at least pretend to have
left this world. Sometimes spirits wearing masks
corresponding to their supposed character come
and carry him off to some hut or enclosure, or to
some isolated spot where he lives in their company
for a certain period, which may be months or even
years, as in Africa, America, New Guinea, and
other countries. Even when initiation is nothing
but a mere transmission of magical powers, the
neophyte is supposed to be carried off to the spirit

world.
Among the Eskimos, an angako

k

goes throngh the ceremony
of killing the aspirant to magical powers, and bis soul then
flies off to probe the depths of sky, sea, and earth, and thus
learn the Becrets of nature. On its return it resuscitates the
body, which has been lying stretched on the frozen ground, and
the patient then becomes an angakok in his turn.4 It would be
useless to insist upon the importance of this practice of simu-
lating death in the initiation ceremonies of the ancients. Many
mysteries included, we are told by Lampridius in connexion
with Mitbraic mysteries, something similar to an immolation
’which was described or represented so as to produce unneces-
sary fear.' There is a story that the Emperor Commodus, filling

1 Plutarch, de Audiendis Poetis (= Moralia , ed. F. Diibner,

vol. i. [Paris, 1841] p. 20).
3 Andrew Lang, Myth, Ritual, and Religion, i. 2SJ.

3 Van Gcnnep adds to these what he calls * marginal ' rites or

periods, the object of which is ‘ to facilitate changes of state,

without violent shocks or abrupt stops to individual and col-

lective life ’ (Rites de passage, 14).

4 Hubert and Mauss, ‘ Theerie genOrale de la magie,’ in A Soc.

vii. 3S.
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the rdle of mystagogue, one day took his part too seriously and
really killed the unfortunate candidate.1 The allusion of

Apuleius to his initiation into the mysteries of Isis is well

known.2 Even to-day, in the ‘ profession of vows * in use amoDg
the Benedictines, the novice is laid out on the ground between
four candles, and covered with a winding sheet, the service of

the dead is performed above his body, and the whole congrega-
tion chants the Miserere for him.

It is noticeable that among nearly all peoples
funeral ceremonies themselves imply a sort of

initiation of the deceased into the society of the
dead

;
without this, he would have no choice but

to remain on earth and torment the living.

(•2) Admission rites.—Plato has rightly written
r€\evTav Te\eiadai, ‘ to die is to be initiated ’

; we
might reverse the order and say, ‘ to be initiated

is to die.’ But it is only to die so as to be re-born
under better conditions. 1 That which thou sawest
is not quickened, except it die’ (1 Co 15®) is a re-

flexion which must always have occurred to man
from the day when he conceived the idea of a
higher life in the sacred world. We find this

notion wherever initiation ceremonies exist, as we
may see by a glance over the examples collected

by Frazer in GB 2
ii.

In the Lower o' •-»»-- -. ~ . V?
which means ‘

.
“

:
’< w i

fall dead, and ’
. “,.rrr • . •»: :* : . ... *

the role is filled by persons who have already been initiated,
and the neophyte is present simply as a spectator. On the
River Barling in New South Wales, an old man lies down in a
grave which has been dug and holds a small bush in his hand.
He is then covered with a thin layer of earth and the branch is

allowed to protrude, to look as if it were growing. Other
bushes are stuck in the soil to heighten the effect. The novices
are then brought to the edge of the grave, when a singer begins
a chant invoking the totem, and a dance is performed by old
men. The dancing and singing are continued till the bush held
by the buried man begins to quiver, and he rises from the
grave. * In the Fiji Islands the novices are set before a row of

men lying on the ground and seemingly dead, their bodies
having been previously covered with the blood and entrails of

pigs. At a given signal they rise and run down to wash in the
neighbouring river.

5' Among the Omahas of the United States

the neophyte is brund to a plank, after which one priest

precends to kill him, and another brings him back to life.6

Where we can penetrate behind the veil of secrecy over-
hanging the initiation ceremonies of the ancients, we find in

nearly all cases the representation of the passion of a divine or
semi-divine being, who is attacked or carried off by infernal

powers, descends to the realm of the dead, is liberated by the
intervention of some higher divinity, and brought back to the
region of light in the presence or company of those assisting in

the ceremony. It is curious to find the same idea not only in
Japan, Polynesia, etc., but also amon<? peoples who could never
have had any connexion whatever with the mythology of the
ancient world. Father de Smet discovered in 1840 among the
Pottawatomies of North America a legend about the introduc-
tion of agriculture and organization of mysteries which bears an
astonishing resemblance to the drama played at Eleusis.7 Still

more recently, J. W. Fewkes, describing the secret rites per-
formed among the Hopi of Arizona by the Brotherhood of the
Antelope and the Snake, reports that there the initiated are
treatea to a representation of the adventures of a personage
called Ti-Yo—his journey to the spirit world, the ordeals he
passed through there, and his return to the land of the living,

bringing with him the knowledge of the rites for making
rain.8

Sometimes the idea of re-birth is still more
clearly marked : the initiated passes into a state

of embryo.
Initiation with the Nosairis of Lebanon was closely connected

with child-birth, and the neophyte received the embryonic
name of cilakali

,
lit. ‘clot of blood.’ 9 In Egypt the Pharaoh,

who was solemnly consecrated in ceremonies which were sup-
posed to ally him with Osiris, had to wrap himself up in an
animal’s skin which was called ‘the cradle skin,’ or ‘the place

of becoming, of transformations, of renewed life,’ and this skin
was used also in funeral ceremonies as a temporary shroud.
According to A- Sloret, a similar ceremony was celebrated for

1 Lampridius, Commodus, ch. ix.

2 Apuleius, 3let. xi. 23.

3 De Jonghe, in Rtvue des questions historiqueS, 9th ser., xii.

467 ff.

4 A. W. Howitt, ‘On some Australian Ceremonies of Initia-

tion,’ in JAI xiii. [13S3-S4] 453 f.

6 L. Fison, ‘The Nanga/ ib. xiv. [1S34-85] 22.

6 J. G. Kohl, Kitschi-Gumi
,
Bremen, 1359, i. 59 ff.

7 P. de Smet, Mission* de VOregon, Ghent, 1843, 1. 284.
s J. w. Fewkes, ‘ The Snake Ceremonials at Wr.lp:,' in Joum.

of Amer. Ethiiol. and Archied, iv. [Boston, 1SJ4J.
9 E. Dussaud, Histoire et religion des Sosains, Paris, 1900,

j

p. 110.

certain privileged persons, whose return to a state of embryo
was simulated in the same way as in the legend of the resurrec-
tion of Osiris; this is what is called ‘passing through the
skin.’ 1 The same symbolism is found in India, where the
young Brahman bad also to assume the attitude of an embryo
in the course of his initiation, by setting himself on a black
antelope’s skin which represented the womb. 2 After this cere-

mony he was called dvija, ‘ twice born.’ The Romans had an
analogous expression (in cetemum renatus) to designate one
who had passed through the ceremonies of the Taurobolium and
the Criobolium ; and we find the same expression again in an
inscription which Pope Xystus in. had carved on the baptistery
of the Lateran

:

‘ Coelorum regnum sperate, hoc fonte renati.

Non recipit felix vita semel genitos.’

It is obvious in all these cases that initiation is

literally a re-genercition. This is brought about
in two ways : (a) the ceremony evolves mystic in-

fluences which modify the spiritual and even the
physical nature of the neophyte.
Among the Australians these influences materialize as pebbles

or bits of quartz which are supposed to enter the bod\ of the
candidate for magicianship.

3

Some clans even believed that
his entrails were replaced by new ones. In other parts, a snake
is supposed to enter his head.4 In still other cases there is the
substitution or even the superposition of a new soul which
comes down from the spirit world ; J. G. Frazer has shown
that this is a very common way of explaining the change, but
he is mistaken in thinking that this avatar is invariably the
work of a totem which communicates its own soul to the novice,

while retaining its own individuality. There is, as a matter of

fact, nothing to prevent the soul or spirit thus incarnated from
being ascribed to an entirely different source. This new factor

may be merely a quality, a virtue, or a gift of grace, which the

sanctifying influence of initiation has poured down on the

neophyte to purify and exalt his inner nature.

(6) The neophyte may pass for the time being
into the spirit world. He lives the life of the spirits,

becomes like one of them, and so enjoys their

privileges. Perhaps the idea here is, reasoning
from imitative magic, that, since the neophyte has
once died and been resuscitated, the same thing
will happen again when he dies in reality.

It is impossible to enter into details of the

rites which finally admit the neophyte into the

superhuman world. Those which are quoted by
Andrew Lang nearly all belong to this category.

It is a curious thing that among almost all un-

civilized peoples the noise produced by the bull-

roarer, or rattle, is supposed to be the voice of

spirits ; but it is still a moot point whether this

instrument was in general use in initiation cere-

monies among the ancients. Daubing with clay,

chalk, or other colouring substances is a very

common rite, but the washing which follows it is

not to be confused with the lustrations whose
object is to rid the novice of all pernicious taints,

and which belong rather to the rites of separation.

On the other hand, the mutilations which were
classed under separation rites (circumcision, the

drawing of a tooth, the removal of a phalanx, etc.

)

may also be taken as admission rites when their

object is to test the courage of the neophytes and
their power of resistance, or to set a mark on them
by which they will know each other. Dancing, as

Lucian noted when he wrote ‘ there is no mystery
without dancing,’ 6 may be regarded as of universal

use in initiation ceremonies, if we include under it

ail rhythmic movements, from the corroboris in

which the Australians imitate the actions and
gestures of their totems, to circumambulations

(
q.v.), which aim at drawing a circle to separate

the two worlds (except when these circumambula-
tions are a magic ceremony to influence tiie course

of nature). The giving of a new name is often

accompanied by the use of a new language, formed
either from archaic expressions or turns of speech,

or from everyday words which are given a new in-

tonation. Again, we must notice the frequent re-

course tc communion, through which the neophytes,

1 A. Moret, ilystires Igyptiens, 9u.

Satopatha Brahma-pa, hi. ii. 1. 6 (—SHE x\» ,. 27'.

3

M. llauss, L’Origine des puiiwirs euiji/; 1)' de.isles j e.Uss
ausi re.''nines, Paris, 1905, p. IS.

i If), p.
5 m-pi op\-qaetiii, xv.
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by partaking of the food of the initiated, become
assimilated with them, or, in the case of sacrifice,

with the gods themselves.

(3) Communication of the sacra.—The communi-
cation of the sacra is at once the complement and
the essential object of the admission rites. It

includes : (a) exhibitions, (b) actions, and (c) in-

structions—a threefold distinction already made
by the ancients (at Eleusis : rd SeiKsvyeva, ‘ what
is shown ’

; ret Spwftepa, ‘ what is done ’
; and ra

\ey6fieva, ‘ what is said
1

), (a) The exhibitions in-

clude magical or evocatory instruments (amulets,

charms, relics, the churingas of the Australians,

certain shells, the rattle of the American Indians
and Negroes, the contents of the medicine bags,
the cithern of the Egyptians, the fan, the cist,

the tympanum of the Gieeks) ; representational
and symbolic objects (various images and effigies,

masks, animals, ears of corn, etc.); or pictures
representing the adventures of superhuman beings
or scenes from the other world. In this way the
novice gets to know the inhabitants of this higher
world, to familiarize or identify himself with them,
and to live their life. (b

)

The performances vary
according to the goal aimed at, but we must dis-

tinguish between those whose object is initiation

properly so called, and which are performed only
once for each neophyte, and those which are re-

peated periodically and form the essential aim of

the institution. 1
(e) The instruction, which often

comprises several grades or degrees, bears of

necessity on what the neophytes are to gain by
initiation, but it generally extends toother matters
than the explanation of rites and the teaching of
formulae. It includes the communication of the
real name of divine personages, theogonies, and
cosmogonies, mythical history, common law, the
exercise of certain arts, moral and social obliga-
tions, tabus, and marriage laws.
Among the Basutos, the initiated arc adjured to ‘ be men, fear

theft, fear adultery, honour your father and mother, obey your
chiefs.' 3 Here we are reminded of the laws attributed to Trip-
tolemus, and said by St. Jerome to have been carved in the
sanctuary of Eleusis :

‘ To honour one’s parents, to worship the
gods by offerings, and not to eat flesh.' 3

The revelations may even include, under pres-
sure of a more advanced state of culture, a sup-
posed rational interpretation of vulgar beliefs, or
even a religious philosophy agreeing with the most
advanced philosophical views of the time. In any
case, this instruction is protected by the obligation
of secrecy, which the neophyte cannot infringe
without laying himself open to the gravest conse-
quences. But, as Seneca says, speaking of the
mysteries of his time, the secrecy could apply only
to the sacra, i.e. to the formula of incantation,
the esoteric explanation of symbols, and the signs
by which the initiated recognized each other

;
it

could not cover philosophical precepts, if philo-
sophy there was, because they were current among
the uninitiated also. 4

(4) Reintegration rites.—It is only very rarely
that the initiated can remain for ever in the realm
o! the sacred. By some means or other he has to
renew his relations with the ordinary world. Bub
he does not return in exactly the same state as he
went away. Since he reappears laden with mystic
influences, which are, of course, dangerous for the
uninitiated, he has to be, so to speak, ‘ detabuized ’

and readmitted to his original sphere. He has,
for a certain period, to submit to rules of silence
and abstinence, and, yet more, he must, in his new
character, pretend to have forgotten all about his

1 Perhaps some such distinction is alluded to in Horn. Hymn
to Demeter, 431, where the author seems to mention successively
initiation into ’ and^ * participation in' the masteries: °Os 6'

are\7jv ieptiy, bv r !/i,aopos (ef. Goblet d’Ah iella, Eleusinia,
Pans, 1003, p. 60).

;
E- Casalis, Lee Baesoutos, Paris, 1860, p. 273.

“ Jerome, adc. lovinianvm, ii. li.
4 Seneca, Ep. xcv.

previous existence and re-learn everything con-
nected with ordinary life.

In the Congo, he must pretend that he cannot either walk or
eat by himself, and he has to be fed like a new-born infant. In
Virginia, he has to learn the language of his tribe all over again.
In New Guinea, he has to go backwards into his house. Among
the Brahmans, he throws his old garments into the river and
puts on new ones.

These precautions are only transitory, yet a man
who has once been initiated is, throughout his

whole life, subjected to a special and more or less

strict discipline. Sometimes he bears a special

mark or wears special garments or insignia, as,

e.g., the cord worn by the Brahmans, the white
dress of the Essenes and Pythagoreans, etc. ;

he must also respect certain tabus and avoid
certain localities. In every case he gains great
prestige in the eyes of the uninitiated. When
one has visited the infernal regions, even though
it is only after the manner of Dante, some txace of

it always remains.
Literature. - H. Webster, Primitive Secret Societies, New

York, 1908 ; A. van Gennep, Les Rites de passage, Paris, 1909

;

H. Schntz, Aitersklassen und Mdnnerbunde, Berlin, 1902

;

Andrew Lang, Myth, Ritual, and Religion, London, 1887

;
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INITIATION (Buddhist).— i. Forms of initia-

tion.—Admission to the Buddhist Order
(
samgha

)

is gained by two forms of initiation, a lower,
pravrajya, (Pali, pabbajja), and a higher, upasarn-
pada, though the former is only preparatory to the
latter and, in fact, a probationary part of it.

() Pravrajya, means ‘ going out ’
; and by this

ceremony one goes out from a prior state of life,

either from the worldly life in the case of an
ordinary person, or from a monastic life in the case
of one changing to another faith. This is in a
certain way analogous with the Brahmanical initia-

tion (upanayana

)

by which a boy is admitted to a
teacher’s hermitage

(
airama [?.!>.]) in order to live

with him (antevasin) as a brahmacharin. With
the Buddhists a layman is thereby admitted to the
Order, and is henceforth obliged to live with a
preceptor, without whose directions he is not
allowed to do anything. The lowest limit of age
is eight, children under that age being ineligible.

With this ordination the child begins his life as a
* homeless one ’ (pravrajita, pabbajita), and is called
a srdmanera (samanera ), ‘novice.’ The period of
novitiate lasts for twelve years, and, in the case of
one initiated at eight, his higher ordination takes
place only in his twentieth year.

() Upasampadd means ‘ arrival,’ and is the
entry into the circle of the fully accredited mem-
bers of the samgha. This second and full ordina-
tion is never conferred on a novice under twenty
years of age; but, if be receives the pravtajyii
ordination at or after twenty, and is otherwise
properly qualified, he can proceed at once to the
upasampadd. One who has gone through the
upasampadd is henceforth an upasampanna bhik-

su (‘ ftilly ordained mendicant’), and will be
called, after ten years’ standing, a sthavira

(
thera ),

‘elder,’ eiders only being allowed to instruct
others, that is, to become an upadhyaya (upaj-
jhaya), ‘ preceptor,’ or an achdrya {achanya ),

‘ tutor.’ Those who cannot as yet be named
‘ elders ’ are called daharas ( ‘ small teachers ’),

according to I-tsing. 1

The names, h-a-mana (Pali, samana), ‘one per-

forming austerity, ascetic,’ bhilcsu (Pali, bhikkhu),
‘ one begging, mendicant,’ and especially tdkyapu-
trxya sramana

(
sakyaputtiyasamana ), ‘an ascetic

belonging to the son of the Sukya tribe,’ aie au-

i

1 I-tsing, Record of the Buddhist Religion as practised in
‘ India, tr. J. Takakusu, Oxford, 1896, p. 104.
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plied to all the members of the Order except the !

laity, though, strictly speakiflg, these terms can
be applied to the elders only, for no one can be

j

designated an ascetic or a mendicant until he is !

fully confirmed by the upasampada and becomes
himself responsible for such a mode of life.

While the pravrajya resembles the initiation
[

(upanayana) to the first stage of the Brahmanie
life, the upasampada makes the Buddhist system
quite different from that of the Brahmans. Com- |

ing of age and finishing his study, a bramacharin
becomes a sndtaka{‘ bathed ’) and returns to house-
hold life (grhastha), whereas a ira.mane.ra becomes
by the upasampada a sthavira

, a full member of
j

the Order, or a bhiksu in the proper sense of the
word, corresponding to the fourth and last stage of

the Brahmanie life, i.e. sannyasin, an ascetic.

2 . Particulars of initiation.—(«) The pravrajya.
ordination chiefly consists of ( 1 ) the investment
with a yellow' robe, (2) a tonsure, (3) the declara-
tion of the Three Refuges (saranattaya), and (4)

the imparting of the Ten Precepts (dasasikkhei

-

paddni).
A lay person desiring to enter the Buddhist

Order first chooses a vihura (‘ monastery ’), ap-
proaches an elder living therein (bringing with
him a suit of yellow robes), and requests to be
initiated. The elder invests him with the robe,
and instructs him to keep the Three Refuge creed
by repeating it

:

1
1 take refuge with the Buddha, I take refuge with the

Religion, I take refuge with the Order. For the 3ccond time I
take refuge with the Buddha. For the third time I take refuge
with the Buddha,' etc.

After this the candidate is again taught to
adhere to the Ten Precepts (dasasikkhapadani)

:

‘ Abstinence from taking life, Abstinence from taking what
is not given, Abstinence from impure practices, Abstinence
from telling a lie, Abstinence from intoxicating drinks, Absti-

nence from eating out of time, Abstinence from dancing, sing-

ing, and seeing shows. Abstinence from the application of

perfume, incense, etc.. Abstinence from the use of a high or
large couch or seat, Abstinence from receiving gold and silver.’

So far the ceremony. Henceforth the novice lives

with his preceptor and acts under the latter’s

supervision until he is fully qualified for the next
ordination.

The pravrajya is in reality a preparatory cere-

mony by which one enters into the probationary
course of the priestly life. Without this course of

novitiate one cannot proceed to the higher Order,
the relation between a irdmanera and a Sramana
being analogous to that between deacon and priest

in the Anglican Church.

(b ) The upasampada ordination is not so simple
as the pravrajya, since it involves the fullest pos-

sible enjoyment of the privileges of the Buddhist
Order and the final registry of the right of seniority

among the younger brethren. Every step of the
ordination has to be performed before a chapter of

fully equipped elders, the number of the members
being in this case at least ten .

1 An ecclesiastical

vote of the chapter of elders is called kammavachd,
and there are two forms of arriving at a resolu-

tion : ( 1 )
a summary decision (hattidutiyakam-

ma), in which a resolution is arrived at by the

first reading, and (2 ) a decision by the third

reading (
nattichatutthakamma). % In the upasam-

pada ordination all questions are decided by three
readings. The method of voting is very simple.

Those who assent remain silent, while tnose who
dissent speak out. Occasionally, however, when
there are dividing opinions in case of a difficult

question, the chapter has recourse to the use of

voting slips (salaka), which are divided in colours,

generally white and black, but sometimes of several I

different colours. The time generally chosen for
!

holding the ordination is the full-moon day of

Vaisakha (April-May), and the three successive
J

1 SBB xiii. [1381] 175. 2 Jt. p. 169. 1

days of quarters of the moon .
1 The proceedings

are as follows.

First a preliminary examination of the candidate takes place
A novice is brought by a tutor before the president of the
chapter,2 and an upadhydya (updjjhdya ,

* preceptor ’) is

appointed for the candidate. Meanwhile one of the assembly
comes up as a second tutor, or, rather, witness. By these
two tutors he is questioned as to his name, his preceptor’s
name, his bowl, and his robes. All being well, he is ordered
to stand on a certain spot, while the tutors remain before
the president, and, having asked the permission of the
chapter, they instruct the candidate to tell the truth, ami
further examine him as to his qualifications. He is first ques-
tioned if he has lany such diseases as leprosy (ku^thd), boils

(ganeja), itch (kildsa), asthma (sosa), or epilepsy (apamara).

These questions being answered in the negative, he is asked if

he is a human being (mantissa), a male (rntrisa), and a free man
(bhv.jissa) ; if he is free from debt (anana), exempt from mili-

tary service (rdjabhata), and permitted by his parents (anufi-

Xidta mdtapituhi) ; and, further, if he is of the full age of
twenty. The questions as to the state of the bowl, and the
robes, and his name and his preceptor’s name, are also

asked.

This strict and searching examination being over,

the two tutors go up to the president of the chapter
and report the result, and then the candidate is

called out
(
dgachchhahi or ehi).z Thereupon he

comes out and stands between the two tutors and
says :

‘ Venerable sirs, I ask the chapter to confer

upon me the upasampada . Have pity on me and
lift me up (ullumpetu).' He repeats this request

three times.
Now the tutors repeat the above examinations

once more before the assembly, and finally a motion
(:hatti) is proposed publicly with the words

:

‘This Naga desires the upasampada under the venerable
Tissa. He is free from disqualifications (antarayikd dhammd).
If any of the venerable chapter approves the ordination of the
candidate, let him be silent

;
but if any objects, let him speak.’

This motion also is repeated three times. If all

are silent, the president declares that the resolu-

tion is carried .

4 As soon as the ceremonies are
over, the shadow of the sun (chhayci

)

must be
measured, and the season (utupamana

)

and the
division of the day (divasabhaga ), with the details

of the assembly {samgiti), should be recorded.

The four requisites (nissayu ) for a bhiksu and
the four interdicts (

akaranlyani) must be minutely
taught.
The four requisites are (1) food collected in the almsbowl

(pintfiydlopa-bhojana)

;

(2) robes made of rags (paiivtuJcula-

chivara)
; (3) lodging at the foot of a tree (rukkhamulasend-

sana) ; and (4) cow’s urine used as medicine (putnnutta-bhesajja).

To each of these several exceptions are gi\ en
The four interdicts are (1) sexual intercourse (methunct-

dhamma) ; (2) theft (adinnaddna) ; (3) killing (paQatipdta)

;

and
(4) a claim of superhuman power (uttarimanussadhamma). To
these also many exceptions are allowed.

With the instructions as to these two series of

important moral precepts the ordination conies to

an end.

3. Training of the initiated.—The upasampada
ordination confers on the candidate no mystic
power, as is the case in the abhiseka described

below; nor is it regarded as an indelible Order
imposed upon him, for one’s free will is ahva} ^

respected in the Buddhist Order. But the upasam-
pecad ordination alone does not give a man freedom
of conduct, for he has further to live under the
supervision of the superiors whom he has chosen.

The superiors are generally two, one being the pre-

ceptor (
upadhydya ), the other the tutor

(achanja ).

1 The full-moon day of Vaisakha is the day of the Buddha’s
parinibbdna ; see Buddhaghosa’s Samantapdsddikd, in H.
Oldenberg’s Vinaya Pitaka, London, 1879-83, iii. 283.

2 An elder who becomes president must be of more than ten

years’ standing after his upasampada ordination ; see SEE
xiii. ITS.

3 Ci- Rigveda, m. viii. 4, which is used in the Brahmanie
initiation in the Gj-byasutras. The first verse, Ftmi suvasdjl

parivita agdt, etc., is recited by a candidate, and the second
verse, Taih dhlrdsa Kaoaya unnayanti, etc., is said by the
teacher. Agachchhahi-aodt and ullumpetu-unnayanti are in-

teresting. The ordination is sometimes called ehi-bhikkhu-

pabbajjd ,

* come-priesrt-ordination ' (V. Faushvll, Dhamma -

yadam, Copenhagen, 1855, p. 119).

i SEE xiii. ITU.
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The duties of the two superiors are very difficult to

define; it is perhaps impossible to draw a line

between them. Their offices, as detailed in the

Mahuvagga,
i. 25-33, 1 are exactly identical. Most

probably, as the general purport of the two words
indicates, the upddhydya (preceptor) is responsible

for his pupil’s study of the sacred texts, while the

dchdrya (tutor) takes charge of the pupil in respect

of conduct. The latter is sometimes called karma-
charya

,
meaning, most probably, a tutor in the

ecclesiastical act, but personally a tutor in dis-

cipline. 2

Thus an upasampanna bhiksu is dependent on
the two teachers. Though the upddhydya seems
to be more important than the dchdrya, contrary
to the Brahmanie usage,3 the duty of giving a
nissaya (dependence, protection) properly belongs
to the dchdrya. It is prescribed by the Buddha in

the Vinaya that a bhiksu after the upasampadd
should live ten years in dependence (nissaya ) on an
dchdrya, and that he who has completed his tenth
year may himself give a nissaya to others.4 Thus
an dchdrya is a proper nissaya-da (

*
giver of pro-

tection
7

), and his protege is nissaya-antevdsika
(‘pupil in dependence 7

). The pupil should be
regarded as a son, and the tutor should be looked
up to as a father. 5 Yet it is said in the Vinaya that
a nissaya will cease when the upddhydya and the
dchdrya come together. 6 This would imply that,

though a pupil is always dependent on his dchdrya,

when he is in the presence of his upddhydya for

instruction or otherwise his dependence on the
dchdrya would cease for the time being.

As a bhiksu is an antevdsika ( ‘ dwelling close by
pupil ’) towards his achdrija, so he is asaddhivihdrilca
(‘living in the same vihara, co-resident

7

) towards
his upddhydya . Of the two superiors one is some-
thing like a private tutor whose duty is chiefly

towards the progress of morals, while the other is

a professor in the college (vihara ) who is mostly
responsible for the instruction of the pupil.

4. Initiation in the mystic school of Buddhism
(Japan).—The mystic doctrine of Buddhism is

imparted only by the abhiseka (‘anointing 7

) rite,

which is important, as it raises one above the level

of ignorance and reveals the real state of nature.

Through this one can witness the true bodhichitta

(‘mind arising from perfect knowledge 7

) of the
Buddha, unite one’s mind with it, and become
blessed and enlightened. An dchdrya?

s

sprinkling

over the head of a novice of the water of know-
ledge (jhdnodaka) of the Mahavairochana Buddha
(one of the Dhyanibuddhas) is at once symbolical
of dispelling one’s ignorance and one’s sins. The
abhiseka is certainly a reproduction of the crowning
of Indian Rajas.7

In contrast to the ttpasampadd, liturgical ele-

ments come to the front, which are considered to

effect a mystic transmission in the candidate’s mind
and person. A new name is always given to the
anointed

(
abhisikta ).

In the Buddhist abhiseka there are, theoretically, the three
following forms: (1) the abhiseka of signs (mudra); (2) the
abhiseka of actions (karma); and (3) the abhiseka of mind
(chitta). The mudra- abhiseka, chiefly consisting of finger inter-

twinings symbolical of actions, is a curtailed form of initiation

to be conferred on an earnest believer who is short of means,
whereas the chitta-abhheka, which is beyond the scope of

speech and action, is conferred only on a holy personage (arya-
pudgala) like a Bodhisattva (q.v.). The karma-abhi§eka is the
ordinary rite which an acharya performs for a fully equipped
pupil, and is important in proportion as it is elaborate in details.

The karina-abhv$eka is again divided into three kinds : ta) the
abhiseka for forming a sacred connexion (pratityabandha-
abhiqeka); (6) the abhiseka for holding a magical power

1 SEE xiii. 151-180. 2 I-tsing, tr. Takakusu, pp. 10G, 193.
3 Acharya is more important

;
Manu, ii. 145 ;

Yijnavalkya, i.

35 ; see SEE xiii. 179, note.
*SBE xiii. 179. 8 Tb. xiii. 179 ;

I-tsing, p. 104.
6 SEE xiii. 1S2.
7 See art. Abht§bkA, to!, i. pp. 20-24.
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(vidyadhara-abhiqeka) ; and (c) the abhiseka for transmitting
the law (dharmasa ihchara-abh^eka).
These ordinations are the stages of training in the raj Stic

school. The mostcommon of all is the pratityabandha abhi^ka,
which may be performed for any person, making no distinction
whatever of qualifications, either good or bad ; sometimes one
is forcibly brought to the ordination hall so as to improve one’s
character. The object of this particular rite is to form a sacred
connexion with a Buddha or a saint in the masala (sacred
diagram), a fact which in the end will lead one to perfect know-
ledge. Every one who believes in the mystic doctrine is entitled

to receive this ordination. During the rite the candidate is

made to throw a flower over the sacred masala placed before
him. If the flower falls on a Buddha or a Bodhisatt\ a, he is

considered to be worthy of the Buddha-gotra but, if it falls on
the outer circle of the vajra-kula, as on Vinayaka (Ganapati),

he is not allowed to study the mystic doctrine, though at the
present day there is no strict adherence to this rule. The
vidhyadhara-abhi^ekais a step higher than the pratiiyabandha.
It is conferred on the best qualified pupils who are able to grasp
the highest truth. Vidyd (‘ science,’ especially * occult science ’)

means mantra (‘incantations’), stotra (‘praises’), dhdrani
(‘ charms ’), and mudra (‘ signs ’). One who is possessed of this

knowledge is called vidyddhara (‘holder of occult science’).

An dchdrya through this ordination gives his select pupil
emission to acquire the vidyd above specified, and also the
riyd, a religious achievement such as the four pdramitda

(‘perfections’); and this rite is, accordingly, also called the
abhiseka for the position of a pupil (kisyasthana-aohiseka).

While the pratityabandha-abhi$eka is an admission to tho
mystic circle, the vidyddhara-abhiseka is an introduction to
the mystic doctrine, and is therefore placed much higher chan
the pratityabandha. Still higher in grade is the dharma-
smhchdra-abhiseka

,

which gives one, not the position of a pupil,

but the position of a teacher, especially a transmitter of the
mystic doctrine. The name means, therefore, the transmission
of the teaching (dhainnasariichdra or idsanasarhchdra), but
sometimes it is called the dchdryasthana-abhi$eka (the abhiseka
for the position of a teacher). This ordination is not conferred
on a bhiksu under fifty years of age, however well qualified he
may be. This was in any case the rule set forth by Kukai, the
founder of the Japanese school of mystic Buddhism.

5. The ceremonial of the Buddhist abhiseka.

—

The object of the abhisekas as specified is to create
(a) an ideal religious personage, (6) an ideal religious

scholar, and (c) an ideal religious instructor. Con-
sequently the rules of the religious performance
preparatory to the abhiseka

(samaya-iila

)

are very
minute and strict. By the samaya practice the
candidate should produce a believing mind ( ‘ faith ’),

a compassionate mind (‘compassion’), deepprajha
(‘wisdom’), and a great bodhi-chitta (‘mind arising
from perfect knowledge ’), and remain firm in de-
termination. Samaya means ‘ agreement,’ ‘ union,’
‘ communion,’ and the samaya-sila is intended to
keep a man in communion with the Mahavairochana
Buddha. Through the efficacy of this preparatory
performance the candidate now assumes the position
of the Buddha-son, Vajrasattva, and enters into the
hall of ordination (Pali, simdmandala).
Among the chief objects in use during this rite

are a tooth-stick symbolizing the cleansing of

passion and sins, a bundle of vajra threads in five

colours representing the five Buddhas in union, a
pot of the holy vajra water indicating the firm
determination to seek bodhi (‘supreme knowledge’),
and so on. This ended, the acharya blesses the
candidate and covers his eyes, meaning to shut the
gate of evils so as to open the divine eye. He is

now led into the room of ordination with his eyes
covered, and is made to throw a flower as before
described, his object of worship being determined
in this way. Afterwards he is allowed to gaze
on this sacred mandala. He is then led into the
terrace of Bodhi (

bodhi-manda ), and is made to sit

in the padmasana fashion or on a lotus seat, and
wear a diadem of the five Buddhas (ratna-mukuta )

and a necklace (fiara ). The acharya sprinkles over
his head the holy wrater of knowledge from five

jars (pahcha-Jcundaka ), and furnishes him with
several things, such as a wheel (chakra

)

and a
conch-shell (Sahkha). While the abhiseka is still

going on, a homa rite is performed, in which a
sacred fire is lighted to burn all the past sins of

the candidate.
Each ceremony is performed twice, first for the

garhhakoSadhatumandala (or dharmadhatu), and
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then for ‘ or vice versa.

Without hese mandalas,
it will be sutucieui, 10 say mat niese two are quite
different in Japan, whereas in Nepal the distinc-

tion is very vague, one nwrulcda serving for the
other, in spite of the existence of two separate
names.
The description here given follows the practices

ofthe Japanese mantra school which were originally

taught in China, by Subhakara Simha, an Indian
acharyct , who was active in China a.d. 716-724,
and which were brought to Japan by Kukai (a.d.

774-835). 1 The tradition on the whole is no doubt
much older than that in Nepal.

6. The pravrajya rites (Nepal).

—

In the Nepalese abhiseka, called the pravrajydvrata

,

2 the
initiation of the Nepalese banra (Skr. vandya, ‘worthy of
honour, priest’) is again different from those given above. A
(juru (teacher) in charge of the candidate prepares a pot (kalasa)
full of water and puts into it a lotus made of gold. Five con-
fections, five flowers, five drugs, threads of five colours, etc.,

are properly provided. The candidate sits in the vajrdsana
fashion before the pot and the four sacred 7nan4al<ts specially
provided. He repeats the formula of the Three Refuges, and
the first day’s service is over. On the second day the candidate
sits on the svastikdsctna, and the guru gives him (1) the vajra
rak§a (‘ protection ’) by placing a vajra on his head ; (2) the
luha (‘ iron ’) rak$d by placing three iron padlocks on the belly
and on the two shoulders; and (3) the agni (‘fire’) raksd by
placing a wine-cup (surdpatra) on his head. Then comes (4)
the kala£a-abhi§eka, in which the holy water is sprinkled over
his head. The nayaka banra (head priest) of the vihara
(‘ monastery*) now comes to him and puts a silver ring on the
linger of the pupil. To the sound of a bell he sprinkles rice on
the pupil and on the images of the protecting deities. On the
third day, all necessary preparations being made, the pupil sits

again on the svastikasana and performs worship of the guru
inay.<fala

,

the chaitya (‘memorial tope’), the Three Treasures

( Tri-ratna , i.e. Buddha, Dharma, and Sarhgha), and the prajfid-

pdramita text, and, lastly, he receives the Ten Precepts. Ife is

again given three rak?as, invested with a robe, and tonsured by
a barber. Thereupon a diadem of the five Buddhas is put on
his head, and the holy water is sprinkled on it, mantras being
repeated all the while. With an offering (pujd) the ceremony
comes to an end, and a new Buddhist name is given to him.

Though mandalas
, five-coloured threads, the holy

water, and the diadem of the five Buddhas are in

common with the Japanese abhiscka, the Nepalese
rite is more Hindu in its appearance. The cere-

mony of initiation in Tibet is generally similar to

that of the southern Buddhists. 3 The vinaya
school in Japan also mainly follow southern
Buddhism in their ordination. The abhiscka
belongs only to the mantra school of the mystic
Buddhism.
Literatcre.—
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,

i. (SBE xiii. (lbslj) ; R. C.
Childers, Diet, of the Pali Lang., London, 1875, pp. 305 f.,

632, ISOf. ;
H. Kern, Man. of Ind. Buddhism (

- HIA
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iii. s),

Strassburg, 1896, pp. 76-79. J. TAKAKUSU.

INITIATION (Greek).—The Greek word for

‘initiation,’ reXer^, has until quite recently not
been rightly understood. The lexicons tell us that

it means ‘accomplishment,’ ‘ fulliiment,’ ‘attain-

ing an end,’ a ri\os

;

hence a rite of accomplish-
ment, hence initiation into the mysteries. But we
are left uncertain as to what end is to be accom-
plished. The word reXm) is derived from reXtu ;

its gist is best seen in the cognate rehaos, which
means ‘ full-grown.’ A rAetos tmros is a full-grown
horse as contrasted with a foal. A rfheios cun)p is

a full-grown man, an adult; reheT-q is the rite of

the first human accomplishment, the rite of growing
up, of coming to maturity.

This meaning of reXer^ is very clearly shown
in the myth of the Proetids told us by Apollodoras
(II. ii. 2). The daughters of Proetus, king of

1 The above account of the abhispka was furnished by S.

YoohMa, who himself went through the rite with the object of

stud} ing the mystic doctrine.
- 8ee B. II. Hodgson, Religion and Literature of lb r Xei*a?s>ie

Buddhists, xv., London, 1S74, p. 212 ; L A. Wadd. II, LuddJeuin
oj Tibet, London, 1S95, p. 179, note

~
J See ‘Tibetan’ section below, and Waddell, 173-185.

Tiryns, went mad and ranged over the moun-
tains. They were finally cured by the soothsayer
Melampus, who healed them by a ritual dance,
and eventually married one of them. The time
when they went mad is most instructive: ‘when
they had grown to maturity’ (iis iTeXeiuffyaav).

The reason why they went mad is equally so :

‘ they refused the maturity rites of Dionysos ’ (ja

s

Aiorvaov reXeras 01j Karcdexorro). It is not safe to

grow up without the orthodox rites of maturity ;

the crisis is momentous, and needs rites de passage.
Not only baptism is needed, hut confirmation.
Another version of the story given by Apollo-

dorus says that the maidens went mad because
they held the image of Hera cheap. Hera was
worshipped in three forms : as child (trait), as full-

grown woman (reXe/a), and as widow (xvpa) ; she
represented the three stages of a woman’s life.

This explains the sequel of the story of the Prce-

tids. The maidens who are healed by initiation

are immediately married. Marriage, in fact, is

the sign-manual of maturity. A boy among
primitive peoples cannot take a wife till he has
been initiated. In some cases initiation is not
complete till after the birth of the first child.

This explains the statement of Pollux (iii. 38)

:

‘ The married are mature ’—rlXeioi oi yeya/x-tjuiTes.

This explains also why to the Greeks the Danaids
both were ‘ uninitiated in marriage ’ (areXeis yapov)

and became the prototypes of those who were ‘ un-
initiated ’ in the Mysteries. To the Greeks, as in

the English Prayer-Book, marriage is ‘ an excellent

mystery.’
Initiation rites will he discussed under the head

of Mysteries (Greek). All that concerns us here is

to grasp the important fact that the primal tcXctt),

or initiation rite, was the rite of maturity. This
rite was, of course, carefully concealed from the
immature, and in sex rites from the uninitiated
sex. Therein resided the mystery, which was
indeed the social sanctity of the whole proceeding.
How little ‘ mysterious ’ in our sense the rite of

maturity was is seen from a marble relief, prob-
ably funerary, now in the Central Museum at
Athens, and dating about the 1st cent. a.d. A
matronly figure seated on a decorated chair is

inscribed ‘ Increase ’ (’ETrUr-gcis). Before her, on a

base, is a statue of ‘Fertility’ (E vOgvla), who
carries a basket of fruit. Behind ‘Fertility,’ on a
Doric pillar, is a goddess of the Artemis type.

Near her in the field is the inscription TeXer^,

‘Rite of Maturity.’ Whether this refers to the
figure on the pillar or to the whole scene is not
very clear. What is clear is that TeXe-n), ‘ Initia-

tion or Maturity Rite,’ stands both for the fer-

tility of man and for that of the fruits of the earth,

for behind the figure on the pillar is a great tree

with a fillet hanging from one hough and round
the stem a snake, the emblem of the fertility of

the ground. According to ancient thinking, the
same rite promotes and protects the maturity of

man and of nature. In the light of this conception
we understand why the great Eleusinian Mysteries
were a festival of sowing. In the light of the fact

that TeXen) stands on a gravestone we understand
those hopes of immortality which centred round the
Mysteries. Death was a rite de passage to a new
life. * It is sown a natural body, it is raised a
spiritual body.’ ‘ Thou fool, that which thou
sowest is not quickened, except it die’ (1 Co
Id"- 33

).

Literature.—For Greek initiation rites ^ee Mtsteriks (Greek)
and Kouretes ; for possible survivals of initiation rites in the
mysteries of the Kouretes and the Myth of Zagreus, J. E.
Harrison, Themis, Cambridge, 1912. pp. 1-29

;
for marriage as

an initiation rite, J. C. Lawson, Mothrn Grrrk Folklore, do.
1910, p. 590 ; fortiie Danaids as unman led and uninitiated. J. E.
Harrison, Proleg. to Studu of fir. Rri do. I'jOb, p. 01^ ; for
death as initiation rite, R. Hertz, ‘La Representation collective
de la mort,* in A-Ste x. [1905-0t>] is; for stulptuied relief of
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INITIATION (Hindu). —The ceremony of

initiation, or girding with the sacred thread, is

considered one of the most important events in the

life of a young Hindu. Before it he is, under the

ancient Sanskrit law, equal to a low-born Sudra,

but the investiture is supposed to confer a spiritual

birth in virtue of which he is reckoned a member
of the higher classes, and these are therefore called

the twice-born (dvijci). It appears probable that

the original meaning of this Indian custom has
been preserved in those celebrations which take
place among wild tribes all over the world at the
time when a youth attains puberty, the Indian
notion of a spiritual re-birth, or beginning of a new
life, being present at many of these ceremonies.
The Brahmanical law of India seems to have nar-

rowed the original meaning and importance of the
custom by converting it into an ‘introduction’
(Skr. upanayana) to the future teacher, but the
extension of the privileges conferred by it to many
non-Brahmanical castes was retained, and the now
prevailing neglect of the course of sacred studies
prescribed for the young novice seems to have been
very common from an early period even among
the Brahmans. The Sanskrit law-books and the
Grhyasiitras (domestic rules) are prolix in their

descriptions of the rite of upanayana , the principal

part of which consists in the communication of an
ancient Sanskrit prayer (gdyatn) to the novice by
his future teacher, and in the investiture of the
boy with a girdle which he puts round his waist,

and with the sacred thread which he carries over
the left shoulder. The performance of this rite is

enjoined in general for a Brahman in his eighth
year, for a Ksatriya in Ids eleventh, and for a
Vai£ya in his twelfth. After initiation the youth
has to live at the house of his spiritual teacher,
studying the Veda under him, obeying his com-
mands, begging for alms on his behalf, and collect-

ing fuel for his fire. The period of studentship
lasts for twelve years, or until the student has
acquired a knowledge of the Vedas, and it termin-
ates with another ceremony called saindvartana
(‘return’). The expense incurred by initiating a
hoy is defrayed by his parents, and after their

death it becomes a charge on the inheritance.
At the present day the rite of upanayana is per-

formed by Brahmans and other high castes all

over India, and the ancient ceremonies are pre-

served more or less in their original form. Thus
among the Madhva class of Deshasth Brahmans in

Dharwar (Bombay Pres.) eight is the usual age
for a hoy’s thread-girding, and the season from
mid-February to mid-July is the right time. An
astrologer chooses a lucky day for the ceremony,
for which great preparations are made, the house
being cleaned and whitewashed, a porch erected
in front of it, with posts ornamented with twigs
and flowers, an altar raised facing the east, and
invitation letters sent to friends and kinsmen.
The lucky day having arrived, musicians begin to
play at the boy’s house ; he is anointed with oil

and turmeric, and bathed ; a barber shaves his
head, leaving three or five locks, according as he is

supposed to study the Rigveda or the Yajurveda.
He is then taken to the dining-hall, where his
mother places him on her lap, feeds Mm, and for
the last time eats from the same plate with him.
The barber shaves the boy once more, leaving only
the top-knot on his head ; he is bathed, and made
to sit down on a low wooden stool between his
parents, and the Brahman priests present chant
eight auspicious hymns. As soon as the ‘lucky
moment ’ has arrived, the musicians raise a loud

noise, the guests clap their hands, and the Brahman
priests and guests throw red rice over the boy.
The priest then formally girds him with the sacred
thread, one part of which rests on the hoy’s left

shoulder, the rest falling below the right arm.
A piece of deer-skin is tied to the sacred thread,
and a stall' is placed in his hand. Money presents
are made to Brahman priests, and fruits and
flowers are handed round among the guests. At
noon the hoy is made to say his midday prayers, and
in the evening his evening prayer. He asks alms
of his mother in Sanskrit, and afterwards of his

father, and in the same way of friends and kins-

men. Each drops rice and silver coins into the
hoy’s cloth wallet. On the following three days
he is taught to say his regular prayers, and is made
to worship the sacred fire. On the fifth day he is

dressed in fine clothes and taken in procession with
music to a temple in the village, where he worships
the idol and returns home. Among the Paradesa
Brahmans of Travancore, in the extreme south of
the Peninsula, the upanayana consists of no fewer
than fourteen parts, which have retained their

old Sanskrit names, and correspond in the main
to the ceremonies in vogue at Dharwar as above
described. The actual initiation, however, is per-
formed by the teacher instructing the hoy in the
holy gdyatn prayer, which he mutters in a low
voice so that the assembled throng of friends may
not hear it. Elsewhere it is the father who mutters
the gdyatn in the boy’s right ear, whereas it rests
with the priest to kindle the sacred fire and to gird
the boy with the sacred thread. The initiation
ceremony entails considerable expense ; thus it is

said to cost 40 to 100 rupees among the Deshasth
Brahmans of Bijapur, and 20 to 50 rupees among the
Patane Prabhus of Poona. The course of instruc-

tion in the sacred books and prayers after upana-
yana has in most cases dwindled down to a period
of a few days, but the privilege of wearing the
sacred thread continues to be highly prized. In
the 17th cent, the valiant Sivaji, the founder of
Mahratta power, on account of his low origin did
not venture to wear the sacred thread till his
solemn coronation had taken place. On the other
hand, customs precisely analogous to the initiation

of the Brahmans are found to occur even among
those castes the members of which never wear the
sacred thread. Thus among the Agarvals of Poona
it is customary for every hoy at the age of eight or
nine to prostrate himself once before his teacher,
who presents him with a wreath of ilowers and
mutters a sacred verse in his ear. The Kanphatas
of Cutch, a religious body, give every novice a
black woollen thread, which he ties round his neck
with a knot ; and on receiving him into their Order
the teacher whispers a certain verse into his ear.

Literatcrb.—J. Jolly, ‘liber die indische Junglingrsweihe,’ in
Jahrbuchderintemat . Vereiniaimgfur verpleick. Rechlsicissen-

schaft, Berlin, 1897 ;
A. Hillebrandt, RUuallitteratur, Strasa-

burg, 1897 ; The Census of Travancore
, 1891, vol. i., Report

;

Bombay Gazetteer, passim. J, JoLLY.

In modem practice only a few of the initiatory

or purificatory rites (sainskara) remain in force.

In the case of a boy, on the twelfth or on some
other lucky day after the fortieth from birth the
naming rite (ndmakarma) is performed, the name
being regarded as a part of the personality. It is

selected either by astrological calculations, by
adoption of that of some deceased ancestor, or in

other ways. In the sixth or eighth month after

birth comes the ‘ food-giving ’ rite (annaprasana

,

in AV. India botan ), at which boiled milk with rice

and sugar or coarse wheat-flour mixed with sugar

and clarified butter is laid on a rupee or gold plate

and given to the child by the maternal uncle or

by some other near relation (BG ix. [1901] pt, i.

p. 35; Census Reports, Kashmir, 1911, i. 145,
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Central Provinces, 1911, i. 156; W. J. Wilkins,
Modern Hinduism, London, 1887, p. 13). This is

regarded as an initiation into caste, and the child

henceforth is supposed to observe the food rules

and tabus peculiar to his group. In the Central
Provinces, the lower Hindu castes and the Gonds
(q.v.) regard the ear-piercing (Skr. karnavedha,
Hindi kan-chhedan) as the mark of admission to
the caste community. It is generally done when
the child is four or five years old, and up to this

time he or she is not considered to be a member
of the caste, and may consequently take food from
any one (R. V. Russell, Ethn. Survey, Central
Provinces, pt. viii. Allahabad, 1911, p. 99ff.).

There have been various explanations of this

rite. F. B. Jevons [Introd. Hist. Bel., London,
1896, p. 171 f. ) considers it to be a survival of the
offering of blood to the deity. A. E. Crawley (The
Mystic Bose, London, 1902, p. 135) classes it with
other forms of savage mutilation :

‘ When we find that the mouth and lips, the teeth, nose, eyes,

ears, and genital organs are subjected to such processes, we
may infer that the object is to secure the safety of these sense-

organs, by what is practically a permanent amulet or charm.’

Russell (op. cit. 101) suggests that
* the continuous distension of the lobe of the ear by women and
the large hole made is supposed to have some sympathetic
effect in opening the womb and making child-birth easy.’ In
this connexion he refers to the horror felt by women if the flesh

surrounding the hole is torn by accident or design. In such
case the woman has to undergo a rite of purification as severe
as in the case where it is found that maggots have formed in a
wound or sore.

On the whole, the theory that it is intended as a
protection to one of the body exits appears most
probable (cf. Kapai.akriva).
The initiation of a child of one of the higher

castes into the Hindu religion is provided by the
rite in which the guru, or spiritual teacher, whispers
into the ear of the child a formula containing the
name of some god, which thenceforward becomes
his special personal deity (iqtadcvata ),

‘ by re-

peating whose name he is to obtain present and
future happiness’ (W. Ward, A View of the Hist.,

Lit., and Mythol. ofthe Hindoos 2
, Serampore, 1815,

ii. 253 f. ). Marriage is the only form of initiation

required for a girl, as she thereby enters the group
of her husband ; but in some cases tatuing (q.v.) is

an indispensable preliminary to marriage, and is

regarded as a form of initiation.

Literature.—Besides the authorities quoted above, see M.
Mouier Williams, Brahmanism and Hinduism*, London,
1891, p. 357 £f. ; H. A- Rose, * Hindu Birth Observances in the
Punjab,* JRAI xxxvii. [1907] 2-16 ff. ; Census Reports, Assam,
1911, i. 76 ff., Central Provinces, 1911, L 156ff., Kajputana,
1911, L 153 f. W. CroOKE.

INITIATION (Jewish). — X. Philo of Alex-
andria regards the assumed allegorical sense of

the Scriptures as a mystery. Thus, in a fragment
of his Qucestiones in Genesin entitled repi 0duv
\6yuv, and preserved by Johannes Damascenus
(Sacra Parallela, p. 782 ;

in Philo’s Opera, ed.

Mangey, London, 1742, ii. 658), he declares that

it is not proper to divulge the sacred mysteries to

the uninitiated before they have been purified by
a perfect purification, 1 and speaks of the words
of Scripture as the true mysteries (rds i\t]6eis

re\erds) which must not enter into profane ears

(Cira yeard <p\vapias). That these are only meta-
phorical terms, by which the author does not
allude to any initiatory rite of mysterious descrip-

tion, appears from the conditions he lays down
for those to whom the Scriptural mysteries may
properly be communicated, viz. (1) piety and holi-

ness, corresponding to a strict belief in the one
true God; (2) ‘to be cleansed by the sanctifying

purification, in body and soul alike—by (through ?)

1 Sacra ParalL 782 A : ov fie'pis ra fpa pvcmjpia itchaheiv

dp.vproic, a\piv dv KadapOiiai rcXtia KaSapaa. The reason given

is that an uninitiated person will laugh at what is not to be

laughed at (juaftyjOjja-rrtii rd dpjdppra).

the laws and customs of the fathers ’

;

1
(3) serious-

ness of mind. Here the ‘cleansing of the body’
(Kadapdijvat Kara adpa) can be regarded only as

being effected by the purifying baths prescribed by
the law (see Purification- [Jewish]), perhaps also

by abstinence from forbidden foods, and by ob-

servation of the traditional Jewish fasts, while the
‘ cleansing of the soul ’ (Ka.8apdijvcu Kara i/'i’xijv) must
he understood as that which is effected by the
influence of religious and moral principles. The
words did vifitpp irarpiuiv, kt\., require this inter-

pretation, which we find fully confirmed by similar

utterances of the same author .
2

2. In another work Philo (de Pamitentia, p. 717 ;

Mangey, ii. 406), in counselling a kind behaviour
towards proselytes, says that, having abandoned
polytheism in order to worship the one God, they

are ‘like men who, once blind, have recovered

their sight, having from the deepest darkness de-

scried a most glorious light.’ 3 The context, as

given here, shows that the statement of Philo is

simply a rhetorical simile, for the instruction and
baptism of Jewish proselytes cannot rightly be
regarded as an initiation into a mystery, nor were
they ever associated with any such rite.

3 . The ‘ dreadful oaths ’ required of the neo-

phytes of the Essene order (Spsovs . . . 6pvv<ri

0piKui8eis] might with more confidence he regarded
as forming part of an initiatory ceremony.
Josephus, after recounting the obligations which
the candidates were bound by oath to fulfil, con-

tinues as follows

:

‘Moreover, they swear that they will communicate the
doctrines to no one on any other condition than those on which
each himself received them, . . . and that with like care they
will preserve the books of their sect and the names of the

angels,’ * and adds :
* By such oaths do they [i.e. the Essenes]

make their proseij-tes trustworthy.’

Now, in his autobiography (Vita, 2), Josephus
tells ns that, when a youth, he became a pupil

successively of the Pharisees, the Sadducees, and
the Essenes, and thereafter of an eremite named
Bannfts, with whom he remained in solitude for

three years, and then, at the age of nineteen,

returned to the city. It is thus clear that he must
have parted from the Essenes in his sixteenth or

seventeenth year—at an age, that is to say, when
he could not yet have been received into the full

membership of the sect. Accordingly, he had not
taken the oath that would have obliged him to

maintain the secrecy of the Essene doctrine, nor
had he undergone the consecrating ceremonies or
taken part in the initiatory rites of the order, so

that, however willing he may have been, as a
historian, to speak of these things in detail, he
was not in a position to do so.

The present writer is, nevertheless, inclined to

believe that, if initiatory rites were now and again
performed among the Essenes, either in connexion
with the admission of new members or on other
occasions, Josephus would certainly have become
aware of the mere fact, and in that case would
doubtless have expressly attested it.] Our con-

clusion, accordingly, is that, although baptism of

proselytes is an initiatory rite, there was among
the Jews no practice of initiation in the technical

sense ; that is to say, no mysterious initiation and
no initiations into a mystery. W. Brandt.

INITIATION (Parsi).—There are two distinct

forms of initiation among the Parsis : naojot, the
reception of a child into the Zoroastrian faith ; and

1 Sacra P&TaU. 7S2 B : Kadap&Tjvai ray ayvcvovtras /caflapcrety

Kara re crwua Kal ifrvxvv, £ta vofitov irarpltav /cat t)9Sjv (IQmv).
2 Cf. de Plantation* Noe, p. 237 (Manerev, i. 354 ; L. Cohn and

P. Wendlacd, Berlin, 1896 ff., ii. 1C6): <rw/aara /cat «£v\dy k i07jpd*

ftevoi, ra piv Aovrpoiy, Ta Se vopt-tav /cal TratSetay op#7jy ocv,uacrt, kt\.
3 Kadairep av ei /cat rv<£Aot irporepov ovret avt^Xe^av, eV £atfv-

rarov tr/corovy aifyottScaraTOP t^a/y t6oprey.

4 BJ n. viii. 7 adds d£c£e<rdat Se Aporetay ; these words seem
not to be in their proper plan's here.

‘
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navar and maratib, the initiation into the priest-

hood.
x. Naojot.—The naojot is essentially the cere-

mony of investing a child with the sacred shirt

(sudrah) and girdle (kusti), which must be worn
throughout the remainder of a Zoroastrian’s life,

though otherwise he may adopt any costume he
desires.

The word naojot (Pers. nuzud) is derived from Avesta * nava-
zaotar, ‘ new priest,’ because after the completion of the rite a

Parsi child is held responsible for prayer and for the observance
of religious customs and ceremonies. According to another
view, it represents Pers. nauzad, ‘new-born,’ thus implying
spiritual re-birth. The modern Persian Zoroastrians term the

ceremony sib-kusti,
* basal girdle.’

The age of initiation is seven, when, according
to the pseudo-Platonic Alcibiades Primus (121 D),

as confirmed by the Vendidad (xv. 45) and the

Dinkart (ed. and tr. P. B. Sanjana, Bombay,
1874 tf., iv. ch. 170), the education of the child

began (see, further, art. Education [Persian]).

If a child is not sufficiently intelligent to under-
stand the ceremony and to know its responsi-

bilities, the naojot may be postponed to any age
below fifteen, when investiture must take place, or

the child will be claimed by the Evil Spirit (cf.

Vend, xviii. 54-59; Sad-dar, x. 1, xlvi. 1; Sdyast
la-Sdyast, x. 13), and is guilty of the sin of * run-

ning "about uncovered * (Dlnd-i-Mainog-i-Xrat, ii.

35; Artd-i-Virdf Namak, ed. and tr. J. Hoshang
and M. Haug, Bombay, 1872, xxv. 6 ; Patet 10).

Both the sudrah 1 and the kusti bear a symbolic
meaning, though the symbolism is not explained in

the Avesta, but only in later Persian works.

The sudrah is made of white cambric, the white colour being
symbolic of innocence and purity. It must not be made of one
continuous piece of cloth, but of two pieces sewn together on
the sides, so that one seam may be on the right-hand side and
the other on the left-hand side, thus dividing the shirt into two
parts, front and back. These two parts are said to be symbolic
of the past and the future, both being related to each other
through the present. The most important part of the shirt is the
girihbdn (‘ that which preserves the knot ’) or kissahi-kar/ah
(‘bag of righteousness’), which signifies loyalty to or faith in

the religion. It is made in the form of a bag or purse, a little

below the throat. It indicates symbolically that a man has to

be industrious, and has not only to fill his purse or bag with
money, but also with karfah, i.e. righteousness.
The kusti* or girdle, is made of lamb’s wool, which is first

combed and then spun into a fine thread on a hand-spindle
(chhdtri). Two such threads are twisted into one, and this is

woven into the kusti on a hand-loom, the ends of which are
movable, so that it can be adjusted to the length required.
The twisted thread is passed round the loom seventy-two times,

so that the kusti consists of seventy-two threads, which are
divided into six strands, each of twelve threads. In the process
of weaving, a continuous thread is made to pass through each
of the six strands, and, when the weaving is almost finished, and
only about a foot of the threads remains to be woven, the whole
thread is removed from the loom and handed to a priest to be
cut and consecrated. It is the privilege of the women of the
priestly class to weave and prepare the sacred thread, and it is

the privilege of a priest finally to cut and consecrate it.

To consecrate the thread, the priest first performs the padydb
(see next col.), and then recites the sraoi bdj (for which see
J. Darmesteter, Le Zend-Avesta, Paris, 1892-93, ii. 680-638) as
far as the word aSahe. He next recites the nirang (liturgical

formula) for cutting and consecrating the thread, followed by
the asemvohu and yaSd ahu vairyo (Ys. xxviL 14. IS), and while
reciting the latter he cuts the kusti into two parts as he utters
the word ZyaoGananam. On finishing the yaOd ahu vairyo, he
utters a brief Pazand formula, and then finishes the bdj.

The women who prepare the kusti generally get it cut and
consecrated by the male priestly members of their own families.

When they have no such members, and have, therefore, to get
it consecrated by other priests, they have to pay a small fee

for it.

After this consecration the kusti is returned by the priest to
the owner, who now completes it. First, by means of a needle,
she turns the kusti, which is hollow, inside out, and then knits
by hand the remaining part of the thread. Three tassels, each

1 The term is probably Persian, and may mean * advantageous
path.’ Aijquttil du Perron (Zend-Avesta, Paris, 1771, it. 529)
traces it to an alleged Avesta set&hr peeschcnghi, * tapis (6toffe)

utile.’

~ The word kusti is the rendering of Avesta aiwydnhana
,

* girdle’ (cf. Ys. ix. 26, Yt. i. 17, Vend, xviii. 54, 58). It is vari-
ously derived from Pers. kuit, ‘direction,’ or kust, ‘waist,’ or
iruif, ‘limit, boundary,’ or is even identified with Pers. ktsti,
‘ ship.’ The true etymology is quite uncertain.

of four threads, are formed at each end of the woven thread.

The kusti is then finally washed before being used.
The kusti, being prepared from the wool of a Iamb, is held to

remind a Zoroastnan of the purity of life and action which he
has always to observe

; the seventy-two threads composing the

kusti symbolize the seventy-two chapters of the Yanna
;
the

twenty-four threads which make up each of the three tassels at

each end of the kusti symbolize the twenty-four sections of the
Visparad , a part of the liturgy ; the six strauds, each of twelve
threads, into which the seventy-two threads of the kusti are

divided at the time of weaving, are said to symbolize the six

religious duties

1

of a Zoroastrian ; the twelve threads in each
of the strands symbolize the twelve months of the year ; the
six tassels symbolize the six seasonal festivals of the Zoroastrian

year; the hollow of the thread symbolizes the space between
this world and the next ; the doubling of the thread in the
beginning symbolizes the connexion between the present cor-

poreal world and the future spiritual world ;
the turning of the

kusti inside out symbolizes the passage of the soul from the
corporeal to the spiritual world ; the final uniting of all the

threads into one symbolizes universal brotherhood.
The kusti is said to have existed in the pre-Zoroastnan

religion, and to have been adopted by Zoroaster, who held

it to be a symbol of obedience to God, closing the door against

sin, and breaking the power of evil.

2

Except when bathing, the sudrah and kusti must always be
worn, but the latter must be untied and re-tied immediately
after rising in the morning, after answering a call of nature,

before prayer, after bathing, and before meals. After perform-
ing the padydb, or ablution of the face and other exposed por-
tions of the body, the Parsi recites the aiem vohu , and then
(facing the sun by day, and the moon or a lamp or the stars by
night) the k6m-na Mazda (Ys. xlvi. 7, xliv. 16 ;

Vend. vui. 21

;

I's. xlix. 10), after which he unties the thread and, holding the
doubled end in his left hand and taking in his right the centre
of the remaining portion, recites the nirang kusti (for which see
Darmesteter, ii. 685, and E. W. West, SBE xviii. 384 f.). After
re-tying the kusti (for which see below, p. 326) F$. xii. 8 is recited.

When the kusti is put on, it must be fastened with two knots,

one on the front and the other on the back. While forming the
first half of the first knot on the front in the second round of the
thread, a Zoroastrian must think that Ahura Mazda exists, and
that He is one, is holy, and is matchless. While forming the
second half of this first knot, he must remember that the Maz-
dayasnian religion is the word of God, and that he must have
full faith in it. In the third round of the thread, while forming
the first half of the second knot on the back, he has to remem-
ber that Zoroaster is the prophet of God, and shows the proper
path of worship. While forming the second half of the second
knot, he must bear in mind that he has always to attend to

‘good thoughts, good words, and good actions ’ (Sad-dar, x.).

Before a Farsi child is eligible for the nadiot, it

must know a few short prayers, of which the
nirang kusti is the most important. A short time
before the actual ceremony, which may now be
performed in the evening, though formerly only in

the morning, 8 the child, until recently required to
be fasting, is bathed and taken to the room where
the naojot is to be performed. The child, the
upper part of whose body is covered with a piece
of white cloth, is seated on a low stool, facing the
east, with a lighted lamp, new clothes, etc., near
him, and with the officiating priest sitting before
him. After all the priests have taken their places,

the officiating priest places a new sudrah in the
child’s hand, and all recite th& patet (for which see

art. Expiation and Atonement [Parsi], § i,

vol. v. p. 664 f.) or Yt. i., the child repeating this

or reciting the yadd ahu vairyo. The priest and
child now rise, and the investiture proper begins.

This consists of four parts : (a) the recital of the Confession
of Faith 4 by the child, led by the officiating priest, who then
invests the child with the sudrah ; (6) the recital of the nirang
kusti, prefaced by Yt. i. 0, and accompanied by investiture with
the kusti ; (c) the recital of Ys. xii. 8 f. , as a brief summary of

the Zoroastrian faith ; (d) the recital of the tan darusti, or final

benediction.

5

The process of donning the kusti is as follows.

The priest holds the centre of the kusti in his left hand, and
takes in his right a part of the two cords thus formed, the
remainder hanging vertically until the recital of the words
manasni, gavasnx, kunaiini (‘ thought, word, deed ’) in the

1 The enumeration of these duties differs in different PahJavi
and Pazand books (cf. sdyast ld-§aya*t, xii. 31 ;

Sad-dar, yi. 2 ;

Dind-i-Maindg-i-Xrai, iv. ; Sar-namah-i Rdz-i- Yazddni, ed.

P. J. Hataria, Bombay, 1255 a.y., pp. 38-10).
2 Sad-dar, x. ; Ddfistdn-i-Dinik, xxxix.
8 The priest recites, in the course of the naojot, the hoibdin,

or prayer to the rising sun (on this see Darmesteter, ii.

688-690).
4 See art. Creed [Parsi], vol. iv. p. 247 f.

5 For the text of this see E. K. Antia, PAzend Texts

,

Bombay,
1909, p. 160 f. ; for the tr., F. Spiegel, Avesta ubersctzt, Leipzig,

1852-63, iii, 250 f.
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nirang kusti. With the recital of these words, a part of the
string is then formed into circular curves in both the hands, and
thr;*, '•:i „ . b runacOra AhuraheMazdao^ through
1

1

\ > * !» ’), the curves are let loose, and with
i'll- r-‘- .

. , hit, the thread is passed around the
child’s waist. With the recital of the first yaOd ahu vairyo

,

the
second round is completed, the first knot in front being tied
with the recital of the word syaoQanan&m. With the recital of
the same word in the yaBd ahu vairyo the second knot in front
is tied, and then, with the recital of another aiem vohu, the
thread is passed round the waist for the third time and the final
two knots at the back are tied.

After being thus invested with sudrah and kustl, the child
recites Ys. xii. 8f., and che initiation, in the strict sense of the
term, is now complete. The officiating priest then repeats the
tan damstiy with a special invocation of blessing on the new
member of the Zoroastrian faith

;
and as he recites it, he showers

over the child’s head a mixture of rice, pomegranate grains,
raisins, almonds, and slices of coco-nut, after which all the
priests join in another tan darusti. The priests then receive
their fees, and, like the assembled guests, are given presents of
flowers, betel-leaves, and rose-water, after which a formal dinner
is given in honour of the event.

2. Initiation into the priesthood.—Among the
Parsis only the son of a priest is eligible for the
priesthood (see, further, art. Priest, Priesthood
[Iranian]). This law, reintroduced by the Dastur
Tansar, in the reign of Ardaslr Papagan, 1 is tradi-
tionally as old as the mythic period of Jamsid
(Yirna), 3 and there have been hut few exceptions,
notably Dastur Rustam Gustasp Ardaslr, who, in
the 17th cent., ‘ is said to have sprung from the
laity, and not from a priestly family, 1

3

being raised
to the priesthood for liis services in averting a
massacre by proving to the Muhammadan king of
Persia that the Zoroastrians were monotheists. At
tlie present time it is held that a priest’s father
need not necessarily have been a priest, hut, after
the fifth generation of a priestly family, the right
of its meiuliers to enter the priesthood is forfeited
if in the meantime none of them have been priests.

To become a thoroughly qualified priest two
grades of initiation are requisite, nabar and
maratib.

(a) Nttvar.—The first rite of initiation into the
priesthood is termed navar (also written ndibar,
nagbar ; Palilavi ndpar, naivetr).

4 The etymology
and exact meaning of the word are uncertain. 5

The rites connected with the navar are three in
number : the baraSnum (for which see art. Puri-
fication- [Iranian]), the gewrd, and the initiation
proper. The barainums are two : one for the
priest himself who is being initiated

; and the
other for the person, whether dead or living, in
whose memory or honour the priest is initiated.

The two barainums may be performed either con-
secutively or with an interval of a few days.
When they have been completed, two priests per-
form the gewrd 6 ceremony, which consists of the
recital of the Yasna, with its ritual, for six

consecutive days.
The priest who recites the whole Yasna is called jbti (Pers.

zot, Avesta zaotar). or the officiating priest ; and his assistant is

the rathim (Pers. rdspi, Avesta raet&wiikara, ‘ miser ’).? The
two alternate in the performance of the geicra, the joti for each
day being obliged to remain awake on the night of that day to
obviate danger of poltutio nocturna, which would vitiate the
whole gewrd and require it to be begun again. As a further
precaution two priests frequently act as jvti, and a third as
rathwi.

During these six days the candidate must devote
himself to religious duties and avoid contact with
any non-Zoroastrian. On the seventh day he
bathes and is clothed in white jama (loo-e robe)
and picchori (linen girdle). In his left hand he
carries a shawl as insignia of temporary office and

1 J. Damiesfi-ter, 1 Retire de Tan-ar an roi de Txbaristan,’ J

A

lx. iii. [1894

;

-Firdausi, duh-nuinah, tr. 3. Maid. Paris, lb7fi-7v, i. 40 f.,

A. G. and E. Warner, Ison-i. n, lien if lt igy ,
,.f. Tabari,

Ch Sonique . . . trur hi iprslo.i pc, sane tie . . . Bel'oini, tr. if.

Zotenberg. Paris, lSt'7-74, i. In.!.

a E. W. West, SBE v. p. xxxiii. * lb. xviii. 234.
5 Cf. Darmesleter, Zend-Avesta, i. p. Iiv, note 2.

6 The word is derived from Avesta yarew, ‘to seize, acquire.'
7 For the etymology see Darniesteter, Zend-A testa, i. p. lxxi,

note 4.

function, and in his right a mace or club (Pers.

gurz, Avesta vazra) to symbolize his resolution to

fight against all evils, physical or moral. 1 If local

conditions permit, as at Naosari, the headquarters
of the Zoroastrian priesthood in India, the candi-

date, escorted by the head-priest or by his deputy
and other elders of the community, heads a pro-

cession of invited friends of both sexes to the Dar-i
Mihr, or fire-temple, in which he is to he initiated.

Where conditions are unfavourable to a public
procession, as at Bombay, the candidate lives in

the Dar-i Mihr during the gewrd, and the friends

assemble there, representing the procession by
moving from one part of the temple to another.

The guests having taken their places, the candi-

date goes to the yaztin-gah, where he is to per-

form the yazUn, or recital of the Yasna. The
assembled priests are generally seated on carpets
spread on the floor. The candidate removes his

upper garments, performs the pddydb-kustl

,

and
puts on the padan (mouth-veil), which, at first, is

not thrown across the face, hut is held up and
made to lie on the turban. Thus prepared, the
candidate is brought before the assembly by one
of the priests, who asks permission to initiate him.
The head-priest present, after the interval of a
few seconds, takes the silence of the assembly for

assent, and nods his head or puts forward both
his hands to signify the acquiescence of the
gathering.

If the candidate suffers from leprosy,2 or if he has a wound
on his body from which blood oozes, it is expected that he may
be rejected, and, accordingly, in order to enable the assembly
to see him well, he is presented after the removal of his upper
garments.

The candidate now returns to the yazi&n-qah to
go through the ceremonies of his initiation and to
recite the Yasna with its ritual. The visitors dis-

perse after flowers and rose-water have been pre-

sented to them. If the father or the guardian of

the candidate is well off, he distributes money
among the assembled priesthood. Relatives and
friends are, at times, feasted at noon and even at
night when the parents can afford to do so.

On retiring to the yaziSn-gdh the candidate
recites the mind nabar Yasna ( Yasna without the
Visparad) 3 with its ritual, he acting as the joti,

and the priest who initiates acting as the rathwi.
In the afternoon he performs the baj* ceremony
and takes his meals, after which he performs the
dfringdn ceremony.
On the second day, on which, as also on the

third day, the candidate is allowed only one meal,
these three ceremonies are repeated in honour of

SraoS, the baj being performed in the morning
instead of the afternoon, as on the first day. On
the third day they are again repeated in honour of
Sih rocak (the thirty days of the month). On the
fourth day, the Yasna is recited with the Vis-
parad, the baj and dfringdn being in honour of
Aliura Mazda.
Thus qualified, the priest, now called hirbad

(Avesta aeSrapaiti, ‘teacher’), can perforin the
dfringdn, nabjot, marriage, and such other rites,

but not the Yasna, the Vendiddd, or the baj
ceremonies.

it appears that the ndrar has been, from the first, a cere-
mom of trial—ot self-abnegation, self-denial, and self-renuncia-
tion." (1) The candidate is expected to pass his days during the
whole ceremony, which lasts about a month, in a kind of
retreat, in order to be free from worldly thoughts and engaged
in pious thoughts ; he must sleep on the floor and not on a cot,
take his meals at stated hours aft' i prayers, etc. According to
the present custom, if the candidate lias a pollvtio nocturna
during the two barainums, he is disqualified and has to go

1 Cf. the mace of Mithra Yt. vi. 5.

2 On the Iranian horror of leprosy- cf. Vend. ii. 29 and Herod
i. 139.
son the meaning of Yasna , Visparad, and Vend,dad in this

connexion see Darmesteter, Zend-Avesta, i. p. ixvii.
•* On the Idj see Darmesteter, Zend-Avesta, ii. 152 f.
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through the bara&num again, since the untoward occurrence is

held to show that he was not passing his time in pure medita-
tion, which he was expected to do, as a would-be priest, but
that he thought of worldly matters.1 (2) During the last four
days, when he is being initiated and performs the Yasna cere-

mony himself as joti, he may take only one meal on the second
and third daj s, this also implying that the ndbar is intended to

prove whether he has control over hunger and thirst, and hence
over other passions.

To obviate risk of the special danger just in-

dicated, candidates are now made to pass through
the nclbar before the age of fifteen or sixteen.

Furthermore, not only those intended for the
priesthood, hut many others whose parents plan
for them very different walks in life, are thus
initiated with the idea that the ndbar is a good
ceremony to have performed, whatever the future
occupation is to he. In these cases only a portion
of the Yasna is recited.

[b) Mardtib.—Since the herbad is forbidden to

perform for others the Yasna, Vendulad, and hdj
ceremonies, or to officiate at the rites of purifica-

tion, even though he has himself performed them
at his ndbar, he must, in order to qualify for
these higher functions, undergo a second initiation
called mardtib (Arab. ‘ high degrees,’ pi. of mar-
taba). For this he must read the Vendidad, in

addition to the Yasna and Visparad read for his
ndbar.
In the mardtib the candidate has to go through

one baraSnum of ten days. On the eleventh day,
in the company of a qualified priest, he performs the
khub ceremony 2 and recites for it the mind ndvar
Yasna with its ritual. On the second day, in the
morning, he has to recite another Yasna in honour
of Sraos, and at midnight he recites the Vendidad.
This completes the mardtib. He is then entitled

to perform and recite any of the Zoroastrian
ritual and prayers, and his official title is mobad
(Pahlavi magupat), ‘ chief of the magi.’
Literatcre.—

J

amaspji Minocheherji Jamasp Asana , Short
Treatise on] the Eavjot Ceremony, Bombay, 1887; Dosabhai
Fratnji Karaka, Hist, of the Parsis, London, 1S84, L 165-168,
ii. 237-240 ; J. Darmesteter, Le Zend-Avesta, Paris, 1892-93,
i. pp. Ii Ii',' ; A. V. W. Jackson, Persia Past and Present,
New York, 1906, p. 380 f.; J. J. Modi, The Sacjate Ceremony
of the Parsis, Bombay, 1909. The Pahlavi texts to which refer-
ence has been made are translated by E. W. West, SBE v., xxiv.
[1880-85], JlVANJI JAMSHEDJI MODI.

INITIATION (Roman).—Although the word
initio is used by Latin writers of the best period
to express the same idea as our ‘ initiation,’ the
concept of advancement from a lower to a higher
stage in cult hierarchy, by means of a rite which
often partakes of the mysterious, is not native to

Roman religious practice. In early Roman times
the worship of the gods was more a matter of State
than of private enterprise. It involved a compli-
cated ritual, for the observance of which a trained
body of men was required. Naturally this priest-

hood had its method of obtaining and training
new members, but this can hardly be classed as
‘initiation.’ Apart from the State worship, it

may be said that the very life of the people was a
continuous practice of Teligion. They imagined
themselves surrounded by unseen forces, and
practised innumerable means of appeasing those
that were evil, and returning thanks for favours
received. This was a matter of everyday usage,
and required no special training or initiatory
rites.

The practice of initiation involves a close organ-
ization of a more or less secret character, into
which the initiate is received after an examination
and ordeal, of which the tendency is to excite the
imagination and render of more apparent value

1 if this_oeeurs during the last four days, the candidate is
called wilMiJ (‘non-existent’) and is absolutelv rejected as unfit
for the priesthood.
’The khub is of two ylades. For the major the recital of

the whole Yasna is requisite : for the minor the recital of Is.
U.-V 1.

the knowledge he is to receive. It is but human
nature to desire that which is difficult to attain,

and this is the trait which, at all periods, the wiser
or more clever of mankind have used for their own
advantage.

It must also be remembered that we ourselves
use the word ‘ initiation ’ rather carelessly, and
that in all probability the Romans did the same.
Thus, even when we find the word in their litera-

ture, without some explanatory context, it is often
impossible to determine whether the writer means
a distinct ceremony, or merely that the individual
referred to has attained some slight degree of

knowledge over and above those about him, or is

well informed concerning a given subject. More-
over, the border line between initiation proper and
cult practices which deal with the admission of

new members is very narrow. Thus, in the cults

of Vesta and Bona Dea, in which no men were
allowed to participate, new followers were of

coarse taken in. For the sake of limiting the
subject, the word ‘ initiation ’ is here understood
to involve a more complicated ceremony, with
secret and mysterious rites, by means of which
one was admitted to a close organization.
Even at a fairly late period initiation did not

play the part in Roman religion that one would
expect from its use at other times. The references
to it in literature are by no means frequent ; they
are so slight, in fact, that the more important
modem classical encyclopaedias and dictionaries

(e.g

.

Pauly-Wissowa, Daremberg-Saglio, etc.) in-

clude no treatment of the subject save for scanty
references under other headings. In Roman litera-

ture there is no mention of any such practice
before the introduction of the cult of Demeter
(identified with the Roman Ceres) in the first years
of the Republic. The Elensinian mysteries con-
nected with the worship of this goddess must
soon have become known, although they were not
officially introduced into Rome until much later.

Cicero refers to them in de Leg. ii. 9 :

• Let no one be initiated into the mysteries save those of
Ceres, and according to the Greek rite ’

; cf. also ii. 14 :
* Cer-

tainly 1 do [i.e. make an exception of the mysteries into which
we have been initiated], for among all the excellent and divine
institutions which Athens has given to mankind, there is

nothing better than these mysteries, which have raised us from
a wild and savage state to one more noble and refined. As is

indicated by the word initia, in very truth have we learned the
first principles of life, and not only to live happily, but to die
with hope for a better future.’ In de Leg. ii. 15 also Cicero
insists that the initiation of women into the rites of Ceres must
take place as it is done in Rome.

These passages bring out the respect in which
the Eleusinian mysteries were held, and also the
fact that they received some modifications at the
hands of the Romans. They show indirectly that
there existed at the same time other cults of a
more harmful nature.
Something of the same import is also found in

Varro, de Be Bustica, III. i. 5

:

* Not without reason do they call her Mother Earth, and
Ceres, and believe that those who worship her lead a virtuous
and useful life, and that they are the sole survivors of the
ancient Saturnian stock. With this is in harmony the fact that
the term initia is generally applied to those rites which are
held sacred to Ceres.’

Here, too, initia means the sacred mysteries to

which only the initiated were admitted. In this

connexion may be mentioned two references of

merely general import in Seneca. In Ep. xc. 29
he says

:

4 These are her [wisdom’s] initiatory rites, by means of which
are revealed, not the mysteries of a municipal temple, but of

the world itself, the vast temple of all the gods.’ And in Lucil.

xev. 64 :
4 Thus, just as only the initiates know the most holy

of the sacred rites, so in philosophy,’ etc.

We learn from Vitruvius that in temple con-

struction account was sometimes taken of those

who were to be initiated. In the preface to bk
vii. he says

:
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‘ Thus by the addition of a vestibule he gave to the initiates
an increase of space, and to the work a supreme dignity.’

There is also a reference to initiation as a
general practice in Terence (Phorm . i. 13, tr.

Sargeaunt)

:

‘ Then again Geta will be hit for another present when a child
is born : and another on its birthday, and another at the initia-

tion ceremony.'

On the whole, however, in spite of these and a
few other references, we know very little of the
actual rites of initiation—a fact which is not sur-
prising when we consider the mystery in which
they were involved.
Even in the case of the cults of Cybele, Isis,

Bacchus, and Mithra, we know comparatively
little concerning the initiation ceremonies. In
Livy we have several references to the Bacchan-
alia, especially in l>k. xxxix., and the verb initio

is often used [e-o. xxxix. 9 : ‘ Bacchis eum se initi-

aturam (vovit)’J, showing that certain definite
rites were performed. Concerning the Mithra cult
something more is known (see art. Mithraism).
Still other mysteries were connected with the
worship of Isis and Serapis, and their cult attained
great importance in Borne. In Apuleius (Met.
xi.) are described the various stages by which the
initiate gradually became familiar with the secrets
of the cult of Isis ; but not even here are the actual
details revealed, and the language used is pur-

e • r,g
. xi. 23 :

onlines of Death. Having trod the
.

,

I returned through all the elements.
At midnight I beheld the sun brightly gleaming. I was in the
presence of the gods above and the gods below, and worshipped
them close at hand/

All of these cults appealed to the love of the
mysterious. They aroused the interest of their
followers, and often led them on to the highest
pitch of frenzied excitement and fanaticism. With
this in mind we understand why the initiates were
numbered by the thousands, and why the cult of

Mithra was for some time a serious rival to Christi-

anity. This state of affairs could not have existed
at an early period, when individual action was
suppressed and made subservient to the welfare
of the family and of the State. The banding
together of men of different walks in life for some
cult practice meant the downfall of the early unity,
and of the cold formalism of a State religion as
well.
Literature.

—

Thes. Ling. Lat. (the material for initio, initia,

etc., was kindly placed at the present writer's disposal in
Munich)

;
artt- on different cults, in Roscher, Daremberg-

Sagho, Pauly-Wiasowa, etc.; G. Wissowa, Rel. tind Kultus der
Romer*, Munich, 1912; J B. Carter, The Religion of Numa,
London, 1906, The Religious Life of Ancient Rome

, do. 1911 ;

F. Cumont, Textes et monuments figures relatifs aux mystores

de Mithra, Brussels, 1395-99, Astrology and Religion among
the Greeks and Romans, New York, 1912 ; J. Toutain, Les
Cultes paiens dans Vempire remain, Paris, 1908; W. Warde
Fowler, The Roman Festivals, London, 1899, Social Life at
Rome, do. 1909; E. Rohde, Psyche *, Tubingen, 1907.

C. Dexsmorf. Curtis.
INITIATION (Tibetan).—Admission into the

Buddhist Order in Tibet follows generally in its

details the orthodox practice of ancient Indian
Buddhism. The most notable exception is that in

Tibet, in common with the countries of ‘ Southern ’

Buddliism, the nominal age limit is reduced to

considerably below the sixteen years of primitive
Buddliism. This earlier entrance, however, is in

the case of Tibet expressly regarded as a pre-

liminary stage of probation, anterior to the actual
novitiate, and is, therefore, analogous to the period
of ‘probation’ (Skr. parirasa) imposed in eaily
Buddhism upon adult converts from a heterodox
religion before their initiation into Buddha’s Ordet

.

In Tibet, therefore, we find three stages in the

process of initiation—probation, novitiate, and full

initiation or ordination.

I. Probation.—In this preliminary stage, which
corresponds to the ‘ leaving home to become an
ascetic ’ (pravrajya) of primitive Buddhism, there is

little ceremony. The boy-candidate is brought to
the monastery by his parent or guardian between
the ages of eight and twelve. His parentage is

inquired into by a senior monk (not necessarily the
head of the monastery) to ascertain that he is not
the son of a butcher, smith, or other irreligious

trade, and that he is free-born ; and he is physi-
cally examined to ascertain the absence of any
disqualifying bodily or mental defect. On passing
this examination, he has a tuft of his hair snipped
off, as a preliminary tonsure, and he is clad in the
monastic robe, and made over to one of the senior
monks, preferably a relative, as a tutor. He is

now a ‘ pupil,’ or da-pa (grva-pa) of the monastery.
His tutor or teacher (ger-gan ,

Skr. upddhyaya)
takes him to an informal conclave of fellow-monks,
and gains their consent to taking the hoy as Ms
pupil. The hoy is not allowed to take part in the
public services, but performs acts of personal
service to his teacher. After several years spent
in learning to read and write and recite from
memory the elementary scriptures, he becomes
eligible for the novitiate.

2. Novitiate.—This may not he entered before
the age of sixteen years, and the ceremony is more
formal and solemn than for the preliminary en-

trance. In Tibet it has two stages, a lower and an
upper initiation. The candidate himself applies
for admission into the Order. He is conducted by
his tutor to the abbot or prior of the monastery,
who examines him with any other candidates as to
his desire to enter the Order, and his knowledge
of some elements of the religion, and hears him
recite some sacred texts. The candidate, on being
passed, has his head shaved, excepting a tuft on
the crown, and he is given a new religious personal
name, usually that of some ancient Buddhist
divine. He is taught to repeat the ‘ Three-
Iiefuge’ formula, ‘ I go for refuge to Buddha, His
AV’ord, and His Congregation,’ and is exhorted to
keep the fasts, the first five (or eight) moral com-
mandments (Mia), and ‘the ten precepts’ (liksci

-

pada), the transgression of which creates ‘ the ten
sins.’ The novice is now of the class called gt-nen,
' the approacher towards virtue,’ a translation of
the Skr. upasaka, with which stage it generally
corresponds, so that it is practically equivalent to
the stage of the lay devotee of primitive Buddhism.
The great majority of the so-called ‘ monks ’ of
Tibet do not advance beyond this stage of what is

practically a lay devotee, and they still are called

da-pa, or ‘pupil.’

The higher grade of the novitiate, which is the
real novitiate, is attained only by the more intel-

ligent and meritorious pupils and those who can
afford to pay the somewhat heavy educational fees

necessary. In this stage the neophyte is called

ge-ts'vl, ‘follower in the path of virtue,’ the
equivalent of the kramanera of Indian Buddhism.
He must be specially approved by the superior of

the monastery, and lie solemnly vows to renounce
the world for a religious life, to embrace poverty
and celibacy, and to keep the thirty-six moral anil

disciplinary rules. He is then permitted to mix
with the other higher monks in the routine of the
monastery, recite with them the sacred texts, par-

ticipate in the various celebration rites, and take
part in discussions. Initiation into this grade
takes place in a formal chapter or conclave of the
monks, presided over usually by one of the higher
‘re-incarnating’ Lamas, who during the ceremony
completes the tonsure by removing the remaining
tuft of hair, and calls the novice by his religious

name, which now is exclusively used as his personal
designation. This consecration to the higher novi-

tiate is supposed, in Tibet, to bind the individual

to the Order for life.

3 . Full initiation or ordination.—Admission to
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the final stage of full monkhood cannot take place
before the age of twenty, and is usually much
later. In this stage the monk receives the title of

ge-long, * the virtuous beggar,’ the literal equiva-
lent of the Indian bhiksu, or mendicant friar, the
usual epithet of Buddha and his disciples. This
stage is attained by comparatively few of the
monks in Tibet, owing to the high standard of

qualifications, intellectual and moral, demanded,
and the educational expense. For this purpose
several years of study must be passed in one or
other of the great collegiate monasteries, at
Tashilhunpo, Gahldan, Sera or Depung at Lhasa,
Kumbum, etc., for the yellow-hat sect, or at
Saskya, Mindolling, etc., for the red-hat sects.

To reach these centres of learning the novice has
to undertake long journeys on foot, and great priva-
tions, and be for a time in a very literal sense a
‘ beggar of virtue.’ The examination, which is

searchingly severe, is undertaken by a chapter of
the most learned monks available, usually over ten
in number. The successful candidate formally
vows to keep the full rules, 253 in number. The
fully fledged monk, or ge-long, is the acme of the
Buddhist Order in Tibet. The Dalai Lama himself
rejoices in this title. From the ranks of the ge-long
are recruited the abbots, teachers, chief celebrants,
high priests, and astrologers of the great monas-
teries and temples.
The initiation of nuns is substantially identical

with that of the male members of the Order. Into the
esoteric doctrines and practices of Yoga mysticism
special personal teaching is imparted by adepts.

Literature.—L. A. Waddell, Tie Buddhism of Tibet,
London, 1S95, Lhasa and Its Mysteries, do. 1904. See also art
Initiation (Buddhist) and the literature appended to it.

L. A. Waddell.
INNER LIGHT.—See Cebtainty (Religious),

Experience (Religious), Friends, Society of.

INNOCENCE.—There are two words in the
NT which, though not uniformly translated in the
English versions, seem to convey the ideas sug-
gested by the word ‘ innocent.’ In Ro 16 1! the
word inaKos is translated (IiV) ‘ innocent ’

; in He
728 (of Christ) ‘guileless.’ The other word, dSoXos,

occurs in I P 22, where the Apostle exhorts his
readers to ‘ long for the spiritual milk which is

without guile ’ (&5o\or). Each word, however, has
its own strict sense.

1. The dacocos (Vulg. innocens ) is he who hurts
nobody by word, deed, or thought—the character
virtually described in 1 Co 136- 7

. In He 7 s6 our
Lord is described as Soros, d/caicos, dgiavros (cf. Cypr.
de Orat. Dom. 15 :

‘ Voluntas Dei est quani
Cliristus et fecit et docuit . . . iniuriam facere
non nosse, et factani posse tolerare ’). Cicero per-
haps overlooks the word aicaida (used by Demosth.)
when he remarks that innocentia has no exact
Greek equivalent, but that possibly A.\3\apeia would
express that state of mind which injures no one
(Tusc . Disp. iii. 8 ; the same definition is given by
Augustine, Serm. celxxviii. 8). It is obvious that
the character which ‘ taketh not account of evil,’

and which believes to any extent in the integrity
of others, is apt to be credulous and easily deceived.
Hence the word dragos, like airhovs, tends to acquire
a contemptuous sense in some heathen writers,
suggesting the notion of one who is inexperienced
and readily imposed upon.

2. fiooAos (Vulg. sine dulo, 1 P 22
) clearly connotes

the absence of conscious fraud or intention to
deceive (cf. Jn I

47
). The word may thus be re-

garded as virtually synonymous with axAous. Thus
Augustine asks, 1 Quid est dolus nisi aliud agere et
aliud siinulare ? . . . dolus duplicat cor ’ (Serin.
cccliii. 1). But it seems also to include that kind
of quality which we describe by the word ‘ inno-

cent,’ or, in other words, the characteristic grace
of childhood, the grace commended by St. Paul in

1 Co 1420 (tv Kaidf. viyxicfftre) and by St. Peter in

1 P 21'3
.

3.

The &KQ.K01
,
then, is he who has no malitia in

him, and who harms no one; the fiSoAos is without
‘ guile,’ and deceives no one. The two words taken
together express the childlikeness, the simplicity,

which our Lord requires in the citizens of His
Kingdom (Mk 10H). In fact, ‘ innocence ’ is speci-

ally claimed by Tertullian as the characteristic
grace of Christians: ‘ Nos ergo soli innocentes. . . .

Innoeentiam a Deo edocti, et perfecte earn novimus
ut a perfecto magistro revelatam, et fideliter cus-

todimus, ut ab incontemptibili dispectore [al. dis-

pensatore] mandatam ’ (Apol. 45). Cf . the aphorism
of Laetantius, Div. Inst, vi., ‘de Vero Cultu,’ 1 :

‘Nihil sancta et singularis ilia majestas aliud ab
homine desiderat quam solam innoeentiam

;
quam si

quis obtulerit Deo, satis pie, satis religiose litavit.’

In a sermon ascribed (incorrectly) to St. Bernard 1

some useful distinctions are drawn.
(i.) There isan ‘innocentia secundumpotcstatem,’

the innocence which is incapable of committing sin.

Innocence in this sense is the attribute of Christ
alone. He only is without sin ; the Evil One
comes ‘and hath nothing in’ Him (Jn 14s"). In
Him only is there ‘ that absence of all evil which
implies the presence of all good.’ He is innocent
because He fulfils ‘ all righteousness ’ (cf. Aug.
Enarr. in Ps. 100 [101] 2

: ‘ Tota ergo iustitia ad
unum verburn innocentiae redigitur’),

(ii.) There is also an ‘innocentia secundum aeta-
tem,’ the ‘ harmlessness ’ of those who through
weakness of body or simplicity of mind know
not how to sin. This is the primal innocence
of childhood, a negative state—the state of those
who either are untempted or have not yet awakened
to the consciousness of good and evil in choice and
action. The ‘ innocence ’ of the first man was of
this kind. He was not * perfect ’ in the sense of
having reached his full or final development, but
‘ upright ’ in the sense that he was on the right
line towards the perfection of which he was capable.
He had not the perfection either of knowledge or
of sanctity (we must not confuse * innocence’ with
‘ sanctity ’)

; but he possessed those faculties which
made him capable of a progressive development,
which was to be conditioned, ennobled, and secured
by communion with God (see G. Bull, Discourses,
no. 5, ‘ The State of Man before the Fall,’ in his
Works, Oxford, 1846, ii. 52-136 ; H. Martensen,
Christian Dogmatics, Edinburgh, 1878, § 78).
Perhaps it is also appropriate to mention under this bead the

assertions of innocence and integrity, both personal and
national, with which we meet in the Psalter. It must be
remembered that side by side with language of this tenor we
find the most heartfelt acknowledgment of sin (e.y

.

in such
Psalms as 32, 61, and maDy others), together with a deep sense
of dependence on the divine mercy (e.y. Pss. 25, 86, 130). The
fact is that the consciousness of innocence awakened in
devout Israelites by the study of the Law is ‘ relative, not
absolute.' ' The assertion of integrity ... is that of the ha$id,
the “godly" man, who is determined to keep well within the
bounds of the covenant which is the charter of national religion,

or is conscious of having done so’ (W. T. Davison, in HDB
iv. 157b). Further, the spirit of childlike confidence m God
which pervades many of the Psalms in question is entirely
opposed to the temper of self-righteousness. It is significant
that, in the argument of Ro 4 on the blessedness of justification
by faith, St. Paul illustrates his point by citing the language of
a Psalm (S2U-).

(iii.) There is, finally, an ‘innocentia secundum
voluntatem,’ i.e. the confirmed habitual innocence
of those wiio have retained their purity of heart in

spite of temptation, and have consistently striven
to be true to their highest ideals. This state is

compatible with minor faults of ignorance or in-

firmity, but it is essentially a Christ-like state.

The Christian believer does fail into sin ; but for

him sin is exceptional, and contradicts the habitual
1 Opera, ed. Paris, 1839, ii. 1520 (PL chsxxiv. 1119).
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tenor of hia life, leaving his essential character
intact (1 Jn l6 2' 3s

).

Here, then, we pass beyond the conception of
innocence as mere harmlessness. The innocence
which man lost in the Fall is restored to us in
Christ. He enables men to become what He bids
them to become—as ‘ little children,’ and so ‘ simple
concerning evil ’ (Ro 16 13

; cf. Ph 215
). Innocence is

practically equivalent to that simplicity or single-

ness of mind which springs from whole-hearted
and entire devotion to God. As Augustine more
than once insists, innocence belongs to him who
injures neither others nor himself ; that is, who
abstains from the wilful self-injury involved in sin.

Innocence, then, means the personal integrity of

which the heathen dreamed, but which he had no
means of realizing (Hor. Carm. i. 22). Nor does it

exclude zeal for the good of another. ‘ Pertinet
ad innocentis offieium, non solum nemini malum
inferre, verum etiam cohibere a peceato vel punire
peccatum, ut aut ipse qui plectitur corrigatur
experimento, aut alii terreantur exemplo’ (Aug.
de Civ. Dei, six. 16).

4. The question may be raised whether innocenee
once lost can be restored. Augustine touches upon
this point in his Op. Imperf. c. Julian, vi, 19. The
answer to the question is that there is no limit to
the power of true repentance so long as the soul is

capable of it, and is willing to accept the discipline

which penitence implies. There is such a thing as
a re-created purity and beauty of character. And
in this re-creative process a chief agent is the very
spectacle of innocence. Christ acts upon the sin

of the world, not only or chiefly by unveiling and
denouncing it, but also by exhibiting to men a
flawless pattern of goodness, which exercises its

own attractive power and elicits goodness in others.

Men are drawn to Christ by what He is, not less

than by His words of grace and works of power.
The vision of stainless purity, combined with per-

fect humility and gentleness to the sinful, awakens
the longing for holiness ; the dumb yearning of the

soul for righteousness is kindled by the actual
presence and influence of a righteous personality.

This power of kindling the desire for holiness is

one of the many precious privileges of innocence.
Others might be mentioned, such as * the boldness
and frankness of those who are as if they had no
sin, from having been cleansed from it ; the uncon-
taminated hearts, open countenances, and un-
troubled eyes of those who neither suspect, nor
conceal, nor shun, nor are jealous’ (Newman,
Paroch. and Plain Serm. viii. 268)—the clear con-
science, strong will, and joyous temper of those

who have experienced the renewing power of grace,

and have 1 tasted the powers of the world to come ’

(He 65
).

Litbbatchs.—R. C. Trench, Syn. 0/ the ST, Cambridge,
1854, § Ivi. ; J. H. Newman, Parochial and Plain Sermons,
London, 1868, vol. v. no. 8, vol. viii. no. 18 ; J. R. Illingworth,

Unio. and Cath. Sermons, London, 1893, no. vii. ‘Innocence’;
R. Rainy, Sojourning with God, and Other Sermons, London,
1902, no. ix. R. L. OTTLEY.

INQUISITION.—1. History.—Inquisition was
a method for searching out heretics, instituted by
the Church with a view to bringing them to re-

pentance, or punishing them in proportion to their

offence.

In the present article we shall confine our dis-

cussion to the Inquisition of the 12th and 13th

centuries against the Catliari and the Waldenses,

and of the 14th cent, against the Franciscan here-

sies. The Spanish Inquisition established in 1478

by the Catholics Ferdinand and Isabella, with the

approval of Sixtus IV., and specially directed

against the lapsed Jews, Moors, and Moriscoes, is

outside of onr scope ;
we shall also leave out of

account the Sacred Congregation of the Holy Office

or Inquisition which Paul ill. established by his
Constitution Licet of 21st July 1542, and to which
Sixtus v. put the final touch (Constitution Immensa
of 25th Jan. 1587 or 1588). 1

From the 12th cent, onwards the repression of
heresy was the great business of Church and State.
The distress caused, particularly in the north of
Italy and the south of France, by the Catbari, or
Manichaeans, whose doctrine wrought destruction
to society as well as to faith, appalled the leaders
of Christianity. On several occasions and in vari-

ous places, people and rulers sought justice at first

in summary conviction and execution ; culprits

were either outlawed or put to death. The Church
for a long time opposed these rigorous measures,
its representatives forming three classes— those
who denied the right of punishing heterodoxy as
a crime, and limited their opposition to discussion

;

those who wished to use only spiritual weapons
against it, such as excommunication, and so pre-

serve the orthodox from contamination ; and,
lastly, those who, while advocating temporal pun-
ishments for the heretics, resorted to extreme mea-
sures only half-heartedly and against their better

feelings. The death-penalty was never included
in any system of repression.

Towards the end of the 12th cent, and the begin-
ning of the 13th a change took place. At the
Lateran Council of 1179 (can. 27), Pope Alexander
ill. invited sovereigns to employ force of arms to
protect the Christian people from the violence of

the Cathari, Brahancons, etc., giving princes the
right to imprison offenders and confiscate their

property. The pope even offered indulgences to

those who should accomplish this work of piety.

In 1184, Pope Lucius in., in consort with the
Emperor Frederick Barharossa, published an edict

at Verona with still more severe measures : here-

tics, once excommunicated, were to he handed over
to secular authority to he punished according to

their deserts (animadversio debita). This animad-
versio did not mean the death-penalty, hut it in-

cluded exile, confiscation of property, demolition
of their houses, infamia, loss of civil rights, and
so on.

The most noteworthy measure of the Council of

Verona was the institution of episcopal inquiry, or
inquisition. Every bishop was required to inspect

carefully, in person or through his archdeacon or
by means of trustworthy clerks, all suspected par-

ishes, and to make the inhabitants denounce under
oath all heretics, acknowledged or secret. The
latter were then required to free themselves from
suspicion by oath ;

and, if they refused to take the
oath, or recanted later, they were sentenced and
punished. Counts, barons, rectors, and consuls

of towns and other places were required to assist

the Church in this work of repression, on pain of

forfeiting their office, being excommunicated, and
seeing their lands laid under interdict.

The pontificate of Innocent in., which began in

1198, marks a lull in the development of the penal
legislation of the Church. Neither his Letters nor
the Lateran Council of 1215, over which he pre-

sided, did anything beyond confirming the decisions

of his predecessors. But, if Innocent III. did not
add to the canons, he justified them by motives
which afterwards served to make them considerably

more severe.
‘ According to ch il law,’ said the pontiff, ‘ criminals convicted

of treason are punished with death and their goods are confis-

cate ; if even tic it' children’s lives are spared, it is simply out
of pity. With how much more lesson then should they who
offend’ Jesus, the Son of the Lord (loti, by deserting the faith,

be cut off from Christian communion and stripped of their

goods, for it is infinitely more serious to offend against the
Divine majesty than to injure human majesty ’ (‘ cum longe sit

gravius aeternam quam temporalem laedere majestatem

1 For the further history of the Inquisition, see art. Outlets

(Holy).
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This saying, addressed to the magistrates of

Viterbo on 25th March 1199 (Epp. ii. 1), will live

for ever. Frederick n. set himself to deduce the
consequences implied in it ; and the Constitution
which he promulgated on 22nd Nov. 1220 for the
whole empire exactly reproduces (ch. vi.) Innocent
IU.’s phrase {Mon. Germ. Leges, sect. iv. vol. ii.

pp. 107-109). In the Constitution of 1224 for Lom-
bardy, the death -penalty is decreed against the
Manichseans ; and, as the ancient legislation im-
poses upon them the penalty of death by burning,
we may take it that Frederick II. condemned here-
tics to die at the stake. In 1230, the Dominican
Guala, bishop of Brescia, exacted this law in his

episcopal town.
Pope Gregory IX., who had frequent dealings

with Guala, adopted his point of view. The Im-
perial Constitution of 1224 was entered in the
register of pontifical letters either at the end of
1230 or at the beginning of 1231, and is found
there under the number 203 in the fourth year of
Gregory’s pontificate (Auvray, Begistres de Gre-
goire ix., no. 535). The pope then set himself to
put this Constitution into practice, beginning with
the city of Rome. He promulgated a law, prob-
ably in Feb. 1231, in which he commanded that
heretics convicted by the Church should be aban-
doned to secular justice, to be punished as they
deserved (animadversio debita). A municipal
regulation published at the same time by the
senator of Ilome, Annibaldi, established the new
jurisprudence for the Eternal City (J. F. Boehmer,
Acta Imperii selecta, Innsbruck, 1870, xiii. 378). The
penalty to be imposed was not specified ; but the
kind of punishment was sufficiently indicated by
the Constitution of the Emperor, which had just
been entered in the registers of the pontifical office.

F'rom the month of Feb. 1231 onwards a number of
Patarins were arrested in Rome ; those who resisted
conversion were condemned to be burned alive, and
the others were sent to Monte Cassino and Cava
to do penance (Mon. Germ. Script, xix. 363). The
actual facts thus showed, in a very striking man-
ner, in what sense these documents were to be
interpreted (see Vaeandard, L’Inquisition, pp.
129-134).

The bishops, who, in virtue of their ordinary
powers, were originally charged with the duty of
searching out heretics and judging them in con-
cert with the secular authority, performed their
duty with more or less precision. Where their
zeal was insufficient, Rome was obliged to step
in. The popes commissioned their legates to take
action against heresy over and above the bishops

;

and, from the end of the 12th cent., we find two
inquisitions at work at the same time—the epis-
copal inquisition of the ordinary bishops in their
own respective dioceses ; and the legatine inquisi-
tion carried on by the legates throughout the dis-
tricts under their supervision, in virtue of their
commission from the Holy See. For example, we
know that, in 1178, Pope Alexander ill. had sent
the cardinal of St. Clirysogonus to Languedoc as
legate, with full power to repress heresy.

‘In virtue of this commission, the legate and the Cistercians
who accompanied him extracted a promise under oath from the
bishop of Toulouse, a section of the clerjry, the consuls, and all
the citizens whose orthodoxy was not under suspicion, to give
written information against all heretics and their abettors’
(Hist. g^n. de Languedoc, Toulouse, ls79, vi. 79).

Similarly, in 1198, Innocent ill. gave absolute
power to the Cistercian religious whom he sent
into the county of Toulouse as apostolic legates.
The princes received orders to put themselves at
their disposal

:

* It is our wish also that all the people take arms against the
heretics whenever brother Rav nier and brother Gui may deem
it advisable to give the command ’ (Potthast, Regesta

,
no. 95).

St. Dominic, who has been credited with being
the first inquisitor, acted at first only as a subor-

dinate ; any services that he rendered to the Inqui-
sition were done in fulfilment of an office which he
held—the Cistercian legateship under the direction

of Amaud of Citeaux and Pierre of Castelnau (cf.

AS, Aug. i. [1867] 410 f.).

The time was approaching when the papacy was
to confine the office of inquisitor exclusively to
religious Orders, and, among them, particularly to

the Dominicans and Franciscans. It was in this

form that the Inquisition was established nearly
everywhere under Pope Gregory ix. In 1132, the
pope put the prosecution of the heretics in Bour-
gogne into the hands of the Dominican prior of

Besancon and Fathers Gantier and Robert. This
mission, limited at first to a well-defined area, soon
extended over the whole of France. On 13th April
1233, Gregory ix. advised the bishops of France
that he had invested the Dominicans with the
office of inquisition in this country, because ‘the
cares of their multifarious duties hardly left the
bishops time to breathe.’ Finally, by another
bull, dated 21st Aug. 1235, the pope nominated
as Inquisitor-General of the kingdom of France
(‘per universum regnum Franciae’) brother Robert
(surnamed ‘le Bougre’ because, before he joined
the Dominican Order, he himself had been a mem-
ber of a body of Cathari known by the name of
Bulgari, Bougres). Robert was required to act
in concert with the bishops and religious Orders
(Frederichs, Bobsrt le Bougre, premier inquisiteur
general de France, p. 13).

It is well known how these pontifical measures
were welcomed by the king of France. The
statute-book known as Establissemcnts de Saint
Louis and the Coutumes de Beauvoisis of Beau-
manoir attest the readiness of the civil power to
support the work of inquisition :

* Quand le juge [ecclesiastique] aurait examine [l’accujs6], Be
il trouvait qu’il fut bougre (ber^tique), si le dev ait faire envoier
h la justice laique et la justice laique le doit faire ardoir [brhler]
(E. J. de Lauritre, Qrdonnances aes mis de France, Paris, 1723,
i. 211, 175). ‘ En tel cas,’ says the Coutuwes de Beauvoisis (ed.
Soci4t4 de l’hist. de France, Paris, 1842, i. 157, 413), ‘ doit aider la
laique

* "
'. ”

. ,

’ ' ‘ ‘

comint .
1

, > .

ledoit . . .... r ....
ardoir, parceque la justice spirituelle ne doit uul mettre a mort.’

The Inquisition soon overstepped the boundaries
of France. Flanders and the Low Countries, for
example, were subject in 1233 to the authority of
the Grand Inquisitor of France, Robert le Bougre
(cf. Fredericq, Corpus documentorum inquisitionis
neerlandicce, i., passim).

In the south, the ecclesiastical dioceses had their
seat on the two slopes of the Pyrenees ; hence the
frequent communications between the orthodox,
as also between the heretics, of Spain and F’rance.

The King of Aragon, Jayme I., was always inter-

ested in questions of faith. On the advice of his
confessor, the Dominican Raymond of Pennafort,
he requested Gregory ix. to send him some inquisi-

tors ; and in a bull of 26th May 1232 the pope
invited the archbishop of Tarragone and his suf-

fragans to institute a general inquisition in their

dioceses, either personally or with the help of

the Dominicans or some other religious Order.
A little later (30th April 1235), in reply to several

questions, Gregory ix. handed over to the king
of Aragon a whole code of inquisitorial procedure
which had been drawn up by Raymond of Penna-
fort. From this time the Inquisition operated
regularly throughout Aragon, with the co-operation
of Dominicans and Franciscans, and extended its

sway into Navarre (Lea, Hist, of the Inquisition,

ii. 162 fi.). Castille could not escape its influence.

The Fuero real, a code promulgated by Alphonso
the V.'ise in 1255, and the Siete Partidas of 1265

reproduce the prescriptions against heresy inserted

into the Decretals of Gregory ix., and also those of

his successors, which figured later in the Sextus of
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Boniface vni. (cf. El Fuero real, iv. 1 ; Siete Par-
tidas, i. 6. 58, viii. 24. 7, vii. 25).

The Cathari heretics in the south of France had
come over from the north of Italy ; but Italy still

cherished a goodly number in her breast. Even
before Gregory ix. adopted the laws of Frederick
II., the Inquisition was doing active work in these
regions. As early as 1224, Honorius m. had
ordered the bishops of Brescia, Modena, and Bimini
to expel the heretics from their dioceses. In 1228
the papal legate, Geoffrey, commanded the uncon-
verted and lapsed heretics of Milan to be handed
over to the secular authority. We have already
noticed the inquisitorialwork of Guala in Brescia in
1230. Seeing the trend of the movement, Gregory
ix. nominated the Dominican Alberic inquisitor in
Lombardy (1232), the Dominican Peter of Verona
(St. Peter Martyr) inquisitor at Milan (1233),
and the Dominicans Aldobrandini Cavalcanti and
Kuggieri Calcagni inquisitors at Florence—the
former in 1230, the latter about 1241 (cf. Lea, ii.

201 ff.)

In Germany, it was given to the Dominican
Conrad of Marburg to apply the Imperial ordi-
nances and pontifical bulls relating to the Inquisi-
tion. A letter from Gregory ix., dated 11th
Oct. 1231, gave him minute directions as to the
procedure to be followed (J. P. Kuehenbecker,
Analecta Hassiaca, Marburg, 1730, iii. 73).
From Germany the Inquisition spread into

Bohemia and Hungary and even into the Slavic
and Scandinavian countries. In short, with the
exception of England, it soon covered the whole
of Latin Christendom.
2 . Procedure.—The working of the Inquisition

is explained in a letter addressed by Gregory ix.
to Conrad of Marburg on 11th Oct. 1231 as follows :

‘ When you arrive in a town, convoke the prelates, cieigy,
and people, and deliver a solemn address; then, with the help
ol some discreet persona make a very diligent search for heretics
and suspects (who will have been denounced to you). Those
who, after examination, are considered guilty or suspected of
heresy must promise absolute obedience to the orders of the
Church; otherwise you will have to proceed against them in
accordance with the statutes recently promulgated by us’
(Kuehenbecker, loc. tit.).

Here we have the whole inquisitorial process

:

the ‘ time of grace ’
; the summoning and deposi-

tions of witnesses ; the examination of the accused

;

the sentence of reconciliation of repentant heretics

;

and the sentence of condemnation of the unre-
pentant. The several acts of this drama call for
separate explanation.
The first duty of the inquisitor was to invite

those who acknowledged heresy to present them-
selves voluntarily before him, within a fixed time
varying from fifteen days to a month. The time
thus set apart for voluntary confession was called
the ‘time of grace’ (‘tempus gratiae sive indul-
gentiae ’

; cf. Processus inquisitionis, composed
between 1244 and 1254, in Vacandard, App. A,
p. 315). Those who took advantage of this and
whose offence had not been previously discovered

were exempt from all penalty, or were prescribed
a secret and only nominal penance ; those whose
heresy was already known before confession were
exonerated from the penalties of death and life-

imprisonment, and suffered no worse punishment
than a short pilgrimage or some other of the usual
canonical penances (Consultation of Cardinal Pierre
of Colmieu, bishop of Albano, formerly archbishop
of Rouen, in fonds Doat, xxxi. fob 5 ; cf. Tanon,
Hist, des tribunuux de l'Inquisition cn Frame, p.

144 f. ).

With the edict of grace was connected an 1 edict

of faith,’ which made it incumbent upon any one
who knew a notorious heretic or any person sus-

pected of heresy to point him out to the inquisitor

(Eymeric, Directorturn, pt. iii. nos. 52, 53-56).

Thus, if they failed to give themselves up volun-

tarily, the heretics were rooted out by the de-
nunciation of the orthodox catholics. The number
of witnesses required to make an accusation valid
was not fixed at first, but was finally settled as
two. Gui Foucois (afterwards Pope Clement rv.)

thought that more than two witnesses would be
advisable in certain circumstances (Consultation
in Doat, vol. xxxvi. qu. xv. ; cf. Eymeric, pt. iii.,

‘ De testium multiplicatione,’ p. 445). In theory
the inquisitor was not supposed to accept the evi-

dence of any but discreet persons, and it had long
been acknowledged by the Church that the evidence
of a heretic, an excommunicated person, a homi-
cide, a thief, a sorcerer, diviner, or false witness
was not valid in a criminal prosecution (Gratian,
Decretum, pt. ii. causa v. qu. iii. cap. o). But the
great fear of heresy made room for an exception
in matters relating to the faith. In the 12th
cent. Gratian decreed that the evidence of a
heretic or a person under civil disability (ivfarms)
should he received on the question of heresy (De-

cretum, pt. ii. causa ii. qu. vii. cap. 22, causa vi.

qu. i. cap. 19). The edicts of Frederick, ii. denied
the right of appearing in a court of justice to
members of a sect, but this disability was removed
in the Constitution of Ravenna of 22nd Feb. 1232

:

‘adjicimus quod haeretieus convinei per haereti-

! cum possit ’ (cf. Huillard - Breholles, Historia
Diplomatica Frederici II., iv. 299 f.). At first the
inquisitors sometimes hesitated to consider evi-

dence so obtained. But iu 1261 Alexander rv.

soothed their consciences (bull Consuluit of 23rd
Jan. 1261, in Eymeric, App. p. 40). From this

time onwards it was agreed that the evidence of
a heretic should he valid at the discretion of the
inquisitor. This principle was accepted gener-
ally, incorporated in canon law (cap. vi. ‘ In fidei

favorem,’ Sextus, v. ii.; Eymeric, p. 105), and con-
firmed by constant practice. Of all the legal pleas

of common law that an accused person could bring
forward against the witnesses to a charge, only
one held good— mortal or very serious enmity
(Eymeric, pt. iii. qu. lxvii. p. 606 f.; cf. Peuna’s
remarks, ib. pp. 607-609).

It was quite useless to count on witnesses for

the defence ; in fact, we very seldom hear of their

presence (cf. Lea, i. 446 fi'.). And this is natural,

for they would be practically certain to be sus-

pected of complicity as abettors of the heretics.

For the same reason, the accused could not put
their case in the hands of advocates except under
conditions. The bull Si adversus nos, signed by
Innocent ill. in 1205 and inserted by Gregory tx.

in the Decretals (cap. xi. ‘De haereticis,’ lib. v.

tit. vii. ), expressly forbade advocates and notaries

to defend heretics ; and this rule, though meant
by the pontiff to concern only the acknowledged
heretics, was insensibly extended to the accused
who were striving to establish their innocence
(Eymeric, pt. iii. qu. xxxix. p. 565 ; cf. p. 446

;

Vacandard, p. 151, n. 3).

The heretics and suspects, therefore, usually
found themselves quite alone in the presence of
their judges. They had to reply to the various
charges (capitulu) collected against them. It was
important that the sources of these denunciations
should be known. But the fear—a fear, moreover,
that was justified (cf. Vacandard, 152, n. 1)—that
the accused or their friends might take vengeance
on tlieir denunciators made the judges keep a
prudent silence as to the names of the witnesses
(see Processus inquisitionis, in Vacandard, App. A,
p. 317 ; cf. bull of Alexander IV., Layettes du trisov

des chartes, vol. iii. [1875] no. 4221). When Boni-
face VIII. incorporated this rule in the canon law
(Sextus, v. ii. cap. 20), he made express reservations,

and required the inquisitors to communicate the
names of the witnesses to the accused when there
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was no danger involved in doing so (cf. Eymeric,
pt. iii. qu. 72 :

‘ An nomina testium et denuntia-
tornm sinfc delatis publieanda,’ p. 627). But, as a
rule, the accused had no other means of invalidat-

ing the evidence against him than the privilege

of naming enemies whom he knew to be bent on
his destruction ; if his denunciators were of their

number, their evidence was dropped (Eymeric,
p. 446 ff.).

But the real aim of the inquisitor was to induce
the heretic to confess. For this purpose various
means were employed, an account of which is

given by David of Augsburg (analyzed in Douais,
L'Inquisition, p. 170) : (1) the fear of death ; the
supreme penalty and the stake were held before
the prisoner’s eyes if he should refuse to confess ;

on the other hand, he was promised that he would
he spared these punishments if he would consent
to speak ; (2) more or less strict imprisonment,
made more trying by very scanty fare and the
total absence of friends ; (3) the visit of two
capable judges who could force a confession from
the prisoner by clever insinuations and tricky
questions

; (4) finally, from the time of Innocent
IV., torture (Tractatus de inquisitione hcereticorum,
ed. Preger, Mainz, 1S76, p. 43).

Torture could not he resorted to until the judge
had exhausted all the gentler methods on the
prisoner, and unless the latter was under very seri-

ous suspicion. Even in the torture-chamber, while
the prisoner was being stripped and bound, the
inquisitor continued his exhortations to confes-
sion. The vexatio then began with the mildest
ordeals

;
if these were ineffectual, others were

tried, and from the very beginning care was taken
that the prisoner should see the whole series of
punishments, so that he might be inspired with a
salutary fear by the thought of the pains in store
for him (Eymeric, pt. iii. p. 481, col. 1). But, of
course, the prisoner’s life and limbs were not meant
to be endangered :

‘ cogere citra membri deminu-
tionem et mortis periculum,’ says the bull Ad
extirpanda of Tnnocent iv. (in Eymeric, App.,
p. 8). Originally it was not even allowable to
repeat the torture

; but later it became the rule
that, if necessary, torture might be applied several
times and even at intervals of a few days, not by
way of ‘ repetition,’ but by way of ‘ continuation ’

('ad continuandum tormenta, non ad iterandum,’
as Eymeric says in Directorium, pt. iii. p. 481,
col. 2).

If on leaving the torture-chamber the accused
repeated his confession, his case was easily dis-

posed of ; but, if he withdrew the confession made
under the pressure of torture, he necessitated
recourse to witnesses. The rule of the Processus
inqvisitionis was that the accused must not be
condemned without confession or certain and clear
proofs (cf. Vacandard, p. 321). But, whether he
confessed or not, if two witnesses deemed com-
petent by the inquisitor agreed in charging him,
he was declared a heretic.

Helpless in the face of such witness, the accused
could only choose between two courses : either he
had to make a confession and show his penitence
by submitting to whatever penance the Church,
in the person of the judge, decided to impose upon
him, or he might stand firm in hi3 denial of crime
or in his profession of heresy, and bravely take the
consequences.

If converted, the heretic bowed before the in-

quisitor as a penitent before his confessor. He
had no cause to fear his judge, for the latter did
not inflict real punishments, but rather penances.
These penances ‘consisted, firstly, of pious observances

—

recitation of prayers, frequenting of churches, the discipline,
lasting, pilgrimages, .and fines nominally for pious uses, such
as a confessor might impose on his ordinary penitents. These
were for offences of trifling import. Next in grade are the

“ poena confusibileg ”—the humiliating and degrading penances,
of which the most important was the wearing of yellow crosses
sewed upon the garments; ami, finaliy, the severest punish-
ment among those stri< tly within the competence of the Holv
Office, the mvnv?.*’ or prison ’ (Lea, i. 462 ;

cf. C. Moliuier,
L’Tnrju. ofinn dans le midi delu France oux .’.in' i t zid shdett,

pp. o.lS-bffS).

Impiisonment might he temporary or for life.

‘There were twTo kinds of imprisonment, the ni.ider, or
“ murus larqus,” and the harsher, known as “ Livnts sti ictus ”

or “durus” or “ arctus.” ... In the milder form, or “ mucus
largus,” the prisoners apparently were, if well behaved, allowed
to take exercise in the corridors, where sometimes they had
opportunities of converse with each other and with the outside
world. This privilege was ordered to lie gu en to the aged and
infirm by the cardinals who investigated the prison of Carcas-
sonne and took measures to ‘alleviate it3 rigois. In the harsher
confinement, or “ murus strictusd the prisoner was tiirust into
the smallest, darkest, and most noisome of cells, with chains
on his feet—in some cases chained to the walk . . . When the
culprits were members of a religious Order, to avoid scandal
the proceedings were usually held in private, and the imprison-
ment would be ordered to take place in a convent of their own
Order. As these buildings, however, usually were provided
with cells for the punishment of offenders, this was probably of
no great advantage to the victim. In the case of Jeanne, widow
of B. de la Tour, a nun of Lespenasse, in 1246, who had com-
mitted acts of both Catharan and Waldensian heresy, and bad
prevaricated in her confession, the sentence was confinement
in a separate cell in her own convent, where no one was to enter
or see her, her food being pushed in through an opening left

for the purpose—in fact, the living tomb known as the “in
pace.” . . . While the penance prescribed was a diet of bread
and water, the Inquisition, with unwonted kindness, did not
object to its prisoners receiving from their friends contribu-

-* 1..^ y.-i---- - • 4 - L -l -i
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The greatest penalty was that of death. The
inquisitor, indeed,
* never condemned to death, but merely withdrew the protec-
tion of the Church from the hardened and impenitent sinner
who afforded no hope of conversion, or from him who showed
by relapse that there was no trust to be placed in his pretended
repentance ’ (Lea, i. 460).

It was then that the civil authority intervened.
The ecclesiastical judge handed the prisoner over
to the secular arm (cf. Liber sentenfin runt, in
Limborch, Historia Inquisitionis, p. 91), and it

applied the legal punishment (animaaversio debita),

death by tire. The prisoner bad one last resource,
however : to save his life he could, even at the
stake, renounce bis error, and his sentence was
immediately commuted to imprisonment for life

(Constitution of Frederick II. of 1232 ; cf. Eymeric,
pt. iii. p. 515).

Death did not protect heretics from the con-
demnation of the Inquisition. Trial after death
was not unknown to the Romans ; it was applied
to criminals who had committed treason, and, in

case of conviction, entailed confiscation of property
and spoliation of heirs. The analogy established
by Innocent III. (bull of 25th March 1109, inserted
in the Decretals, V. vii. 10) between heresy and
the crime of treason led the tribunals of the
Inquisition to punish deceased heretics just as if

they were still alive. They were regarded as
condemned in default, and treated accordingly;
their goods were seized and their remains exhumed.
The exhumation was carried out with great solem-
nity ; bones and even semi-decomposed bodies
were carried through the streets to the sound of
trumpets, and then burned at the stake. The
names of the dead were proclaimed, and the living
were threatened with a similar fate if they fol-

lowed their example ; * qui aytal fara, aytal
perira,’ says the Chronique de Guilhem Pelhisso,
first inquisitor of Albi (published in Douais,
p. 110).

These various penalties could be applied only
after sentence pronounced in a public assembly
convoked for the purpose and known by the name
of Sermo generalis (see Tanon, pp. 425-431). This
assembly was what, is commonly called the auto
da ft, or auto defe (‘ act of faith’). To the masses
and to many others the name auto da ft suggests
the very worst horrors of the Inquisition

;
they
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can scarcely picture it without towering flames
and fierce-eyed hangmen. In reality there was
neither hangman nor burning stake. The heretics

who appeared at this tribunal had simply to listen

to a speech and then hear their sentence, which
was sometimes very light. The death-penalty was
not always the result of these ‘ solemnities,’ which
were meant to appeal to the imagination of the
orthodox. Of the 18 auto da fe presided over by
the famous inquisitor Bernard Gui, 7 pronounced
no greater penalty than prison or dungeon. When
the heretic deserved a worse punishment, he was
handed over to the secular arm. This was the
device employed by the Church to avoid transgres-

sion of the principle forbidding her ministers to

shed blood (‘ Ecclesia abhorret a sanguine ’).

3. Appreciation.—We need not discuss the abuses
which crept into the inquisitorial system through
the fault of individuals. Whatever their origin,

history, and extent, they should be the object of

inexorable and universal reprobation. No one
would ever dream of defending the memory of

Cauchon, the sole judge of Joan of Arc. Nor is

there any excuse for those inquisitors like him who
used their authority to convict all suspects brought
before their tribunal with no thought of justice or
moderation.

It is the institution itself that we must judge
here, according to our idea of a higher social

justice. The form of inquisitorial procedure ap-

pears in itself to be inferior to that of accusatory
procedure. In the latter it was the accuser’s duty
to prove the truth of his words

; in the former the

accnsed had to prove his innocence, no one was
allowed to speak in his defence, he was reduced to

a desperate self-defence before a secret tribunal

without the help of an advocate. It is possible,

indeed, to allege important reasons in justification

of this system. The risks that the witnesses would
have run if their names had been divulged are

patent to all ;
and publicity of debate would cer-

tainly have hindered the success of the work. But
these considerations do not alter the nature of the

institution ; the large part left to the discretion,

or rather licence, of the judges marks an inferiority

that leads inevitably to suspicions of its strict

justice. All that can be said in defence or even to

the credit of the Roman pontiffs is that, once the

principle of inquisition was admitted, they did

their best to prevent its inconveniences and to

repress its abu-es. They stipulated for exception-

ally high moral qualities in inquisitors: Alex-
ander IV. (1255), Urban IV. (1262), Clement IV.

(1265), Gregory X. (1273), and Nicholas IV. (1290)

insisted on spiritual qualities, moral purity, and
scrupulous honesty in these judges (Potthast, Re-

ejesta, nos. 16132, 16611, 18387, 19372, 19924, 20720,

20724, 23297, 23298) ; Clement v. made a decision,

in confirmation of one already made by his pre-

decessors, that, in order to guarantee against any
possibility of frivolity, no one under the age of

fortyshould exei cise inquisitorial power (Clenientin.

ii. 2). In Bernard Gui (Practiat, vi., ed. Douais,

p. 232 f., tr. in Vacandard, p. 156) we have a por-

trait of the ideal inquisitor ; it is a model which
leaves nothing to be desired. It was, further,

decreed by Innocent IV. and Alexander IV. that, in

order to protect the judges themselves against

sudden outbursts of pas-ion, they should be guided
by a certain number of Inni viri and gather a

body of experts (periti )
about them (cf. Layettes du

trtsor des ehurtes, iii. no. 4111 ; Potthast, Heysin
,

no. 15804 ;
Vacandard, p. 165, n. 1). The official

reports of sentences, in fact, often mention the
!

presence of periti and bon i ciri in great numbers
(see Douais, ‘LaForinule *• Communicato bonorum
virorum concilio” des sentences inqnGitoriales,’ in

Congrts sricntifiqne international des catholiques.

section ‘Sciences historiques,’ Freiburg, Switzer-
land, 1898, pp. 316-367). We see in these council-

lors a foreshadowing of the modern jury ; and it

has been rightly observed that the inquisitors

generally followed their advice and even tempered
it with mercy (Douais, pp. 324-326, with examples).
They were, furthermore, forbidden, from the time
of Clement v. (bull Maltorum querela) to make any
serious decision without first hearing the advice of

the bishops, the natural judges of the faith. In a
word, although they do not present ‘a sublime
spectacle of social perfection’ ( Civilta cattolica,

Rome, 1853, i. 595), the tribunal of the Inqnisition

conformed to a very high ideal of justice—an ideal

as lofty as that conceived by the best spirits of the
Middle Ages.
We could not adopt this ideal for our own ; for

among the methods employed by the Inquisition

there was one, namely, torture, which could never
find favour in the eyes of criminalists with a love

of justice. If they had even restricted themselves
to flagellation, such as was administered, to quote
St. Augustine, at home, in school, and even in the
episcopal tribunals of the early ages, or such as

was recommended by the Council of Agde in

a.d. 506, and applied by the Benedictine monks
(Augustine, Ep. cxxxiii. 2 ; cf. clxxxv. 23 ; Condi.
Agath., can. xxviii. ; Benedicti Regula, xxvii.

; cf.

Vacandard, p. 38, n. 3), their conduct would not
have appeared so scandalons. We might have
looked upon it as a sort of domestic or paternal
practice, somewhat rigorous, of course, but har-

monizing with the ideas of goodness prevalent at

the time. But the rack, strappado, and lighted
torches were particularly inhuman inventions (cf.

St. Augustine, Ep. cxxxiii. 2). When they -were

employed in the first centuries against Christians,

every one agreed in regarding them as relics of

barbarism and inventions of the devil. Their
character did not change when they were employed
by the Inquisition against heretics ; and it is a sad

fact that, in spite of Innocent IV. ’s appeal for

moderation (‘ citra inerobri diminutionem et mortis

ericulum ’), it was possible to draw a comparison
etween the pagan and the ecclesiastical tribunals.

Pope Nicholas 1. delivered a judgment on torture

as a means of getting judiciary information which
is worthy of remembrance.

‘ Such processes/ he said, * are contrary to both Divine and
human law, for confession should be spontaneous and not
forced ;

it should be made voluntarily, not extracted by violence.

The prisoner can endure all the torments you inflict without
confession, and then what shame there is for the judge, and
what an exhibition of his innumanity ! If, on the other hand,
the prisoner is overcome by pain and confesses a crime of which
he is innocent, on whom does this enormous impiety recoil if

not upon him who forced the poor wretch to tell a lie?*

(Rffiponsa adconsulta BiUgarorum, lxxxvi., in Labbe, Concilia,

via. col. 544).

Innocent IV. was, of course, ignorant of this text

when he recommended the use of torture. His
excuse, if he had any, was that he was only follow-

ing the example of the civil courts and conforming
to the customs of his time.

The penalties imposed by the tribunals of the
Inquisition are more difficult to judge. The death-

penalty is of the first importance. Let us notice,

to begin with, as a point of history, that the

punishment of death for the crime of heresy owed
its origin to the people, and passed into the penal

code only at the wish of the princes, without any
intervention of ecclesiastical power ; the Church
never admitted the penalty of death into her code.

This being so, it remains for 11s to see whether
heretics could be justly condemned to death, and
whether the Church conld have, or actually had,

any share in their condemnation.
The early Fathers, notably Origen, Cyprian,

Lactantius, Chrysostom, and Augustine, (lid not
approve of the death-penalty for heresy (see texts
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in Vacandard, pp. 3, 5, 20, 34) ; and their doctrine

seems to conform to onr Lord’s parable of the

wheat and tares :
‘ Is it not possible,’ said Wazon,

bishop of Lifcge, in the 12th cent., ‘ that those who
are tares to-day may be converted into wheat
to-morrow?’ (Fifes Vasunis, xxv. [PL cxlii. 753]).

To put them to death, then, was to deprive them
at a stroke of any possibility of conversion.

Those who advocated the death-penalty, Fred-
erick il. and Thomas Aquinas (Summa , II. ii.

qu. xi. art. 3), tried to support their doctrine by
arguments from reason. The supreme penalty,
they said, was the recognized punishment for per-

sons guilty of treason or forgery, and accordingly

. . . and so on. Their argument is, of course, a
ease of mistaking comparisons for reasons. The
State criminals in question were a serious menace
to the social order, which could not be truly said

of all and every heresy as such. There is nothing
in common between a crime against society and
a crime against God ;

and, if these were to be
assimilated, it would be quite an easy matter to
prove that every sin is Divine treason, and conse-
quently punishable with death.
To tell the truth, the heresies of the Middle

Ages were nearly always interwoven with anti-

social systems. Such a sect as the Cathari, for

instance, which wrapped itself round in mystery
and corroded the heart of the people, inevitably
called down the vengeance of society and tbe
sword of the State for no other crime than existing
and acting

;

* and, however much we may deprecate the means used for its

suppression and commiserate those who Buffered for conscience’
sake, we cannot but admit that the cause of orthodoxy was in

tliis ease the cause of progress and civilization. Had Catharism
become dominant, or even had it been allowed to exist on equal
terms, its influence could not have failed to prove disastrous.
Its asceticism with regard to commerce between the sexes, if

strictly enforced, could only have led to the extinction of the
race, and as this involves a contradiction of nature, it would
have probably resulted in lawless concubinage and the destruc-
tion of the institution of the family, rather than in the disap-
pearance of the human race and the return of exiled souls to
their Creator, which was the summum bonum of the true
Catharan. Its condemnation of the visible universe and of

matter in general as the work of Satan rendered sinful ail

striving after material improvement, and the conscientious
belief iu such a creed could only lead man back, in time, to his

original condition of savagism. It was not only a revolt against
the Church, but a renunciation of man’s domination over
nature ’ (Lea, i. 106).

Its development had to be stopped at any cost.

In fighting it to the death, society was only acting
in self-defence against the inroads of an essenti-

ally destructive force. It was the struggle for

existence.

It is not surprising that Church and State should
combine to oppose their common enemy. If all dis-

turbers of public order and ordinary law-breakers
were to be struck from the list of sect-members
sent to the stake or the dungeon, we should find

the remaining number of condemned heretics to be
very small indeed. They were, according to com-
monly received doctrine, equally amenable to the
jurisdiction of Church and of State. It was incon-
ceivable that God and His revelation should lack
defenders in a Christian kingdom : the magistrates
were held responsible to a certain extent for offences
committed against the Deity. Hence heresy be-

longed indirectly to their tribunal. It was their
privilege and duty to combat errors of faith as
they did anti-social theories.
As regards the Church’s attitude, in principle no

heretic was condemned to death. The sacred for-

mula ran :
‘ Damnati per ecclesiam seculari judicio

relinquantur, animadversione debita puniendi ’ (eh.

Exc&mmunicamus
, 15, x. lib. 5, tit. 7 (ed. E. Fried-

berg, Leipzig, 1882, col. 7S9]) : and the sentence of
delivery to the civil judges added :

‘ We recommend
the secular court, and with confidence, to such
moderation in your sentence as will avoid all effu-

sion of blood or danger of death ’ (Eymeric, p. 588).

But these formula; evidently belong to a time when
the animadoersio debita did not include death
at the stake; Lucius III. (bull Ad aholendam, in

Decretals, v. vii. 9) and Innocent ill. (ib. V. vii.

13) could use them without any reservation. But
it was different from the time when Gregory IX. and
Innocent IV. sanctioned the code of Frederick H.
and imposed it upon the tribunals of the Inquisi-

tion. The Church continued to recommend the
State to act with moderation and avoid all ‘ effu-

sion of blood and danger of death.’ This was, un-
fortunately, only an empty formula that deceived
no one. Its purpose was to safeguard the prin-

ciple which the Church had taken for its motto

;

‘Ecclesia abhorret a sanguine.’ The inquisitors

imagined that, by boldly proclaiming this tradi-

tional rule, they removed all responsibility in the
matter from their own shoulders. It was their

only safeguard against being soaked in judgments
of blood, and it must be taken for what it is worth.
It has been described as a ‘ device’ and ‘ hypocriti-

cal ’ (Lea, i. 224) ; we may call it simply a legal

fiction.

It is impossible to claim that the Church had
never any responsibility for the execution of here-
tics. This was attempted, however, in the 13th
cent.

:

‘Our Pope,' so says a clumsy apologist (‘Disputatio inter
Catholicum et Patarinum haereticum,’ in E. Martone, Thesaurus
iiovus aneedotorum, Paris, 1717, v. col. 1741), ‘ neither kills nor
orders to be killed any person ; it is the law that kills those
whom the Pope allows to be killed, and it is they themselves
who cause their own death by committing deeds that must be
punished by death.’

The same position has been taken up by modern
apologists. But they forget that the Church ex-

communicated princes for refusing to bum the
heretics delivered into their hands by the Inquisi-

tion (Boniface vni., Sextus, ‘de Hsereticis,’ xviii.,

iu Eymeric,'pt. ii. p. 110; cf. qu. 47, p. 360 f.). It

was undoubtedly the princes who passed the death-
sentence ; hut there were two authorities involved
—the civil power, which applied its own laws ; and
the ecclesiastical power, which forced it to apply
them. Hence the command to Peter the Cantor
not to kill the Cathari immediately after an eccle-

siastical judgment, as this might compromise the
Church ;

‘ illud ab eo fit cujus auctoritate fit ’ was
added in justification ( Verbum abbreviatum, lxxviii.

[PL ccv. 231]).

The question whether the Church’s responsibility
was a juridical or simply a moral responsibility is

of no importance historically. Let us notice,

however, that in the tribunals of the Inquisi-

tion sentences involving death were not frequent.
We have the sentences of Pamiers from 1318 to

1324, and of Toulouse from 1308 to 1323. During 9
Sermones or auto da fe held by the tribunal of

Pamiers, and involving the sentence of 75 persons,

only 5 heretics were handed over to the secular arm
(Vidal, Le tribunal de lInquisition de Pamiers,

pp. 50-56). Bernard Gui presided over 18 auto da
fe in Toulouse, and pronouneed 930 sentences ;

of

this number only 42 were marked with the fatal

sign, ‘ relicti curiae seculari ’ (ef. Douais, Docu-
ments, i. p. ccv ; Vacandard, App. B). The pro-

portion is, therefore, one in 15 for the tribunal of

Pamiers, and one in 22 or 23 for that of Toulouse
(cf. Vacandard, p. 236 f., with notes). Taking
everything into consideration, we may hold that
tbe institution and working of the tribunals of the
Inquisition weie the means of real social progress :

not only did they close the era of summary judg-

ment (cf. Vacandard, pp. 38-66), but they also

considerably lessened the number of sentences in-

volving tlie death-penalty. Lea, who could not he
charged with any bias iu favour of the Church, has
found it possible to say in all truth : ‘The stake
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[of the Inquisition] consumed comparatively few
victims ’ (i. 480).
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E. Vacandard.
INSANITY.—I. Introduction.—There is no

comprehensive definition that can adequately em-
brace the various types of insanity. The nervous
system, which is the physical substratum of mental
manifestations, is liable to disorder of function
arising from many causes. Among these may be
mentioned congenital defects in its development,
lesions of its structure dne to disease such as

tumonrs or apoplexies, and toxic conditions such
as the poisons of fevers, or syphilis, or alcoholism,

or metabolic changes within the body which, al-

though imperfectly understood, have nevertheless
been proved to act after the manner of toxins,

causing not only mental disturbance but also well-

marked physical changes. The nature of these
poisons has not been wholly determined, and those
who most strenuously support the theory of their

influence admit also that other elements enter into

their action in the causation of insanity. The
chief of these is immunity, or the resistance which
the tissues of the body otter to the action of certain

toxins. Were it not for this element of immunity,
which varies greatly in different individuals, all

persons would be equally liable to acquired in-

sanity. Upon immunity, therefore, depends, to

a large degree, heredity or predisposition, which
plays so large a part in the causation of mental
diseases. But there is another aspect of heredity
which is not necessarily concerned v. ith the ques-
tion of immunity, namely, the germinal transmis-
sion of inborn variations in the structure and
functions of the nervous system, and which are
manifested by the repeated appearance of idiocy,

imbecility, eccentricity, and anomalies of vari-

ous kinds in members of certain families. We
see, therefore, that the main divisions of mental
unsoundnes3 are: (1) congenital defects in the
structure of the brain, which prevent the proper
manifestation of its function, and produce idiocy
and the various grades of imbecility and mental
weakness or imperfection ; (2) the acquired in-

sanities which occur as a rule between the ages of

20 and 50 years, and which chiefly depend upon,
or are invariably accompanied by, definite physical
changes of a subtle nature, indicating in the
majority of forms a general toxtemia of the sys-

tem ; (3) the toxic insanities caused by the effects

of poisons such as metabolic toxins, syphilis,

alcohol, lead, etc., acting directly or indirectly

upon the cortical cells in the convolutions of the
brain ; (4) the insanities which accompany such
nervous affections as epilepsy, hysteria, etc.; (5)

the mental unsoundness caused by gross lesions of

the brain, including injuries, tumours, apoplexies,

and other vascular diseases which destroy or injure
its substance ; and (6) the mental symptoms which
accompany the decline of physical and mental
vigour in old age.

i. Causes of insanity.—As scientific investiga-

tion proceeds to throw light upon certain limited
fields of this broad question, two facts begin
to assume prominence : the great influence of

hereditary predisposition, and the extreme com-
plexity of the changes in the human system which
occur in all cases of mental disease. As we con-
template thes8 facts we are compelled to admit
the importance of hereditary predisposition, and
to relegate to a more distant sphere of influence

the host of popular influences which our forefathers

regarded as the proximate, intimate, and essential

causes of insanity.

The question of heredity itself is beset with great
difficulties, and it has to be admitted that we are
very far from a true comprehension of its in-

tricacies (cf. art. Heredity", vol. vi. p. 507 ff.).

It is clear, however, that the individual inherits
from his ancestors both bis mental and his physical
characteristics. In most ordinary families it is

impossible to obtain the accurate information upon
which to found an undoubted history of trans-
mitted disease. On the other hand, in the case of

certain races, sects, and castes, e.y. Jews, Quakers,
and the aristocracy, fuller information on these
points can be obtained, and the result shows in-

dubitably that insanity in the ancestors tends to

reproduce itself either in the same form or as a
mental anomaly of some kind in the descendants.

But, according to the law of reversion to the
normal which has been expounded by Galton, and
according to the law of atavism, the incidence of

this heredity varies greatly in different members
of the same family, so that the majority of the
members may escape the taint altogether. Even
although it may be shown that actual mental
disease has not occurred in the family history of

an insane person, it is often possible to ascertain

the presence of nervous degeneration as exemplified

by epilepsy, neuralgia, sexual and alcoholic ex-

cesses, or paralysis of various kinds, in the past
and present members of his family. Perhaps the
most common precursory symptom of insanity in

a family is what is known as mental degeneracy,
which includes feeble-mindedness, great impres-
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sionabilitv, suspiciousness, violent temper, impul-

siveness, or excessive timidity. Certain families

show a marked tendency to produce at intervals

individuals afflicted with certain physical defor-

mities of various types. This is, of course, the

remit of an innate terminal variation. When
this variation affects the structure of the nervous

system, especially that of the brain, it is apt to

be accompanied by idiocy or imbecility. In esti-

mating the influence of mental defect and aberra-

tion in ancestors upon the production of insanity

in their descendants, it must he kept in view that

the stiain of circumstances may determine the

appearance of insanity in a predisposed person who
might, under different conditions, have escaped
the incidence of the malady. Nor must it be
forgotten that a person predisposed to insanity

by heredity may, in favourable circumstances,

manifest no symptoms of insanity during bis life,

and yet transmit the tendency to his children.

Here we meet face to face one of the problems of

hereditary predisposition. What is, in the latter

instance, transmitted ? There can only be specu-

lation on such a, problem, but, so far as we can
perceive, there are probably two elements, among
otheis, transmitted, namely, a structural, func-

tional delicacy of the nervous system, and a
defective immunity of the body tissues against the
aetion of toxins of various kinds.

Races and families become acclimatized to special

environments and modes of life, and their removal
from them is attended by degeneration. It is a
well-established fact that the type of town dweller
differs in many respects, physically and mentally,
from the rural inhabitant. A little consideration

will show that the change from the one type to

the other is effected, chiefly, by the elimination of

those individuals who are not fitted for the life of

the new environment. The process of this elimina-
tion of the unlit must neeessarilv be attended by
disease both of the body and of the mind. It has
also to he remembered that the conditions of all

localities, whether urban or rural, are constantly
vaiying, in consonance with the universal sur-

rounding change. Populations fluctuate ; new
invention- disturb old social relations ;

food,

dress, and customs vary. To one and all of these

changes the human '
‘ dapt itself,

and always the les. js-arily the
less strong or the respect to

these vai iations in the environment have to suffer.

But those who become first, and most readily, the
victims of mental alienation as the result of

changes in their environment are the hereditarily
picili-posed.

Closely allied with the influence of the environ-
ment in producing insanity is the question of the
influence of certain habits and excesses. Chief
among these is the alcohol habit. There can be
no question that over-indulgence in alcohol exer-
cises a baneful effect upon tlie nervous system,
and that a considerable number of people now
insane might have remained sane had they ab-
stained from its use. Sexual excesses are, though
to a less degree, accredited causes of insanity.

There is also to be mentioned indulgence in nar-
cotic drugs, such as opium, hashish, and cocaine.

With regard to all these causes of insanity it

must be pointed out that their causative relation

to insanity is complicated by the following facts :

( 1 ) in some cases they constitute symptoms of an
incipient or an already established insanity ; (2)

in regard to certain of them (alcohol in particular)
there undoubtedly exists a special inherited ten-
deiii y towaids their excessive use, and this in itself

give- alcoholism a right to be regarded as a separate
1

neurosis
; (3) unfortunately, the tendency to both

j

alcoholism and insanity " may be inherited by i

the same individual. This double heredity ami
the independence of alcoholism and insanity are

established by the existence in the same family at

the same time of alcoholic members who do not
become insane, and of insane members who never
become alcoholic.

With regard to the hosts of moral causes which
are popularly regarded as producing insanity, their

influence has to be accepted with great caution.

That a sudden moral shock may cause insanity in

a highly nervous individual is probably true, but
such shocks when they do occur must be regarded
more as of the nature of traumata, or direct in-

juries affecting the nerve cells and fibres, than as

subtle influences of a spiritual nature. That pro-

longed anxiety and worry may cause insanity in

predisposed individuals is probably also true, but
here the effect is indirect, and due to the lowering
of the general health and nutrition of the body
as a result of insomnia, decreased appetite, and
disorder of function.
The wide field of toxcemia and its role in the

causation of mental troubles can only be touched
upon. It is usual to divide such toxic agents into

two great classes
:

(a) those introduced into the
system from without, e.g. alcohol, syphilis, etc.;

and (
b

)

those formed within the system, e.g. uric

acid, oxalic ~-~' A J—xins, and
toxins due to . especially

that of the t; j 0 ! of these
toxins will be referred to under the headings of

the diseases which they are supposed either to

cause or to influence.

2. Terminology of the symptoms of mental
aberration.

—

(a) mental exaltation or mania is a
condition in which the subject, under the influence

of a corresponding emotion, exhibits intellectual

excitement with defective self-control, impaired
judgment, and consequent anomalies of conduct.
This condition is known as simple mania. When
the excitement becomes acute, the flow of ideas

more rapid, the conduct of the patient less and less

restrained, the speech incoherent, and the bodily
restlessness incessant, the condition is known as
acute mania.

(6) Mental depression or melancholia is the
antithesis of the preceding condition. It is chaiae-
terized by mental pain and gloom, slow reaction to
stimuli of all kinds, slow muscular action, arid

diminished general sensibility. The ideational

centres are always implicated in melancholia, and
the thoughts of the patient are constantly engaged
in formulating explanations of his misery, and in
the invention of self-accusatory and self-depreca-

tory ideas. When the condition becomes acute,
there may be motor restlessness, and, under the
influence of gloomy delusions, strenuous resistance

to any offers of assistance on the part of others.

Suicide is probably contemplated seriously by all

sufferers from this affection.

(c) Mental confusion or delirium.—In this condi-

tion, in contrast to both mania and melancholia,

where the intellectual functions and memory re-

main clear, there is obfuscation of thought, greater
or less unconsciousness of surroundings, and an
imperfect memory, or total loss of memory, of

what has taken place during illness. The con-

dition is met with most typically in the delirium of

fevers, in acute alcoholism, and in many forms nf

mental affections which owe their origin to toxic

infection.

(d) Stupor is a symptom which may occur in

the course of any mental affection. It is o.-pei icily

characteristic of the katatonic form of ‘ dementia
prsccox’ described below. Patients suffering from
stupor manifest little or no volition, and do not

respond to any of the ordinary sensory stimuli.

They usually retain the power of walking and
V0 r

. VII.—22
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eating, but in severe cases even these functions
may be suspended. The conscious state varies
greatly, some patients being aware of and capable
of recalling all that occurred during the attack,
while others are unconscious and without memory.
Most of the subjects exhibit in greater or less

degr ee the curious phenomenon of catalepsy, or the
tendency of the muscles to maintain a limb in any
position in which it is placed by another person.

(e) Delusions or insane ideas.—A delusion is a
partially dissociated train of ideation which invari-
ably involves the personality of the subject, which
possesses a distinct emotional tone, and the content
of which refers to subjects either inimical or bene-
ficial to the welfare of the individual.

The new school of morbid psychology has done
much to extend our knowledge of the origin of
delusions. According to their teaching, certain
ideas or trains of thought possessing a strong
emotional tone which tend to interfere with the
ordinary thought processes must either be wholly
excluded from the mind or suppressed. When
they are suppressed and sunk below the level of
conscious thought, they manifest a tendency

—

stronger in ill-balanced minds—to force them-
selves upon attention. Hence arises in some
persons a constant conflict between the will and
the morbid idea. In time the suppressed idea
may gradually force itself into the sphere of con-
scious thought and capture for itself a place in the
ideation and personality of the individual, but in

the great majority of such instances the sphere of

influence of the morbid train of thought is rigidly

delimited and to a large extent independent.
Having once entered the sphere of personal idea-

tion, it assumes the position of an intuitive cer-

tainty similar to that occupied hv any other
fundamental belief of the individual. The fact

that it may be absurd in the opinion of others
does not aflect the individual’s belief in its truth,

for he builds around it a.system of ‘rationalization’

whereby he satisfactorily accounts to himself for

its validity in the same way as a normal indi-

vidual explains his religious, political, or social

opinions apart from any rational bases. The
partial dissociation of the morbid train of thought
and its rigid delimitation from the ordinary normal
ideation of the individual explain the otherwise
incongruous phenomenon of divided personality

and the not uncommon spectacle of an individual
endowed with intelligence above the average and
eminently capable in the affairs of life being yet
dominated by beliefs wholly incredible to ordinary
people, and being often thus influenced in his con-

duct to an extent which compels his sequestration

in his own interests or that of others. Delusions

form the basis of the two large and important
groups of insanity described below under the

headings ‘dementia prcecox’ and ‘paranoia.’

(f) Hallucinations of the senses are frequently

observed in different forms of insanity. All the

live senses may be implicated, but by far the most
common is that of hearing. Next in order of

f - equeney come false sensations of touch or pain,

of taste, of smell, and of sight. Hallucinations are
of two kinds—primary or peripheral, and secondary
or ideational. When the stump of an amputated
limb i.s electrically stimulated, the absent fingers

and toes are distinctly perceived—the cause of

which can only be that the excessive irritation of

the afferent nerves forces into association neuron
paths long previously disused. In the same way
peripheral imitation of the aural or optic nerves

tends to arouse latent ideas by forced association,

and in this way to cause auditory or visual halluci-

nations. Secondary hallucinations are of ideational

oiigin, and arc intimately associated with the

emotional tone of the mental state of the patient.

Thus a man who believes himself the victim of

persecution generally develops hallucinations cor-

responding to his delusions, and a man who is the

subject of delusions of pride and grandeur is liable

to hallucinations corresponding to these ideas (see,

further, art. HALLUCINATION, vol. vi. p. 482 if.).

(g) Obsessions and impulses.—An obsession is a
dissociated idea, or group of ideas, which suddenly
enters consciousness, disturbing the ordinary course

of ideation, but not involving the personality of the
individual—that is to say, the subject of obsession
regards it as an unreality, and as apart from his

ordinary ideation. Obsessions are most common
in neurasthenic, hysteric, or hereditarily degenerate
people. The number of obsessions is endless, there
being almost as many forms as there are of thought.
Some are harmless and meaningless, as, e.g., the
desire to repeat certain words or phrases, to count
objects of no interest, or to touch certain articles.

Others are fateful, as the desire to kill, to commit
suicide, or to steal.

As thought precedes action, so does obsession
lead up to impulse. Some impulses are harmless

;

others are serious. Among the latter are suicidal

and homicidal impulses, the impulse to drink (dip-

somania), or the impulse to steal (kleptomania).
True impulse is generally preceded by mental
distress, due to the strength of the obsession
against which the purposive will of the individual

contends. The recognition of this contest between
impulse and will is important in the diagnosis of

obsession and impulse.
(h) Dementia or mental cnfeeblement .—Mental

enfeeblement is of two kinds—primary and second-
ary. The first is congenital, and will be referred
to under congenital mental defect ; the other is a
terminal condition of many forms of mental disease.

Secondary dementia varies greatly according to

the nature of the preceding malady, the hereditary
power of resistance of the individual, or the charac-

ter and extent of the injury to the nerve cells of

the cortex of the brain. It may manifest itself vari-

ously from a meie change in disposition up to the
most complete ineptitude for the simplest duties,

with abolition of the faculty of ordinary thought,
loss of memory, and absence of the human instincts.

II. Congenital mental defects.—x. Idiocy
varies from a condition in which the mental
faculties are rudimentary, if, indeed, they can be
said to exist, up to a state of mind characterized
by such limited ideation that the subject is unable
to take proper care of himself, or to perform ordi-

nary social or civil functions. All idiots are incap-
able of acquiring literary education. The higher
grades of them, however, may be trained to habits

of decency and cleanliness. There are various

types of idiocy, e.g. the genetous or congenital

type, which are malformed germinal variations

;

the paralytic type, in which an early brain injury

or inflammation has resulted in infantile paralysis,

with accompanying arrest of mental development

;

the microcephalic type, in which the head measures
less than 17 inches in circumference, and in which
the skull sutures are for some reason prematurely
ossified ; the hydrocephalic type, accompanied by
enormous enlargement and deformity of the head;
and cretinism, a condition associated with failure

of development of the thyroid gland, and accom-
panied by dwarfishness and abnormality of the
skin and its appendages. In addition to a paucity
of ideas, idiots usually present speech defects and
a host of physical abnormalities. Their resistance

to disease, especially to tubercle, is low, and they
are liable to suffer from caries of the teeth, and
from gastro intestinal disorders.

2 . Imbecility is a much less pronounced form of

mental degeneracy than idiocy, fiom which it

differs more in degree than in kind, so that it is
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often difficult to classify borderland cases. The
absence of mental power in imbeciles may be so

slight that it becomes apparent only in the con-

tinuing infantilism which the subject manifests as

puberty is approached. On the other hand, it may
manifest itself by inability to acquire ordinary

education at an early period of life. Not only so,

but imbecile young children generally manifest

peculiarities of conduct, unusual attitudes of mind,

and abnormal ways of thought, all of which are

characterized by a feeble and undeveloped mind.

Physicaldeformity is rare, as compared with idiocy,

and many imbeciles, though not well developed

physically, are of robust bodily constitution.

The mental reaction of imbeciles towards their

environment is, generally speaking, defective

;

they are incapable of learning by experience the

common social relationships of everyday life, or of

understanding anything beyond the merely animal
and the simpler human necessities of existence.

At the same time, these defects are, in a few
exceptional individuals, associated with some musi-
cal or arithmetical faculty, with an extraordinary
memory for dates, or even an aptitude for certain

limited mechanical skill. The power to protect

themselves varies greatly, from helplessness in the
midst of ordinary dangers up to a capacity for

partially or even wholly earning their own means
of livelihood by the performance of, as a rule,

unskilled labour. The majority of imbeciles are
deficient in self-control and in the moral sense;

and, though many are good-natured, not a few are
impulsive, passionate, and vicious.

3. Higher grade imbecility or degeneracy.—
This class of imbeciles, though often apparently
normal, physically and mentally, are only a
degree removed from imbeciles. As a rule, such
individuals, though of average intelligence—
occasionally even exhibiting genius—are mentally
ill-balanced, and the subjects of certain distin-

guishing peculiarities. Chief among these are
eccentricity in manner, extravagance in thought
or conduct, extravagant immorality of various
kinds, and anomalies of emotion either in the
direction of hyper-emotionalism or in the absence
of certain emotional qualities, such as sympathy,
which not infrequently results in cruelty. Certain
types of criminals undoubtedly belong to this class.

The intellectual development of such persons is

always defective, and presents well-marked irregu-

larity. On the physical side they do not present
any constant signs of degeneracy. As a class, they
are subject to various forms of psychopathic affec-

tion, such as paranoia or hysteria, and to such
nervous diseases as epilepsy.

III. The ACQUIRED insanities.—The acquired
insanities include those mental affections which
manifest themselves between puberty and the end
of the fourth decade in life. Undoubtedly they
may appear, though rarely, both before and after
these periods.

i. Mania-melancholia group.—The relation-
ship between mania and melancholia, which until
recently were regarded as separate entities, consists
in the fact that they are often associated in the
same individual. The manifestation may be alter-
nate (circular insanity) ; or the recurrent attacks
of mania may be ushered in by a slight mental
depression, which rapidly disappears

; or an attack
of melancholia may be followed by a slight tran-
sient mental exaltation

; or, finally, a person who
has suffered for many years from attacks of recur-
rent melancholia may suddenly develop an attack
of mania, or vice versa. Notwithstanding the fact
that one solitary attack of mania or melancholia
may be the sole manifestation of the disease in an
individual lifetime, the validity of the relationship
is not thereby affected.

(a) The circular form of mania-melancholia .

—

The attacks of mental exaltation and of mental
depression succeed each other usually without
intermission, and are followed by a lucid interval

of longer or shorter duration (folic a doubleforme).
When the alternate attacks follow each other

without a lucid interval, or are continuous, the

form is known as ‘ circular insanity ’ (folic circu-

laire). The term ‘ circular insanity ’ is, however,
used to embrace both forms. It is unimportant
whether the mental depression succeeds or precedes

the mental exaltation.

Although the form of mania which occurs in

circular insanity may assume an acute type, it is

usually of the form known as ‘simple.’ There
is a general exaltation of the mental functions,

without any apparent incoherence of ideas, with-

out hallucinations of the senses, ard without
the presence of marked delusions. The memory
becomes extraordinarily acute, and the patients

talk or write incessantly. At the same time,

although they appear capable of reasoning cor-

rectly, they lose their sense of proportion and of

the fitness of things, and their judgment loses its

normal balance. Thus they become less reticent

regarding themselves and their affairs, and less

cautious in speculation, or in what they say to
or about other people, and their moral conduct
becomes faulty and untrustworthy. They lose

their natural affection for their relatives, and
afieet the company of people of an inferior type.
In short, they become extraordinarily active,

vain, vindictive, quarrelsome, and lose their moral
status. When this condition has lasted for

months, it may be years, the subject gradually
loses his abnormal energy, though occasionally it

may flicker up, and lapses into a state of mental
depression. The contrast between the same patient
labouring under melancholia and in his previous
maniacal condition is profound. He becomes
silent, pale-faced, seeks solitude, and shows a
disinclination to converse. His former energy is

replaced by extreme lassitude and an almost
paralyzing disinclination to, or an incompetence
for, mental or physical work. The durations of
the two periods of mania and melancholia are not
always the same, the period of depression being
generally longer than that of excitement. Great
irregularity also exists in the duration of the lucid

interval, although there are some cases in which it

bears a stated relation to the length of the mental
affections which go to form the cycle. Circular
insanity is, from the point of view of recovery, a
very unhopeful condition ; for, though the indi-

vidual attacks are almost always recovered from,
the condition tends to recur with an almost fatal

certainly. It is a condition that is more common
among the educated classes of society, and which
occurs not infrequently in persons with an in-

herited tendency to insanity.

(b ) The recurrent forms of mania-melancholia.
—1. Mania.—The form in which mania appears
may be either simple or acute. The description
of simple mania given above in connexion with
circular insanity must suffice for the present pur-
pose. Acute mania differs fiom it only in degree
of intensity, and simple mania may in any patient
suddenly pass into the acute form. In acute
mania there is great mental exaltation combined
with intellectual disturbance, sensory disorders,

and uncontrollable motor restlessness. The first

appearance of the affection is usually uslieied in

with malaise and mental depression geneially of

short duration. Gradually mental excitement
supervenes, sometimes suddenly, at other times
after lapses into depression. The patient’s ideas

soon become confused, for the ideation becomes
so rapid that there is difficulty in consecutively



340 INSANITY

expressing them, until finally speech becomes inco-

herent. The exaggerated excitability of the senses
of sight and hearing becomes so intense that a
stray word or an object starts a train of ideation
unconnected with the train of thought. Thus the
patient’s attention becomes unfixed, and he tends
to associate his ideas more by their external than
by their essential relationship. The motor excite-

ment manifests itself by incessant movement and
loquacity. The will-power at this stage can hardly
be said to exist, and actions are determined, not
by any formulated principle, but by the idea pre-

dominant for the time. Further, there is complete
loss of the moral sense and of natural affection,

and the emotions are equally disturbed
:
grief, joy,

fear, and hatred may be manifested by the patient
within a fe\v minutes of each other. Notwith-
standing this extraordinary mental disturbance,
the memory in many cases remains intact. Not
only do many of the patients remember afterwards
what had been said and done to them, but they
are able to describe their sensation and repeat
their own sayings. The physical symptoms com-
prise a marked change in the facial expression,
which betrays the instinctive and varied passions
which dominate the mind. The disorder of move-
ment to which reference has been made expresses
itself in an agitation of all the voluntary museles,
which during intense mental excitement results in

violent movements. Insomnia is always a more
or less marked symptom of acute mania ; it often
resists all treatment, and, when long continued, has
a deleterious effect upon the patient. The func-
tions of digestion and nutrition are always dis-

ordered during the attack
;
the appetite, whether

diminished or increased, is capricious, and the
patients invariably lose weight during the acute
stages. The body temperature is only slightly, if

at all, increased. Finally, there is high blood pres-

sure and a marked increase in the relative number
of the white corpuscles of the blood. This last

change is regarded as indicating a toxic condition

of the blood. Mania may be associated with
various nervous and cerebral affections, such as

hysteria, epilepsy, and general paralysis. After
one attack the disease tends to recur at regular

or irregular intervals. Although it is not a usual
occurrence, it is right to remark that at any time
in the course of recurrent mania an attack of

melancholia may take the place of one of the
maniacal attacks. The termination of the attacks
is by recovery in from 70 to 80 per cent, a small
percentage die of some complication, and a certain

number pass into chronic mania.
Chronic mania is simply the indefinite persist-

ence, in a milder form, of the symptoms of acute
mania. The excitement is continuous but less

intense, and the patients are more manageable.
Many of the subjects are able to perform some
simple work. The illusions and morbid ideas of

the acute stage become more fixed and crystal-

lized, so that many patients exhibit the symptoms
of delusional insanity (paranoia). A certain de-

gree of mental enfeebleinent is always present,

and many such patients are unable to express

themselves coherently. The patient may be
liable, from time to time, to acute attacks of

excitement which resemble those of the primary
condition.

2. Melancholia.—The characteristic feature of

melancholia is a morbid depression of feeling

which expresses itself in every degree from silent

resignation up to the most violent despair. At
the same time, there is intellectual disturbance

in which painful impressions predominate. In

contradistinction to mania, the ideational centres

are more or less depressed and inactive, so that

instead of the pleasurable feelings which accom-

pany their activity there is produced a feeling of

pain and misery. The treatment of the attacks
of manic-depressive insanity is symptomatic, and
as a rule the patients make satisfactory recoveries

from the individual attacks. From the point of
view of prognosis, however, the matter is more
serious, for the danger of a relapse at some future
period can never he ignored. In the circular form
of the disease the recurrence of the attacks is

almost certain.

ii. The dementia pr.ecox group.—Dementia
prseeox is essentially a disease of adolescence ; by
far the greater number of cases develop between
the ages of 20 and 35 years. The fact that some
cases develop before the age of 20 and a few after

40 does not affect the validity of the above state-

ment. The onset of the disease is so slow and
insidious as almost to escape observation. The
early symptoms extend over a period of years.

Patients, the majority of whom have given promise
of a normal development, may gradually exhibit,

in early adolescence, unmistakable signs of pro-

gressive mental deterioration. This intellectual

decadence is almost always accompanied by emo-
tional disturbances, such as outbreaks of temper,
impulsive conduct, or violent language. These
irritable manifestations are at first rare and iso-

lated, and the patient may fully realize, and be
truly repentant for, his behaviour. As the disease

progresses, these unaccountable and unprovoked
emotional outbreaks may become more numerous,
alarming, and even dangerous, and the patient

becomes apathetic, careless in bis habits, tends to

lie in bed too long, and often gives np work alto-

gether without any adequate reason. Then his

natural affection abates until it may disappear
or become perverted into an antipathy towards his

nearest relatives. Finally, he may develop loose

ideas of persecution, rarely co-ordinated except in

the paranoiac form of the disease. These delu-

sions of persecution are accompanied by hallucina-

tions and illusions of the senses. The disease ends,

in the great majority of instances, in dementia or

permanent mental decay.
Dementia prmcox presents three forms : hebe-

phrenia, katatonia, and paranoia, or the delusional

form.

i. Hebephrenia occurs, as a rule, in young sub-

jects who, although fairly normal up to a certain
point in the intellectual sphere, yet have always
presented some symptoms of emotional instability
or eccentricity. The mental deterioration, which
sets in very gradually, is characterized by a desire
for solitude, reticence, shyness, and suspicion of
others. Suddenly a period of slight mental exalta-
tion may appear, during which the behaviour of

the patient attracts attention ;
or, on the other

band, an attack of depression may supervene, in

many respects similar to a mild attack of melan-
cholia. These mental disturbances quickly pass
off, but sooner or later they recur. The patient
may suffer from indefinite delusions, or even
hallucinations, but these, as a rule, are rare in

hebephrenia ; meantime the mental deterioration
progresses. The patient comes to lose all initia-

tive, all interest in his work or surroundings;
becomes indifferent towards relatives

; careless of

appearance and negligent of duties. His speech
becomes jerky and hesitating, and the power to

carry on a conversation is gradually lost. Through-
out the course of the disease, and up to the time
when actual dementia sets in, there is a surprising
degree of accurate knowledge of lfis surroundings
and of what is being said or done in his presence.
The inability of the patient to respond or react is

the characteristic feature of the disease. Sooner
or later, however, the patient lapses into a state of
irresponsiveness due to permanent loss 0 f mental
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power. Before this final stage is reached, it is not
infrequent to observe violent and impulsive con-

duct, as a result, probably, of hallucinations, of

delusions, or of both.

2. Katatonia differs from hebephrenia chiefly in

the presence of peculiar attacks of muscular ten-

sion or cataleptic rigidity of the muscles ; in

mutism-phases of the disease, during which the

patients refuse to speak ; and in the peculiar

symptoms of negativism in which the patients

resist all attempts on the part of others to do any-
thing for them. Impulsive actions are perhaps
more marked in the katatonic form than in the
other varieties of dementia prsecox. In other re-

spects, such as the presence of acute temporary
attacks of mental excitement and depression, and
in the gradual mental deterioration of the sub-

ject, katatonia bears a general resemblance to

hebephrenia.

3. Paranoia-—This variety of dementia prsecox

may commence exactly like hebephrenia, or kata-
tonia, or with an acute attack of manic - de-

pressive insanity followed or not by katatonic
symptoms. Its chief and distinguishing feature,

however, is the presence of delusions of a more
or less systematized nature, and of hallucinations
of the senses. These delusions lack the clearness

and consistency of true paranoia (see below) ; and,
moreover, the patients almost always exhibit
peculiarities and mannerisms indicative of mental
degeneration. Sooner or later one or other of the
symptoms which have been described as character-
istic of dementia prsecox supervenes and is followed
by a tendency towards dementia.
From the point of view of prognosis, dementia

prsecox is a particularly grave form of mental
disease, and only a small minority of the subjects
make a satisfactory recovery. It has been estimated
that no less than SO per cent of the cases fall into
permanent dementia, that about 15 per cent recover
partially, though more or less mentally crippled,

and that only 5 per cent recover absolutely. So
little is as yet known of the pathology of the
disease that no scientifically formulated line of

treatment can be laid down. As regards causation,

the hereditary factor would appear to be of great
importance, no less than 75 per cent of the cases

showing a hereditary tendency to mental alf'ec-

tions. The environment of the subject is also,

apparently, important, and it has been pointed
out by some observers that dementia prieeox is

articularly liable to occur in families which have
een subjected to sudden and extreme social

changes, such as from poverty to wealth, or from
a country to an urban life.

iii. The paranoia group. — Paranoia is a
chronic mental disease of which systematized de-

lusions, with or without hallucinations of the
senses, are the prominent characteristic. The de-
lusions may take the form of ideas of persecution
or of grandeur and ambition ; these may exist
separately or run concurrently in the same indi-

vidual, or they may become transformed in the
course of the patient’s life from a persecutory to
an ambitious character. The disease may begin
during adolescence, but the great majority of the
subjects manifest no symptoms of the affection
until full adult life. The prominent and distin-

guishing symptom of paranoia is the delusion,
which is gradually organized out of a mass of
original but erroneous beliefs or convictions, until
it forms an integral part of the ordinary mental
processes of the subject and becomes fused with
his personality. This slow process of the growth
of a false idea is technically known as ‘ system-
atization,’ and the delusion is then said to be
‘systematized.’ As such delusions are coherently
formed, there is no manifest mental confusion in i

their expression. Notwithstanding the fixity of

the delusion, it is subject in some cases to trans-

formation which permits of the gradual substi-

tution of delusions of grandeur tor delusions of

persecution. It happens also that periods of

remission from the influence of the delusion may
occur from time to time in individual cases, and
it may even happen, though very rarely, that the
delusion may permanently disappear.
Paranoia is classified for clinical purposes ac-

cording to the form of delusion which the patients
exhibit. Thus there are the persecutory, the am-
bitious, the amatory, and the litigious types, these
divisions depending upon the prevalence of the
primary emotions of fear or suspicion, pride or
vanity, and love.

1. Persecutory paranoia.—This form is charac-
terized by delusions of persecution, with hallucina-

tions of a painful and distressing character. In
predisposed persons there is often observed an
anomaly of character dating from early life. To-
wards the commencement of the insanity the
patients become gloomy, preoccupied, and irri-

table. Suspicions regarding the attitude of others
take possession of their minds, and they ultimately
come to suspect the conduct of their nearest re-

latives. Certain physical symptoms caused by
sleeplessness and anxiety gradually supervene, and
the patients become pale and worried in appear-
ance, and their appetite is affected. The mental
symptoms slowly become more pronounced, until
the patient believes that people are conspiring
against him. The conversations of his friends are
supposed to be interlarded with phrases which,
on examination, he believes to contain hidden
meanings, and the newspapers appear to abound in
veiled references to him. A stray word, a look, a
gesture, a smile, a cough, a shrug of the shoulders
on the part of a stranger, are apt to be misinter-
preted and brooded over. The extraordinary pre-

valence of this imagined conspiracy may lead the
patient to regard himself as a person of great
importance, and may result in the formation of
delusions of ambition which intermingle them-
selves with the general conceptions of persecution,
or which may wholly supplant the persecutory
insanity.

At this juncture, however, it generally happens
that hallucinations begin to appear. These, in

the great majority of instances, are auditory, and
usually commence with indefinite noises in the
ears, such as ringing sounds, hissing, or whistling.
Gradually they assume a more definite form, until
isolated words and, ultimately, formed sentences
are distinctly heard. There is great diversity in
the completeness of the verbal hallucinations in

different patients. Some patients never experi-
ence more than the subjective annoyance of iso-

lated words, generally of an insulting character,
while others are compelled to listen to regular
dialogues carried on by unknown voices concern-
ing themselves. A not uncommon form of verbal
hallucination is formulated in the complaint of

the patients that ‘ all their thoughts are read and
proclaimed aloud.’ Even more than the enforced
listening to verbal hallucinations this ‘ thought
reading ’ distresses the patient, and often leads
him to acts of violence, for the privacy of his in-

most thoughts is, he believes, desecrated, and he
often feels helpless and desperate at a condition
from which there is no possible escape.
Though some of the subjects do not develop any

other form of hallucination, it is the unfortunate
lot of others to sutler, in addition, from hallucina-

tions of taste, smell, or touch. The misintorpic-

tation of the subjective sensations in these sense

organs leads to the formulation of delusions of

i poisoning, of being subjected to the influence of
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noxious gases or powders, or of being acted on by
such agencies as electricity. Such are the persons
who take their food to chemists for analysis ; who
complain to the police that people are acting upon
them injuriously ; who hermetically seal every
crevice that admits air to their bedrooms to pre-

vent the entrance of poisonous fumes
;

or who
place glass castors between the feet of their beds
and the floor with the object of insulating electric

currents. Such patients obtain little sleep ; some
of them, indeed, remain awake all night—for the
symptoms are usually worse at night—and have
to be content with such snatches of sleep as they
are able to obtain at odd times during the day. It

is obvious that a person tormented and distracted
in this way may at any moment lose self-control

and become a danger to the community.
This type of the disease may persist for an in-

definite period—even for 20 or 30 years—without
any change, except for the important fact that
remissions in the intensity of the symptoms occur
from time to time. These remissions may be so
marked as to give rise to the belief that the patient
has recovered ; but in true paranoia this is never
the case, and sooner or later the persecution begins
again in all its former intensity.

2

.

Ambitious paranoia.—After a long period of
persecution, a change in the symptoms may set in,

in some cases, and the intensity of the hallucina-
tions may become modified. Delusions of grandeur
begin to appear, at first faintly, but gradually they
increase in force until they ultimately supplant the
delusions of persecution. At the same time, the hal-
lucinations of a disagreeable nature fade away, and
are replaced by auditory hallucinations conformable
to the new delusions of grandeur. Undoubtedly,
however, paranoia may commence, so far as can
be observed, with delusions of grandeur, in which
case there is seldom or never a transformation of

the personality, or of the delusions from grandeur
to persecution, although delusions of persecution
may engraft themselves upon or run side by side

with the predominant ambitious diseases. The
emotional basis of ambitious paranoia is pride, and
every phase of human vanity and aspiration is re-

presented in the delusions of the patients. There
is, moreover, considerably less logical acumen
displayed in the explanations of their beliefs by
such patients than in the case of the subjects of
persecution. Many of them, without any regard
for accurate genealogical detail, affect to be the
descendants of historical personages. They have
no compunction in disowning their natural parents
or explaining that they have been ‘ changed in

their cradles,’ in order to account for the fact that
they are of exalted or even of royal birth. Domi-
nated by such beliefs, paranoiacs have been known
to travel all over the world in search of confirma-

tion of their delusions. It is people of this kind
who drop into the ears of confiding strangers vague
hints as to their exalted origin and kindred, and
who make desperate and occasionally alarming
attempts to force their way into the presence of

princes and rulers. The sphere of religion affords

an endless field for the ambitious paranoiacs, and
some of them may even aspire to divine authority;
but, as a rule, the true paranoiac does not lose touch
with earth. The more extravagant delusions of
persons who call themselves by divine names and
assume omnipotent attributes are usually found in

patients who have passed through acute attacks
of such insanity as mania or ‘ dementia proecox,’

and who are mentally enfeebled.

A not uncommon form of paranoia, combining
both ambition and persecution, is where the sub-

ject believes that he is a man of unbounded wealth
or power, of the rights to which lie is, however,
deprived by the machinations of his enemies.

These patients frequently obtain through auditory
hallucinations the knowledge on which they base
their delusions. They are often so troublesome,
threatening, and persistent in their determination
to obtain redress for their imagined wrongs that
in the public interest they have to he forcibly de-

tained in asylums. On the whole, however, the
ambitions paranoiac is not troublesome, hut calm,
dignified, self-possessed, and reserved on the sub-

ject of his delusions. He is usually capable of
reasoning as correctly and of performing work as
efficiently as ordinary people. Many of them,
however, while living in society, are liable to give
expression to their delusions under the influence

of excitement, or to behave so strangely and un-
conventionally on unsuitable occasions as to render
their seclusion either necessary or highly desirable.

3. Amatory paranoia.—A distinguishing feature
of this form of paranoia is that the subjects are
chivalrous and idealistic in their love. Some of

them believe that they have been ‘ mystically ’

married to a person of the opposite sex, usually in

a prominent social position. The fact that they
may have never spoken to or perhaps never seen
the person in qnestion is immaterial. The con-

viction that their love is reciprocated and the
relationship understood by the other party is un-
shakable, and is usually based upon suppositions

that to a normal mind would appear either trivial

or wholly unreal. The object of affection, if not
mytlucal or of too exalted a position to he ap-
proached, is not infrequently persecuted by the
admirer, who takes every opportunity of obtruding
personally or by letter the evidences of an ardent
adoration. The situation thus created can easily

become complicated and embarrassing before it is

realized that the persecutor is insane.

The subjects of this form of paranoia are in

the majority of instances unmarried women well

advanced in years who have led irreproachable

lives, or men of a romantic disposition who
have lived their mental lives more in the realm
of chimeras than in the regions of real facts.

4. Litigious paranoia (paranoia querulans).

—

The clinical form of litigious paranoia presents

uniform characteristic features which are recog-

nized in every civilized community. The basic

emotion is vanity, hut added to that is a strong

element both of acquisitiveness and avarice. More-
over, the subjects are, as regards character, per-

sistent, opinionative, and stubborn. When these

qualities are superadded to a mind of the paranoiac
type, which, as has been pointed out, is more
influenced by the passions or emotions than by
ordinary rational considerations, it can readily be
appreciated that the subjects are capable of creat-

ing difficulties and anxieties which sooner or later

may lead to their forcible seclusion in the interests

of social order.

It is important to observe that the rights to

which such people lay claim, or the wrongs of

which they complain, may not necessarily he
imaginary. But, whether imaginary or real, the

statement of their case is always made to rest upon
some foundation of fact, and is, moreover, pre-

sented, if not with ability, at any rate with
forensic skill and plausibility. As the litigants

are one-ideaed and capable of seeing only one side

of the case—their own—and as they are actuated
by convictions which preclude feelings of delicacy

or diffidence, they ultimately succeed in obtaining

a hearing in a court of law under circumstances

which would have discouraged any normal indi-

vidual. Once in the law-courts, their doom is

sealed. Neither the loss of the case nor the
payment of heavy expenses has any effect in

disheartening the litigant, who carries his snit

from court to court until the methods of legal
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appeal are exhausted. The suit may be raised

again and again on some side issue, or some differ-

ent legal action may bo initiated. In spite of the
alienation of the sympathy of his relatives, and
the advice of his friends and lawyers, the paranoiac
continues his futile litigation in the firm belief that
he is only defending himself from fraud, or seeking
to regain his just rights. After exhausting his

means and perhaps those of his family, and finding

himself unable to continue to litigate to the same
advantage as formerly, delusions of persecution
begin to establish themselves. He accuses the
judges of corruption and the lawyers of being in

the pay of his enemies, and imagines the existence
of a conspiracy to prevent him from obtaining
justice. One of two things usually happens at this

stage. Though well versed in legal procedure, he
may one day lose self-control, and in open court
resort to threats of violence. He is then probably
arrested, and may on examination be found insane
and committed to an asylum. Another not un-
common result is that, finding himself non-suited
in a court of law, he commits a technical assault
upon, it may be, some high legal functionary, or
on some person in a prominent social position, with
the object of securing an opportunity of directing
public attention to his grievances.

Paranoia is generally a hopeless affection from
the point of view of recovery. From what has
been stated regarding its genesis and slow develop-
ment it is apparent that no form of ordinary
medical treatment can be of the least avail in

modifying its symptoms. The best that can be
done in the interests of the patients is to place

them in surroundings where they can be shielded
from influences which aggravate their delusions,

and in other respects to make their unfortunate
lot as pleasant and easy to endure as possible.

IV. Tim TOXIC INSANITIES.—In this division

are included those forms of mental affection which
we know to be associated with the presence of

toxic substances within the body. Among these

substances are the poison of infective fevers and
of syphilis, the auto-intoxication of the body by
waste products, as in fatigue, the disturbance of

metabolism by shocks, either physical or mental,
or by exhausting and wasting illnesses, and,

finally, the poisoning of the system by the habitual
abuse of such drugs as alcohol. Such a number of

causes necessarily produce different clinical symp-
toms, which for convenience and clearness have
been labelled as distinct varieties of disease. It is

manifest that only the typical forms can be dealt

with here.

There are certain general symptomatic features

common to all these affections. On the mental
side there is more or less marked confusion of

ideas, in striking contrast to the mental clearness

found in patients labouring under the so-called

acquired insanities, especially in the manic-
depressive and paranoiac groups. The mental
state is dreamy, thought is dissociated, speech is

incoherent, and memory is blurred. There is

great restlessness of an aimless character, accom-
panied often by mental and physical uneasiness,

or pain, or an anxious emotional state. False
sense-perceptions amounting to hallucinations,

accompanied by delusions of a passing kind,

are common. All the mental manifestations are
further coloured by the bodily weakness which is

present. On the physical side there are grave
bodily symptoms, characterized either by fever

and prostration, or by slow, chronic changes and
wasting of the tissues. There is always a ten-

dency to destruction of the finer nerve elements
and cortical cells of the brain. In the acuter loims
the prognosis is always serious, but the course is

more rapid, and recovery often takes place. Tn

the more chronic forms, such as chronic alcoholism
and general paralysis, the prospect of recovery is

almost hopeless.

1. The delirium of fevers.—This delirium is

typical of the whole of the toxic insanities. The
delirium varies greatly in different fevers, being,
as a rule, more severe in typhus and certain types
of smallpox, and less severe in the milder exanthe-
mata, such as measles or scarlet fever. Much,
however, depends upon the individual resistance
of the nervous system to the influence of the toxin.

Some persons, children in particular, tend to become
confused and delirious when subjected to the
action of any disease poison, e.g. pneumonia or

influenza, which raises the temperature of the
body. The delirium generally subsides after the
crisis of the fever.

2 . Septic delirium.—Delirium is also apt to

occur when the system is invaded by certain
poisonous micro-organisms. This condition is fre-

quently observed in the blood-poisoning arising

from wounds, in puerperal conditions, and in

purulent affections of the pleural and abdominal
cavities, and in some conditions unaccompanied by
purulent inflammation. The puerperal insanities,

because of their frequency, are important ; but
there are various forms of this disease. In pre-

disposed individuals, insanity may occur during
pregnancy, especially in the later months ; at the
time of parturition the ordinary forms of manic-
depressive insanity may occur. The shock of
parturition may induce the symptoms of exhaus-
tion delirium, or the system may become infected
by some pathological micro-organism which may
occasion an attack of septic delirium. It is with
the last variety that we are at present concerned,
because it is in all respects similar to the other
septic deliria associated with blood-poisoning as
distinct from the delirium of fevers. The mental
symptoms of septic delirium reach their climax of

intensity very rapidly after infection, though in

some cases there is a preliminary period of mental
depression, with apathy and listlessness. The
speech is incoherent ; there is great motor rest-

lessness, and a subdued but intense excitement.
Vivid hallucinations of sight and hearing are
present, so that the patient loses touch with the
environment and lives in a world of phantasy.
Sleep is invariably suspended, and the expression
is anxious and morbidly mobile. The bodily
symptoms point to prostration with fever, and the
temperature ranges from 100° to 103° F. or higher.

The pulse is weak and rapid, the tongue furred,
and there is marked loss of appetite. The great
majority of the patients (70 per cent) recover, the
recovery being often preceded by a period of stupor.
In those cases which do not recover, the patients,

as the disease advances, become more and more
prostrate, their movements become more feeble,

and they lapse into coma from which they do not
emerge.

3 . Delirium of collapse (the exhaustion insani-

ties).—These mental affections are most apt to

occur in persons who have been exhausted by long-

continued fatigue, insufficient food, or wasting
diseases ; but they are found most frequently after

the crisis of fevers or during convalescence from
fevers, after surgical operations, injuries of a

severe kind, or shocks. The insanity breaks out.

as a rule, with suddenness. The prevailing mental
condition is one of confusion, with excitement,

incoherence of speech, and weakened ideation.

The patients suffer from vague hallucinations,

and not infrequently express delusions of perse-

cution or of self-importance. Such delusions are,

however, fleeting and ill-defined. On the physical

side the patients are weak, and manifest profound

disorder of nutrition ; the pulse is feeble and slow.
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the pupils are dilated, and the skin is clammy ;

the tongue is furred, and the appetite so perverted
that the patients are av erse to taking food. The
great majority of the patients recover, but the

piognosis is by no means always favourable.

\Vhen the predisposing cause has been compara-
tively slight, as, e.g., influenza or pneumonia, the
patients rapidly recover; but, when it has been
prolonged and grave, as, e.g., some forms of

typhoid fever, long-continued wasting illnesses, or

severe injuries, the prospect, depending always
upon the patient’s strength, is more grave.

4 . Alcoholism.—Many other drugs besides alco-

hol, when habitually taken into the system, may
produce chronic poisoning, accompanied by mental
disturbances

;
but, in view of their greater fre-

quency, the effects of alcohol only will be referred

to here.

(a) Ordinary intoxication.—Alcoholic intoxica-

tion is itself an insanity, and a person who drinks
himself from sobriety into unconsciousness passes
through many phases of mental alienation. In
certain predisposed or degenerate persons, ordinary
alcoholic intoxication may develop great excite-

ment, with a tendency to violence. In this con-

dition, of which the patients retain but a confused
recollection, serious crimes against others, or

suicide, may be committed.
(4) Acute alcoholism (delirium tremens) is the

result of excessive drinking, hut it is a secondary
and not a direct consequence of alcoholic poisoning.
For instance, a person who has drnnk to excess,

but who has abstained from alcohol for several

days, or even for several weeks, may, after some
physical shock, such as a surgical operation, an
illness like pneumonia, or a bodily injury, develop
the symptoms of acute alcoholism. Such an onset

points to a secondary toxremia from the intestinal

canal, for alcohol is very rapidly eliminated from
the system. The chief mental symptoms are vague
terror, mental distress, and confusion of ideas.

Tlie.-e symptoms are further complicated by vivid

hallucinations of the senses, especially of sight

and hearing. The dangers attending the mental
symptoms of acute alcoholism are the violent

impuKes to which the patients are liable—impulses
to homicide and suicide. These impulses are partly
obsessional, but they are undoubtedly often the
result of the despair produced by the hallucina-

tions. The chief bodily symptoms are insomnia,
want of appetite, great thirst, and trembling or

twitching of the muscles. The danger accom-
panying the physical symptoms is death from
heart failure, from pneumonia, or from nervous
exhaustion. Under suitable medical treatment

the great majority of the patients recover.

(,') Dipsomania.—Dipsomania is really more an
obsessional condition than an alcoholic disease,

hut it is more convenient to consider it here.

Probably all the subjects have a hereditary pre-

disposition to alcohol, but the chief inherited

quality is an instability of the nervous system

which renders them liable to obsession, and con-

sequently to impulse. The impulse to drink prob-

ably would not appear in a person who had never

experienced the pleasurable effects of alcohol, but

an attack may occur suddenly in a predisposed

person of perfectly irreproachable character. There
are generally, however, exciting cau-es, su-h as

moral shocks or strain or physical illness, and the

attack is Usually preceded bv malaise or mental
depression. The attacks usually last several weeks,

often with short intermissions, during which the

patient strives with all his might to overcome

his obsession. According to circumstances and
the environment, the attacks tend to become
more numerous or less frequent. If the former,

then rapid physical and mental deterioration takes

place, and the case becomes hopeless ; if the latter,

(unfortunately the minority), the patient may ex-

perience only one or two attacks and afterwards be
immune.

(d) Chronic alcoholism i- a somewhat vague
term including numerous conditions. It may he
defined as a condition of mental deterioration,
emotional depression, and enieehlement of the
will, with a progressing tendency towards demen-
tia, met with in persons who have habitually used
alcohol to excess. The enieehlement oi' the will-

power, which is the cardinal mental symptom, is

not confined to the inability to resist the craving
for alcohol, but extends into all the social and
business relations of the individual. So much is

this the case that the subjects are apt to become
the tools or dupes of other people. In more
advanced types of the disease there is loss of

memory, especially for recent events, with con-

fusion of ideas. The bodily symptoms aie also

characteristic, and include tremor of muscles,
weakness of certain muscle groups, various sen-

sory disturbances, and, not infrequently, epilepti-

form seizures. Certain internal organs, especially

ihe liver, kidneys, and heart, are liable to organic
disease. The condition is incurable.

5 . General paralysis.—While modern authori-

ties have long been agreed that syphilis is the
antecedent cause of this disease, the recent dis-

covery by Noguchi of the spiroehrete of syphilis

(Treponema pallidum )
in the cerebral tissues of

persons dying of general paralysis has placed

)>eyond doubt the fact that the disease is of direct

syphilitic origin. General paralysis is a disease
chiefly of middle life, occurring most often between
the ages of 35 and 45. It is a disease of modern
civilization, and affects chiefly persons residing in

indnstrial urban centres. It may be stated gener-

ally that it does not exist in the remoter rural

parts of England, or of Ireland, or in the High-
lands of Scotland. The male sex is more liable

than the female. General paralysis is a subacute

inflammatory disease of the brain, occasionally

involving the spinal cord and the larger nerve
trunks. It is characterized by the concomitant
appearance of mental and physical symptoms. On
the mental side there is progressive dementia, to

which is superadded, in the majority of instances,

insanity of the maniacal, melancholic, or confu-

sional type ; on the physical side there is weakness
of the muscles and incoordination of movement,
with partial degeneration of the osseous, carti-

laginous, and muscular tissues.

For clinical purposes the disease is divided into

three stages, although a prodromal stage is also

recognized. The symptoms of the first stage are
chiefly mental, although certain bodily symptoms
can be detected by medical experts, or by the near
relatives of the patient. These bodily symptoms
vary, but they may include lassitude, headache of

a severe type, nervous pains, or epileptiform 1011 -

vulsions. Insomnia is almost always a feature of

the early period. Mentally, while the intelligence

remains apparently uriimpn'ued, the patient-, .-re

usually conscious of defects of iimmoiy. rove-thug

themselves in odd and uu-v tountable kip-e - in

writing, in spelling, or in the pertormanee ot then

ordinary routine duties. The cluet change, how-
ever, is in the moral character: at home the

patient is irritable, and occasionally viuhir:
among strangers he is facile, versatile, and e.isi'y

led astray. Gradually th<ne develops in typical

cases a condition resembling simple mania, vviih,

however, a certain amount of mental confii-'-m

depending upon the underlying condition m :;o-

gressive dementia. Debi-im.-. of gvcndtiu
common in this stage; the— li— u-ion-,, v-hlelt

lesult from the prcdomim.ig st-ge of -I
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exaltation, do not always exceed the bounds of

possibility and credibility. It is important to

bear in mind that the insanity of the first stage

may he a simple mental contusion witiiout any
conspicuous feature, or may be of the melancholic

type. The latter forms are more common in

females. Towards the end of the first stage, the

affection of the innervation of the muscular mechan-
ism becomes more pronounced. The muscles of

the face show tremulousness, and the speech be-

comes incoordinate. Difficulty is experienced by
the patient in pronouncing certain words, such
as ‘artillery,

1

‘British Constitution,’ ‘incompati-
bility,’ etc. The staccato manner of pronouncing
such words is characteristic of the disease.

In the second stage, the mental weakness and
confusion are more marked, the delusions become
extravagant and absurd, and the conduct of the

patient uncertain and foolish. He is apt to steal

useless objects, to stuff his pockets with rubbish,
and to lose all sense of propriety, especially with
regard to instinctive human habits. The embar-
rassment of speech becomes painfully apparent,
and the muscular incoordination becomes so great
that the patient loses the power of performing
accurately such habitual movements as buttoning
clothes or untying knots. The handwriting be-

comes shaky and unrecognizable, the gait ataxic,

and all muscular movements feeble
;
towards the

end of this stage there appear convulsive seizures

which are known as congestive attacks, and which
appear to accelerate greatly the downward course

of the patient’s strength.

The state of mental weakness and confusion
reaches its acme in the third stage. The patient

appears to be devoid of emotion, sentiment, or

memory, and the only animal instinct which seems
to remain is that for food. The physical .symp-

toms of the third stage are characterized by a
progressive weakness and paralysis which necessi-

tate ultimately the patient’s continued confinement
to bed. The third stage terminates his life. He
usually dies in a convulsive seizure, or from ex-

tension of the disease to some vital centre in the

brain, or from blood-poisoning or pneumonia.
General paralysis is the most fatal of all diseases,

for no authentic instance of recovery is known.
The average duration is from 2 to 3 years in the

male, and from 3 to 4 years in the female.

V. INSANITY CONNECTED WITH THE NEUROSES.
— 1

There are many forms of neurosis, but the types

with which insanity is most usually associated are,

in order of importance, epilepsy, hysteria (q.v.),

neurasthenia, and chorea. It must he remembered
that the majority of persons who are the subjects

of the neuroses do not become insane. As epi-

lepsy is the most important of ail the neuroses,

and the one most commonly associated with in-

sanity, it alone will be described here.

Epilepsy is a disease which is characterized

by convulsions of a definite type, or by sudden and
temporary loss of consciousness without convul-
sions. The former is known as the ‘ grand mal,’

the latter as the ‘petit mal.’ In the severer form
the patient falls to the ground and is violently

convulsed; in the milder form he does not usually

fall
; he is suddenly overwhelmed with mental

darknt.-s, but alter a few seconds he is able to

continue the work in which he may have been
engaged at the time of the seizure. The two
forms of lit are often combined in the same indi-

vidual. As a rule, beyond the congenital degener-
acy or mental deterioration, to which reference
will lie made, the subjects of epilepsy' who mani-
fest insanity are free from mental symptoms in the

interval between the seizures. Mental disturb-
ances are most commonly observed either immedi-
ately preceding the fit, immediately succeeding it,

or replacing it. The last form is designated
‘larvuted’ or ‘masked’ epilepsy. Of all the

forms of insanity accompanying the fit, eitliei

before or after it, mania is the most common.
The kind of mania varies, not only in different

cases, bat very markedly in the same cases at

different times. From mere irascibility with
capricious conduct it may vary to tire most violent

excitement, incoherence, and fury. But insanity

does not always accompany the fits in the same
person, and an epileptic may be free from it for

long periods notwithstanding the regular recur-

rence of the fits. The insanity may then occur

quite suddenly' and be attended by' acts of violence

of which the patient retains afterwards no recol-

lection. In the pre-epileptic mania the mental
symptoms usually' come on gradually, and may
last a few days preceding the lit ; the post-epileptic

mania, on the other hand, is sudden in its onset,

and usually of very short duration.
Another, but less common, post-epileptic form

of insanity is stupor. When stupor occurs it is

moie persistent in its duration than mania, and
may be accompanied by hallucinations and a
tendency to automatic impulsive action.

The least common form of insanity connected
with epilepsy is melancholia, which is not a passing
insanity aceompany'ing the fits, but a progressive,

chronic, and usually incurable condition.

Many epileptics exhibit mental degeneracy of a

congenital kind which manifests itself by certain

oddities and eccentricities of conduct, want of

self-control, and instability of the emotions. An
extreme form of degeneracy is observed, in epi-

leptic idiots where epilepsy is superimposed upon
a markedly degenerate physical and mental con-

stitution. On the other hand, epilepsy is often

the cause of mental deterioration. Under the

inliuence of repeated attacks the mental faculties

tend to become enfeebled : the patients gradually'

become more and more demented ; their move-
ments lose energy ; and the facial expression
reveals a condition of feeble-mindedness. Sooner
or later, in greater or less degree, all prolonged
cases of epilepsy' tend towards mental feebleness

and mental deterioration. Generally speaking,
the younger the age at which epilepsy' occurs, the
greater the tendency to mental enfeeblement be-

cause of interference with mental development.
When it occurs in infancy' or childhood, the normal
development of the brain is more or less arrested,

with the result that idiocy or imbecility may be
produced in otherwise normal children. Recovery
from epileptic insanity is rare. The insanity de-

pends upon the recurrence of the seizures, and
epilepsy is a chronic persistent disease.

VI. Insanity caused nr gross lesions of
the brain.—i. Of these various lesions, apoplexy
is by far the mostcommon in ordinary life. ‘ Apo-
plexy’ is a vague popular term which in medical
nomenclature is generally divided into two dis-

tinct lesions
:
(a) liieinorrhage from a bloodvessel

within the skull, and (6) the blocking of a small

artery supplying an area of the brain. Although
any cerebral artery may' become diseased, the most
commonly affected artery is the middle cerebral ;

and, as it supplies the motor cortex of the brain

and the chief basal ganglia, the symptoms are

usually well marked, ami depend upon the branch
of this artery affected. In lneniorrhage, or block-

ing of the branches of this artery', there is generally

paralysis of some limb or poition of the body; as

in every' cerebral affection, the resulting mental

symptoms depend upon the health, age, and state

of nutrition of the brain. If, t'-ff., the person is

young and the lesion slight, complete recovery

may take place ; on the other hand, if the arteries

are atheromatous and the brain ti'Sues feeble.
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recovery does not take place so readily, if at all.

In a typical case of apoplexy occurring after middle
life, there ensues as an almost invariable result a
certain amount of dementia accompanied by emo-
tional disturbances. Depending upon the nature,
situation, and extent of the lesion there may also

occur loss of memory, mental confusion, and an
Impairment of judgment. Again, in most of the
older patients the mental enfeeblement is slowly
progressive, but in the majority of the younger
cases and sometimes, though exceptionally, in the
older cases, the condition is not progressive.

Apoplexy may be followed by any of the chief

forms of insanity. Perhaps the most common form
is mania which is greatly modified by the under-
lying condition of dementia. The mania is char-

acterized by a noisy excitement accompanied by
restlessness, and illusions or hallucinations of the
senses. The symptoms are usually more accentu-
ated during the night, so that it is not uncommon
to find a patient either quiet or slightly excited

during the day become noisy and sleepless during
the night. This form of mania is also often inter-

mittent, the attack lasting for two or three weeks,
followed by a period of calm which, however, cannot
be regarded as a true lucid interval. Melancholia
is less frequently an accompaniment of cerebral

lesions of this kind. It is usually acute in appear-
ance, but there is probably less mental distress

than the restlessness and noisy emotionalism of

the patient would lead one to suppose. Delusions
with visual and auditor}' hallucinations may also

he met with as a result of such lesions. The
delusions are of the persecutory form, bat are
irregular and badly systematized.

2. With regard to the insanity arising from
tumours and injuries to the head, it may be said

in a word that it is very irregular and difficult to

describe. In cerebral tumour, by far the most
common form is a progressive enfeeblement ending
in complete dementia. Traumatic injuries may
undoubtedly cause a confusional insanity in pre-

disposed persons, immediately following the injury.

Where a portion of the skull has been depressed

and affects the brain, serious cerebral affections

may be caused, which are relieved by operation.

In the class of case in which insanity is said to

occur long after the receipt of the injury, some
excusable doubt has been cast upon the relation of

the injury to the mental trouble. It is believed

by many authorities, however, that profound moral
deterioration accompanied by impulsive tendencies

may supervene as a result of injuries to the head
received years previously.

VII. Senile insanity.—The insanity of old

age has been divided into : (a ) cases in which there
is no dementia present, and ( b ) cases in which
dementia is the most prominent mental symptom.

(u) In the first class any form of insanity may
be observed, but by far the most common are mania
and melancholia. The mania usually presents

itself in an acute form, the patients being restless,

confused, and often troublesome and destructive in

their habits. The subjects are generally heredi-

tarily predisposed, or have suffered from mania at
previous periods of their lives. The melancholia
is also acute. The patients present a debilitated

appearance, and suffer from delusions of persecution

and from hallucinations of hearing. Melancholia
in senile persons is not so favourable as mania so

far as recovery is concerned, and either lasts a long
time or becomes chronic.

(6) The second class, who present dementia, owe
their condition to advancing age, which varies in

its onset according to the cerebral integrity of the

individual. In some cases it occurs as early as 50,

in others as late as 90. Snperadded to this

dementia there may he either mania-melancholia
or a form of systematized delusional insanity. The
mania and melancholia correspond closely to the

types already described as accompanying gross

lesions of the brain. Systematized delusions may
take the form of either persecution or ambition.

In the former type the patients are in constant
dread of being robbed. They may hide their more
valuable possessions in out-of-the-way places which
on account of their faulty memory they are after-

wards unable to find ;
or they barricade their house

or room doors to prevent the ingress of imaginary
thieves or robbers. The delusions of ambition
usually exist side by side with those of persecution,

and are generally accompanied by hallucinations

both of a pleasant and of a disagreeable character.

The progress of senile insanity combined with
dementia is always unfavourable.
For primitive views concerning the insane, cf.

the various sections of art. Possession'.
Lithraturh.—L. Bianchi, Text-Book of Psychiatry ,

Eng. tr.,

London, 1905 ; L. C. Brnce, Studies in Clinical Psychiatry

,

do. 1906 ; T. S. Clouston, Clinical Lectureson Mental Diseases*,

do. 1S96 ; M. Craig:, Psychological Medicine, do. 1905 ; B. Hart,
Psychology of Insanity , Cambridge, 1912 ;

E. Kraepelin, Psy-
chiatric*, Leipzig, 1913 ; J. Macpherson, Mental Affections,

London, 1S99; H. Noguchi, Serum Diagnosis of Syphilis and
Luetin Reaction 3

,
do. 1912; W. H. B. Stoddart, Mind and

its Disorders 3, do. 1912. J. MACPHERSON.

INSPIRATION.
Primitive.—See Possession (Primitive).

Christian (Protestant) (J. Steahan), p. 346.

Christian (Roman Catholic) (E. L. van Bece-
laere), p. 350.

INSPIRATION (Protestant doctrine).—Pro-

testant scholars of the present day, imbued with
the scientific spirit, have no a priori theory of

the inspiration of the Bible. They do not attempt
to define the term by abstract reflexion. Their
method of inquiry is critical and inductive, not

metaphysical and deductive. They do not, of

course, attempt to make the mind which receives

and weighs evidence a mere tabula rata—that is

neither possible nor desirable—but they do their

best to free it from prepossessions and presupposi-

tions. They reject every foregone conclusion as

to the mode and shape in which God must reveal

His ways to men. They do not open any book of
;

Greek and Roman.—See Possession (Greek and
Roman).

Hindu (A. S. Geden), p. 352.

Japanese.—See Possession (Japanese).

Muslim (E. Sell), p. 354.

the OT or NT with the feeling that they are hound
to regard its teaching as sacred and authoritative.

They yield to nothing hut what they regard as

the irresistible logic of facts. They feel that, if

they are not convinced of the inspiration of the

Bible by its intrinsic merits, they cannot he legiti-

mately convinced in any other way. And, if in the

end they formulate a doctrine of the Divine influ-

ence under which the Scriptures were written, this

is an inference from the characteristics which, after

a free and fair investigation, they are con-trained

to recognize.

The time of privilege and prestige among books is

I past fur them. The attitude of all liberal thinkers
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towards the Scriptures was admirably indicated half

a century ago by Richard Rothe

:

‘ Let the Bible go forth into Christendom as it is in itself, as

a book like other books, without allowing any dogmatic theory
to assign it a reserved position in the ranks of books : let it

accomplish what it can of itself through its own character and
through that which each man can find in it for himself : and it

will accomplish great things ’ (quoted by W. N. Clarke, The Use
of the Scriptures in Theology, p. 154).

Some believers in inspiration prefer to avoid * the
ancient, ambiguous, confusing word.’ They think
that this word
‘has lost its clearness without losing its claim : it bears the
urgency of sacred tradition after definableness has forsaken it

:

it is now an enemy to clear thought, and a misleading guide to
reverence for the Scriptures. It will be a good day for theo-

logy, and for religion, when we fearlessly take the Bible for

exactly what it is, with an abiding value resident in itself’

(ib. 155).

The term ‘inspired of God’ (Oe&irpevaroi) is, how-
ever, used in the Bible itself (2 Ti 316

) ; and if, after

the application of the most rigid tests, inspiration

is proved to he a fact, it is better not to abandon
the accepted word, but, if possible, so to re-mint it

as to free it from all misleading associations.

x. Inspiration and experience.—It is through an
experience of the spiritual power of the Bible that
the term first comes to have a real meaning. Some-
thing more than the ‘ criticism of pure reason 1

is

required for the correct and just valuation of the
Scriptures. They make their appeal not only to

the intellect but to the imagination, the heart, and
the conscience. Their light is for the seeing eye,

their message for the spirit which hungers and
thirsts after righteousness and truth ; and it is the
testimony of one generation after another that
through the Scriptures God finds the soul and the
soul finds God.
Two Christian utterances may be regarded as typical. In his

Letters on the Inspiration of the Scriptures (Letter i.), Coleridge
tells how he re-read the books of the Old and New Testaments,
each book both as a unit and as an integral part, and then he
continues :

* Need I say that I have met everywhere more or
less copious sources of truth, and power, and purifying im-
pulses ; that I have found words for my inmost thoughts, songs
for my joy, utterances for my hidden griefs, and pleadings for

my shame and my feebleness? In short, whatever finds me,
bears witness for itself that it has proceeded from a Holy Spirit,

even from the same Spirit, which remaining in itself yet re-

generated all other poicers, and in all ages entering into holy
souls maketh them friends of God and prophets (Wis T&).* ‘ If

I am asked,* says W. R. Smith, * why I receive Scripture as the
Word of God, and as the only perfect rule of faith and life, I

answer with all the fathers of the Protestant Church. Because
the Bible is the only record of the redeeming love of God, because

in the Bible alone I find God drawing near to man in Jesus
Christ, and declaring to us in Him His will for our salvation.

And this record I know to be ti Tie by the witness of his Spirit
in my heart, whereby I am assured that none other than God
Himself is able to speak such words to my soul* {Exp. rv. x.

[1894] 250).

2. Inspiration and ecstasy. — The theory that
inspiration is an ecstasy, or possession, has prob-

ably few advocates to-day. It was the view pro-

pounded by Plato, from whom it was borrowed by
Philo, Josephus, and some early Christian writers.

* God has given the art of divination not to the wisdom, but
to the foolishness of man. No man, when in his wits, attains
prophetic truth and inspiration

; but when he receives the
inspired word, either his intelligence is enthralled in sleep, or
he is demented by some distemper or possession * (Plato,
Timceus, 71). * For a prophet gives forth nothing at all of his
own, but acts as interpreter at the prompting of another in all

his utterances, and as long as he is under inspiration he is in
ignorance, his reason departing from its place and y\ elding up
the citadel of the sonl, when the Divine Spirit enters into it and
dwells in it and strikes at the mechanism of his voice, sounding
through it to the clear declaration of that which He prophe-
sieth * (Philo, de Spec. Leg. iv. 8 [ed. Mangey, ii. 343]). Josephus
takes Balaam as a typical prophet, who spoke ‘ not as master of
himself, but moved to say what he did by the Divine Spirit/ and
makes him express himself thus to Balak :

‘ God is stronger than
my resolve to serve thee. For those who fancy that of them-
selves they can foretell the fortunes of men are all too weak to
help saying what God suggests to them or to resist His will

;

for when He has entered into us nothing that is in us is any
longer our own’ (Ant rv. vi. 5). Athenagoras, the Christian
apologist (e. a.d. 177), said, in reference to the prophets, that,
* while entranced and deprived of their natural powers of reason
by the influence of (ha Divine Spirit, they uttered that which

was wrought in them, the Spirit using them as its instru-

ments as a flute-player might blow a flute ’
(Apol. ix.).

_
Another

favourite figurewas that of aplectrum strikinga lyre (Epiphanius,
Hcvr. xlviii. 4).

This theory commended itself to the Montanists
{q.v.), whose excesses were castigated by Miitiades
in a treatise bearing the title, That the Prophet
ought not to speak in Ecstasy, which recalls the
words of St. Paul, ‘ The spirits of the prophets are
subject to the prophets’ (1 Co 1432 ). Few people
now cling to the idea that the Divine influence

was communicated to the Bible by dictation to its

writers. It is seen that the prophet, the psalmist,

and the apostle are degraded if they are regarded
as the mere mouthpieces or penmen of Deity. In-

spiration does not suspend the powers and faculties

of the soul, but raises them to their highest activity,

the supernatural intensifying the natural. A cog-

nate word to inspiration ($eoirvevo-Tla) is enthusiasm

(iyOovataiTfiSs, from tv and 6 eiis), and the Divine
energy is comparable to a breath which quickens,
a seed which fertilizes, a flame which kindles the
human spirit to the finest issues.

3 . Inspiration and revelation.—Inspiration is the
correlate of revelation. Whenever God revealed
Himself, He inspired men to receive and to com-
municate the revelation. It is a truism that no
lesson, human or Divine, is taught until it is

learned
;
and it is inconceivable that the facts of

the Kingdom of Heaven should have failed to find

appreciative minds. There were seekers ready to
be initiated into the mysteries. Spiritual truths
made their due impression upon the finest minds
in the Hebrew nation and the Christian Church,
in order that they might ultimately make a similar
impression upon all mankind. Amos was disci-

plined to become the stern prophet of Divine right-

eousness. Hosea had an experience which sensitized

his mind to receive a new image of Divine love.

Isaiah’s regal spirit apprehended theDivine majesty.
Paul knew himself to be separated and called that
God’s Son might reveal Himself in him (Gal l 15'-

).

Rare indeed were the minds which at first were
possessed by any new truth, and impelled to utter
it with a power greater than their own. Yet the
Divine influence felt by the few was not essentially
different from that which affected a much wider
circle. Without a general inspiration there could
have been no special one. Behind the inspired
prophets and psalmists of the OT there was the
inspired Hebrew nation, and behind the inspired
apostles there was the inspired Christian com-
munity. The organ of revelation was never a
solitary visionary. It was in the religious con-
sciousness of the many, purifying itself in the life

and the teaching of their noblest representatives,

expanding itself from age to age, and ultimately
concentrating and consummating itself in the Gos-
pel of Jesus Christ, that the voice of God was heard.

4 . Inspiration and literature.—It is self-evident

that the true medium of revelation is not a book,
but a man. Inspiration is a condition of the soul

in relation to God, and can be ascribed to a roll or

book only in so far as this is the record of a vital

experience. It wras not into prophecies and his-

tories, laws and psalms, gospels and epistles, that
the Spirit of God was directly breathed, but into

their authors. The living truth ahvays shaped
itself first in some living mind, and whether it

was published viva voce or by writing was imma-
terial. As a means of preserving the truth the art

of writing was of immense value, but it could make
no difference to the inspiration.

' The authority of the word written was precisely the same as

that of the word spoken, neither less nor more. It was inherent

in the person who wrote or spoke, and was derived from the

special action upon that person of the Spirit of God ’ (W . Sanday,

Jaspiration 3
,
22GL).

5 . In OT.—(a) The prophets are by pre-eminence

the inspired men of the OT. Their inspiration is
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the type of all inspiration. The ‘ madness ’ of the
earlier prophets, such as those among whom Saul
found himself (1 S 10llf

-), had certain well-marked
affinities wit li heathen mantie and with the excesses
of the Muslim dervish, but the inspiration of the
later Hebrew prophets purified itself from that
taint ; and, if the claims which they made can be
established, the Divine influence upon the minds
of men is an indisputable fact. Judged by their

gesta, their credibility is the highest. The estab-

lishment of ethical monotheism as the religion of

Israel was their achievement, and their affirmations
regarding the righteousness and love, the faithful-

ness and holiness of God, are to-day the kernel
of the world’s faith. It was their characteristic

that, instead of reasoning and conjecturing, they
announced and commanded. Each of them spoke
as if he was commissioned to publish the laws of
heaven in the language of earth, as if his mind was
a medium for the transmission of the white light

of eternity. The ideas of which they were the
bearers were not proclaimed as their own pious
opinions or shrewd guesses. They drew a firm

and unwavering distinction between the thoughts
of their own minds and the sacred authoritative
truths which came to them by God’s own prompt-
ing. They thus separated themselves from the
false prophets who uttered the deceits of their

own hearts. The whole fellowship of the prophets,

whose activities extended over several centuries,

made the same claim to inspiration. ‘ Thus saith
the Lord,’ or some equivalent expression, was the
formula with which they habitually introduced
their utterances. And on the fact of their own
consciousness, the belief of their contemporaries,
the unanimity of their testimony, the ethical qua-
lity of their teaching, and the beneficent results

of their labours a strong foundation is laid for the
truth of their assumption that they were the organs
or instruments of the Most High.
‘There is no alternative between accepting this belief as true

and regarding it as a product of mental disease or delusion.

Hut to bring such a charge, not against a few individuals but
against the whole line ot prophets from Moses or Samuel to
Alaiachi, is a step from which most of us would shrink ’ (Sanday,
op. cit. 394).

(b) In what sense and to what extent were the
historians of Israel inspired ? It is a remarkable
fact that the books of the OT from Joshua to the
end of Kings (Ruth excepted) are called ‘ the
Former Prophets.’ Historical criticism justifies

this title, finding, as it does, that all the older

historical writings were the work of men imbued
with the prophetic spirit. That imbuement was
their sole an if sufficient inspiration. They had the
double function of relating and interpreting events,

and as narrators they were dependent upon the

ordinary channels of information—folk-ballads,

oral traditions. State annals, and the like. In
their researches they were as liable as ordinary
historians to fall into errors. Their inspiration did

not fill up lacuna' in their knowledge of events. If

their sources of information were good, their nar-

ratives were full and accurate, but not otherwise.

It is evident that they sometimes glorified the
institutions of which, as patriots, they were justly

proud, and that they frequently idealized the past

by reflecting upon it the beliefs and practices of

a later time. The monuments of Assyria have
shown how unreliable is their chronology. In the
execution of the whole technical part of their

work—the collecting, sorting, and combining of

materials—the scientific historian of to-day finds

many grounds for criticism. Yet their value

remains unimpaired. It is by their insight into

the true meaning of events, their interpretation of

history, anil the lessons which they educe from the

past for the guidance of meu in the present, that
they demonstrate their prophetic inspiration. His- I

tory as well as Nature was for them a hook written
by the hand of God, and their community of

spirit with Him made it possible for them to read
Ilis secrets. The stories which they tell—often
with astonishing dramatic power—might, if other-
wise related, have done infinite mischief, but iu

the light of inspiration the annals of Israel’s

fortunes and misfortunes are so transfigured as
to become the vehicles of spiritual and eternal
truth for all men of all ages.

(c) If a measure of inspiration is also conceded to
the Pentateuch, this cannot mean—except for the
orthodox Jew—that the Torah is still authorita-
tive in matters of conduct and worship. The
ancient Rabbis considered that the highest degree
of inspiration was necessary for the Law, a lower
for the prophets, and only a small degree for the
other Scriptures (called the K‘thubhim, or Hagio-
grapha). The ‘Reform Judaism’ of to-day, on
the contrary, recognizes that the inspiration of

the prophets excels that of the Law, and accord-
ingly would like to see such a revision of the syna-
gogal lectionaries as would do justice to the finest

parts of the OT (C. G. Montefiore, Liberal Judaism,
London, 1903, p. 125 ; see, further, art. Liberal
Judaism). Those elements of the Torah which
have an intrinsic and permanent value—such as
the humane provisions of Deuteronomy—are just

the parts that embody the ideals of Prophetism,
and, for the rest, the ritual of Judaism may be
regarded as a sacred form without which the
volatile spirit of true religion would perhaps have
perished in Israel’s days of tribulation and dis-

tress.

Id) The common origin of certain Chaldcean and
Biblical legends—notably those of the Creation,
the Fall, and the Flood—cannot he disputed ; but,

with all the apparent affinities, which are too close

to be mere coincidences, the stories in Genesis dis-

play a remarkable difference, and the difference is

the measure of their inspiration. The spirit of

true religion penetrated the primitive traditions

of the human race, purified them of their grossness

and polytheism, and brought them into harmony
with the ethical monotheism of the prophets of

Israel.

(e) If one of the marks of a book’s inspiration is

its spiritual power over its readers, no part of the
OT is more fully inspired than the Psalter, which
was originally the hymn-book of the second
Temple, and is now the world’s chief classic of
praise and prayer, giving lyric expression to every
mood of religious feeling, every phase of spiritual

life. Its authors were the successors of the
prophets. It need not he denied that some of

them had a primary inspiration, a direct and
original insight into the things of God ; hut as a
class they were poets and singers who assimilated

the characteristic ideas of the prophets and applied

them to all the varied relations of human iife. The
products of their secondary inspiration are certainly

not inferior in practical value to those of prophecy.

Expressing for every man the grief of repentance
and the joy of forgiveness, the agitation of doubt
and the serenity of faith, the agony of spiritual

abandonment and the rapture of communion, the
Psalter bears on the face of it the unmistakable

stamp and sign of the Spirit of God. Not that
every psalm is equally inspired, or that every
sentiment can be endorsed by a Christian.

*We cannot and we do not mean that the passages which
3how an ignorance about the immortality of the soul, or the
passages winch breathe out cursings and thre.mmr.gs aoainst
personal enemies, are in any sense whatever the words or the
utterances of Clod’ (R. F. Horton, Inspiration and the Bible,

Hit.).

(/) The inspiration of the Wisdom lib rat arc—
Proverbs, Job, Ecclesiastes—is for the most part
secondary. Impregnated with the ideas of a
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religion whose first principle is the fear of the
Lord, the writers apply tlieir minds now to the

ordinary questions of conduct in the household
and in society, now to the world’s ultimate

enigmas of sin and suffering, of life and death, and
nearly always as sages observing, reflecting, and
even speculating, rather than as seers coming forth

from God's immediate presence with authority to

publish new truths in His name. Yet in some of

the noblest passages of Job, where a great mind
wrestling with deep and difficult problems is re-

warded, if not with a satisfying solution, at least

with glimpses of Divine greatness and goodness
which make life’s mystery bearable, and in such
passages as the eighth chapter of Proverbs, where
Wisdom is personified as God’s Master-workman
in creation, the inspiration may be regarded as

primary.

(g) In the Book of Esther, whose eanonieity was
long disputed by the Rabbis, and which Protestant
Christian theologians accepted only in deference to

Jewish tradition, inspiration is at a minimum.
A certain vague doctrine of providence is pre-

supposed, but God’s name is never mentioned in

the story, and no spiritual interpretation is at-

tempted, while the massacre over which the reader
is invited to gloat sends him, by reaction, either
to the critical verdict that one is here perusing
romance and not history, or to the higher criticism

of Marjory Fleming, 1 But then Jesus was not
then come to teach us to be merciful’ (John
Brown, Hone Subsecivce, Edinburgh, 1882, iii.

214). The Song of Songs is instinct with at least

the highest poetic inspiration, and, though the
allegorical interpretation which secured it a place
in the Canon is regarded by Protestants as a mis-

take, it cannot but be welcomed on other grounds,
such as its passionate delight in nature, its en-

thusiastic praise of a pure idyllic love strong as
death and mightier than the grave.
To sum up : the old doctrine of the equal and

infallible inspiration of every part of the OT, with
its correlated doctrine of the absence of inspiration
from every book outside the Hebrew canon, is now
rapidly disappearing among Protestants. There
is, in reality, no clear dividing line between what
is and what is not worthy of a place in the Scrip-

tures. If some of the books of the Apocrypha
could be admitted into the canon, few would be
found to object.

‘ It is out of the question to say that the Book of Esther is

wholly filled with the Spirit of God and the Book of Wisdom
wholly devoid of it. . . . Just as there is a descending scale

within the Canon, there is an ascending scale outside it. Some
of the books in our Apocrypha might well lay claim to a
measure of inspiration’ (Sanday, op. cit. 258 f.).

Further, our leading authority upon the Apoca-
lyptic books finds in their contribution to the
doctrine of immortality ‘a genuine product of

Jewish inspiration,’ and in the ethics of some of

them an advance upon the highest morality of the
OT and a preparation for the Sermon on the
Mount (R. H. Charles, Eschatoloqy-, London, 1913,

pp. 179, 226 ff.).

6. In NT.—The writers of the NT were as
conscious of their own inspiration as those of the
OT. The apostles, like the Lord, spake with
authority. They were not pedants like the scribes.

Whether they used tongue or pen, they somehow
knew that their minds were under the control of

the Spirit of God. (a) St. Paul's claim to teach is

based on a special call and a special endowment.
The gospel which he preaches was not received
from man, but came to him through the revelation
of Jesus Christ (Gal l

12
). He had no need to confer

with flesh and blood. His inspiration was primary,
immediate, and personal. Having drunk at the
fountain-head, he affirms that he and others who
share his inspiration speak ‘ not in the words

which man’s wisdom teacheth, but which the Holy
Spirit teacheth ; comparing spiritual things with
spiritual ’

( 1 Co 213
). Like the OT prophets, he can

in general distinguish clearly between the revela-

tions of God and his own opinions. After express-

ing his preference for the celibate life, he adds,

‘and I think also that I have the Spirit of God’
(1 Co 7*). Evidently there is a borderland between
inspiration and uninspiration, a region in which he
has to tolerate, if he cannot welcome, difference of

opinion, because the oracle is silent. On some im-
portant points

—

e.g. ‘concerning virgins’—he has
no commandment of the Lord, but can only offer

his own judgment for what it is worth (v. 25
). When

he is about to give advice to the brother who has
an unbelieving wife, or the woman who has an un-
believing husband, he is careful to premise that
his counsel is based merely on his own sense of the

fitness of things :
‘ But to the rest speak I, not the

Lord ’ (v. 12f
-)- When, however, he admits that he

speaks ‘ after the manner of men ’ (ivQpwwivov Xeqw,

Kara &v8pwirov Xeyat, Ro 619
,

1 Co 9a, Gal 3 1S
), he im-

plies that, unless he chooses to descend from a
privileged position, he speaks and writes under a
Divine influence to which most men arc strangers.

(6) If the writers of the other Epistles do not
directly refer to their inspiration, this is apparently
because their authority has never, like St. Paul's,

been questioned and resisted. When St. Peter,

St. James, and St. Jude teach and command, warn
and exhort, they expect to be believed and obeyed.
St. John’s claim to first-hand knowledge of Christ
and His gospel is peculiarly impressive :

1 That which was from the beginning, which we have heard,
which we have seen with our eyes, which we have looked upon,
and our hands have handled, of the Word of life . . . declarewe
unto you’(l ,tn ll-S).

(c) The author of the Apocalypse makes a strong,
explicit claim to inspiration. He is a prophet, ami
his book a prophecy (l 3 107- 11 22sf- *• 18f

-). The things
of God are revealed to him when he is ‘in the
Spirit’ (l 10 42 173 21 10

). His letter to each of the
seven Churches is ‘what the Spirit saith.’

(d) Like the OT historians, the Evcmgcli-ts did
not depend on inspiration for any of the facts

which they wished to record.
The Prologue to the Gospel of St. Luke is in this relation

singularly instructive. It indicates that a narrator required to
be in touch with * eye-witnesses, and ministers of the word," and
thus be able to trace the cour-e of all tilings accurately from
the first, before he could ‘write in order.’ Papias of Ifiera-

poiis indicates the source of St. Mark’s information by sating
that this evangelist, ‘having become interpreter of St. Peter,
wrote down, as far as he remembered accurately, the things
said or done by Christ ’ (Eusebius, HE m. xxxix. 15).

Inspiration cannot, and there is no reason why it

should, do the work of memory and research. It

rather makes its presence felt in the spirit which
was breathed into the evangelical narratives, and
which is exhaled from them by the receptive

reader. Two of the evangelists, according to tra-

dition, were themselves apostles, and the other

two belonged to the apostolic circles, St. Luke
being the companion of St. Paul as St. Mark was
of St. Peter. But behind all the narrators was the

Spirit-filled Church, and many parts of the Gospels

are doubtless not the composition of the evangel-

ists themselves, but their transcripts from vivid

traditions, first oral and then written, which had
taken definite shape within the Church as the

result of the apostles’ own preaching and teaching.

It may be assumed that the Logia of the Synoptic
Gospels come, as a whole, directly from Cliri-t

Himself, whose words are the standard of the

highest inspiration. While the Divine power
which seized the OT prophets was intermittent,

and even that which worked in the apostles was
not without breaks and flaws, the inspiration of

Jesus was continuous and perfect. His words are

revelations which touch the common heart of man-
kind as no other utterances of human lips. He is
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the incarnate Word, and no j>ait of the Bible can
be profitably used as a rule of faith and life until

it proves itself to be in harmony with His Mind
and Will.

7. Non-inspired Bible passages.

—

Tried by this

standard, there are not a few passages in the Bible
which cannot be regarded by Protestants as in any
true sense inspired. Its sixty-six books certainly
have not all the same measure of the Divine fire.

Yet the old phrase ‘the inspiration of the Bible’
continues to have a real significance, which is thus
expressed by Sanday

:

* It may be hard to sum up our definition in a single formula,
but we mean it to include all those concrete points in which as
a matter of fact the Bible does differ from and does excel all

other Sacred Books. . . . And if we are asked to define the
measure of this special infiuence, we can see it reflected in that
wide margin which remains when the common elements of the
Biblical religion and other religions have been subtracted and
that which is peculiar to the Bible is left ' (op. cit. 128, 140).

8. Inspiration in the Church and individual.

—

The last matter is the bearing of the doctrine of

inspiration upon the living Church and the indi-

vidual believer. Every Christian is inspired in so

far as he is enlightened and renewed by the Divine
Spirit. It is sometimes maintained that there is

a distinction in kind between the inspiration of

the apostles and that of the ancient or modern
Church. This is probably a mistake. The real

distinction is one of degree rather than of kind.

The inspiration of an apostle should be conceived
as that of a common Christian raised to a higher
power in proportion to bis clearer vision of Christ,
his closer fellowship with Christ, and bis deeper
devotion to Christ.

* This must be insisted on, that the inspiration of the NT
writings is not due to the mysterious endowment of a few
choice souls, but must be traced to the inspired life of Christian
believers of greater or less intensity according to the moral
and religious condition. If the Church of Christ to-day were
as a whole cleaused and renewed, so that a like receptivity
for the divine truth and grace were secured, who can doubt
that the divine activity in the presence and power of the Spirit

of God in man would once more be made manifest ? * (A. E.
Garvie, A Handbook of Christian Apologetic, London, 1918,

P- 66).

Literature. — W. Sanday, Inspiration\ London, 1896

;

R. F. Horton, Inspiration and the Bible, do. 1888 ; C. A.
Briggs, The Bible, the Church, and the Heason, Edinburgh,
1892 ; W. N. Clarke, The Use of the Scriptures in Theology,
do. 1900 ; Marcus Dods, The Bible, its Origin and Nature,
do. 1905 ; James Orr, Revelation and Inspiration, London,
1910 ; P. Gardner-Smith, ‘ Revelation, ‘ in The Parting of the
Roads, ed. F. J. F. Jackson, do. 1912, p. 328 If.

J. Sthahan.
INSPIRATION (Roman Catholic doctrine).

—

i.

In ascertaining what is meant and must be under-
stood by inspiration in Roman Catholic doctrine,

we are helped by several dogmatic definitions issued

at different times. For the Catholic these are
documents of the greatest possible weight and
authority, next to the texts of the Scriptures
themselves, since they are accepted by all, within
the Church, as pronouncements of an infallible

authority. All are of a comparatively recent date

—from which it is plain that the doctrine of in-

spiration remained for many centuries a universally

recognized tradition, and that it was only later,

under the pressure of accidental and historical

circumstances, that it was considered necessary to

crystallize it, partially at least, into a defined

dogmatic form.
The date at which the first authentic doctrinal

statement concerning the Scriptures was issued in

the Church (at the Council of Toledo in 442) 1
is,

accordingly, both comparatively late and compara-
tively early. The eighth anathema then formulated
reads thus :

‘ Si quls dixerit vel crediderit, alterum
Deum esse priscae Legis, alterum Evangeliorum,
A. S.’ (Denzinger, no. 28 ; cf. also no. 707). The

’ ‘

..
r.i: ’edaration is that the one

. ... • .19, note, where the Libcllus
", ... . - ascribed to a Galfiedan bishop

of about the middle of the 5th century.

and only God whom the Christians adore reveals
Himself in both Testaments alike, and that they
are, therefore, of equally Divine authority. Several
similar declarations were made later, at different

times, explicitly stating the belief of the Church
in the Divine authorship of the books of Scripture,
for the detail and text of which H. Denzinger’s
Enchiridion Syrnbolorum 11 (Freiburg, 1911, nos.

348, 421, 464, etc.) may be consulted.
The first definition, however, in which the

doctrine of the Divine authorship is stated with
use of the word ‘ inspiration ’ is the decree of the
Council of Florence for the Jacobites (1441), in

which we read (Denzinger, no. 706) that the Roman
Church
1 Unum atque eundem Deum Veteris et Novi Testament:, hoc
est, Legis et Prophetarum atque Evangelii profitetur auctorem :

quoniam eodem Spiritu Sancto inspirante utriusque Testamenti
Sancti locuti sunt.’

This decree evidently marks an important doc-

trinal advance, since it not only asserts, as a dogma
of faith in regard to the Scriptures, the Divine
authorship, but explicitly assigns inspiration as the
peculiar mode by which it exercises itself. The
same assertion was afterwards renewed by the
Vatican Council in the following terms

:

*Si quls sacrae Seripturae libros integros cum omnibus suis

partibus, prout illos sancta Tridentina Synodus recensuit, pro
sacris et canonicis non suscepent aut eos divinitus inspiratos
esse negaverit : A. S.’ (Denzinger, no. 1809 ; for the Tridentine
Decretum de canonicis Scripturis, see ib. no. 783 f. ; cf. also the
present Pontiff's condemnation of the Modernist assertion,
‘ Nimiam simplicit&tem aut ignorantiam prae se ferunt, qui
Deum credunt vere esse Seripturae sacrae auctorem ’ [16 . no.

2009]).

To the doctrine of the Divine authorship we find

here added the important statement that inspiration
must be held to extend to the books iD their entirety
and including all their parts. It remains, there-

fore, established as an undisputed dogma of the
Catholic Church that God is the author of the
Holy Scriptures through this peculiar mode of

influence to which the Church gives the name,
borrowed from the Vulgate, 1 of ‘inspiration.’

2, The texts that we have quoted thus far

establish the belief of the Church in the fact of

inspiration. But, in order to understand what is

meant by it, and what is the nature of the fact

expressed by that name, we must have recourse to

another doctrinal pronouncement—a definition of

the Council of the Vatican, which is both very
explicit and very guarded. After having once
more re-asserted the Divine character of the books
of the two Testaments enumerated by the Council
of Trent and contained in the Vulgate, as extend-
ing to all their parts, the Vatican Council adds, by
way of explanation

:

‘ Eos vero [libros] Ecclesia pro sacris et canonicis habet, non
ideo, quod sola huraana industria concinnati, sua deinde
auctoritate sint approbate ; nec ideo dumtaxat, quod revela-
tionem sine errore contineant

;
sed propterea, quod Spiritu

Sancto inspirante conscripti Deum habent auctorem ' (Denzinger,
no. 1787). It is plain, from this definition, that in the inter-

pretation of what is meant by inspiration two hypotheses are
excluded. The first is that of what has been called subsequent
inspiration, a theory propounded in 15S2 by the two Jesuits L.
Lessius and J. du' Hamel, in the following terms :

‘ Liber
aiiquis . . . humana industria, sine assistentia Spiritus Sancti
scriptus, si postea Spintus Sanctua testatur ibi nihil esse falsuru,

efficitur Scriptura Sacra.’ Manifestly the Council rejects the
notion of books which were originally human in authorship
being raised, by a subsequent approbation, to the dignity of
sacred Scriptures. The second hypothesis, which is also
excluded by the above definition, is the theory held, at a later
date, by another theologian, J. Bonfrkre, and proposed by him
in the following terms: ‘Hoc modo potest Spiritus Sanctus
scriptorem dingere, ut in nullo eum errare fallive permittat

;

ita ei adgtat ut sicubi videret eum erraturum, inspiratione sua
illi esset adfuturus.' This way of conceiving inspiration makes
it practically identical with the ‘assistance ’ of the Holy Spirit
which the Churtn understands to accompany the Supreme
Pontiff in his ex cathedra definitions, both guiding and pre-

1 Cf. 2 Ti ‘omuis senptura divimtus inspnuta ’ (jraaa
ypatpv OfomevoTos) ; 2 P l-1 ‘Spiritu sancto inspirati locuti sunt
sancti Dei homines* (viro rrnevpaTog ayiov i^epo/xtKK e\d\r

t
(xai/

ajro £eou aftfpyj.TOi)
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serving him from error ;
but inspiration implies more than this.

The meaning of the Council requires something of a higher

order, something positive, not negative ; antecedent, not con-

comitant, a motion sui generis by which man acts as an

instrument, conscious and free, while God remains the primary

and responsible author ;
or, as it has been very happily expressed

by J. R Franzelin (de Div. trad, et script.2, p. 334 f.),
4 Deus esfc

auctor Scripturae Sacrae per conscriptores humanos.’

If the formula of the Vatican Council implies

this much and no more, inspir ation is not necessarily

either a mechanical, automatic performance, in

which the Holy Spirit is the exclusive agent, and
the human writer the mere material writing

machine or ‘ penholder,’ so to speak ; nor is it

necessarily a process of dictation, in which the

writer acts simply as a scribe or registrar of effata,

or oracles, in relation to which he is a mere conscious

but passive recipient. On the contrary, the defini-

tion of the Council does not even require that the

things thus inspired by the Holy Spirit should

always have been new and revealed to the sacred

writer. It may have been so, and in some cases at

least the Council does not exclude such a possibility

;

it might very well not have been, and the Council

says nothing about it.

3. If we seek now to form a theory in harmony
with the definition of the Vatican Council, we can,

by applying to the dogma of inspiration the old

scholastic doctrine of the instrument, give a notion

of it which will appear both very luminous and
very consistent, although this is no longer a matter
of faith, hut merely a theological explanation. An
instrument may be defined as a cause which receives

its impulse and activity from a superiorand principal

agent, in virtue of which it produces the effect of

that principal agent, but produces it according to

its own peculiar mode of action. An instrument

is hound to show the traces of its own particular,

specific, or individual characteristics in the effect

which it produces in virtue of the impulse of the

principal cause. Assuming now that, in the case

of inspiration, God is the principal cause, and man
the instrument, an instrument of a conscious and
free nature, we understand that man will act

through the impulse of God, who superaaturally

inclines his will and illumines his mind to enable

it to grasp, conceive, and view such things as God
desires and in the light in which God means the

agent to do. Sometimes God might reveal to the

mind of the writer new and hitherto unknown facts

or doctrines ;
sometimes He might content Himself

with inspiring him with regard to facts or things

already previously known to him through natural

means. At the same time we shall find no difficulty

in understanding why the result of inspiration, viz.

the sacred book of one writer, is very unlike the

work of another equally inspired writer. The
conscious and free ‘ instrument,’ of which God
makes use, retains his own individual character-

istics, either congenital or acquired, his own
temperament, culture, style, idiosyncrasies, etc.,

which will necessarily be reflected in his work.
Hence the inspired writings of Isaiah must needs
he unlike those of Jeremiah, the Gospel of Matthew
unlike that of John, etc.

4. Such being the most accurate conception of

the Catholic doctrine of inspiration—viz. that God
is the moving agent and responsible author, and
the sacred writer His free and conscious instrument
—we are naturally led to inquire about the con-

sequences that are likely to follow from such
premisses. We have already seen, by referring to

the definition of the Vatican Council, that all the

hooks and all the parts of each book enumerated
as canonical by the Council of Trent and contained
in the Roman edition of the Vulgate are Divinely
inspired. Hence, if a Catholic should convince
himself, through critical researches, that the history

of the adulteress, for instance, in the Gospel of

John, or that the final chapter of the Gospel of

Mark, cannot possibly have been written by the

same authors as those Gospels themselves, he must
nevertheless maintain that they are the work of

some (other equally) inspired writer. But, if we
grant, as we must in the Catholic Church, that

inspiration extends to all the books and to all the

parts of the hooks, it does not necessarily follow

that we are bound to believe that all the things

which we find referred to in them are, by that

very fact, to be declared sacred. Divine, and God-
appointed in themselves, so that God should he

made answerable for every one of them ; the defini-

tion of the Council, at least, does not say so.

Accordingly, Catholic theologians are in the habit

of distinguishing several classes of things, such as

the teachings of faith and morals, the historical or

scientific facts that may he known to the writer by
natural means, the minor details or obiter dicta,

the quotations, etc., and, finally, the words of the

text themselves, and to inquire of each class

separately "whether they too are inspired.

The obvious cause for establishing such distinc-

tions and separate inquiries is the difficulty often

experienced, apparently at least, of reconciling

some statements contained in the Scriptures with
what seem to be the well authenticated and
reasonably certain conclusions of modern science.

The natural tendency of some theologians is to

limit inspiration to such things (viz. dogmatic and
moral teachings) as belong exclusively to the do-

main of revealed religion, getting rid of scientific

or historical objections by asserting that inspiration

does not extend to scientific or historical matters,

even when they are touched upon in the Scriptures.

5.

Previous, therefore, to entering upon the
question whether inspiration extends to the vari-

ous classes of things or facts that can be distin-

guished among the contents of the Scripture, it is

advisable, first of all, to answer the often mooted
and vexed question, Can there he any errors in

Scripture? It is granted on all sides, and the

concession has been officially recognized in the
Encyclical Providentissimus Deus of Pope Leo
XIII., that, once committed to writing, the sacred

text became subject to alterations and vicissitudes,

analogous to those to which all books subject to

repeated transcription are exposed ; that, as a
consequence, some errors foreign to the original

slipped into the copies through the mistakes of the

transcribers, or otherwise. The original text itself

might even contain such expressions or modes of

speech as a fastidious and scientifically trained

mind might consider not strictly and rigorously

accurate from a scientific point of view, since the

authors themselves saw no reason for departing

from the modes of speech that were prevalent at

the time, lest they might uselessly arouse con-

troversies foreign to their main object by osten-

tatiously discarding the received notions in the

minds of their hearers in non-religious matters.

Every one nowadays will grant this. The ques-

tion, however, remains, and must he solved, Can
any inspired writer ever utter a false statement or

perpetuate a positive error ?

The older theologians for whom the problem
did not exist, and those modern theologians who
apparently do not suspect that the question exists,

used to decide the question by simply answering
in the words of Thomas Aquinas (Sum. Theol.,

prima pars, qu. I. art. 10, ad 3) :
‘ Patet quod

sensui litterali sacrae Scripturae numquam potest

subesse falsum.’ The sacred text, giving expression

to an utterance of the first truth, can contain no

error, since God can neither deceive nor ho mis-

taken. Other theologians, however, for whom
the problem does exist, have often endeavoured

to modify' in a more or less subtle way the rigoui
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of the Thomistio axiom, while, of course, claiming
to remain, both at heart and in word, perfectly

orthodox.
As ifc would be tedious to enter upon a detailed historical

j

account o? the various phases of the question, we shall content
j

ourselves with recalling a simple distinction, in which, m our !

opinion, might be found a means of conciliation between the i

opposing parties. If and whenever it is the manifest intention
|

of a sacred author authoritatively to teach U3 a fact, however
slight or unimportant, in any department whatsoever, the
principle of Thomas Aquinas must find its full and irresistible

application. Thus, to use a comparison of Thomas Aquinas
himself, if it should be definitely the intention of the Scripture
to teach us authoritatively that Samuel was realh' the son of
Elkanah, it is impossible that the statement should be errone-
ous, and that Samuel should have been in reality the son of

another. There are, however, obviously many cases when such
an intention is absent, and can be introduced only by arbi-

trarily forcing one’s private view on the text; tile author
writes in conformity with received historical or scientific views,

which are evidently immaterial to his purpose. Who could, for

instance, without assuming to himself the role of an authori-
tative interpreter of the mind of the sacred writer, maintain
that the latter certainly meant to teach us that, at the tattle

of Gifoeon, the sun itself stood still in the heavens in the literal

sense of the words, and that any other interpretation of the
text is positively excluded ?

Briefly, to assert in an absolute manner that
error is compatible with inspiration in the mind
of the sacred writer is to adopt a position which
most Catholic theologians would characterize as
‘ erroneous ’ or ‘ errori proxima,’ as being indirectly

opposed to the Catholic dogma of inspiration. 1 To
maintain, on the other hand, that every statement
in the Scripture must be taken as strictly accurate
in the literal sense in which it appeared in the
original text seems unnecessary, besides being out
of harmony with many clearly established and well
authenticated facts.

It will be enough to note here, by the way, that no one
nowadays thinks of claiming inspiration for any of the versions
of Scripture, either the Septuaspnt or any other ; and, indeed,
the decree of the Cc:""'1 T-""- -he V’-'—-'- of «*

Jerome ‘authentic

’

1 :•* ‘ 1

,

bcing sufficiently acc : 'ir-
itis adopted by the . . I . • -r .!'

6. The question of the compatibility of inspira-

tion with error being thus disposed of by denying
the possibility of any falsehood being authorita-
tively asserted in tiie Scripture, even by mistake,
it becomes comparatively easy to answer the
various questions raised concerning tiie extension
of inspiration to the various classes of subjects
contained in the Scripture. There is really no ne-

cessity for any classification whatsoever. Every-
thing that is contained in the sacred books—be it

dogma, moral precept, historical statement, quota-
tion, or the words themselves—was clearly selected

and pat there by a mind under the actual influence

of inspiration. Inspiration, therefore, must be
understood as extending to everything ; for why,
indeed, ought it to have stopped short at anything
in the sacred text?
Leaving out of account the desire to avoid im-

puting to the Holy Spirit a certain number of

supposed erroneous statements in matters not
strictly religions — a desire which apparently
haunts some minds—there is no class of things

contained in the Scripture to which there is any
apparent reason to deny the benefit of the influ-

ence of inspiration, except perhaps the words
themselves, those material particles, so to speak,

of which the text is composed. Verbal inspira-

tion, indeed, is denied by a large number of theo-

logians, hut mainly on two grounds: (1) it seems
impossible, on that hypothesis, to account for the

diversity of style, which is so marked between two
different authors ; (2) because most theologians are

averse to the notion of dictation, which they con-

1 The recent condemnation of the Modernist proposition

that ‘inspiratio divina non ita ad t tam Scrip: ur.t'n -a raiu

extenditur, ut omnes et sinenhs tins partes ah omni eirnre
I

praemuniat’ expnsslv reprove- that opinion (Denr-war. no.
:

2011; the pronouncement of the 1‘omimssio Uiblica of Chrd
j

June pl'.j may also be consulted in this connexion [i b. no.
j

losop.

sider inseparable from that of verbal inspiration.

But, for any one who has read and understood
our exposition of the theory of the instrument, as

applied to the case of inspiration, those difficulties

do not exist. Inspiration is the same in all sacred
writers, in kind at least ; but its result, the style
and wording of the Divine oracles, ought neverthe-
less to be different, owing to the natural differences
that exist between the various free and conscious in-

struments. An Isaiah and a Jeremiah, a Matthew
and a John, write under the same pervading Divine
influence, but each one in his own natural way,
mcclo proprio. Moreover, the same theory has
nothing in common witli the conception of a dicta-

tion of God to the sacred writer. For to inspire

is to illumine, and to illumine is not to dictate.

Instead, therefore, of conceiving of a kind of dimin-
ished inspiration, stopping short at the selection

of the words, we ought to conceive of a super-
natural influence full and one, pervading the
sacred writing tbronghout, and casting its Divine
splendour on everything contained in it, even the
most minute particles of the sacred text. There
is no necessity to assume that inspiration enlight-

ened the mind of the sacred writer in regard to

his thoughts only, but abandoned him to his own
natural industry when endeavouring to give literary

utterance to his Divinely inspired conceptions.

Literature.—J. B. Franzelin, Tractatus de divina tradi-

tione et scriptural, Rome, 1875 ; F. Schmid, de Inspiration's
Bibliorum rt et rations, Louvain, 1886 ; D. Zanecchia, Divina
inspiratio Sacra: Scripturce, Rome, 1898 ; L. Billot, de In-
spirations Sacra Scripturce, do. 1903 ; C. Pesch, de Inspire-
tione Sacra Scripturce, Freiburg, 1906; P. Dausch, Die
Schriftinspiration, do. 1891 ; K. Holzhey, Die Inspiration
der tail. Schrijt in der Anschauung dea Itittelallers, Munich,
1895. E. L. VAN BECELAEEE.

INSPIRATION (Hindu).—Indian authorities

and scholars in their references to the Hindu writ-

ings draw a clearly marked distinction between
Scripture, revealed and inspired, and other com-
positions which, however great their antiquity and
worth, have, in their judgment and in accordance
with the verdict of tradition, no valid claim to divine

inspiration, or to direct derivation from a super-

human source. The former are irnti, that which
is heard, the human ear receiving the divine voice,

and communicating its message direct to men by
the pen or by oral teaching. The latter are smrti,

that which is stored up in the mind, learning

acquired by observation and study, which is then
delivered as the ripe fruit of human intelligence

and application, moulded and fashioned at the
writer’s will, and presented as the reasoned con-

clusions of his meditation and thought. The
writings known as smrti, therefore, however choice

their theme and style, or however high the regard

in which they are held, occupy an entirely subordi-

nate position of authority. They furnish no proof-

texts, and, great as their popularity may be, they

may not in a formal and strict sense be drawn upon
for the establishment of rule and doctrine. The
theory formulated with regard to srnti, on the

other hand, assumed and taught a doctrine of

literal and verbal inspiration, as consistent and
exacting as lias elsewhere ever been conceived. In
practice the line was not seldom overstepped,

especially in regard to works which appealed to

the general taste and inclination, and enjoyed in

consequence a wide popularity. In many instances

these gained and retained a hold upon the allegi-

ance and affections of the people, and especially of

the non-priestly classes, which lay entirely outside

of any theory or dogma of inspiration limited in its

application to certain hooks and to these alone.

The volume of sruti, however, was absolutely

closed, and was incapable of either addition or

diminution.
The language aim that is employed with regard
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to the Vedas is sufficiently definite to remove all

doubt as to the religious estimate which the writers

themselves placed upon them. For, although in

certain passages a degree of inspiration appears
to be claimed for other and later works, yet in

more formal doctrine and practice the distinction

was always observed between the Vedic writings

which possessed authority as sruti and other com-
positions, in the production of which the mind and
skill of man played the predominant part. Thus
in Brhacl. Up. IX. iv. 10 it is said that the Rigveda,
Yajurveda, Samaveda, Atharvangirasas, Itihasa,

Purana, and other works have been breathed forth

from Brahman alone. The same theory is ex-

pounded elsewhere in the same Upanisad, not
always with an identical enumeration of texts. 1

A definite doctrine of inspiration is assumed and
stated, e.g., by Ramanuja on Vedantasutras, n.
ii. 43 : ‘ the Veda ... on account of its non-
human character, is raised above all suspicion of

error and other imperfections’; 2 and the Veda,
therefore, is the final authority and court of appeal
on all questions of teaching and interpretation.

The epithets applied to the Veda appear to be
intended to convey the same idea, e.g. ‘ imperish-
able,’ 3 ‘eternal,’ 3 etc. And the most compre-
hensive and profound teaching is enunciated when
the Veda, or the syllable Om, which is the
beginning and the end of the Veda, is identified

with Brahman.5 The same thought also is poeti-

cally expressed when it is elsewhere said that the
deity is resident in the sacred text. 6

A further indication of the sacred character
attached to the Vedic writings was the elaborate
provision made in the schools for the exact pre-

servation of the letter of the text. Apparently
each of the schools had its own traditional recen-
sion, of which the members of the school were
jointly and severally in charge, and which it was
their office and duty faithfully to bear in mind,
and to communicate orally to their disciples. The
Vedic texts, therefore, were committed to memory
by all ; and the precise and perpetual recitation of

them was their safeguard, and a sufficient check
against alteration even in the least detail of the
accepted order and form of words. Moreover, as
an additional precaution against accidental varia-

tion, the sacred text was learnt and recited not
only directly, but also according to a method
known as kramapatha, or ‘serial reading,’ in

which each word was repeated twice in progressive
order, with the preceding and also with the suc-

ceeding word. An extension of the same method,
which further illustrates the anxious care with
which it was sought to secure the ipsissima verba
of the sacred text, was the jatapatha, ‘twisted’ or
‘inverted reading,’ in which each successive pair
of words was repeated three times, in one instance
in inverted order. Moreover, the verses and words
of the hymns were laboriously counted, and the
records preserved in the works of the Sanskrit
grammarians ; these numbers are found to be in

agreement with the extant texts. It was in har-
mony also with this conception of the peculiarly
sacred character of these writings that the com-
munication of them to Madras, or out-castes, was
strictly forbidden.7 They were the heritage and

1 Brhad. Up. tv. v. 11 ; cf. Sankara on Vedantasutras, I. i. 3, a
text which he interprets to mean that Brahman is the source of

Scripture, the latter being defined as consisting of the Rigveda
and other Vedas, with the works subsidiary to them.

2 Cf. SBE xlviii. [1904] 435, 473 f., 629 f.

3 Satap. Br. x. iv. 1. 9.
4 Manu, iii. 284, purdtanx, rendered ‘ eternal ' by G. Biihler

(SBE xxv. [1SS6] 127), but perhaps connoting rather high
antiquity, and the dignity and authority which the texts ac-
cordingly were believed to possess.

6 Baudhayana, n. x. 17. 40, rv. i. 26 ; cf. Vasistha, xxv. 10.
6 ‘I [Laksmi] reside ... in the sound of the Veda’(/nst. o/

Ftfuu, xcix. 14 f.).

7 e.g., ‘The Veda must not be recited in the presence of a
VOL. VII .—23

possession of the ‘ twice-bom,’ and might not be
carried beyond the circle of the elect, lest defile-

ment in any form should reach them. Parallel

instances to this scrupulous limitation of the
circulation of a sacred book or books are numer-
ous among other peoples. A siitra of the Vedanta
prohibits to ^udras the hearing or studying of the

Further, it would appear that the method of

revelation, as it was conceived by the Hindu
authors themselves, and the descriptive terms em-
ployed with regard to it were intended to imply
the same sacred and inviolable character of the
text. The rsis, the ancient poets and seers of the
Vedic hymns, are said to have ‘seen’ [drs) the
sacred texts which they then conveyed to men.
Although in some instances they claim in so many
words to have been the authors of the hymns which
bear their names, the claim is disallowed, as far as
the play of individual character is concerned, or
the application of human intelligence and skill.

Their part is limited to that of exact recorders
of a message in the ordering of which they have no
share, as regards either subject-matter or form.
Their merit is that of faithful transmission of the
words and teaching which the eye ‘ saw.’ 2 No
doubt the language employed is to a very consider-
able extent figurative and metaphorical. The
‘eye’ is the eye of the mind. The figure, how-
ever, in harmony with the universal tendency of
thought and language, became obscured, and was
literally interpreted. The mental or spiritual
vision was transformed into a real ‘ seeing ’ of the
actual letters and words, presented to the eye in

material form. It is not improbable also that to
the mystical meditative temperament of India a
strong capacity for visualizing the creations of the
mind may have played a considerable part in the
elaboration of the metaphor, and have contributed
not a little to its ready acceptance and popularity.
Moreover, in India and, it may be said, to the

Eastern mind in general, inspiration is much more
a matter of men than of books or of the written
word. The Veda was regarded, indeed, as the
source and spring of all knowledge, and the teach-
ing which it conveyed was the final and infallible

standard of practice and belief. Even so, however,
the veneration with which the Vedic text was
regarded by the people as a whole hardly equalled
the strict and anxious care with which the Jewish
Rabbis erected a ‘ hedge ’ about their Law. In
part this was due to the fact that the sacred writ-

ings were so jealously guarded by the Brahmans,
and screened from profane knowledge, that to the
great majority of the Hindus they were and always
have been invested with attributes of distance and
mystery rather than accepted and known as a
guiding presence and authority in the life. The
theory of the inspiration and inerrancy of the
scriptures was universally taught and received,

being denied only by the nastikas, the atheists

Sudra’fFosiffAo, xviii. 12); ‘Let him not recite (the texts) in-

distinctly, nor in the presence of, Siidras * (Manu, iv. 99).
1 YeddjUasiitras, L lii. 39 ; cf. Sankara’s comment and citation

of passages (SBE xxxiv. [1890] 228 f.).

3 Cf. Manu, xi. 244 :
‘ the sages . . . obtained (the revelation

of) the Vedas through their austerities ’
; and id. 234. Sankara

(on Vedantamtras, 1. iii. 30) quotes the authority of earlier

writers that the ten books of the Rigveda were ‘ seen ’ by the
ancient r$is ;

and elsewhere asserts the same of the mantra and
brahmaiya portion of the Veda(on 1 . iii. 34). Ramanuja seems to

make an attempt to combine the theory of inerrancy with a
natural belief in the effective authorship of the poets :

* The
eternity of the Veda admits of being reconciled with wbat scrip-

ture says about the mantras and kandas of the sacred text ha\ -

ing 11 makers,” and about Rishis seeing the hymns . . . the

Rishis . . . thus gifted by Prajkpati with the requisite powers

. . . see the mantras, and so on . . .
perfect in all their sounds

and accents, without having learned them from the recitation

of a teacher,’ etc. (SBE xliiii. 332 f., on Yeddntamtras.l. iii. 28).

To the zris themselves, in their divine or semi-divine character,

worship was offered.
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or infidels, whose influence appears at no time
to have been wide-spread, or their numbers
considerable. But its practical effect upon the
everyday thought and experience of the Hindu
was slight. Like the books themselves, it was the
doctrine and possession of a learned class. And,
although theoretically acknowledged and accepted
by all, it was in reality little in touch with the
needs and movements of everyday life.

It was entirely otherwise with the belief in the
inspiration and authority of the teacher, the man
upon whom the spirit of the god had descended,
and whose ntterances, like his actions and person,
were invested with the sanction and force of the
divine. It would be difficult to indicate any one
doctrine or belief which has had a more profound
influence on the habits and character of the Indian
peoples. Beginning with the rsis themselves, and
passing down through a long series of deified men,
among whom the guru, the teacher, has in India
always occupied the most important place, the
doctrine of the direct inspiration of the individual
has never ceased to be an effective and influential

article of faith. The repeated incarnations of the
gods bear witness to the same tendencies of thought
and belief. And, although modern conditions of

life, and the forms under which modern education
is being conveyed, are gradually and perhaps in-

evitably undermining and destroying the ancient
reverential habit of thought ana life, it will be
long before the Hindu affection deserts its ancient
ideals, or regards as other than unwelcome a new
theory of life, which minimizes the spiritual ele-

ment in the heart and character of the individual. 1

These numerous incarnations of the gods, and
the readiness with which men or women endowed
with unusual qualities or an attractive and domin-
ating personality are deified, are evidence of

similar characteristics of thought. The high-

priests of the different sects, in their formal
visitations of the districts under their charge for

purposes of pastoral oversight and confirmation of

the young men, journey in state and are greeted

by all with a reverence which implies the assump-
tion of divine or semi-divine rank. Their persons

and utterances are inspired ; their touch confers

happiness and deliverance from the bondage of

evil. In a similar manner the recognition of
authority concentrated in the hands of an indi-

vidual, whether European or Indian, is separated
by a very narrow line in the thought of the Hindu
from a belief in definite inspiration by the deity,

who in greater or less fullness has taken up his

abode within, and thus manifests his presence and
power. The experience of any Englishman who
has come into real touch with the mind and heart

of the Indian would furnish many instances of the

facility with which exceptional or unfamiliar gifts

and powers are set down to the credit of a super-

natural afflatus which for the time being, or per-

manently, confers upon the man the rights and
dignity of a god.

To the Hindu, therefore, the conception of an
inspired personality or an inspired book is perfectly

natural. In neither case would the affirmation of

inspiration suggest doubt, or the necessity of an
inquiry into the validity of the claim advanced or

the possibility of the fact asserted. The disposi-

tion would rather be in favour of its acceptance as

part of the natural order of things. It is regarded

as not improbable, it is even looked upon as

highly probable, that the god will thus communi-
cate his will and make known his ways. The

I The conception is illustrated, t.g., by Manu, iv. 182: 'The
teacher is the lord of the world of Brahman ' ; ii. 233 :

• By-

obedience to his teacher (the student gains] the world of Brah-

man '
;

cf. ii. 144-154, Inst, of 1'tfpu, xxxi. 10, etc., Apast. i. iv.

14. 7 :
1 The feet of all Gurus must be embraced (every day) by

a student who has returned home.'

burden of proof lies with those who deny. And
this disposition or tone of mind is part of the
larger bias and tendency of the Eastern nature,
which, for whatever reason, seems to live in closer

touch with the realities of the unseen and the
spiritual than the more practical and unemotional
mind of the West.
Literature.—See artt. God (Hindu), Hinduism.

A. S. Geden.
INSPIRATION (Muslim).—Inspiration may

come to a prophet in an external form, and consist

of the very words which God wishes him to give
forth as the divine message. This is called wahi
zdhir, ‘external inspiration.’ It is the highest
form of inspiration, in the opinion ofMuhammadans,
and was used for the production of the Qur’an.

The mind of Muhammad was passive, and the
message, an external one, was brought to him by
Gabriel. A somewhat lower form of this is called

isharat al-malak, ‘ the sign of the angel.’ Muham-
mad refers to this when he says :

‘ The Holy Ghost
has entered into my heart,’ that is, the inspiration

came through Gabriel, but not orally. The other
term is ilham, which means the saint or prophet
using his mental powers and, under divine guid-

ance, giving forth the message of God, though not
in the very words of God.
The recipient knows the medium, i.e. the angel, by which he

receives the information. This is wahi, the inspiration of

prophets, the inspiration of the Qur’an. The recipient receives

information from an unknown source and in an unknown way.
This is the inspiration of saints and mystics. It is called ilham .

The difference between irahi and ilham is that in the former
an angel is the medium of communication, and in the latter he
is not- It comes direct to the mind of the Prophet (see al-

Ghazali in the Muddq al-Arifin, an Urdu tr. of the Hw'VUluin
ad-Din, Lucknow, 1873, iii. 30).

Some theologians hold that, whilst the Qur’an
was revealed by the wahi method, the teaching of

the Prophet as recorded in the traditions w as by
the ilham mode ; that is, the traditions are a real

revelation and convey divine injunctions, only the

mode was different. Others hold that even the

traditions were of wahi authority, and ash-Shab-

rastani speaks of ‘ the sayings of the Prophet which
have the marks of wahi ’ (quoted in Dabistan, ed.

Bombay, a.h. 1242 [A.D. 1826], p. 21). In support

of this view this verse is quoted :

By the star when it settetb, your companion Muhammad
erreth not, nor is led astray, neither doth lie speak of his own
will- It is none other than a revelation which hath been

revealed to him * (Qur’an liii. 1).

The latter part seems to refer to the Qur’an, but

the former distinctly asserts that he was rightly

guided either by the wahi or by the ilham mode of

inspiration, and so all his words and actions form
a rule of faith called the Vienna, which all Muslims
must accept, for they were said and done under
the constant influence of a divine inspiration.

The revelation given to Moses is thus described

in the Qur’an.
‘We wrote for him upon the tables a monition concerning

every matter, and said, “Receive them thyself with steadfast-

ness, and command thy people to receive them for the obser\ance

of its most goodly precepts"
'
(vii. 142).

This equally describes the inspiration of the

Qur’an. The Muhammadan cannot conceive that

there can be a human as well as a divine side to

inspiration. This is clearly stated in the verse in

which Muhammad is directed to disclaim any
knowledge apart from the words revealed :

‘Say : I say not to vou, “In my possession are the treasures

of God”; neither say'l, “I know things secret”; neither do I

say to you, Verily, I am an angel ”
;
only what is revealed to

me do I follow ’ (vi. 50).

The Qur'an, then, comes direct from God. The
word ‘say’ is either expressed or implied before

each sentence. This to the Muslim mind is its

highest perfection. It is verbal inspiration in its

most extreme form. The Christian view of in-

spiration—the divine mind working through the

human consciousness—is considered to be very
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inferior, and any book so revealed to be altogether

on a lower plane.

Thus, Ibn Khaldun says

:

* Of all the divine books, the Qur'an is the only one of which
the text, words, and phrases have been communicated to the
Prophet by an audible voice’ (ProlegomZnes, tr. de Slane, i.

195).

This is the universal belief, and it shows how
mechanical is the Muslim view of inspiration.

The Qur’an, both as to matter and as to form, is

all of God ; but the mode in which it was revealed
varied. It is only once clearly stated in the Qur’an
that Gabriel was the medium of communication :

* Say, “whoso is the enemy of Gabriel ? ” For he it is who by
God’s leave hath caused the Qur’an to descend on thy heart ’

(ii. 91).

Other passages, though they do not mention
Gabriel by name, are generally believed to refer

to him.
‘The faithful spirit hath come down with it’ (xxvi. 192);

* one terrible in power taught it to him ’ (liii. 5) ;
‘ the Holy

Spirit hath brought it down with truth from thy Lord’ (xvi.

104).

Tradition, however, is very clear on the point
that Gabriel was the medium. Sometimes a bright-

ness surrounded the Prophet, out of which Gabriel
delivered his message ; sometimes the angel ap-
peared in the form of a man called Duhiyya, one
of the Companions of the Prophet, renowned for

his beauty. This statement is supported by the
verse

:

’ And if we had appointed an angel, we should certainly have
appointed one in the form of a man ’ (vi. 9).

When the revelation was one of denunciation or

a prediction of woe, the angelic nature of Gabriel
overcame the nature of Muhammad, who was then
transported to the angelic world ; when the message
was one of comfort and consolation, the angel, in

the form of a man, delivered his message. Gabriel
sometimes made his message known through the
tinkling of a hell, a mode of operation which had
a most disquieting effect on the Prophet. His
body became agitated, and even on a cold day the
perspiration rolled off him. His countenance bore
witness to the agitation of his mind. If riding,

the camel on which he sat would fall to the ground.
Zaid said :

‘ One day when God sent vmhi on the Prophet, his

thigh was on mine, but it became so heavy that I feared mine
would be broken ’ ($ahihu'l-Bvkhdri, Kitab as-Salat,’ Leyden,
1862-68, i. 105).

Gabriel sometimes, without appearing in person,

so influenced the mind of the Prophet that what
he spoke was a divine message. This is ilham, the
inspiration of the traditions.

On the occasion of the night journey to heaven,
‘ great mysteries and numerous conversations took
place’ (Mirkhond’s Baudat as-Scifd, Has, 1S93, II.

i. 211). God is said to have spoken to the Prophet
directly, though whether with face veiled or not is a
matter of doubt. God sometimes appeared to the
Prophet in a dream and made known His will. On
two occasions angels, each having six hundred
wings, appeared and brought the message (for

other accounts see Baudat as-Safa, II. i. 135-148).

The seasons when it came were usually periods
of anxiety and care. His countenance changed

;

his fear seemed uncontrollable. This terrifying
effect of inspiration is shown in the verse :

‘The best of recitals bath God sent down, a book in unison
with itself and teaching by repetition. The very skins of those
who fear their Lord do creep at it ’ (xxxix. 24).

The fear caused to men is not to be wondered at
when it is believed that in heaven the effect of it

is that angels become senseless and that Gabriel is

the first to return to consciousness (Khulasat at-

Tafclsir, Lucknow, A.H. 1311 [A.D. 1893], iv. 75).

The revelation of suras xi., lvi., and ci.
,
known as

tlie ‘ suras of terror,’ turned the hair of the Prophet
Krey-
lon Khaldun thus describes inspiration.
After stating that some souls cannot attain to a perception

of spiritual truth, and that others can enter into a state of

contemplation and ecstasy, which is the intuition of the saints,

he goes on to speak of those whose souls can rise from the
human body to the angelic state and there hear the div ine \ oice.

Such are the souls of the prophets. God has given them the
power of leaving the human body and, when so separated from
it, they receive His revelations, which, when they return from
the spiritual world, they make known to men. The journey to
and the journey from the angelic world and the comprehension
of the message received occupy less time than the twinkling oi

an ej'e. This is why inspiration is called wahi, which, accord-
ing to Ibn Khaldun, means 4 to make haste ’ (Prolegomenes, i.

196-205, quoted in full in Sell, Faith, of Islam 3
, p. 242 f.).

The orthodox view is that a prophet knows all

tilings without having received previous instruction,

that he gives information regarding the past and
the future, otherwise than by analogical reasoning,

and that he is superior to other human beings, as
he has communion with the angelic world.
The sacred month of Ramadan has been specially

selected as the time for the descent of divine books

:

on the first day the book of Abraham, on the sixth

the book of Moses, on the thirteenth the Gospel,
and on the twenty-seventh the Lciilat al-Qadr, or
‘ Night of Power,’ the Qur’an which then came
complete to the ‘ House of Glory,’ situated in the
lowest of the seven heavens, from which, as
occasion required, portions were brought by Gabriel
and revealed to Muhammad :

‘ Verily we have
caused it [the Qur’an] to descend on the Night of

Power’ (xcvii. Iff.). This is the blessed night, the
night ‘ better than a thousand months,’ the night
1 which bringeth peace and blessings to the rosy
dawn’ (ib. ).

~ .’ r
; revelation was ‘ Warn thy relatives

n " !
. . . the objection to this opinion is

. •
• •• • i , ‘kindly lower thy wing over the

faithful who follow thee* (16 . 215), and ‘who seest thee when
thou standest at prayer and thy demeanour among: these who
worship’ (21Sf.), presuppose the existence of a small Muslim
community. There are other objections also connected with
the style and use of words in this chapter which show that it

must be a later one.

The general view, then, may be accepted as
correct, which is that, when in the cave at ]Jira,

a little distance from Mecca, the Prophet heard a
voice calling on him to recite the opening words of
the sura xevi. Tradition has surrounded the event
with many marvels. The following is a condensed
account of the narrative concerning the inspiration
of the Prophet given in Mirkhond's Baudat as-Safd
(II. i. 140).
The Prophet was sleeping in the cave of Hira when Gabriel

made his appearance in the form of a man,’ and said, ‘Read.’
But his Lordship answered, ‘ I am not a reader.’ Then Gabriel
squeezed him so hard that he thought his end was near; but
the angel again said ‘ Read,’ and received the same answer.
Having again given the command, Gabriel said :

‘ Recite thou
in the name of thy Lord, who created man from clots of blood.
Recite thou ! For thy Lord is the most Beneficent, who hath
taught the use of the pen; hath taught man that which he
knoweth not’ (Qur'an, xevi. 1-4). The first squeezing purified
his august nature from all concupiscence

;
the second, from all

sinful desires. Though free from all.ignominious qualities, his

purification was necessary to divest his heart from all human
fallings and to prepare it for the reception of divine revelation.
His terror was so great that he meditated suicide, but Gabnel
called out : ‘Thou art the Apostle of Allah and I am Gabriel.’
Another account is that, when the third call was made,

Gabriel struck his foot on the ground, and a spring of water
gushed out. He then performed the ablutions before prayer
and taught Muhammad to do the same, after which they said

the namaz, or stated prayers. When the Prophet was terrified

at the appearance of Gabriel, whose feet were yellow and Ins

wings green, and between whose eyes the words were written,
‘There is no God but Allah, and Muhammad is the apostle of

Allah/ Gabriel comforted him by saving that he was the
messenger of God to prophets. When Muhammad said that he
could not read, Gabriel took from beneath his wing a piece of the
silk of ParadLe, embroidered with pearls and gems, and threw
it on his blessed face.

All this very much alarmed the Prophet. He hastened home,
and Khadija, his wife, said :

*1 perceive a light in th> counten-
ance, the like of which I have never beheld ’

;
but in terror he

lay down in a paroxysm of fear. When he recovered, he said,
‘ O Khadija, I have become a soothsayer or mad.’ She replied,
* God will not surely let such a thing happen to thee, for thou
speakest the truth, dost not return evil for evil, keepest faith,

art of a good life, kind to thy relatives and friends. Hast thou
seen aught terrible?’ He then told her what had happened,
whereupon she said: ‘Rejoice, dear husband, and be of good
cheer. He in whose hands stands Khadlja’s life is my witness

that thou wilt be the Prophet of His people ’ ( literary Remains
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of Emmanuel Deutsch, London, 1874, p. 77). She then went
to Waraqa, one of the Haniis, and told him that Gabriel had
appeared to Muhammad. He assured her that great benefits

and blessings would follow from this (see Rav4at a?-$afd, u. i.

146).

Then, for a while, the revelations ceased, and the mind of
Muhammad was much disturbed thereby. He doubted the
reality of his call and became so melancholy that he sought to

put an end to his life. On such occasions Gabriel appeared and
strengthened him in the belief that he was to be the apostle of

God, and so gave him comfort. A tradition states that Khadlja,

alarmed at his state, not only wrapped him up, but sprinkled

cold water upon him, which seems to show that he had a fit

(Mishkdt al-Ma$dbth, Madras, a.h, 1274 [a.d. 1857], p. 846).

Bukhari relates how on one such occasion he saw the angel
seated on a throne midway between heaven and earth. Alarmed,
he hastened home and said to his wife :

* Cover me with a cloth.*

Then God revealed to him sura Ixxiv., beginning ‘O thou,
enwrapped in thy mantle, arise and warn* (SaJiiku’l-Bukhi'iri

,

i. 2). This became the first of a continued series of revelations.

The period of suspense—the fatrah—was now over. Hence-
forth there was no intermission in the revelations, which came
with remarkable aptness to time and circumstance for the rest

of his life.

The doctrine of want, the inspiration of the
Qur’an, is closely connected with the attribute of

God, called kalam, ‘word,’ or ‘speech,’ and con-

cerning which there was a long and bitter conflict

between the Mu'tazilite and the orthodox section

of the Muslims. It ranged round the great dispute
as to whether the attributes of God were eternal

or not. The orthodox belief is that the Qur’an was
written from all eternity on the Preserved Table.
‘The unbounded reverence of the Muslims for the Qur'an

reaches its climax in the dogma (which appeared at an early
date through the influence of the Christian doctrine of the
eternal Word of God) that the Book, as the divine word, i.e.

thought, is immanent in God, and consequently eternal and
uncreated* (T. Noldeke, Sketchesfrom Eastern History, p. 58),

This view has been well stated by D. B. Mac-
donald :

‘ There had grown np very early in the Muslim community
an unbounded reverence and awe in the presence of the Qur’an.

In it God speaks, addressing His servant, the Prophet ; the

words, with few exceptions, are direct words of God. It is,

therefore, easily intelligible that it came to be called the word
of God (kalam Allah). Hut Muslim piety went further and
held that it was uncreated and had existed from all eternity

with God. Whatever proofs of this doctrine may have been
brought forward later from the Qur’an itself, we can have no
difficulty in recognizing that it is plainly derived trom the
Christian Logos and that the Greek Church, perhaps through
John of Damascus, has again played a formative part. So, in

correspondence with the heavenly and uncreated Logos in the

bosom of the Father, there stands this uncreated and eternal

Word of God ; to the earthly manifestation in Jesus corresponds
the Qur’an, the Word of God which we read and recite. The
one is not the same as the other, but the idea to be gained
from the expressions of the one is equivalent to the idea which
w'e would gain from the other, if the veil of the flesh were re-

moved from us aud the spiritual world revealed
'
(Development

of Muslim Theology, p. 146).

It is interesting to notice how, right in the heart
of the Islamic system, there is such a neaT approach
to a great truth, and how, in rejecting the Incar-

nate Word, the eternal Son of God, Muslims have
accepted instead the dead letter of a book.

The history of the development of the Qur’an
and of its exegesis lies outside the scope of this

article ;
and so it only remains to state the various

views on kalam, ‘ the word,’ so far as they are

connected with the question of inspiration (see,

further, art. Kalam). The orthodox viewof kalam,
one of the attributes of God, is that
God ‘speaks, but not with a tongue as men do. He speaks

to some of His servants without the intervention of another,

even as He spoke to Moses, and to Muhammad on the night

of the ascension to heaven. He speaks to others by the
instrumentality of Gabriel, and this is the usual way in which
He communicates His will to the prophets. It follows from
this that the Qur’an is the word of God, and is eternal and
uncreated’ (Muhammad al-Birkawi, quoted in Sell, Faith of
Islam 3

, p. 187).

The speech (kalam), then, that is necessary to

God is not the glorious expressions revealed to

the Prophet, because these are originated, and the

quality that subsists in the essence of God is eter-

nal. Both the glorious expressions and the eternal

quality are called the Word of God; but the former

are created and written in the Preserved Table,

from which on the Night of Decree they were

brought to the lowest heaven, and thence were
revealed to the Prophet.
These are the views held by the Sunni Musal-

mans. They were earnestly opposed by the Mu'ta-
zilites, who deny the eternity of the Qur’an on
the following grounds. It is written in Arabic,

it descended to earth, and is written and read.

Events are described in the past tense, whereas, if

the Qur’an existed before all time, the future tense

would have been used ; it contains commands and
prohibitions ; who, then, were commanded, and who
were prohibited ? If it existed from eternity past,

it will exist till eternity future, and so in the next
world its laws will be incumbent on men who must
perform the same religious ceremonies as they do
now ; if it is eternal, then there are two eternals,

God and the Word, which would destroy the Unity
of the Divine Being. If it is said that it is speech
only which is eternal, and not the word and sounds,
then how can there be speech without sound ? To
the latter objection the Sunnis reply that a man’s
thoughts are a kind of speech without sound. It

is true that, as man’s thought is originated, it

cannot be compared to God’s speech, which is

eternal; yet the illustration is good as far as it

goes to show that speech does not necessarily need
sound.
The Mu'tazilites produced such texts as ‘Verily

we have made it an Arabic Qur’an ’ (xii. 2, xiii. 37,

xx. 112, xxxix. 29, xli. 2, xlii. 5, xliii. 2). Now,
what God made He created, as it is said :

‘ Who
hath created the heavens and the earth’ (vi. 1).

To which the reply is made :
‘ Are not the creation

and the command His ? ’ (vii. 52). Here there is a
difference between the creation and the command,
and, inasmuch as the command ‘ Be ’ creates, it

cannot itself be created, and is, therefore, eternal.

Some of the 'Abbasid Khalifs of Baghdad were
supporters of the Mu'tazilites, and the Khalif
Ma’mun in the year 212 a.h. issued a decree de-

claring that all who asserted that the Qur’an was
eternal were heretics. A little later on the Khalif
sent an order to the Prefect of Baghdad denouncing
as a mere rabble and mob, as men of no insight or

knowledge, those who held the orthodox views.

He was told to assemble the Qarxs, the Qur’an
readers, to question them as to their opinions, and
to inform them that the Khalif neither wished for

nor would retain in his service any one whom he
considered to he untrustworthy in the faith. The
inquiry was unsatisfactory, and so this order was
issued

:

1 What the pretenders to orthodoxy and the seekers after the
authority for which they are unfitted have replied has reached
me. Now, who does not admit that the Qur'an is created, sus-

pend his exercise of judicial powers and his authority to relate

traditions * (Jalal-ad-din as-Suyufe History qf the Khalifs, Cal-

cutta, 1881, ch. on Ma’mun).

The next Khalif, al-Mu'tasim, severely punished
and imprisoned the Imam Ibn Hanbal (q. V. ), a theo-

logian of great repute, because he would not admit
that the Qur’an was created. Al-Buwaiti, a theo-

logian, was brought from Cairo to Baghdad, and
there imprisoned till the day of his death for the

same reason. Whilst they led him on fettered and
chained, he kept repeating to himself, ‘ Almighty
God created the world by means of the word “ Be.”

Now, if that word was created, one created thing

would have created another,’ which he held to be
impossible.

The reference here is to the verse, ‘Verily our speech unto
a thing, when We will the same, is that we say to it only “ Be,”

ami it is’ (xxxvi. 82). This was a standing argument against

the Mu’tazilites. So also the verse, ‘ Nay, but it [the Qur’an

J

is a warning . . . written on honoured pages, exalted, purified ’

(Ixxx. Ilf.), is said to refer to the eternal copy of the Hidden
Table, an argument repudiated by the Mu’tazilites.

When times changed and the orthodox returned

to power, Imam ash-Shaii'i called before him a

theologian named IJafs, and, quoting the verse.
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‘ God said “ Be ” and it is,’ said, ‘ Did not God
create all things by the word “ Be ” ? ’ 5afs assented.

‘Then, if the Qur’an was created, must not the
word “ Be” also have been created?’ To this Hafs
agreed. ‘ Then all things were created by a created
thing, which is a gross inconsistency and manifest
impiety.’ Such was the effect of ShafiTs reason-
ing that I,Iafs was put to death as a pestilent heretic

(Sell, Faith of Islam,3, p. 217).

The Mn'tazilites opposed the orthodox view, for

they said that it limited their freedom of thought.
To them the Qur’an had a human as well as a
divine side; but, if it was an eternal word, it was
clearly beyond even reverent criticism. Their view
of the nature of the divine attributes also led them
to fear that there was a danger lest this idea of an
eternal attribute (kalam ,

‘ word ’) should impair the
great doctrine of the Unity of God. However,
the reaction came, and the orthodox school gained
the day. The Mn’tazilite movement was a great
one, and, when it failed, Islam again resumed the
rigid form which has characterized it till this day.
In India, under the influence of Western thought
and a liberal government, there has been some
attempt to revive Mu’tazilite teaching. The leaders
of the movement see that the mechanical view of
inspiration taught in Islam is fatal to enlightened
progress, and they have selected this very subject
as one to be discussed, and as one on which sounder
views should be propagated. One of them says

:

‘ A prophet is neither immaculate nor infallible. A prophet
feels that his mind is illumined by God, that the thoughts which
are expressed by him and spoken or written under this influ-
ence are to be regarded as the words of God. This illumina-
tion of the mind, or effect of the divine influence, differs in the
prophet, according to the capacity of the recipient, or accord-
ing to the circumstances— physical, moral, and religious— in
which he is placed* (M. Cheragh 'Ali, Critical Exposition 0/
Jihad, p. Ixix).

Another well-known writer, an avowed Mu’ta-
zilite, speaks of the realistic description of heaven
and hell as borrowed from Zoroastrian and Tal-
mudic sources (see Syed Amir Ali, Spirit of Islam,
London, 1891, p. 394). It may be said that, as his
followers grew in the apprehension of spiritual con-
ceptions, so the mind of the Prophet developed

;

but the objection to this is that the later chapters
of the Qur’an are, as a rule, less spiritual than the
earlier ones ; and so the development, if such there
was, tended in a downward direction. But it is

clear that there are a few Muslims who see wherein
the weakness of their system lies, who boldly re-

pudiate all the teaching of the past, and adopt
what is practically a Christian view of inspiration.
These men, however, are repudiated by the great
mass of the Muslim world, as men having forsaken
a revealed religion, and are to be shunned as inno-
vators, a class most distasteful to the orthodox
Muslim. But herein the only hope of Islam lies

;

for, until more reasonable views of inspiration be-
come general, until the dead weight of traditional-
ism is lifted off, and until intelligence and reason
are allowed some force, there can be no enlightened
progress in the community.
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INSTINCT.—With regard to the exact mean-
ing which we should attach to the words ‘ instinct

’

and ‘ instinctive ’ there is much difference of
opinion. There is, indeed, a general agreement
that, as W. Paley long ago phrased it, an instinct
is, in some sense, ‘ a propensity prior to experi-
ence [in the individual] and independent of in-
struction ’ (Natural Theology

, London, 1802, ch.

xviii.). But the word ‘propensity’ is somewhat
vague. Then it must be asked to what end the
propensity leads. Is it a propensity to behave in

some more or less specific manner, or to experi-

ence certain emotional states, or to believe certain
things, or to frame certain types of judgment ? Is

it one of these, or all of these ? Furthermore,
what are we to understand by an instinct ? Is it

a propensity to a specific mode of behaviour, a
particular belief, a definite type of judgment ?

And can such a propensity be clearly marked off

and isolated in analytic treatment? There are
difficulties in doing so ; and it is probably better
to use the noun as a grouping term—as we use
‘ intelligence ’—to cover all those processes to which
the adjective ‘instinctive’ is properly applicable.

But this still leaves on onr hands the question

:

What is the distinguishing nature of these pro-

cesses ?

Those who approach this question from the
biological side tend to limit the term * instinctive

’

to certain more or less specific modes of behaviour
which are characterized by the fact that they just
come, without any intervening and guiding mental
process, when the organism is appropriately stimu-
lated by the presentation of a more or less com-
plex situation, often supported by stimulations
arising within the organism. Ana on this view
they so come because the organism, and, especially
in higher forms of life, its nervous system, Lave
been prepared by a long evolutionary process
to respond to such stimulation in more or less

specific ways. The chick pecks, the duckling
swims, the moorhen dives, the infant sucks, be-
cause the inherited organic constitution is such
that these modes of behaviour are the automatic
outcome when the requisite situation is presented,
without any mental realization of the meaning of
the situation or of the instinctive response. The
word ‘ instinctive ’ is thus, for those who accept this
view of the matter, primarily a biological term.
But the presented situation, and the process of be-
having in such and such a manner in its midst, are
accompanied by a coalescent mode of experience

—

the instinctive experience—and this is assimilated
to or incorporated with such prior experience (re-

vived through association) as the organism may
have already gained in other ways and on previous
occasions. Thus, although the word ‘ instinctive ’

is primarily a biological term, it is secondarily a
psychological term which labels a somewhat com-
plex factor in the development of the mental life

of the individual.

Now, such a definition of the term ‘ instinctive
’

as has been briefly indicated, tenable as it may he
in the appropriate universe of discourse, seems
hardly acceptable in connexion with the topics of
ethics and religion. It seems desirable, therefore,
so to extend the connotation of the word ‘instinc-

tive’ as to bring our treatment into line with
current usage in the familiar speech of educated
persons, who are often impatient of subtle psycho-
logical distinctions. In this broader sense of the
word, the traditional distinction between that
which is instinctive and that which is based on
carefully reasoned foundations is preserved and
emphasized

; stress is laid on the spontaneous as
contrasted with the deliberate nature of the mental
processes involved ; and, though it may be diificult

to distinguish between that which is the outcome
of the net results of previous training and edu-
cation and that which is due to congenital and
hereditary disposition, it is generally implied that
what is instinctive in this larger sense is in the

main unlearnt and, at least predominantly, the
expression of the innate constitution of the mind.
"William James has given a graphic description

of the manner in which he was affected by the
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Californian earthquake of 1906, which lasted some
forty-eight seconds. It may be quoted in illustra-

tion of the spontaneous as contrasted with the
volitional attitude of mind.

‘ In my case/ he says, * sensation and emotion were so strong
that little thought, and no reflection or volition, were possible
in the short time consumed by the phenomenon. ... As soon
as I could think, I discerned retrospectively certain peculiar
ways in which my consciousness had taken in the phenomenon.
These ways were quite spontaneous, and, so to speak, inevitable
and irresistible. First, I personified the earthquake as a per-
manent individual entity. ... It came, moreover, directly to
me. It stole in behind my back, and once inside the room, had
me all to itself, and could manifest itself convincingly. Animus
and intent were never more present in any human action, nor
did anj' human activity ever more definitely point back to a
living agent as its source and origin. . . . For “ science/' when
the tensions in the earth’s crust reach the breaking-point, and
strata fall into an altered equilibrium, earthquake is simply the
collective name of all the cracks and shakings and disturbances
that happen. They are the earthquake. But for me the earth-
quake was the cause of the disturbances, and the perception
of it as a living agent was irresistible. It had an overpower-
ing dramatic convincingness. I realize now better than ever
how inevitable were men’s earlier mythologic versions of such
catastrophes, and how artificial and against the grain of our
spontaneous perceiving are the later habits into which science
educates us’ (Memories and Studies , London, 1911, pp. 210-
214).

In this graphic account of his mental attitude at
a moment of crisis given us by a leading psycholo-
gist and a master of description, although tfie term
‘instinctive’ does not occur, what is commonly
understood by the word in its wider and currently
popular sense is admirably exemplified. The out-
look of the moment was not that which calls into
play the rational faculties developed by scientific

thought ; it was far more primitive and unsophisti-

cated. What Jame9 wished to emphasize is,

seemingly, that, in face of a new and thrilling

experience, deep-seated natural tendencies, spon-
taneous and nowise explicitly volitional, emerged
unsummoned in the light of consciousness—and
especially a tendency to personify the cause of the
disaster, and to attribute to that cause malign
intent. The natural man in William James was,
during those forty-eight seconds, laid bare ; his

science, his psychology, his philosophy had not,

just then, a word of protest to utter. The sudden
onslaught of the earthquake shock caught the
guardians of the citadel of reason asleep at their

post. Whether the verdict of reason or that of

instinct was the truer verdict is not here the
point. The point is that the verdict of instinct

was in possession. That James’s attitude was
spontaneous rather than deliberate, and that his

swift interpretation of the meaning of the calami-
tous situation was charged with a sense of its

being inevitable and irresistible—as much beyond
his control as the earthquake itself—is clear from
the description he gave just after the event. But
whether this direct and immediate pronouncement
of the natural man within him was due to some-
thing innate in his mental constitution, or was the
unhidden outcome of acquired habits of mind

—

habits perhaps acquired in quite early stages of his

development—he does not attempt to determine.

And, if it was partly due to the one and partly to

the other, he does not pause to assign something
like approximate values to the innate and to the
acquired determinants of the attitude spontane-
ously assumed. No donbt, since his aim was to

describe faithfully what passed through his mind
at the moment when the earthquake caught him
in its grip, he was wise not to enter upon a dis-

cussion ot an exceedingly difficult problem. So
difficult, indeed, is this problem that it is question-

able whether it is possible to solve it on the basis

of the broader definition of the term ‘instinctive.’

Innate tendencies are undoubtedly profoundly

modified in the light of the experience which i,s

personally acquired through education, through
commerce with the world of nature, and through

a thousand social influences in childhood and in

later life. Can we eliminate these if the question
arises whether the moral and religious attitude of

the adult is instinctive in the sense of being,
strictly speaking, innate and not acquired— or
even predominantly inborn, no matter how much
they have been directed in early education? To
differentiate the strictly congenital factors of the
tendencies and propensities of mature life from
those which have been insensibly developed through
individual training and habit seems, at present,

to be a task beyond the powers of psychological

analysis.

Still, analysis may help ns on our way towards
the solution of such problems. A resolute and
suggestive attempt to lay hare the innate founda-
tions of the mental life of man is made in AY.

McDougall’s Introduction to Social Psychology
(London, 1908). He holds that the problem for

solution has been mis-stated—nay more, com-
pletely inverted.
The doctrine has been accepted, he says, that * men normally

and in the vast majority or cases act reasonably and as they
ought to act/ so that the question arises why they sometimes
act otherwise ;

‘ whereas the truth is that men are moved by a
variety of impulses whose nature has been determined by long

ages of the evolutionary process without reference to the life of

men in civilized societies ;
and the psychological problem we

have to solve . . . is—How can we account for the fact that

men so moved ever come to act as they ought or morally and
reasonably ? ’ For * mankind is only a little bit reasonable and
to a great extent very unintelligently moved in quite unreason-

able ways ’ (pp. 10, 11).

This is McDougall’s way of asking the question

how moral and rational conduct have been evolved.

But he renders the question more concrete by ask-

ing from what primitive impulses, common to men
and the higher animals, this progressive evolution

has proceeded. And his answer is : From a rela-

tively small number of primitive instincts.

These instincts are directly or indirectly the

prime movers of all human activity. By the cona-

tive and impulsive force of some instinct, or of

some habit derived from an instinct, every train

of thought, however cold and passionless it may
seem, is borne along towards its end, and every

bodily activity is initiated and sustained. There
is on the inlet side the presentation of some situa-

tion or of some problem ; there is on the outlet

side an appropriate response in bodily behaviour

or in mental activity ; and between these two
there is the conative impulse emotionally toned

in some more or less specific manner. Analysis
discloses in any such emotional impulse, no matter
how complex, a subtle combination of a few primi-

tive instincts; and any higher secondary or ter-

tiary product of evolution may, therefore, be
regarded as a synthesis of a few primary con-

stituents. What, then, are these primitive and
elemental factors in the conative life of social

mankind? The principal instincts of man, each

of which is also a primary emotion, are, according

to McDougall’s analysis, seven in number : (1) the

instinct of flight and the emotion of fear ; (2) the

instinct of repulsion and the emotion of disgust

;

(3) the instinct of curiosity and the emotion of

wonder ; (4) the instinct of pugnacity and the

emotion of anger ; (5) and (6) the instincts of self-

abasement (or subjection) and of self-assertion (or

self-display), and the emotions of subjection or of

elation (positive or negative selbfeeling)
; (7) the

parental instinct and tender emotion. These seven

instincts
*are those whose excitement yields the most definite of the

primary emotions, and from these seven emotions together with
the feelings of pleasure and pain (and perhaps also feelings of

excitement and of depression
-

) are compounded all, or almost
all, the affective states that are popularly recognized as

emotions, and for which common speech has definite names’

(p. SI).

To these are added, in a supplementary list, the

instinct of reproduction, the gregarious’ instinct,
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the instinct of acquisition, and that of construc-

tion. Among the more general innate tendencies,

whose behaviour-outlet is less definite and circum-

scribed, are sympathy, suggestibility, imitation,

play, habit, and certain ingrained temperamental
factors.

It must be remembered that the presented situa-

tions which call forth such emotional impulses as

self-abasement, or self-assertion, or the parental

instinct with its tender emotion are very varied,

and may be much modified in the course of the
development of individual experience as life runs
its course. It must be remembered also that the
resulting behaviour is no less varied and no less

subject to modification through acquired habit.

But McDougall contends that the central emotion-
ally-toned impulse remains relatively unchanged
amid changing circumstances and varied response.
All the principal instincts of man, he says, are
liable to modifications of their afferent and motor
parts, while their central parts remain unchanged
and determine the emotional tone and the visceral

changes characteristic of the excitement of the in-

stinct. No doubt this must be taken in a relative
sense ; but even on these terms it is open to ques-
tion whether there are not as many different shades
and varieties of, say, tender emotion as there are
situations which call it into being, and modes of
behaviour which further qualify its experiential
nature. We must, however, attempt to classify

modes of instinctive experience which are be-
wildering in their rich variety and multiplicity,
and of which perhaps no two are in all respects
quite alike. McDougall’s treatment is a helpful
step towards such a classification of experiences
which are differentiated, with much residual over-
lap, and what H. Bergson terms ‘ interpenetration,’
through the presentation of diverse situations and
by means of that instinctive behaviour in their
midst which is a legacy of ages of evolutionary
preparation.

We have thus a list of seven or more elementary
‘propensities’ or impulses which may be predi-
cated of man in virtue of his innate and hereditary
constitution. Each concrete case of predication
is, of course, conditional upon the presentation of

a situation of somewhat varied nature, and upon
the performance of sundry appropriate activities
linked therewith. But, as experience develops
and becomes more complex, the life of emotion
and conduct becomes richer, more subtly differenti-

ated, and more harmoniously integrated. Still,

according to McDougall, whom we are taking as
our accredited guide, no new elementary factors
are introduced. The higher and richer emotions
are compounds of the primary emotions subtly
combined or blended. We may take as examples
admiration, awe, and reverence, since these are
salient features in the religious attitude. With
regard to admiration, McDougall says, there seem
to be two primary emotions essentially involved
in the state provoked by the contemplation of the
admired object, namely, wonder and negative self-

feeling or the emotion of submission. Thus ad-
miration is a binary compound. But awe is a
tertiary compound, since an element of fear is also
present. Awe is, indeed, of many shades, ranging
from that in which admiration is but slightly
tinged with fear to that in which fear is only
slightly tinged with admiration. But, unless fear
is in some measure incorporated with wonder and
submission, the emotion which we name awe is not
fully constituted. And, when to awe, as a tertiary
compound, gratitude is also added, we experience
the highly compound emotion of reverence. Now,
gratitude itself is a binary compound of tender
emotion and submission or negative self-feeling.
Submission is thus doubly emphasized, for it is

a constituent both of admiration and of gratitude.
Thus w-e have a highly complex and predominantly
submissive emotional state, but still one which is

compounded of elementary instinctive and emo-
tional constituents. Now,
‘ reverence is the religious emotion par excellence

;
few merely

human powers are capable of exciting reverence, the blend of

wonder, fear, gratitude, and negative self -feeling. Those
human beings who inspire reverence, or who are by custom
and convention considered to be entitled to inspire it, usually
owe their reverend character to their being regarded as the
ministers and dispensers of Divine power. . . . The history of
religion seems to show us the gradual genesis of this highly
complex emotion. Primitive religion seems to have kept
separate the superhuman objects of its component emotions,
the terrible or awe-inspiring powers on the one hand, the
kindly beneficent powers that inspired gratitude on the other,
and it was not until religious doctrine had undergone a long
evolution that, by a process of syncretism or fusion, it achieved
the conception of a Deity whose attributes were capable of
evolving all the elements of the complex emotions of reverence

’

(lift. pp. 132, 135).

McDougall has an interesting suggestion writh

regard to the difference in attitude which charac-
terizes religion on the one band and magic on the
other. He suggests that the fundamental distinc-

tion between religious and magical practices is

not, as is sometimes said, that religion conceives
the powers it envisages as personal powers, while
magic conceives them as impersonal, but rather
that the religious attitude is always that of sub-
mission, the magical attitude that of self-asser-

tion, and that the forces which both magical and
religious practices are concerned to influence may
be conceived in either case as personal or imper-
sonal powers. Hence the savage, who at one time
bows down before his fetish in supplication, and at
another seeks to compel its assistance by threats
or spells, adopts towards the one object alter-

nately the religious and the magical attitude.
In this connexion we may ask whether William
James’s attitude in presence of the personified

earthquake, as an attitude of submission, was
religious in its nature.
The point of view which McDougall has developed

in his discussion of reverence in its relation to
religion is interesting and suggestive. But ques-
tions of no little difficulty arise. Granted that
reverence may be regarded as such a compound of
elementary factors as McDougall has indicated,
how far may we regard the process of compounding
as an innate propensity, ana thus look upon rever-
ence in its developed form as instinctive in the
broader acceptation of the term—an acceptation
somewhat broader than that which he advocates ?

Is the process of blending as instinctive as the
elementary factors which are blended ? And, if so,

instinctive in what sense ? Is it instinctive in its

unreasoned and involuntary spontaneity ? Is it in-

stinctive as wholly unlearnt ? Can we say that it

is entirely congenital and nowise acquired ? And,
if in some measure acquired, are we to regard the
acquisition as a relatively negligible modification
of an attitude that is fundamentally innate ? The
answers to these questions in some degree turn
upon the previous answer to that most vexed of

vexed questions with regard to the inheritance of

that which is acquired in the course of individual

life. But apart from this question, which cannot
here be discussed, it is exceedingly difficult to
determine how far attitudes which are seemingly
racial in character are due to inborn proclivities or

tendencies, and howr far these attitudes are due to

the influence of the environment on each succeed-
ing generation and to the traditional outlook im-
parted through early education. W. C. D. and
C. D. Wketham, in Science and the Human Mind
(London, 1912, p. 25 f

. ),
have drawn attention to

the fact that, whereas
‘in Chaldtea and, more markedly, in Assyria, the g;ods nere
usually conceived as hostile to man, pursuing biin m life and
death with implacable hatred ;

in Egypt, as in Greece, the
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divine powers were represented in mythology as friendly, ready
to watch over, to protect, and to guide mankind in life, in death,
and in the after-world. It would be interesting to enquire what
share the external conditions of their lives have in shaping their
attitude towards the forces of nature and the mythology by
which they endeavour to interpret the phenomena of the world
and of consciousness. In Egypt, the Nile, with its regular and
unfailing rise and fail, was the source of all fertility—steady,
trustworthy, and friendly. In Chaldrea, the tempestuous and
incalculable flooding of the Euphrates and the Tigris made life

on their banks dangerous and uncertain. Nature was hostile,

ready to sweep away man and his puny works in one unforeseen
ruin. ... In the one case, any attempt to understand or to

control the elemental forces becomes an impious and useless

action. Deceit and trickery by magic and sorcery, or, at the
best, propitiation of the hostile powers by sacrificial bribes,

represent the logical outcome of this view of nature. . . . But
in the other case, < ' " ’ !’ -*

man's mr^tery ove ,
*

powers, and is prc • . :

pleasure to help h . 1

1

.

tive attitudes of mind predominates in every religions system,
according to the race and circumstances of those who hold
to it’

Here we have different attitudes as the result of

differences of environment. We speak of the net
result as illustrating racial characteristics. Bnt it

is hard to say how far the ‘instinctive’ attitude
assumed is congenital and innate, and how far it

has been handed on by tradition in the social

milieu of the race.

Although McDougall deals with admiration,
awe, and reverence under the heading of ‘ com-
plex emotions that do not necessarily imply the
existence of sentiments,’ his treatment of their

connexion with religion leads us to infer that, at
the stage of mental development when religious

conceptions are in being, they are incorporated in

that higher ideational synthesis in which the senti-

ments play so conspicuous a part. By sentiment
we are to understand, following A. F. Shand
Character and the Emotions,’ in Mind, new ser.,

v. [1896]), an organized system of emotional ten-

dencies centred around the idea of an object. The
object here is not merely a presentation to per-

ceptual experience evoking such naive behaviour,
adapted to the immediate situation, as is found in

animal life. It is a centre, not only of a system of

emotional dispositions, but of a system of know-
ledge in some degree organized, and of a system of

conduct which is significantly related to the idea
of the object or class of objects. It is always in

some measure a centre of thought, of emotional
tendency, and of conscious endeavour. Otherwise
it does not attain to the level of sentiment, which
is always in alliance with concepts and with con-
duct. On these terms the sentiment cannot be
wholly instinctive in the sense that it is on the
same plane as the innate ideas of early writers.

As McDougall says,
* the organization ot the sentiments in the developing mind is

determined by the course of experience ; that is to say, the
sentiment is a growth in the structure of the mind that is not
natively given in the inherited constitution ’ (p. 159).

None the less, it may be founded on an inherited

basis.

If, then, the question be raised whether the

moral sentiments (centred around the ideas of self

and of alter) and the religious sentiments (centred

around the idea of a super-alter as source and
cause of mundane happenings) are instinctive, our
answer must again depend on the connotation to

be attached to this perplexingly elusive term.

That in the course of life they may become in-

stinctive, in the sense that they rise unbidden and
spontaneously within the mind without explicit

rational backing, when the circumstances are of

the appropriate kind, can scarcely be questioned.

That they are instinctive, in the sense that they

are the outcome of a hereditary bias or proclivity

in the native constitution of man, is more open to

question, and is as roundly asserted by some people

as it is flatly denied by others.

The fact is that, when once we accept the broad

and general usage of popular speech, anything like
a precise and clear definition of instinct becomes
very difficult, if not impossible. And perhaps
some measure of vagueness and elasticity is com-
monly regarded as only right and fitting where
strict accuracy of scientific interpretation is at
present unattainable. If the instinctive in man is

to be taken as synonymous with ‘ of or belonging
to his constitution as human,’ do we mean the
constitution of the infant at birth, or the constitu-
tion of the adult after a prolonged period of educa-
tion and development ? Or do we mean neither of
these, but rather some indwelling principle of
synthesis—or, if it be preferred, a synthetic ten-
dency the existence of which is inferred from certain
observed facts—in virtue of which man is at birth

and throughout life what he is or may become?
By this nothing more mysterious is implied than
that which is commonly accepted as the ground of

embryological development in the organism, or

even, in inorganic nature, as the ground of crystal-

line synthesis or of the formation of complex
chemical compounds. The acceptance of a specific

constitutional factor is only carrying up into the
realm of mind what is by many regarded as
scientifically legitimate in the interpretation of

other natural phenomena. Assume, e.g., that ten-

der emotion (to select one item from MeDougall's

list) is what, to borrow a term from Mendelian
interpretation, may be regarded as a ‘ unit charac-
ter.’ Even thus regarded, it is a synthesis of no
little complexity. Its components are more ele-

mentary factors which are additive in the emotional
state; and they are probably more than additive
in that in their combination they possess a consti-

tutive quality which gives to the algebraical sum
of the factors what we may perhaps term its

peculiar and specific emotional timbre. Just as a
note played on the violin gives a complex periodic

wave affording to onr consciousness a simultaneous
combination of the fundamental tone and an orderly

series of fainter overtones, and yet there is some-
thing about the timbre of the note which is not

merely additive but constitutive of that peculiar

auditory experience, so in tender emotion there is

a constitutive supplement to the additive factors

—

a supplement which gives to these factors in com-
bination the characteristic property of the unit

character as a synthetic whole. To pursue the

analogy a stage further, just as a musical chord is

not only the additive sum of the constituent tones
and overtones simultaneously presented to hear-

ing, but has its constitutive property as a chord,
so, too, the blend of wonder, negative self-feeling,

and fear, as generators of the complex emotion of

awe, affords in consciousness what we may term an
emotional chord, the specific nature of which is not
exhausted by giving a list of its factors. When
the emotional chord has its definite place in life’s

symphony, and derives further and richer signifi-

cance from its context, it is raised to the level of a

sentiment, and, in relation to the context, has a
higher constitutive value.

Not all psychologists would concur in such state-

ments as these. But many are prepared to accept
what W. Wnndt (An Introduction to Psychology,
Eng. tr., London, 1912, p. 164) has termed the
principle of creative resultants—creative in the

sense that the resultant compounds have new pro-

perties. This principle, he says, attempts to state

the fact that
1 in all psychical combinations the product is not the mere sum
ot the separate elements that compose such combinations, but
that it represents a new creation ’ (p. 164).

This is extended to the whole realm of life in

Bergson’s doctrine of creative evolution, which
many biologists can accept without subscribing to

his radical vitalism. Even in the inorganic world



INSTITUTIONS (Indian) 261

the same principle holds. \V. Nemst teaches

(quoted in The New Realism, New York, 1912,

p. 238) that, while a large number of physical

properties are clearly additive, there are other
properties which are not merely additive. Such
nou-additive properties, he says, are termed con-

stitutive.

Granted, then, that in the course of mental
development new constitutive properties of, let us

say, the moral and religious emotions and senti-

ments are characteristic evolutionary features that
supervene at critical periods of synthesis, our im-
mediate question is whether they should be regarded
as instinctive in that broader sense of the term
which is here provisionally accepted. They ap-

pear to be distinctive of man in virtue of his

inherent constitution as human ; they appear to

be in large measure beyond volitional control

;

from the ethical point of view they appear to be
the outcome of character (which is the constitutive

factor) rather than the sum of the conditions which,
of course, must supply the requisite additive data

;

and on such grounds they may well be claimed to

be instinctive in the widest sense of the term. On
such grounds, therefore, it can scarcely be denied
that the moral and religious sentiments, so widely
prevalent in mankind, though they assume varied
forms under varied circumstances, have an instinc-

tive basis in the human constitution.
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C. Lloyd Morgan.
INSTITUTIONS (Indian). 1—Anativeof India,

as observed by R. C. Bose in his attractive little

work. The Hindoos as they are, is a religious
character. ‘He is born religiously, lives religi-

ously, eats religiously, walks religiously, writes
religiously, sleeps religiously, and dies religiously.’

All the more important ancient institutions of the
Aryan Indians may be said to have a religious
tinge. Even the rules of Government, as framed
by the Brahmans, are essentially theocratical. It
is true that they could never have been fully
enforced, but, whenever Brahmanism was in the
ascendant in a Hindu State, the orthodox union of
Church and State was carried into practice as
much as was found practicable. Thus one of the
eight ministers appointed by the great Sivaji, the
founder of Mahratta power, was entrusted with
the exercise of all the sovereign’s ecclesiastical
powers, and was to order punishment to be in-

flicted after investigating into what is and what is

not in accordance with the religious law (A.D.

1674). The main inspiring principle of the whole
movement initiated by Sivaji, and carried on by
his successors, was the preservation of the Hindu
religion against foreign aggression. 3 The admini-
stration of justice, which was considered one of the
principal duties of a king, is similarly character-
ized, the test by ordeal being a regular feature of
judicial proceedings (see Law).

Caste, whatever its origin, is another im-
portant institution of an essentially religious or
hierarchical nature. As observed in the Report
on the Census of 1901 (p. 360), the most obvious

1 The institutions of other countries are sufficiently described,
each under its own title.

2 See K. T. Telang, ‘Gleanings from Mardthi Chronicles,’ in
Trans, of the 9th Cong, of Orientalists, London, 1892, i. 292 ff.

characteristic of the ordinary Hindu is his ac-
ceptance of the Brahmanical supremacy and of
the caste system. Although the political power of

the Brahman caste is gone, their influence with
Hindu society continues to show itself in what has
been called the Brahmanization of non-Hinduized
castes—the endeavour to rise in the social scale by
adopting the characteristic social customs of the
Brahmans, such as infant marriage and the prohi-
bition of widow remarriage.

Passing to religious institutions in the proper
sense of the term, we may perhaps mention the
following as specially characteristic. Purity, both
external and internal, is a great object with
Hindus of every sect and persuasion, and manifold
are the rules regarding the avoidance of pollution
or defilement, and the removal of its consequences
where it has been contracted (see Purification,
Food). There is not only a fully developed system
of penances (see Expiation and Atonement),
but an endless round of devotional acts tending
to the expiation of guilt and to the acquisition of
spiritual merit. The samskaras or sacraments,
to be performed during pregnancy (purhsavana

,

slmantonnayana), at childbirth (jdtakarma), when
the child receives a name

(ndmakarana), when it

first gets rice to eat (annaprasana ), on the first

hair-clipping
(
chudd ), when the boy is girt with

the sacred thread (upanayana), on marriage
( vivaha ), after death, etc., are still kept as of old,
and form a regular source of income for the
Brahmans officiating at these ceremonies. Thus
among the Patane Prabhus of Poona, a highly
respectable caste, a birth was said to cost £20 to £40,
a thread-girding £20 to £50, the marriage of a son
£150 to £400, of a daughter £100 to £500, a girl’s

coming of age £10 to £20, a pregnancy £10 to £15,
the death of an adult £20 to £30, of a child 10s. to
£5 [BG xviii. 194). Marriage is a particularly
expensive and solemn celebration, at which many
of the old rites described in Sanskrit literature are
still observed, together with many new ones. The
special importance and sanctity attributed to the
institution of marriage in the Hindu religion
become conspicuous equally in the before-men-
tioned customs of infant marriage and of prohibi-
tion of widow remarriage. By betrothing their
children at an early age, parents could best pro-
vide for their not remaining unmarried, a spinster,
especially of the Brahman caste, being considered
a disgrace to her family. This early betrothal was
in reality the decisive act, though married life

could not begin till some years later ; and thus
arose the peculiarly Indian institution of virgin
widows, remarriage of a woman, like divorce,
being unknown to the Brahmanical law of India
(see Child-Marriage). The former practice of
sati, or self-immolation of widows, has been
abolished by the British Government. The two
ceremonies of tonsure (q.v.) and of thread-girding
(see Initiation) are considered important events
in the life of a Hindu boy. The ordinaiy mode
of disposing of the dead is by cremation (see

Death and Disposal of the Dead). Every
death is followed by a certain period of impurity,
and by the offering, at regular intervals, of

sacrificial oblations called iraddha to the manes.
Adopting a boy, though not a sacrament, is a
religious act of considerable importance for

Indian family life (see Adoption). According
to the religious duties prevailing in each successive

stage of life, there are four abamas, or orders, in

the life of a Brahman, of pupil (
brahmaehdrin ),

married householder (grhastha ), hermit (vana-

jtrastha), and ascetic (yati,
bhiksu). Of these,

however, the order of hermits has died out, and
the pupil and ascetic are chiefly represented by the
chelas and gurus of the monastic orders of the
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present day, so that the householder is the ordinary
type of the modem Brahman (see Asrama).
Monastic life is common enough in India, and

many convents (matha

)

possess considerable endow-
ments, for the devolution of which, after the death
of their heads, there are special rules of succession
(see Inheritance). Idol-worship exists both in
private houses and in public temples. Bathing,
particularly in a sacred river, is considered highly
efficacious, and belongs to the class of daily duties.
There are brotherhoods of priests, such as the
Gahgdputras, waiting on the bathers. Sacrificing
was considered one of the principal duties of a
Brahman, from the discharge of which a consider-
able part of his income was derived. The horse-
sacrifice (asvamedha [q.v. ]) is an instance of a sacrifice
on a large scale which not only is described in Sans-
krit literature, but of which there are several his-
torical instances as well, such as the horse-sacrifice
-c i~-.

i' -- (2nd cent. B.C.), and of king
" '

.
1

cent. A.D.). The practice of

nowadays confined to certain
religious sects, but other oblations to the gods, to
deified ancestors, etc., are very common. Thus
the tutelary deity of a respectable Hindu house-
hold is worshipped every morning and evening by
the hereditary purohit, or priest, of the family, who
is allowed to carry home, after the close of the
service, the offerings of rice, fruits, sweetmeats,
and milk made to the god. Endowments for a
family idol are very usual, especially in Bengal.
Public charities are also recommended a great
deal, and supposed to confer the highest bliss in a
future state on those who offer them. They in-

clude the foundation and repair of temples and
sanctuaries, together with endowments for the
maintenance of the priesthood and of the idol

;

the establishment of an image in a temple
;
the

digging of pools and tanks, especially near a public
road, to supply the thirsty with water ; the plant-

ing of trees, particularly of sacred trees ; the
building of lodging-houses or sheds for travellers ;

the building of flights of steps to descend into
a tank or sacred river. Thus king Asoka in

his inscriptions (3rd cent. B.c.) boasts of having
planted banyan-trees on the high-roads to give
shade to man and beast, of having planted mango-
groves, of having ordered wells to be dug and rest-

houses to be built, and numerous watering-places
to be prepared here and there for the enjoyment of

man and beast. Arrangements for the healing
of man and beast were provided by the same
king. Benevolent institutions and religious estab-

lishments were also founded by king Harsa
throughout his empire (7th cent. a.d. ).

Hospitality (q.v.) is enjoined as a religious duty,
being one of the five great devotional acts (mahd

-

yajna ) according to the Code of Manu (iii. 69), who
declares that a Brahman sojourning in a house with-

out being honoured takes to himself all the merit
of the householder’s good deeds (ib. 100). Making
gifts to Brahmans, and honouring and servin" them,
are also considered highly meritorious (see Gifts).

Austerities (faiww) of every kind, andmortideation of
the body, are believed to lead not only to heavenly
bliss, but to the acquisition of miraculous power
in this life, the great deity Siva himself being
represented as practising severe asceticism in a
forest. The wonderful performances of Indian
ascetics in the way of self-torment are sufficiently

well known. Fasting is an important element
in many of these self-imposed austerities and
penances, and seems to have been carried to a

surprisir g extent. It also enters very largely into

the composition of the so-called vratas, or devo-

tional acts, tending to the gratification of some
special desire (see Festivals and Fasts, Vows).

Visiting sacred places of pilgrimage (tirtha ) is

supposed to have the effect of wiping off the guilt
of even a heavy sin. An ancient Sanskrit text,
the Visnusutra (eh. Ixxxv.), names no fewer than
53 different places of pilgrimage, including Pushkar,
Bodh Gaya, Prayaga (Allahabad), the banks of
the Ganges, and of other sacred rivers, etc. Great
feasts and pompous religious displays, such as the
Durgd Piijd in Bengal and the Car Festival at
Puri, still tend as of old to excite the religious
fervour of worshippers. In the devotional prac-
tices and daily worship of the Brahmans, texts
from the Veda, such as their sacred prayer called
gdyatri, occupy a conspicuous place. According
to the smrti, Brahmans had to devote a large
number of years to the study of the Vedas, and
there were lifelong students (naisthikcibrahma-
chdrin) leading an unmarried life in the family of
their teacher. Beligious education was also to a
great extent in the hands of the monks, some of
whose educational institutions, such as the great
convent of Nalanda (2nd cent. A.D.), were fre-

quented by thousands of pupils. Though Sanskrit
learning has gone down very much at the present
day, the monastic establishments of the different
religious sects continue to be centres of religious
instruction. Public recitations from the Puranas
and other sacred books also continue to be in
vogue, and the mere repetition of the name of
one’s guardian deity is considered a meritorious
practice.
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INSTITUTIONAL CHURCH.—The ‘Insti-

tutional Church’ is a clumsy title nsed to describe
a modern development of Church life necessitated
by new social conditions. It is not clear how the
term originated, but it was first heard in America
about a quarter of a century ago. Before that
time many attempts had been made sporadically
to minister through the Churches to the social
needs of the community

;
and social settlements

had arisen which were in some instances definitely
linked to certain Churches, and in all cases a pro-
duct of the Christian social spirit. These ‘ settle-
ments ’ consisted, at first, of groups of men or
women, associated for the study of social condi-
tions, and living the community life. As they
developed, however, more elaborate buildings were
erected, in which provision was made for educa-
tional work and social engagements, so making
the settlement central to the life of the community
alike for instruction, inspiration, and recreation.

In a sense the settlement aimed at the recovery
of an old ideal, for time was when the Church
stood for education, for the relief of poverty, and
generally for the practical care of the community.
But many settlements not only had no direct con-
nexion with any Church, but were anxious to em-
phasize the fact lest any suspicion of proselytizing

should attach to their work. On the other hand,
those who valued the Church idea and who were
anxious to strengthen the position of the Church
within the life of the community, looked at the
modern problem from this point of view. They
saw that there was no institution through which
the settlement workers brought their influence to

bear upon their neighbours which might not v ith

equal advantage be used by the Christian Church.
It goes without saying that this conviction was
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confirmed by the new sense which was being de-

veloped among the members of all Churches as to

their duty to the young. The English Sunday
Schools have seldom succeeded in retaining their

older scholars. Even in schools where large Bible

Classes exist, the need for some week-day provision

for keeping in touch with these young men and
women was increasingly felt. The statistics were
alarming as to the small number of young people

who went forward in membership from the school

to the Church. R. YV. Dale, on a memorable occa-

sion, pressed home the question, ‘ How have we
lost them ? ’ Certain religious associations sprang
into existence to meet this felt need. The Chris-

tian Endeavour Societies (see art. Christian En-
deavour) were probably the most successful in

making appeal to the religious nature of the young.
But the Church was even then hardly prepared to

recognize that the physical and intellectual needs

are equally urgent, and that it may form part of

her duty to make provision for these. In some
communions this ideal was advocated ; and what
were known as ‘Guilds’ were formed upon the
explicit basis of the organic unity of our nature,

and that just because wre are human beings we
must be treated as such. Hence the Guild had
its athletic and social programme as well as its

intellectual and religious one. The Guild move-
ment had a partial success. Where the home-life

is normal and strong, it is evident that the need
for many of the activities of such societies is

less insistent. But modem Britain and modem

and other meetings. This becomes the central

meeting-place of the Church, where its members
receive their vows of dedication to the social ser-

vice to which Christ calls His people. There, too.

the obligations of the Christian life are pressed

upon those who have not as yet accepted them.
There the Gospel of Brotherhood, with its innu-

merable applications, is preached to gatherings

of men and women. Then, round about the cen-

tral building are smaller halls and rooms of

various kinds, some of them for conferences and
discussions, some of them for music or art, some
of them for recreation and games, some of them
for reading and writing, and some for social con-

versation. Clubs are formed for working lads

or girls
;
and gymnastics, singing, elocution, cook-

ing, wood - carving, dressmaking, signalling, and
many other wholesome activities are organized.

The settlement idea is conserved by means of sister-

hoods, whose members conduct such classes, and
do much of the visitation and administration of

relief inseparable from a many-sided work like

this ; and who commonly live together either in

rooms on the Church premises or in a house in the
immediate neighbourhood. Lectures, scientific,

literary, historical, and economic, bring the public

together on the basis of some general interest. By
all these means an attempt is made, and realized,

to strengthen the social bond, and demonstrate
that everything that makes for human happiness

and efficiency is part of the mission of religion.

It will be seen from this that the Institutional

America have tended increasingly to produce over-

crowded areas, where little or nothing deserving

the name of home-life exists, and where all social

and recreative satisfactions must be sought for

elsewhere. Earnest people in all Churches began
to see that the problem before them was to adapt
the Church’s institutions to the needs of areas such
as these.

One other movement had brought home this

problem to the conscience of Christian people.

This was what was known as the ‘ P.S.A/ move-
ment, by means of which large congregations of

men and women were brought together on Sunday
afternoons for purposes which, it would be fair to

say, were at once religious and social. These
people were not exclusively young people. They
were workmen and their wives, for the most part

;

and very many belonged to the poorest classes in

the community. They enjoyed and profited by
the Sunday afternoon meeting, with its freedom
from conventionality ; and they soon formed them-
selves into societies with branches designed to pro-

mote thrift, to encourage reading, and to secure

effective house-to-house visitation. But, in the
majority of cases, the Churches had no hospitality

to offer them apart from the Sunday meeting. It

was borne in upon the minds of those who were
especially concerned that the Church should pros-

per in the industrial districts that something must
be designed more satisfactory than the orthodox
place of worship, with rigid pews, which is usually
closed from Sunday night to Sunday morning. The
Institutional Church was an inevitable product of

the new-born ambition of the Church of Christ to

minister to our modern social needs.
The Institutional Church, therefore, was a prac-

tical experiment along the lines indicated. It aimed
at bridging the gulf between the Sunday School
and the Church; it aimed at ministering to the

development of a man’s all-round nature ; it aimed
at making such provision as is necessary under
social conditions which make true home-life im-
possible. In many instances old places of worship
were modernized into halls, with seats instead of
pews, platforms instead of pulpits, and equally
serviceable for public worship, lectures, concerts,

Church is best able to carry out what is known as
the policy of ‘counter-attractions.’ W. S. Rains-
ford, formerly rector of St. George’s, New York,
has described (Preacher's Story of his Work, New
York, 1904) how this policy was gradually forced

upon him by the necessities of the situation. The
evil associations of the saloon compelled him to

S
rovide a social centre with wholesome food and
rink ; the undesirable dancing saloons drove him

to permit dancing in his church hall ; the doubtful
dramatic exhibitions of all kinds led him to organ-
ize a dramatic society for the production of good,
wholesome plays. Probably few, if any, of the
similar experiments in England have been on so
comprehensive a scale as Rainsford’s ; but the need
to provide counter-attractions to the public-houses,

and to supply refreshments, good and lively music,
billiards and other games, and abundant social

opportunities, apart from the unwholesome atmo-
sphere of licensed premises, is just as great in Eng
land as in New York. Instances might be quoted
in which social enterprises of an even more ambi-
tious character have been successfully carried out,

such as labour-yards, night-shelters, and even hos-

S
itals and orphanages ; but there is an increasing

isposition not to burden the Church with woik
which the State should properly undertake. Never-
theless, the Church has led the way in many new
forms of work among the young. The criche, or

day nursery, where infants are well nursed and fed

while their mothers are away at work, and the
‘ play-centre,’ where, outside school hours, children

who have no playground but the street are taught
organized games, form part of the operations of

nearly all Institutional Churches.
The ideal aimed at is of a Mother Church which

thus offers hospitality to all men, women, and chil-

dren, and applies herself to discover and to satisfy

their needs. The centre of the whole organization

is the society of avowed disciples of Christ, who
are inspired by His example and teaching, and
who, in His spirit, are dedicated to the ends of

His kingdom. The members of the Institutional

Church would always feel that they had failed in

their mission to any one who had come within

their influence, and joined one or other of their
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institutions, unless they had converted him into a
Christian citizen, and inspired a disinterested zeal

for human betterment. This can be brought about
only, as they would confess, by contact with a
living Church. Thus the Institutional Church is

not under any temptation to magnify its institu-

tions and depreciate the Church. On the other
hand, the necessity for keeping the institutions
Christian leads to the emphasis of the Church and
its ordinances. By common consent the highest
success of the Institutional Church has been rea-

lized where the worship and teaching of the Church
have been effectually central to all the manifold
operations of the institutional work.

Litkratore. — G. W. Mead, Modem Methods in Church
Work, New York, 1847; R. A. Woods, English Social Move-
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C. Silvester Horne.
INSURANCE.—i. Origin and development of

insurance.—The principle of the averaging and
distributing of risks is one which, no doubt, existed

from the time when commerce began to emerge
from the more primitive needs of a pastoral com-
munity. Among Western nations there was a
scheme for the insurance of slaves at Athens which
is attributed to Antigenes of Rhodes (336-323 B.C.),

and loans on ‘bottomry’ (that is, an advance on
the hull or ‘ bottom ’ of a ship, which was repayable,
with interest, on the return of the vessel, but was
not repayable in case of a total loss) were well
known among the Greeks. Such loans, under the
title of the faenus nauticum, were so common at
Rome that legislation was devised to prevent
fraud ; thus at this early stage the problem of an
‘insurable interest’ had arisen. In the Greek
Empire the rate of interest upon loans on bottomry
was regulated by an edict of Justinian in A.p.

533. The incursions of barbarians disorganized

the mechanism of commercial life, and it is not
till the 13th or early in the 14th cent, that allu-

sions to bottomry begin to reappear. These occur
at Florence, I’isa, Bruges, and Barcelona. In the

Laws of Wisby and the Becessus Hamas— both
being codes of the Hanseatic League—bottomry
is mentioned, and the system was introduced into

England, either by this body or perhaps earlier,

through the shipments of wool to the Mediter-
ranean by Italian merchants. Hence, when an
Act was passed in 1601 ‘conceminge matters of

Assurances amongste merchantes,’ this practice

was described as having been ‘ an usage tyme out
of mynde.’
Meanwhile transactions of the nature of insur-

ance had grown up independently among the

gilds, which took quite a different direction (see

Friendly Societies, Gilds). Among the Anglo-
Saxon gilds it was the custom to give to the

members, in addition to opportunities for social

intercourse, certain benefits which were provided

from the contributions of the gildsmen, as, for

instance, blood-compensation (user-geld), where a
gildsman slew another without wantonness, also

what might be described as funeral benefit, namely
the furnishing of a funeral, mourners, and masses

by the agency of the gild. Again, in the gild at

Exeter, in the event of the house of a member
being destroyed by fire, a contribution was levied

from each member. This practice constituted a
rude approximation to the principle of fire insur-

ance on a mutual basis, except that the amount of

the contribution was limited (B. Thorpe, Diploma-
tarium Anglicum JEvi Saxonici, London, 186.5).

In the Anglo-Norman gilds the range of benefits

was extended—while that for funerals remains

most prominent, cases occur in which gilds made
provision for the loan or the replacement of stock

and the providing for the children of a deceased
gildsman, by apprenticing the sons to trades and
offering dowTries for the daughters.
A species of insurance which related to persons

and not to goods, and was no doubt one of the first

of this type, was that for a ransom. There are
traces of this in the statutes of gilds, and, in the
17th cent., this risk was undertaken by individual
underwriters. Under this type of insurance, if the
traveller was captured by pirates or an enemy,
the assurer was bound to provide the necessary
ransom.
The decay of the gild system after the Reforma-

tion left many blanks in the national life, and
prominent among these was the absence of the
compensation against some of the great risks of
life which it provided. It is true that marine
insurance was unaffected, and this system was
gradually extended. Before the end of the 16th
cent, the loan on bottomry had been supplemented
by a type of policy which provided compensation
on the loss of a ship in proportion to the premium
paid (Guidon de la Mer, Rouen, 1607) ; and at the
end of the reign of Elizabeth there was an ‘ Office

of Assurances’ or ‘Chamber of Assurance’ in

London, where the whole risk on a ship was sub-
divided among a number of underwriters. During
the first half of the 17th cent, there were few
new ideas relating to insurance, though marine
underwriting was increasing in popularity, and the
grading of risks came to be better understood.
The period bounded on the one side by the Great

Fire and on the other by the feverish promotion of
companies in 1720 was one in which insurance
made great strides, both in the insuring against
new risks, or to provide new benefits, and in the
prosecution of existing types of assurance by new
methods. In the reign of Charles II. marine in-

surance was well understood, and, with the growth
of coffee houses, those interested in shipping began
to .'use certain of those resorts as meeting-places

and offices. By 1688, Lloyd’s Coffee House had
been started, and Lloyd’s News—a. newspaper deal-

ing with the movements of ships—was founded in

1696. Then, between 1717 and 1719, two com-
panies were established, both of which received

incorporation in 1720 as the Royal Exchange
Assurance and the London Assurance. These
bodies, at their foundation, were endued with a
monopoly against any other companies, but not
against individuals. Thus from 1720 marine in-

surance has been effected, partly by individual

underwriters, partly by joint-stock companies.
The Great Fire naturally turned attention to fire

insurance. In Germany, mutual fire insurance
societies had been founded at least as early as the
16th cent., and Sir William Petty mentioned asso-

ciations of this type as being worthy of imitation

in England. After the disaster of the Great Fire

three or perhaps four distinct kinds of fire insur-

ance were attempted. The Corporation of London
opened an office in 1679 or 1680, that is, insurance

by a municipality. Then there was a mutual
society, known as the Friendly Society, which had
issued proposals in 1683. The remaining methods
were practised by an individual underwriting fire

risks, or by several individuals in partnership.

Nicholas Barbon had opened an office in 1667

which was transformed into a joint-stock company
in 1680. Of these four types of fire insurance only

two survived. Insurance by individuals never

became prominent as regards fire risks, and muni-
cipal insurance was soon abandoned. There re-

mained the mutual fire insurance societies and the

joint-stock companies, both of which continued

side by side in competition. The Hand in Hand
Society was a mutual one. It was founded in

1696, and was absorbed by the Commercial Union
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Assurance Company in 1905. On the other hand,
the Sun Fire Office, which was founded by Charles
Povey between 1706 and 1708, was a joint-stock

company. In the first twenty years of the 18th
cent, many fire offices were established in London,
and some in the provinces.

Besides the provision made against losses by
shipwreck or by fire, other risks to property were
gradually insured against. Thus by 1684 goods
sent by waggon or cart could be insured against
thieves (Merchant’s Dayly Companion, London,
1684). By 1720 schemes had been projected for

insurances against losses by highwaymen, by the
dishonesty of servants, for the payment of sea-

men’s wages, and for making good losses sustained
by owners of horses through disease, disablement,
or theft. Thus schemes had been propounded re-

sembling burglary, fidelity, guarantee, and live

stock insurance, though, owing to the excessive
number of promotions, long periods elapsed before
all of these were established.

Meanwhile, the provision for life contingencies
lagged behind marine and fire insurances. In the
middle of the 17th cent, a species of life insurance
could be effected whereby any one who borrowed
money to purchase a place or office could arrange
by means of payments from the income that, in
the event of his death, the part of the loan out-
standing would be repaid to the lender. It is

after the Revolution that something of the nature
of life insurance can first be traced. One of the
methods by which the Government raised funds
for the carrying on of the war against France was
by the guaranteeing of annuities in return for
loans. In 1698 the Mercers’ Company also began
to issue annuities. These schemes were very im-
perfect, owing to the want of anything approach-
ing mortality tables. Even the population of the
country was unknown. It is true that the labours
of Petty and Halley were providing a basis for
future statistical investigations, more particularly
in relation to the Bills of Mortality ; but, as yet,
these inquiries were in such a tentative condition
that they did not admit of practical application.
Accordingly, insurance relating to life contingen-
cies was developed in a different direction from
modem life insurance, being concerned chiefly
with such risks or eventualities as terminated at
a comparatively early date as compared with that
of the payment of the premium. Before the Re-
volution a scheme was considered for the State
Endowment Insurance of children on their attain-
ing the age of 20 years (Add. MS. 28,078, f. 462).
Early in the 18th cent, there were many offices

which transacted professedly provident business
of this character. These were all dividend societies
—that is, the premiums collected in a quarter or
in a year, as the case might be, were divided
among those claimants who, in the same period,
ranked for the specified benefits. Thus, in a
marriage society, all insured persons who had
been married since the last division participated
pro rata in the distribution. Similarly in other
societies the parents of all children bom in wed-
lock, who had paid premiums regularly, ranked for
the benefit. Then again, in the same way, a sum
could be secured to enable a young man to start
in business for himself when his apprenticeship
was finished. These were known as marriage,
christening, and apprenticeship insurances respect-
ively. In 1709 and 1710 there was quite a rage for

participation in these schemes ; since the amount
of benefit varied greatly, the idea appealed to the
gambling spirit of the times. There were many
scandals, and insurance of this type was prohibited
by legislation in 1710. It was out of these crude
schemes that the earliest general life insurance
emerged. It was based on the dividend principle.

Just as in marriage insurance, the premiums were
divided periodically among those who were entitled
to claim. There was no distinction at first as to
the age or sex of the life insured. One of the
earliest life offices was the Society of the Assur-
ance of Widows (1699), which was followed by the
Amicable Society in 1706. The latter existed in-

dependently till 1866, when it was absorbed by the
Norwich Union Life Insurance Society.
During the remainder of the 18th cent, the chief

progress in marine and fire insurance was in the
extension of the system. As the various offices

acquired reputation, the number of persons in-

sured increased. In life insurance, on the other
hand, great progress was made. The researches
of de Moivre, Kersseboom, Hodgson, Corbyn
Morris, Simpson, and Price gradually provided
materials for the construction of tables of the
expectation of life, and these were used by the
Equitable Society (which was founded in 1762) in
the establishing of graduated premiums. In 1825
insurance began to attract the attention of the
company promoter, and a great number of new
offices were started, the majority of which were
soon forced to discontinue business. The re-

mainder of the century is marked by a more
exact classification of risks, by the variation of
the forms of policies, by the issue of policies

against risks which were not previously insured,
and, finally, by a great increase in the total sums
insured.

In the early forms of insurance the benefits were
confined to persons who were comparatively well-
to-do. The working-class population was alto-

gether outside most of the schemes which had been
started. The amount and the times of payment
of premiums were unsuitable to the wage-earner,
nor were the benefits offered of the kind of which
he stood most in need. As early as 1773 a bill was
introduced into Parliament which was designed to
extend some of the advantages of insurance to the
poor, but it failed to become law. The gradual
development of Friendly Societies tended to provide
some of the benefits of which the wage-earning
classes stood in need (see Friendly Societies).
Though the first Friendly Societies Act was
passed in 1793, it was some time before the opera-
tions of these societies became general. While
many of these bodies have proved insolvent, others
have attained a high degree of financial stability,
and the growth of the benefit side of Trade Unions
has also aided in extending the benefits of insur-
ance. The general method of the organization of
a Friendly Society or of a Trade Union, in rela-
tion to the part of its activities resembling those
of a Friendly Society, is by the collection of con-
tributions from the members each week. Thus
the payment of what is, in effect, a premium is

arranged so as to accord with the budget of the
contributors. The chief benefits provided for the
members are sickness, medical, out-of-work, and
funeral benefits.

The essence of a Friendly Society is that it must
be a voluntary organization, though it may be
assisted and controlled by the State. Naturally
the membership of such bodies will consist of those
workers who are most thrifty. Thus, even in a
city or district where there are Friendly Societies,
very many of the working classes remain unin-
sured ; and to meet this situation State insurance
has been devised. Unlike all the other kinds of

insurance already described, it is not permissive
but compulsory. In Germany and France the
idea of insurance by the Government may be
traced back to the beginning of the 19th cent.,

since it arises out of the conceptions of Fichte,

Lassalle, and Sismondi. As early as 1854 Prussian
miners were compelled to belong to one of the
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Knappschaftskassen , or associations for sick funds ;

and in 1S83 the same rule was applied to other
labourers. The next year accident insurance was
established, while in 18S9 old age and invalidity

insurance were provided. The old age pensions

in Germany are to be distinguished from those in

Great Britain, since the former are contributory,

the latter are non-contributory. State insurance

applies compulsion not only to the worker but also

to liis employer. The usual method is to pro-

vide that the worker, his employer, and the State
contribute.

State insurance on a large scale was established

in the United Kingdom by the National Insurance

Act, 1911 (1 and 2 George v. cap. 55). This scheme
has two main divisions, the one relating to health,

and the other to unemployment. Thus an attempt
is made to provide for two of the great risks of

wage-earners, namely, sickness and unemployment.
As legards the first of these, it is intended that,

while the payment of contributions is compulsory
for all employed persons as defined by the Act
whose ages are between 16 and 65, and whose re-

muneration does not exceed £160 a year, the

administration is committed to Friendly Societies

under the supervision of a Government depart-

ment. What may be described as the normal rate

of contribution in Great Britain is 7d. per week
for men and 6d. for women. The man pays 4d.

per week, and the woman 3d. per week ; while, in

each case, the employer adds 3d. per week. The
State adds a sum which amounts to 2d. per week
for both sexes. Where the total earnings in Great
Britain are less than 2s. 6d. per day these rates

are modified, and there is a reduced scale for Ire-

land. The benefits consist of medical benefit

(including medicines and such medical and sur-

gical appliances as are prescribed by the Insur-

ance Commissioners), sanatorium benefit (being

the treatment in sanatoria, in other institutions,

or otherwise, of persons suffering from tubercu-

losis), sickness benefit, disablement benefit (com-

prising periodical payments to persons rendered

incapable of work by disease or disablement after

termination of sickness benefit), maternity benefit

(being a payment of 30s. on the confinement of

the wife of an insured person or of any other

woman who is insured), additional benefits, which
are dependent on the financial success of the

Friendly Societies working the Act, and which
may include additions to the amounts of the fore-

going benefits, or further benefits, such as dental

treatment, superannuation allowances, payments
to insured persons who are out of work through

infection, etc. Though the intention of the Act
is that it should be administered by Friendly

Societies or similar bodies, account has to be taken

of those persons who, while compelled to pay con-

tributions, are not members of a Friendly Society.

These become deposit contributors. The sums paid

by and for them are lodged at the Post Office, and

they are entitled to benefits only till the end of the

year in which the amount standing to their credit

may be exhausted. Though this system is de-

scribed as ‘deposit insurance,’ it is clear that the

element of insurance is relatively small. The
second part of the Act—that relating to unem-
ployment-deals with those trades in which ir-

regularity of work is common, e.g. building,

construction of works, shipbuilding, mechanical

engineering, iron-founding, construction of vehicles,

saw-milling. Contributions are provided by the

workers in these trades, their employers, and the

State. Subject to certain minor exceptions, the

worker and the employer both pay 21d. per week.

The normal rate of unemployment benefit is 7s.

per week; there are numerous rules to prevent

malingering ;
and provision is made for a court of

referees to which the insured person may apply
in case his unemployment benefit is stopped by
the insurance officer.

1.

'TKRATUP.ii.—J. T. Smith, Ordinance) of Early English
Gilds, London, 1870 ; C. Gross, The Gild Merchant, 2 vols.,

Oxford, 1890; J. Francis, Annals of Life Insurance, London,
1853 ; W. Petty, Economic Writings, ed. C. H. Hull, 2 vole.,

Cambridge, 1899; A. de Moivre, Treatise of Annuities on
Lives, London, 1725; R. Price, Observations on Reversionary
Payments, do. 1771 ; F. Baiiy, Doctrine of Life Annuities and
Assurance, do. 1810 ; J. Milne, Treatise on the Valuation of
Annuities and Assurances on Lives, do. 1815 ; C. Walford, The
Insurance Cyclopaedia, 6 vols., do. 1871-80; F. B. Reiton,
An Account of Fire Insurance Companies, do. 1893; F.
Martin, The History of Lloyd’s, do. 1870 ; W. R. Scott, The
Constitution and Finance v—**--*- J r- .-
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An Introduction to the ‘
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1H12; C. Hardwick, History . . . of Friendly Societies'*, Han-
Chester, 1809; J. M. Barnreither, English Associations of
Working Men, Eng. tr., London, 1891 ; A. C. Stevens,
Cyclopaedia of Fraternities, New York, 1899 ;

Report of Royal
Commission on Friendly Societies, 1874; 1. G. Gibbon, Unem-
ployment Insurance, London, 1911; A S. C. Carr, W, H. S.

Garnett, and J. H. Taylor, national Insurance, do. 1912

;

W. H. Dawson, Social Insurance in Germany, do. 1912.

2. Modern insurance.—i. Kisks of property.
—(a) Marine insurance.—Allusion has already been
made to the resort of underwriters of marine risks

to Lloyd’s Coffee House, and from this grew the

body now known as ‘Lloyd’s.’ While insurances

on ships are effected both by the members of Lloyd’s

and by marine insurance companies, Lloyd’s is the

centre of this class of business, since the society is

not only an association of underwriters, but, in

addition, it has gradually undertaken important
functions in connexion with the obtaining and the

circulation of shipping intelligence. By means of

its agents, it is in touch with all places from which
ships can be reported, and thus materials arrive in

London which determine the positions of ships, as

well as any casualties they may sustain. Since

1834, Lloyd!s Register has been published annually

;

it provides for an elaborate classification of ships

according to their condition. Lloyd’s is a volun-

tary society resembling in its constitution the

Stock Exchange. The affairs of the body are

managed by a committee, and each ‘ underwriting

member’ is entitled to accept risks subject to

the rules of the committee. In addition to the

shipowner who is insured and the underwriter

who insures, there sometimes intervenes an insur-

ance broker who acts as an intermediary between

the two interests, both in the initiation of the

insurance and in the settlement of any claim that

may arise through it. Besides the members of

Lloyd’s and marine insurance companies, there is

another type of this class of insurance, namely,

where a shipping company, owning a large fleet

of vessels, insures them itself by paying to a fund
the premiums which would otherwise be handed
over to an underwriter ; or a company may itsell

insure a part of the value of its ships anu place

the remainder with an insurance company or with

members of Lloyd’s. The method by which marine

insurance companies maintain their financial sol-

vency is similar to that adopted by fire and life

companies, but the way in which the individual

underwriter meets bis losses is not so clear. This

is effected by a minute subdivision and diffusion of

any ‘ line ’ lie may underwrite ; that is, the member
of Lloyd’s who insures a ship for a large sum will

at once reinsure the greater part of his risk with

other underwriters. In this way the stability of

a Lloyd’s policy is very great.

(6) Fire insurance .—Fire insurance has long been

standardized. The chief offices have formed a

tariff association, according to which they charge

identical rates of premium for risks classed as the

same. To some extent this body serves a similar

purpose to that of Lloyd’s Register, though, in the

case of fire risks, the property is not capable of

the same exact graduation as is possible with
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regard to shipping. Originally insurance began
upon a basis of specialization—that is, the early

offices were established in order to effect a particu-

lar class of insurance. It was not long before a
tendency manifested itself to combine the under-
writing of different classes of risks. Thus in 1720
the Royal Exchange Assurance added to its marine
business that of fire insurance by the purchase of

an undertaking which had been formed for the
latter type of risk. While labour tends more
and more to minute division, industry works on
a larger and larger scale. In insurance the move-
ment towards large scale operation finds expression
in the combining of different classes of risks by the
same office, either by amalgamation with other
companies or by the adding of new branches to

its business. Of recent years in both banking
and insurance the grouping together of companies,
which were previously independent, has been very
marked, while the combination of other kinds of

insurance with that against fire has become so

common that among British offices there now re-

main veiy fewr which confine themselves to file

risks only. There are 138 companies which made
returns under the Insurance Act of 1909 as being
engaged in fire insurance. The business of some
of these was small, and the number which trans-

acted a fair amount of business was about 100.

In 1910 the total net premiums of British offices

goods in America, other foreign countries, and
the colonies ; but, on the other hand, re-insurances
with foreign companies have been deducted.

(c) Other insurances of risks to property. —In
addition to marine and fire insurance, certain other
classes of risks have been selected for regular in-

surance. The chief of these are boiler insurance,
burglary insurance, insurance of horses, cattle,

and other animals, insurance against hailstorms
(e.g., in tea plantations, where damage by hail

is a serious risk), insurance of licences, insurance
of mortgages, insurance of plate glass, insurance
of motor cars. The system of registration of

packages or letters sent by the Post Office is in

effect an insurance of the contents against loss or

damage, and the same principle is shown in rail-

way rates in excess of those at owner’s risk. While
workmen’s compensation insurance and guarantee
insurance appear to relate rather to persons, in

principle they belong to the class now under con-
sideration. The compensation to a worker is

secured to him, once the injury has been legally

established. The insurance in this case relates to
the liability for the payment of that compensation,
which by this device is transferred from the em-
ployer to the office which insures him against it.

The foregoing may be described as risks to pro-

perty which are constant. For instance, as long
as a boiler is in use, there is the risk of an ex-
plosion ; or, again, in any business where the
clerks have the handling of large sums of cash,
there is the danger of embezzlement. There are
other risks which are occasional. A reduction in
the tax on tea would mean, other things being
the same, a loss to merchants w ho held stocks on
which the former and higher duty had been paid.

Such a reduction of duty will be announced only
in the statement at the introduction of the Budget

;

and hence it is usual, when changes in indirect

taxation are expected, for insurances to be effected

against them by those who expect to be affected

prejudicially. Necessarily no insurance of this

kind prevents an alteration in taxation from tak-
ing place, but it secures pecuniary compensation
to those who have insured. Circumstances of this
kind are numerous, since almost any considerable
alteration in trade will affect some one. A pro-

longed Court mourning will injure businesses which
are largely interested in the West End trade. The
danger of a war arouses anxiety among many im-
portant interests. Further, many social functions
require favourable weather conditions. In fact,

a list of adverse contingencies might be extended
almost indefinitely. Though the actual occurrence
of any one of these is comparatively rare in com-
parison with the number of transactions which are
subject to that contingency, it often happens that
the trader who encounters the actual happening
of prejudicial circumstances loses not only possible

profits but also his original capital. Hence it is

usual to insure against some contingencies of this

kind. Such policies are effected at Lloyd’s. Thus
people who would suffer in their business from a
general election will sometimes take out a policy
against the dissolution of Parliament within a
specified period. The premium is determined by
the opinion formed by underwriters as to the de-
gree of probability of the event insured against.
Transactions of this type are often described as
‘wagering insurances’ ; and, when the possibilities

as to the occurrence of the event, which is the sub-
ject of a policy, are obscure, the rate often varies
very rapidly.

ii. Risks of persons.—

(

a) Life insurance .—The
payment of a fixed sum on the death of the insured
to his legal representatives may be described as
the fundamental type of modem life insurance.
The system requires a number of conditions, among
which may be mentioned the possession of a satis-

factory mortality table. This will show the average
expectation of life at each age, and is important
in determining the amount of the premium. The
assured pays premiums annually during life, and
therefore the insuring office has the interest on
these, less expenses, either to add to the premiums
themselves or as profit. Assurance of this type is

known as whole life insurance. Life insurance
offices are of two kinds—proprietary and mutual.
In the latter any surplus after providing for future
claims is available for the benefit of the members
insured, generally by way of additions to the sums
originally insured. The proprietary offices allocate
a portion of their surplus funds as bonus, and the
bonus is available for those who insure subject to
bonus additions, and in that case the premium for
whole life insurance at a given age is slightly higher
than for whole life insurance without bonus. In
such insurances, in any individual case, there is

a gain to the representatives of the insured if

death takes place before the time indicated by the
mortality tables ; while, on the other hand, there
is a loss if that time is passed. To lessen the
latter contingency insurances are effected whereby
premiums are paid for a term of years, and the
specified sum is handed over by the office either
at the death of the insured or on his attaining a
specified age. A modification of the last type is

that by which, on the birth of a child, premiums
are payable against which a sum is disbursed on
the child attaining the age of 21 years or any
other age agreed upon.

(6) Annuities.—An annuity may be either for a
term of years, or for a life, or for joint lives. The
insurance principle enters into all annuities for

lives, since the length of time during which such
annuities will be payable depends on the chances
of mortality. While the principles in life annui-
ties and life insurance are the same, each is the
complement of the other. In a life annuity the
insurance office receives a capital sum and pays an
annual income ; in life insurance this process is

reversed.
The progress of life insurance has been very

marked. Excluding colonial and foreign offices in

the United Kingdom and also industrial life com-
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panies, the ordinary life companies had a premium
income (after deducting re-insurances) in 1882 of
£11,658,319—a figure which increased in 1910-11
to £28,994,404. At the earlier date the income
from interest and dividends (less income-tax) was
£5,369,007, while at the later one it was £13, 166,857.
In 1910-11 the ordinary life policies numbered
2,863,851, andthe amount assured was £800,215,506.

(c) Personal accident insurance.—The number
of offices filing returns in 1910 was 84, and their
premium income for the year was £1,829,710.
Many ingenious methods have been adopted to
extend this type of insurance as, e.g., the printing
of coupons in diaries and certain periodicals, which
entitle the holder to compensation should he sus-
tain an accident of a specified character and under
certain conditions within a fixed period.

(d) Other contingencies relating to persons.

—

Sickness insurance is the chief of these, whereby
provision is made for the expenses of an illness

and, if desired, for the loss of earnings through
disease. Transactions of this character are of
minor importance in the business of insurance
offices, whereas these are most important in the
work of Friendly Societies and of State Insurance
in relation to the wage-earning classes (see above,
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3. The principles of insurance.—The general

E
rinciples of insurance are fairly obvious, but they
ave many ramifications which require to be traced

with some care. Some of the uncertainties of life

and business at times involve most serious con-
sequences to the individual, unless some method
has been devised by which he can provide against
them or against their pecuniary results. When
Shakespeare makes all the ventures of Antonio to

miscarry and ‘not one vessel ’scape the dreadful
touch of merchant-marring rocks’ (Merch . of Ven.
ill. ii. 269 f. ), the owner is confronted with ruin.

But, while some ships are wrecked, many complete
their voyages in safety ; while some houses are
destroyed by fire, the great majority escape this

catastrophe ; indeed, there are certain risks to

which property is liable which, on the one hand,
involve the total destruction of the things, hut, on
the other, are comparatively rare. Similarly, in

the case of labour, death or illness involves the
total or the temporary cessation of earning power.
It is clear that these risks can be divided into

classes, and all those which fall within a certain

class are subject to that risk, though it may result

in a loss to a very few. Further, the damage
sustained by those who suffer is relatively great.

Hence it is to the advantage of the members of

such a class to sacrifice a small part of their income,
upon condition that the estimated amount of the

loss shall be made good. In the special case of life

insurance the sum assured may be regarded in

most instances as a compensation for the loss of

income, accruing to the person who insures, either

by his labour or in other ways which may be of a
terminable nature. Thus, in fact, the risk of loss

by a calamity which may occur to any one of a

certain group is distributed over the members of

that class. The method by which what may he

termed ‘loss-sharing’ is distributed depends on
the law of averages, and requires a collection of
statistics. Taking the period of adult life, every
one is subject to the risk of illness which would
interrupt the earnings derived from his occupa-
tion ; but, as between individuals such illnesses
fall unequally, some may have none, others may
have a few, and others may have many. Where
statistics of uncertainties are available upon a
sufficiently extended scale, it is generally found
that an average will he established for a special
kind of risk ; and, therefore, the average liability

to that risk can be made the subject of actuarial
calculation. Accordingly, it is on this basis that
the premium to insure against it is arrived at. In
the absence of statistical data, any calculation of

a premium is impossible. Suppose, for instance,
that insurances were effected against damage to
aeroplanes which occurred through their flying.

If existing offices undertook this risk, any mistake
in the rate of the premium would not he serious,
in view of the relatively small part of such insurance
as compared with the total transactions of the
insuring companies. In the event of a number of
new offices being formed for this class of insurance,
it is probable that at first, owing to the imperfection
of the data, there would be considerable variations
in the rates

;
and, as shown by the outcome. Borne

would prove to have been too high and some too
low.
The application of the theory of insurance in

practice is modified by the conditions under which
the event insured against takes place. In some
eases there is the danger that this event may be
simulated. Life insurance is least subject to this

disadvantage. In fire insurance, fraud may take
the form of arson, where the insured himself
creates the conditions insured against, with a view
to obtaining the proceeds of his policy, should the
crime be undetected. In marine insurance there is

the possibility of ‘barratry’ in order to defraud
the underwriters. Sickness insurance is subject
to a greater degree of difficulty, in so far as illness

may be feigned. As a general rule, those risks

commonly insured against are such as admit of

easy proof of loss by the claimant, and verification

of his claim by the insurer. Outside the risks

usually insured against at insurance offices there
are other uncertainties which are similar from the
point of view of theory, but which are not usually
insured against in this way. A business may not
suffer from fire, accidents, or losses of ships, and
yet may experience most serious losses. The
reason why the latter risk is not undertaken by
insurance companies is that such business risks are
inseparably connected with the general manage-
ment of the business; and thus an office under-
writing them would in effect become responsible

for the management of the business (A. Marshall,
Principles of Economics *, London, 1898, p. 470).

At the same time fluctuations in profits, due to

variations in trade, enter into and form part of the
expenses of the business, and thus come to he added
to the prime cost of its products. The amount
which it is necessary to charge under this head
represents a species of premium against this risk,

and attempts are made to reduce it by the making
of, or the dealing in, a number of commodities the
demands for which are subject to varying con-

ditions ; or, again, by securing access to different

markets for the same commodity in which there is

some chance that changes in demand will operate
in different directions. Again, a manufacturer
may insure his machines against accident, but he
is subject to the further risk of the wearing out of

these instruments of production, against which he
provides by a depreciation fund to which a sum is

contributed each year that with compound interest
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will replace the value of the machines by the time
they are worn out. But machines suffer not only
from wear and tear, but from the risk of being
superseded. In so far as this contingency differs

from that due to variations in trade, a further
provision will be required, and depreciation and a
contribution towards obsolescence together con-

stitute a species of insurance resembling life

insurance as applied to inanimate things. In fact,

this analogy has been so fully recognized that it is

usual to speak of ‘ the life of a mine,’ and the
process just described is often termed ‘amortization’
—i.e. the formation of a fund which will make
good the capital outlay when the source of income
will have expired. In like manner, any use of

capital in a business which is subject to risk may
be described as having only a limited life. The
principle of the spreading of risks has been applied
here, partly through the agency of the joint-stock
system, whereby the investor, instead of risking
his resources in one enterprise which may result in

a total loss of his capital, distributes his funds in

several investments, and, if he displays equal
judgment in each case, both his income and his

capital are likely to fluctuate less on a system of

dividing the risk. The same result is attained
by Investment Trust companies, where the stock-
holder who makes only a smgle investment has the
advantage of participating in the united results of

many employments of capital. In addition he
should gain by the specialized knowledge of the
officials, though the practice of forming investment
trusts in order to place capital in a certain country
or a certain industry may lessen the full gain from
a system of averaging. It is obvious that, in these
instances, the method adopted is an application of

the principles of insurance.

If one asks, ‘ Why should people risk their capital

in enterprises of a hazardous nature 1 ’ the answer
is not quite so easy as it might appear at first

sight. A little consideration will show that the
gains in appreciation of investments must at least

balance the losses in depreciation, after allowance
is made for the interest which would have been
received on a first class security. But, as is well
known, uses of capital, which are subject to business
risks, commonly return a higher rate of income
per cent than those that are more secure. Accord-
ingly, the difference between the rate of interest

on a perfectly secure investment (known as ‘ interest
roper’ or ‘economic interest’) and that returned

y capital employed subject to hazard constitutes
a fund as against depreciation of the capital. This
difference is known as ‘insurance against risk.’

Such insurance, it should be noted, is only a partial

one. It may be supposed to suffice to make good
wastage of capital (after allowance is made for

increments to capital value of other investments)
on the whole and over long periods. Thus it is

insurance against depreciation of trading capital
over the wholecommunity. But this is not insurance
for the individual. If what may be termed the
expectation of life of his investment at the time
he makes it is exactly borne out by events, even
though at the end of that time his original capital

wall have disappeared, he will have received not
only economic interest but, in excess of that, a
sufficient amount to replace at least the amount of

his first investment. Such a phenomenon is rare :

the prospects of undertakings subject to business
risks change from day to day. Even though, after
the investment is made, these become less favour-
able, he has no opportunity of increasing his

insurance against risk, since its rate is determined,
once for all, by the price paid for the stock, the
dividend then paid, and the rate of economic
interest at that time. The decline in prosperity
will contract the estimated sum available for
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insurance against risk
; and, if ill success continues,

a loss of capital will result. The conveise would
apply where the history of a company was more
favourable than had been expected at the time
when the investment was made ; and there might
well be an appreciation of capital altogether in-

dependent of the provision available in insurance
against risk.

Insurance, both in its common forms and in its

wider signification, has important advantages, both
for the individual and for the community. It

lessens the dislocation of industry which would
otherwise arise through the cessation of production
by some firm that has sustained a sudden calamity
through a fire which destroyed all its works, or any
other similar disaster. In fact, in so far as insur-

ance tends to make production more uniform, it

tends to augment its efficiency. Similarly it makes
labour more efficient also, since it relieves all those
workers who have persons depending on their earn-
ings from the harrowing anxiety as to the pecuniary
position of those persons in the event of the early
death of the earner of the income. Further, the
system undoubtedly prevents cases of actual
poverty which would otherwise have arisen. It

is thus beneficial not only to the families of persons
insured, but to the community. Besides, there are
important psychological effects. The necessity of

the punctual payment of premiums tends to form
habits of saving, which are valuable towards the
accumulation of capital in a country. For these
reasons Governments are disposed to encourage life

insurance as well as certain other forms of insur-

ance. The encouragement takes various forms,
such as the provision of statistical material anil

departmental supervision. In Great Britain in-

come tax is rebated on that part of an income,
otherwise subject to it, which is employed in the
payment of life insurance premiums. These aids
are of the nature of indirect bounties on insurance,
and on the Continent cases occur where direct
bounties are paid by the State. In the National
Insurance Act, the principle of a double direct
bounty to the insured (i.e. in the contributions of
the State and the employer) is adopted, reinforced
by compulsion. The latter element conflicts with
some of the accessory advantages of insurance, e.g.

in the formation of habits of thrift. At the same
time, even in the case of ordinary life insurance,
while the person who insures himself is free in law
to discontinue the payment of his premiums and to
obtain the surrender value (if any) of his policy,
once a policy has been begun, in the great majority
of cases there is a feeling almost amounting to
compulsion towards the maintaining of the insur-

ance. The problem in relation to the insurance of

the working classes is in reality a choice of the line

of least disadvantage. Bounties would maintain
the voluntary principle, and would extend its appli-

cations under a certain artificial stimulus. Com-
pulsion secures at once that, in a properly devised
scheme, a greater number of persons obtain the
benefits. Every effort has been made to conserve
as much individual action as is possible, within a
scheme of general compulsion, by associating
Friendly Societies with the actual working of the
Act.

Finally, the tendency to the more exact grada-
tion and valuation of general business risks has
important social effects. Here, too, there is a
development in averaging, and thus the hazard of

uncertainty tends, on the whole, to be reduced.
The element of 1 uncertainty-bearing’ in production
thus becomes more efficient. Hence, on the whole,
the provision required for insurance against risk

can be reduced with safety; and, therefore, pro
tanto there is an economy in production. Further,

external circumstances co-operate in increasing the
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saving. Outside the risks insured by underwriters,
there remain many uncertainties, which are gradu-
ally being reduced by improvements in organiza-
tion, by increase in commercial knowledge and
experience, and by developments in communication.
The last two always afford increased opportunities
of averaging, while the first lessens the amount of
uncertainty, and in favourable circumstances may
remove large classes of transactions from this

category altogether.
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INTELLECT.—A. Bain says

:

‘ Thought, Intellect, Intelligence, or Cognition includes the
powers known as Perception, Memory, Conception, Abstraction,
Reason, Judgment, and Imagination. It is analyzed, as will be
seen, into three functions, called Discrimination or Conscious-
ness of Difference, Similarity or Consciousness of Agreement,
and Retentiveness or Memory’ (Mental and Moral Science 4

,

London, 1884, p. 2).

Sully (Human Mind, i. 64) objects to the inclu-
sion of retentiveness among the functions of intel-

lect, on the grounds that it is not confined to the
phenomena of intellect, but underlies the processes
of feeling and willing as well ; that the representa-
tion, like the sense-impression, is nothing hut ma-
terial for the process of intellection ; and that the
revival of past impressions takes place according
to laws of association which are closely connected
with the processes of assimilation and integration.

Sully substitutes for retentiveness, as the third
function of intellect, associative integration or the
connecting of a given material with its concomi-
tants in time and place.

If we exclude the presentations of sense and
the representations of memory and imagination,
‘ intellect

’
is the name given to the higher cogni-

tive powers of the mind. It may he considered
as identical with what Sir W. Hamilton called

Thought Proper, the Faculty of Comparison, and
also to include what he called the Regulative
Faculty— the Faculty of Principles. So under-
stood, it includes the rows and 5iavoia of the Greeks,
and stands opposed to merely sensitive knowledge,
although always regarded as standing in close

inter connexion with the latter.

While the above may be taken as roughly de-

scribing what intellect means in almost any system
of philosophy or psychology, yet the whole signifi-

cance of the description depends on the way in

which intellect is conceived to stand to sensation,
feeling, will, and the psychic principle itself.

In the Platonic philosophy, the soul is, so to

speak, externally related to the body. It exists

in the body as a detached principle, which directs

and controls it, as the charioteer the chariot. Al-
though Plato distinguishes various pqjts of the
soul, or even various kinds of soul, still it is only
through the soul considered as intellect, as pure
thought, that the passions of the irrational part

are known (R. D. Archer-Hind, Phcedo, London,
1SS3, Introd. p. 30). The same holds true of sensu-

ous perception (Archer-Hind, Timceus
,
London and

New York, 1888, p. 256, note). As Beare says
(Greek Theories of Elementary Cognition, p. 273),

‘ It may help us to understand Plato’s distribution better if,

distinguishing aiadgcris as we have done into two elements, the
element of feeling and the element of cognition, we refer the
latter element of cucrflijcns uniformly to the intellectual soul,
which has its seat in the c?-anium.’

Sensation, therefore, as known, is an affection of

the pure psychic principle, and is not to he regarded
as something sui generis, distinct from intellect.

It is rather to be regarded as a phase of intellectual
activity itself—intellect entering into relation with
phenomena.

In the philosophy of Aristotle, the psychic prin-

ciple occupies a different position. It is not related

to the body as agent to instrument, hut as form
to matter, as relatum to correlate, as entelechy,
actualization of what the body potentially is. It

is not, in itself, purely intellectual. Not only do
the merely vital activities proceed from the same
principle which exerts the cognitive activities, hut
the latter also, at least those which belong to sense
and imagination, stand in the same conditioning
and conditioned relation to the organism in which
the vital activities stand. If Aristotle had re-

mained at this standpoint, he would have held a
position substantially identical with modem Sen-
sationism, as we find it, for example, in Bain,
which reduces intellect to a mere self-elaboration

of the fundamental attributes of sensation—assi-

milation, discrimination, retention—a system in

which relations of similarity and difference between
sensations are conceived to become the conseions
apprehension of resemblance and difference as such.

Aristotle, however, did not remain at this posi-

tion. He postulated the presence of a Divine ele-

ment in the human soul—the vovs, emanating from
the Divine rods, and constituting the really im-
mortal part of man. It enters from without. Aris-

totle’s doctrine of vois has been a problem from his

day until now. What is its relation to sensitive

knowledge ? The answer to this question is con-

tained in the celebrated doctrine of the active and
passive vovs — intellectus agcns and intellects

patiens. The active intellect is that which illu-

minates the sensitive phantasm and transmutes
what is there apprehended into the intelligible

form which is then received by the passive intel-

lect. But this process may be conceived in differ-

ent ways. Of what nature is the transmuting
process? On the one hand, the active intellect

may be thought to create the form, as light does
colours— in other words, to generate it on the
occasion of the sensuous phantasm, so that the
passive intellect does not really receive anything
from the phantasmata or sensible species, but
rather an entirely new creation produced from
itself by the active intellect. In the Middle Ages it

was maintained that no material agency could act

on this immaterial intellect, nor could the latter

fabricate intellectual species from the material
phantasm (cf. Maher, Psychology, p. 308; and Hamil-
ton, Reid’s Works 1

, p. 953 f., and the references

there given). The species intelligililis impressa is

thus elaborated by the active intellect, and received

by the passive intellect, where, together with the

act of intellection, it constitutes the species intelli-

gibilis expressa. It is consonant with this view
that the active intellect and the passive intellect

should be regarded as two powers or faculties, as

was held by the majority of the scholastic philo-

sophers. On the other hand, the active intellect

may be regarded as plaj’ing a far less important
role, as not producing the intelligible species, but
as simply supplying the illumination, as it were,
through which the passive intellect receives the
intelligible form abstracted troni the sensuous
phantasm. From this point of view the passive
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intellect is not a distinct principle, but simply the

recipient phase of the active intellect.

In which form was the doctrine of the active

and passive intellects held by Aristotle himself ?

Intellect, he says, is ‘ a distinct kind of soul
5

alone capable of separation as the eternal from
the perishable (de Avimn. 413s

, 20) In Je Animn ,

430% 10-25, he say* :

‘But, since in all Nature there is something which is the
matter to each kind of thing and is all those things potentially

;

and another something which is the cause and efficient in making
them all, as art is related to its material, ifc is necessary that in

the soul also these differences should subsist. The intellect is

one thing because it becomes all things, another thing con-
sidered as it makes all things—as an effective force like light

;

for in a manner light makes what are only potentially colours
to be colours actually. 1 And this intellect is separable and im-
passive and unmixed, being in its essence activity

;
for the

efficient is ever held more in honour than the patient, and the
principle than the matter. Knowledge in activity is identical
with the thing

;
potentially it is prior in time in the individual,

but universally it is not prior in time. This intellect does not
at one time think, at another not think. When separated,
it is alone what it is, and this alone is immortal and eternal.

But we do not remember because this intellect is not passive.
The passive intellect is, however, perishable, and thinks nothing
without this/

Aquinas and Duns Scotus regarded not only the
active but also the passive intellect as distinct

from the faculty of sensuous cognition.

The following modern interpretations of the passive intellect

are cited by Hicks (de Anima, Introd. lxvii). F. A. Trendelen-
burg identifies it with * all the lower faculties in contradistinc-
tion to the active intellect,* E. Zeller with ‘ the sum of those
faculties of representation which go beyond imagination and
sensible perception and yet fall short of that higher Thought,
which has found peace in perfect unity with its object/ F.
Kavaisson with ‘ the universal potentiality in the world of
ideas/ F. Brentano with ‘imagination,* G. Hertling with ‘this
cognitive faculty of the sensitive part/ and W. A. Hammond
with 1 the life of sensation as a potentially rational mass,* ‘the
sum of the deliverances of sense-perceptions and their re-wrought
form in memory and phantasy, regarded as potentiality/

These various interpretations, with the excep-
tion of those of Zeller and Ravaisson, really iden-

tify the passive intellect with sensitive perception,
imagination, or with the sensus communis ; that is,

with something which is not intellect at all. This
view has been ably controverted by Hicks

:

' If these modern interpreters were right in equating the
intellect which becomes with one or other of the lower faculties

or with the sum of them, then the function of these faculties

would be identical with the function of thought, so far as the
intellect becomes all things. But the lower faculties, sense and
imagination, never succeed in obtaining an object which is a
true universal * (op. cit. lxviii).

If both the active and passive intellects are dis-

tinct from the inferior faculties of sense and imagi-
nation, are they to be regarded as two faculties, or
one and the same faculty ? The question has been
debated both in mediaeval and in modern times.
The answer given by Wallace, Hicks, and many
schoolmen seems to be the true one. They are
not two intellects, but only two different modes of

viewing the same intellect. This interpretation,
as pointed out above, is naturally allied to that
view of the active intellect which assigns to it a
very unimportant role—that merely of illuminat-
ing the image. As Hicks says, ‘ the functions of

the latter [the active intellect] are then reduced
within the narrowest compass.’ Moreover, it is

the passive intellect which cognizes, and which,
therefore, seems to be identical with the conscious
side. It was precisely one of the difficulties urged
against the separation of the active and passive
intellects that it seemed to make of the former a
faculty blindly and instinctively operating. The
intellectus agens, if distinct and viewed as creating
the intelligible species, has no perception before-
hand of what it creates. This difficulty is not
confined to ancient philosophy. It is precisely for
this reason that E. von Hartmann (Religion des
Geistes, Berlin, 1882, p. 145) refuses to regard the
creative idea as conscious. In relation to God,
von Hartmann identifies consciousness not with a
productive ideal archetype of the world, but with a

receptive ideal ectype. The parallelism of the dis-

tinction of the active and passive reason to the
pure Ego and the empiiical self of Fichte, and the
consequent absence of consciousness in God both
in Fichte’s system and in Hegel’s, as interpreted
by the Hegelian Left, have been pointed out by
Pringle - Pattison (Hegelianism and Personality,
London, 1887, pp. 46, 226). The present writer
has maintained (

Objectivity of Truth, London,
1884, p. 106 f.) that, alike in the human and the
Divine thinking, the two aspects coincide and are
to he conceived as one. Intellect in its very re-

ceptiveness is determinative, and receptive in its

determinativeness. If this determinativeness is

regarded as a continuously acting timeless activity,

we have, perhaps, the true conception of the Aris-
totelian active intellect, resembling the intuitus
originarius of Kant. An opposite view is taken
by A. E. Biedermann (ChristlicheDogmatik 2

,
Berlin,

1884-85, §§ 698-717), who emphasizes the diametrical
opposition in the relation of the Absolute and of
the finite spirit to material existence. Cf. Spinoza,
Ethics, i. prop, xvii. scliol.

The mention of Kant’s intuitus originarius
brings before us another great problem in the
interpretation of Aristotle’s doctrine of the intel-

lect which we have deferred till now. Is the
intellect Divine or human ? There are three views
possible. (1) The active intellect, voSs roirp-iKis,

may he identified with the Deity and regarded
as communicating itself to individual men, the
passive intellect, intellectus possibilis, rovs icaO-qn-

kos, belonging merely to the individual soul. This
view' was held by Alexander the Aphrodisian, and
by Avicenna, who, however, substitutes for the
Deity a lower intelligence that lias proceeded by a
series of emanations from Him (Stockl, Gesch. der
Philos, des Mittelalters, ii. 1. 42). (2) Averroes
separates both the active and possible or material
intellect from the individual soul, and regards it as
one and the same intellect in all men, identifying
it, however, not with the Deity Himself, but, like
Avicenna, with an emanation from the Deity (ib.

113). 1
(3) Aquinas and the mediaeval scholastics

regard the intellect, active and passive, as a
faculty of the individual human soul. The first

of these interpretations is exposed to the difficulty

that it separates the active and passive intellects

so that they cannot act together (cf. Aquinas,
contra Gent. II. clxxvi.). The second interpreta-
tion makes both the active intellect and the ap-
prehension of the rational concept the act not of

the human intellect, but of an intellect outside the
individual human being, and one and the same in
all men. Such a conception divorces intellect so

completely from the individual soul that it is hard
to conceive how any tie remains between them.
The third interpretation is exposed to great diffi-

culties. Unless conceived as a distinct faculty
apart from the passive intellect, it becomes little

more than a phase of the latter. It can only he
regarded as illuminative of the Divine creative

thought, already implicitly present in the phan-
tasm. If the active intellect is conceived as some-
thing distinct from the passive—and Aquinas did
so regard it—it is difficult to understand how a
merely human faculty, acting instinctively or
blindly, can be creative of an intelligible species

which, nevertheless, has an ideal community or
identity with the independently existing phantasm.
Lastly, it seems impossible to understand how a
human intellectus agens should be in perpetual

activity, still more a speculative intellect that

1 In mediaeval philosophy the intellectus possibilis is, in

general, identical with the passive intellect. They were dis-

tinguished by some of the Arabians, but, as in that case the

passive intellect is identified with some of the interpreta-

tions already rejected, a bare mention of that fact is sufficient

here.
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combines both active and passive intellect (see

Hicks’ dc Anima, note 430, a. 22).

A solution of these difficulties in Aristotle’s

doctrine may possibly be found if we view him
as regarding vovs in its relation to the human
soul as a Divine-human faculty or power—on the
human side active and passive at once, on the
Divine ever active, for the activity of intellect

is life. This agrees with the language of the
Nic. Ethics (x. 7), that vovs is ‘something Divine’—

‘ the true self.’

‘ Nor is it necessary, as the wiseacres have it, to think like a
man because one is a man, or to think like a mortal because one
is a mortal, but one ought to play the immortal, as far as in
one lies, and leave nothing undone to live up to the highest part
in one

;
for even if it be small in bulk, yet in power and precious-

ness it far surpasses all things’ (Stock’s tr., Oxford and London,
1886, p. 97).

The relation of the Aristotelian doctrine of in-

tellect to the question of the immortality of the
soul depends on the relation in which intellect

and sense are conceived to stand to consciousness
and memory. Hamilton (Reid’s Works

,

p. 878) cites

a passage from Aristotle (Probl. xi. 33) which he
translates :

‘ To divorce Sensation from Under-
standing, is to reduce Sensation to an insensible

process ; wherefore it has been said

—

Intellect sees,

and Intellect hears.' This would lead to a Platonic
view, essentially identifying consciousness with the
immaterial intellect. On the other hand, if the
lower animals are not mere machines, their sen-

suous life implies some kind of consciousness.

Balmes was consequently led to attribute to them
an immaterial self and some sort of possible im-
mortality (

Fundamental Philosophy, bk. ii. ch. 2).

That the mere animal soul is a simple immaterial
substance, originating and perishing with the body,
was held by S. Tongiorgi, and opposed by Stoekl,

who held that matter was the substrate of the

organic life of brutes (Lehrbwch der Philos. 1
ii. 168).

Unless, therefore, intellect and sensibility can be
regarded as still united in some common root, to

use Kant’s expression, the separability of intellect

from the body seems to involve the division of

consciousness itself. The doctrine of Aquinas
regarding memory seems to involve a similar

division of that faculty, the cognition of the past

object in itself belonging to sense, and intellect

preserving only the intelligible species, yet having,
nevertheless, in relation to the act of intellect,

though not to the object, a cognition of the past

as such (Sumnia, I. qu. Ixxix. art. 6). The real

significance of Aristotle’s doctrine of the intellect

in its bearing on the immortality of the human
soul has been disputed in every age. W. Archer
Butler says :

* It it not sufficient to satisfy the demands of human anxiety

on this subject, that an eternity should be pronounced essential

to an active intellectual principle, which itself seems described

as unable to exercise any conscious energies apart from the

bodily structure ; a quickening essence whose very existence

retreats into nothingness when it is left nothing to quicken’

{Lectures, p. 558).

The changed point of view from which intellect

is regarded in modem philosophy appears in

Spinoza. The intellect, whether finite or in-

finite, is regarded by him as only in actuality,

not in potentiality ; but then this intellect be-

longs, not to active but to passive nature, not to

natura naturans but to natura naturata (Ethics

,

L prop. xxxi.). Hence it does not represent a
power standing over against nature, but one
which is identical with nature. The same changed
standpoint shows itself in Leibniz’s addition to

the scholastic formula, ‘ Nihil est in intellectu

uod non fuerit in sensu, nisi intellectus ipse.’

ntellect or reason is conceived in Leibniz and

Kant as possessing a content essentially related to

the objects of nature.

We have already had occasion to mention the

conception of intellect which we find in the
Association school. This school makes feeling,

sensation, the fundamental phenomenon of psy-

chical and of rational life. Intellect, intelligence,

is only the development of the most fundamental
features of sensation. Similarity, discrimination,

retention, beget by means of the continued action

of association the cognitive apprehension of objects

distinct, or apparently distinct, from sensations

themselves. It is unnecessary to repeat the well-

known criticisms to which this doctrine is exposed.

The unity of consciousness, through which simi-

larity and difference are recognized, and which
imparts significance to retention, is unexplained.

In general, Associationists put the cart before the

horse. In the most important activities of mind,
phenomena are associated because they are cog-

nized as related, not cognized as related because
certain psychical events are associated. The same
applies to the Herbartian school. As Hoftding
says, ‘Consciousness is not merely a platform on
which ideas carry on their struggle for existence

;

it acts itself in and through the individual ideas’

(Outlines of Psychology, Eng. tr., London, 1896,

p. 144).

Owing perhaps to the influence of A. Schopen-
hauer and F. Nietzsche, a tendency has shown
itself in recent philosophy, especially in Pragmat-
ism, to regard intellect no longer as the refined

product of Association, hut as the creature and
instrument of the will.

According to Schopenhauer, 1 nature has produced the intel-

lect for the service of an individual will : therefore it is destined

only to know things so far as they furnish the motives of such

a will but not to fathom them or apprehend their essence in

itself’ (Werke, ed. J. Franenstadt, Leipzig, 1877, iii. 156). To
Nietzsche ‘Reason is only a tool’ (Jen.seUs von Gut und Bose,

do. 1896, p. 122).

The possibility of conceiving the force in nature

as will, impulse, does not directly concern us here,

but the possibility of so conceiving the funda-

mental principle in mind does. When it was
thought that we had in the sense of effort an
immediate consciousness of energy expended, it

was not unreasonable to regard the consciousness

of effort not only as determinative of many of our

most intellectual perceptions, but even as affording

a glimpse into the metaphysical nature of reality.

But, now that the existence of such a feeling is

generally rejected, it is diilicult to conceive the

stream of consciousness merely as such as pre-

senting a conative aspect. According to G. F.

Stout, the process of consciousness is in part self-

determining. There is in it a current, a cnrrent

which it feels, a tendency towards an end (Manual
of Psychology*, London, 1907, p. 64 f.). Through
this conative tendency the presentations of con-

sciousness acquire objective meaning, and in

general through conative continuity the processes

of consciousness acquire meaning and significance.

This theory seems exposed to the same objections

as the Association theory. Such consciousness of

an end, however vague, implies the presence of an
intellectual power which already differentiates such

end from the current tending towards it. Only so

can the current feel itself to he tending towards

an end.

A much more decidedly voluntaristic explanation

of intellect is involved in H. Munsterberg’s ‘ Action

Theory ’ (Grundzuge der Psychologic, Leipzig, 1900,

i. 525). According to that theory, the liveliness

of a sensation depends on the strength of the

centrifugal excitation propagated from it. Sen-

sory excitation is not in itself accompanied by
psychical processes, whether the excitation pro-

ceed from the periphery or from associated centres.

The afferent process is thus wholly unconscious

;

only in its passage into motor discharge does it

give rise to consciousness. The cerebral cortex,
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which is the seat of the psycho-physical processes,

must, in order to produce movements, act on sub-

cortical centres. Every sub-cortical centre stands
always in connexion with an opposite centre, viz.

the centre which carries out the diametrically
opposite movement. This fact, according to Miin-
sterberg, is the basis not only of all motor antago-
nistic functions, but also of all psychical oppositions,

even such as are purely intellectual and logical.

Opposition of beliefs is reducible to difference of

attitude in regard to our activity in the world.
Upon the spatial variations in the discharge
depend the varying intellectual values of the
sensations. This theory is exposed to serious

physiological and psychological objections, and
its application in detail has not yet been given by
the author. It is necessary only to mention that,

at the point of transition to motor discharge, the
author seems to postulate the action of a spiritual

principle which determines the path of discharge
and the consequent attitude of the agent to the
world. It is here that the author’s relation to
Fichte conies in, whose ethical idealism he claims
to unite with the physiological psychology of our
time. The voluntaristic theory must not be con-
fused with the practical Reason of the Scholastics.

The latter refers merely to the application of reason
to the harmony of action with nature and its final

end.
The voluntaristic conception of intellect appears

in an interesting form in the writings of H. L.

Bergson. To Bergson intellect is but a special

instrument created by that dan vital which lies

behind the whole process of evolution. This in-

strument reveals not truth, but utility. It acts

not by unveiling the nature of things, but rather
by limiting and falsifying the larger intuition of

reality which flows through the vital impulse out
of which consciousness itself issues. The falsifica-

tion, however, works ; it is useful for directing our
activities, and is justified by its results. In fact,

it is these activities which give us the forms of

things. It is with inert matter, the solid, that
our intelligence deals : the fluid in the real escapes
it in part. Of the discontinuous and immobile
alone can it form a clear idea. ‘ Intellect is char-

acterized by a natural inability to comprehend life
’

(Bergson, Creative Evolution

,

Eng. tr., London,
1912, p. 174). Intellect and matter have progress-

ively adapted themselves one to the other ‘ because
it is the same inversion of the same movement
which creates at once the intellectuality of mind
and the materiality of things’ (ib. 217). It does
not appear how such a movement, even if it ex-

isted, could explain the adaptation of intellect to
the object. Thought may in determining its object
be determined by it (Stokes, Objectivity ofTruth, p.

58 f.), but, except in the individual, this reciprocal

determination does not take place as a mere process

in time.
But, just as much as the psychological theories

we have considered, does Bergson’s biological theory
of the origin of intellect imply intellect itself as

already existing. He postulates a consciousness
or supra-consciousness lying behind intellect. The
sympathetic insight by which we penetrate the
mobility of things, the supra- and ultra-intellectual

intuition by which there is a taking possession of

the spirit by itself— these conceptions are but
intellect itself, misconstrued and misunderstood.
It is the problem of the intellectus agem once
again. Philosophy here treads the same ground
which the followers of Aristotle have trod, and
meets the same difficulties.

Grant, however, that intellect is somehow evolved
out of, and is grappling more or less successfully,
if not with the mystery, at any rate with the
practical working of things. What does this

amount to ? It means at least that the key fits

the lock, and that the lock is fitted to the key.
It means that nature in its working is relative,

in large measure, to the concepts which intellect

has framed ; therefore, in still larger measure
to the intelligence which has framed these con-
cepts and will still frame others, by which nature
itself will be better understood—a process which
can be justified only on the presupposition, which
is common alike to Aristotelian philosophy and
Absolute Idealism, that nature is relative to
intelligence, that roOs governs all.
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INTELLECTUALISM.—In its popular and
most general sense, ‘ intellectualism ’ means the
belief in the supremacy in human life of the
intellect. More precise, teclmical meanings of the
term appear in the theory of knowledge, in ethics,

and in theology.
1. In the theory of knowledge, intellectualism

is the doctrine which derives knowledge chiefly,

or mainly, from the intellect, i.e. from pure reason.

Intellectualism is here practically synonymous -with

rationalism (q.v.), and stands opposed to sensa-

tionalism (q.v.). Whereas intellectualism affirms

that reason is the unique or the principal source
of knowledge, and that knowledge so derived is

independent of, and superior to, the impressions
received from the outside world through the senses,

sensationalism affirms that general ideas arise from
sensations. In its extreme form, sensationalism
maintains that independently of sensation the mind
is a tabula rasa, that there is nothing in the mind
that was not first in the sense. One may also

oppose to intellectualism the systems of thought
represented by Schopenhauer’s philosophy, in which
the 1 will ’ is given a dominant rdle m the deter-

mination of action and the discovery of knowledge.
German philosophy has been dominantly of the
intellectualistic type, while sensationalism has
found its most numerous exponents in France
(Condorcet, d’Alembert) and in England (Locke,
Hume).
The method pursued in the search for knowledge

will differ according to the conception formed of

its source or sources. The pure intellectualist

will rely altogether upon the a priori, deductive

method, the pure sensationalist upon an empirical,

inductive method, since knowledge comes, accord-

ing to him, through sensory experience.

2. In ethics, the intellectualistic doctrine affirms

that knowledge is in itself sufficient to determine
action. Socrates is the first and the chief repre-

sentative of ethical intellectualism. According to

him, no one does wrong knowingly. Sin is error,

i.e. ignorance ; for no man purposely injures him-
self. This doctrine is opposed by the Stoics, on the

ground that the will is not altogether determined
by knowledge, but is, at least in some degree, self-

determined. Aristotle differed from Socrates in

that he held it possible for desires arising from

insufficient knowledge to be stronger than those

proceeding from full knowledge. He thought,

therefore, that the practice of virtue required not
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only right insight, but a training of the will, by
which it became able to resist the stronger allure-
ment of unenlightened desire and to follow the
dictates of reason. Ethical intellectualism re-

appeared in the modem period, particularly in the
English moralist, S. Clarke.

3. In theology and in the philosophy of religion,
the intelleetualistic tendency leads to a more or
less complete neglect of feeling and of will, im-
pulses, and desires, in favour of thought—this both
in the problems of the origin and in those of the
nature of religion. A consequence of this tendency
is that certain ideas, or systems of ideas, necessary
to religion are identified with religion, or are
treated as if they constituted the whole of religion.
Thus, religion is defined as ‘ a department of
thought having for its object a self-conscious and
intelligent Being’ (G. J. Romanes, Thoughts on
Iteligion, London, 1895, p. 41), or as ‘an attempt to
explain human experience by relating it to invisible
existence’ (G. T. Ladd, Journ. of Phil., Psych.,
and Scientific Methods, i. [1904] 9). Martineau’s
definition also puts the emphasis upon a belief

:

‘ belief in an ever living God, that is, in a Divine
Mind and Will ruling the Universe and holding
moral relations with mankind’ (A Study of Re-
ligion, Oxford, 1888, i. 1).

In the solution of the problems of origin,
intellectualism leads to an exclusive concern for

the genesis of the ideas upon which the existence
of religion depends, to the neglect of the other
aspects of religious life, in particular of the emo-
tions and of the ceremonial. Intellectualism is

here opposed to affectivism and to voluntarism.
The first emphasizes the feeling and the emotion ;

it looks upon some particular feeling as being the
‘ essence ’ or the * vital part ’ of religion. Schleier-

macher’s standpoint is an affectivism mitigated by
an explicit recognition that feeling and activity are
inseparable, though distinct. For him the essence
of religion consists in the feeling of an absolute
dependence upon God. In voluntarism a more
comprehensive point of view displaces both intel-

lectualism and affectivism. It recognizes that
religion is a mode of life, and that it involves
necessarily—as does every pulse of life—ideas and
feeling ; and, in accordance with contemporary
psychology, it insists that these exist only as a
part of a conative act. There can be no thinking
and no feeling without desire or intention. Religion
comes, thus, to be looked upon as a particular type
of activity, or mode of behaviour (J. H. Leuba,
A Psychological Study of Religion, London, 1912,

pp. 35-45).

Literature.—In addition to the works mentioned in this

article, see the articles to which reference has been made, and
the literature appended to them. J. H. LEUBA.

INTELLECTUALISM (Philosophical). — 1 .

Historical survey.— The term ‘intellectualism’

had originally nearly the same meaning as ‘ ideal-

ism,’ and it is so used, e.g. ,
by Schelling. As the

intellect was regarded as the proper representative

of the human mind in its entirety, the word ‘ intel-

lectualism ’ seemed to be the most fitting designa-

tion of the philosophical view that stands opposed
to materialism. It is only within recent times that

the word has acquired a derogatory sense, and has
come to signify' a theory' which exalts the mere
intellect at the expense of other elements of the
mind, such as emotion and will.

Ever and again, in the course of historical de-

velopment, there emerge periods in which the

intellect—reflective thought—usurps the place of

command, and these periods are always coincident

with an advance in culture and a more conscious

mode of life—conditions in which principles hitherto

assumed to be self- evident begin to show them-

selves insecure. As a matter of fact, the intellect

is originally by no means the decisive factor in all

aspects of civilized life. The truth is, rather, that
all primitive culture contains a non-rational and
positive element. This is seen, e.g., in the fact
that the beginnings of human knowledge and ac-

tion are at first traced to a divine source. Tillage,

handicraft, measures, weights, art, language, moral
laws, legal systems, and political constitutions are
all believed to have been given by divine revela-
tion, and anything like fundamental criticism of
them is therefore debarred. Or ancestral custom
and immemorial tradition continue to rule with
an authority that seems self-evident. Then all at
once the hitherto unchallenged is assailed by doubt.
External conditions and the inner life have alike
undergone a change. The question arises why
any particular institution should be precisely as
it is and not otherwise, and there springs up a de-

sire for a rational vindication of things. The time
has now come when the intellect asserts its inde-

pendent power. In what had previously been
received simpliciter, it now discovers defects, im-
possibilities, contradictions. Nothing shall count
as authoritative that has not stood the scrutiny
of the intellect. We have come to the stage ex-

emplified in the Sophistic movement of Greek
philosophy.
The beginning of the modem period shows a no

less powerful advance of the intellectual factor.

The unity of mediseval culture was broken up by
the Renaissance and the Reformation. It is true
that, although the Renaissance and the Reforma-
tion did not originate in purely intellectual con-
siderations, they availed to liberate the intellect

by setting up, alongside of the institutions of the
Middle Ages, other institutions having equal
claims. For, when rival forms of cultural life

thus stand side by side, the questions arise which
of them can give the best reasons for its existence,

and whether some other form is not possible

;

and, when such questions arise, it is in reality

the intellect that is called upon to give a decisive

answer.
This is clearly shown with reference to the

question regarding truth. To the medieval mind
truth was really tradition. The mediceval period

was not one of rigid repose. It had its own
spiritual movements and its own problems ;

wit-

ness the controversy between the Thomists and
the Seotists. While Thomas Aquinas regards
natural knowledge and the supernatural truth of
revelation as combining to form the one vast and
regularly graded kingdom of reason. Duns Scotus
considers the truth of the Church’s doctrine to be
something totally irrational. But these antagon-
istic views are both at one in assuming that the
truth is actually there

;
that it requires, not to be

discovered, but simply to be handed on from one
generation to another. The Church is in posses-

sion of the truth, and she is its guardian. The
Renaissance and the Reformation brought about
a change—though not, indeed, a radical one, inas-

much as the intellect as such was not yet invested
with the function of discovering and safeguarding
the truth. The Renaissance itself was partly in-

volved in a tradition, though not so much in that
of the Church as in that of classical antiquity,

while for the Reformers the Bible, as the Word of

God, came to rank as the foundation of all know-
ledge of the truth. But, when materially diverse

truths, resting on different grounds, come into con-

flict with one another, the eventual result must
be that the intellect acquires a larger measure of

independence. The various truths must neces-

sarily operate and dispute with the same principles

of reason, and hence the conviction gradually gains
ground that the credentials of truth are to be
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found in the reason—in the intellect—and nowhere
else.

But these movements give rise to great incerti-

tude. All real, as apart from merely formal, truth
is reduced to an unstable condition. In all things

a new foundation must he laid, a new structure

raised. The intellect finds itself face to face with
a stupendous task. But it claims the right to

believe that the solution of the difficulties is within
its powers. For there is one kind of knowledge,
viz. mathematics, upon which doubt has never been
able to lay its hand. Now, mathematics is without
question an affair of the reason ; it does not rest

upon divine revelation, or upon venerable tradi-

tion, but is entirely a product of the intellect. If,

therefore, the intellect has succeeded so well in
this sphere, why should it not prove equally suc-

cessful elsewhere 1 Mathematics thus comes to

be regarded as the pattern of knowledge, and a
close alliance between it and philosophy is the
result. The powerful influence of mathematics is

clearly discernible in the systems of Descartes,
Spinoza, and Leibniz. In alliance with mathe-
matics the intellect gains a secure standpoint and
a robust self-confidence. It now undertakes the
task of framing clear and distinct conceptions, and
of exposing to view the ultimate grounds of exist-

ence. It claims that the essential nature of the
world, the fundamental unifying principle of all

things, and thus also the decisive laws that regu-
late the life, action, and conduct of human beings,

must all yield their secrets to thought and its

methodical procedure. Nor is the intellect con-

tent to assert its supremacy only in the sphere
of scientific knowledge

;
it extends its claim of

authority also to morality, law, religion, polities,

economics, and art. Men are fully persuaded that
by means of intellectual action in all departments
of human life obvious principles of truth can actu-
ally be drawn from a state of affairs which has
proved unsatisfactory and is incapable of justifica-

tion, and thus there spring up a natural juris-

prudence, a natural morality, a natural religion

;

political constitutions are drafted, rules are drawn
up for economic life, laws are formulated for art.

In addition to the philosophers specially noted
above, this movement is associated with the names
of Hobbes, Shaftesbury, Montesquieu, Lessing,
Adam Smith, and many others.

The intellectualistic tendency was enormously
reinforced by the rise of modern physical science

and technical craftsmanship. As in mathematics,
so also here, we find an indisputable contribution
of the intellect. By means of observation, calcula-

tion, and skilfully devised experiments, the most
amazing results have been achieved. Intellectual-

ism continued to make steady advance from the
17th cent., and, notwithstanding the rise of oppos-
ing tendencies, it reached its culminating point in

the 19th cent.—in the philosophy of Hegel.
Great as was the reliance placed upon the in-

tellect, however, it had been noted that its special

function was exercised in discovering and eluci-

dating, not in creating. In all that it had achieved
it had proceeded upon something which it had not
itself produced, which confronted it as something
given and already existing. Even mathematics
and kinematics were seen to depend ultimately on
space and time—on entities, that is to say, which
the intellect could not evolve from itself, but must
in some sense recognize as given to it. The fact

was still more obvious in tire sphere of physical

science, where the intellect could not advance a
single step except in contact with the objective

facts of perception. But in other spheres as well

—in ethics, law, religion, politics, economics, art

—intellectual activity encountered ultimate ele-

ments, such as God, freedom, immortality, en-

lightened self-interest, the struggle of each against
all, etc., which the intellect could not create from
its own resources, but could only expose to view.
In the light of such considerations, however, the
entire work of the intellect might seem to become
insecure. For the question as to the relation be-

tween thought and reality might be answered in

such a way as to deny that the intellect was
capable of :i- !.dh .-!!! 1 at all. In point
of fact the l\..n:

: u : V:- «*j A had restricted the
function of . logical articula-

tion of phenomena. It was then surmised that
the intellect could without dubiety apprehend the
veritably real only if what had hitherto been re-

garded as given, as prior to experience, was itself

in the last resort the creation of the intellect. To
show that this was actually the case was the task
undertaken by Hegel. On the Hegelian theory
all reality whatever is an absolute process of

thought, a self-unfolding of the absolute idea, the
essential nature of which is logical ; thought and
existence are identical. Hegel describes how the
absolute idea externalizes itself and so becomes
nature—the world of space and time ; how the
finite spirit issues from the world, and how in

the process of historical development it realizes

itself in its essential identity with the absolute
spirit. The entire development proceeds with
logical necessity. In this system, accordingly,
the intellect assumed the position of absolute
sovereignty, and, although it did not hold that
position long—the Hegelian philosophy being soon
superseded—yet intellectualism was not thereby
set aside. It still continues to exercise a power-
ful influence, as may be clearly seen, e.g., in the
system of H. Cohen, whose great work, Die
Logik der reinen Erkenntnis, Berlin, 1906, is based
upon the idea that thought and being are one,

that the foundations of being are actually created
by thought. Whole sections of this work are
thoroughly Hegelian in tone, and, in fact, Hegel’s
mode of thought has in our own time experienced
a revival both in Britain and in Germany. On
the other hand, intellectualism has always en-
countered a good deal of opposition. In every
definite theory of empiricism, as represented, e.g.,

by Locke and Hume—in every system, that is to
say, according to which the function of the intel-

lect is one of mere passive receptivity—there sub-
sists also an anti-intellectualistic spirit. Reference
has already been made to Kant. When Fichte
and Schelling exalt moral volition or artistic in-

tuition above the intellect, their thought really

moves on anti-intellectualistic lines. Schopenhauer
finds the ultimate cosmic force in a mysterious
will, and in this connexion mention should be
made also of von Hartmann, in whose system,
however, there is a Hegelian strand. But the
authority of intellectualism has been challenged
above all by modem psychology. Wundt has en-

deavoured in his great works to win recognition
for the volitional element in all life, so that his

philosophical theory may be appositely described
as voluntarism. Heinrich Maier, in a notable
work entitled Psychologic des emotionalen Denk-
ens, has drawn attention to the fact that besides
‘ cognitive ’ thought there is also an ‘ emotional ’

thought, which, while it contains logical elements,
is nevertheless guided by feeling and will. An
extremely anti-intellectualistic position is taken
also by pragmatism—a product of British and
American thought—of which the leading repre-

sentatives are W. James, J. Dewey, and F. C. S.

Schiller. According to this theory, the intellect

is per se incapable of deciding what truth is. Only
that which justifies itself to living experience is

to be accounted true, so that the intellect is here

subordinated to life. Reference should also be
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made in thia connexion to Vaihinger and his sig-
nificant work, Die Philosophic des Als Ob. On
Vaihinger’s theory the function of the intellect is

not the discovery of truth, but the pre-calculation
of occurrences which are to be designated as sensa-
tions (Empjindungen ). The most delicate creations
of the intellect—those which it produces for that
purpose— are not reproductions of the real, but
fictions.

To these psychological and philosophical move-
ments a fresh anti-intellectual tendency has been
added by the recent emergence of a new {esthetic
culture. The inadequacy of purely intellectual
attainments is increasingly being felt on all sides.

The over - estimation of the intellect, with its

tendency to reduce all to a uniform level, its in-

difference to individual qualities, and its elimina-
tion of the subjective factor, is blamed for the
impoverishment of the inner life and the repression
of all true individuality of character, while, on
the other hand, it is felt that art, with its eager
interest in the concrete, its sympathetic under-
standing of individual characteristics, and its crea-
tive force, should be the guide to a richer, deeper,
and fuller life. These considerations have brought
about a complete revolution, as, e.g., in the educa-
tional sphere. Thus, while the views disseminated
by Herbart — views designed above all things to
secure intellectual lucidity in education— held
until quite recently a position of almost unchal-
lenged authority, they are now to a very great
extent discarded. ‘Art in child life’ has become
a widely recognized maxim in contemporary peda-
gogics.

Yet the intellect, in spite of all these counter-
movements, and in spite of the active depreciation
which it has had to encounter, still continues to
assert its power and its indispensability. It is

obvious that mere negation will not answer here,
and that the question regarding the significance of

the intellect requires further investigation. Of
contemporary thinkers, Eucken, in particular, has
submitted the problem to searching treatment.
He, too, strives earnestly to transcend anything
like mere intellectualism. It is a fundamental
doctrine of his philosophy of the spiritual life that
the spirit of man involves more than intellectual

activity, that the spirit in its entirety is richer than
the intellect, hut also that the intellect belongs to

the spirit, and that the proper development of the
spirit is impossible without intellectual action. He
certainly admits that the intellect cannot of itself

alone evolve any complete reality. It can act only
when it has something else—something that does
not originate in itself—to act upon, as can be
clearly seen in the sphere of natural science. Here
the intellect, however far-reaching and compre-
hensive its activity, is forced to keep in touch
from first to last with given facts, with the world
of experience. And the like holds good in every
other department of human life. Ethical laws and
ideals, religious convictions, and {esthetic intuitions

are not products of the purely intellectual function,

but have their rise in deeper regions of the spirit.

If the intellect relies upon itself alone, it moves in

a realm of merely formal concepts ; and if, never-

theless, it aspires to create a reality, yet this

reality has, in point of fact, come to it from
elsewhere—only the intellect does not itself realize

this, or else the fact is screened from view. In

such cases the sources from which the intellect has
surreptitiously drawn are empirical and spiritual

experience. Thi-, however, does not exclude the

recognition of the fact that, conversely, knowledge
and life, whatsoever their nature may be, can
make no proper progress without the co-operation

of the intellect. The intellect sifts and combines

;

it clarifies and moulds. It is present in all experi-

ence, and its presence is unconditionally necessary
if a completely articulated and ordered reality is to

be attained at all. What could we make of sensa-

tions, which to-day are often held to be the truly

real, if the intellect did not impart itself to them ?

They would be something inert, orderless, chaotic,

and, in the last resort, absolutely null. Similarly,

morality, religion, and art can never attain lucidity

apart from the action of the intellect. Its critical

action is, indeed, essential to the very possibility

of their progressive development and refinement.

In what a rudimentary condition would not art

have been doomed to remain if the intellect had
not taught it how to look at human life and the

surrounding world ? By such considerations does

Eucken seek to maintain the rights of the intellect,

yet without making it the sole authority in human
life.

We arrive at results similar to those of Eucken
by a consideration of the fundamental character of

reality. That fundamental character stands in a
peculiar relation to the tendencies of the intellect.

The intellect strives to rationalize all reality, to

bring it under calculation, to view it as necessary

;

and its ultimate aim is to construct a formula
which will embrace all that occurs in the world,

and which is capable of determining the actual

condition of things at any particular moment. To
a large extent, moreover, reality submits to this

procedure of the intellect. But there is always a
point at which all the efforts of the intellect must
necessarily fail. The great instrument of the in-

tellect is law—the formula. Law and formula,

however, are necessarily general in character, and
may be made to comprehend as many particular

instances as desired. But they cannot determine
what particular instance will actually emerge.
Thus the formulae of the law of gravitation would
hold good precisely as they do even if there were
more or fewer planets in the solar system. It does

not follow from the law of gravity that its formula'

shall apply to that particular system, and no other.

In a word, laws and formulae are in their nature

merely general, while the real is in all cases special

and concrete, and accordingly reality refuses to be
completely rationalized. The real might be de-

scribed, indeed, as an intermixture of the rational

and the irrational, or positive—an intermixture in

which, however, the latter factor predominates
over the former, since the rational can operate only
in contact with a positively given object, apart
from which it moves in a mere vacuum, and with
all its efforts produces nothing.
This is true not merely of the reality which

meets us in our external experience, but also of

that which we call spiritual. In the moral sphere,

for instance, we are confronted by various alterna-

tives : there may be a morality of enlightened self-

interest and one of self-denial ; a morality which
affirms and one which negates the world ; a
morality of rigid justice and one of benevolence ;

a morality of natural selection and one of religions

ends. The intellect cannot claim to have produced
any of these, nor can it demonstrate that any one
of them is exclusively authoritative. It may cer-

tainly be employed in combating or defending any
of them, but the individual’s acceptance of a
particular ethical tendency rests ultimately upon
a personal decision which is incapable of logical

explanation. Once the decision is taken, however,
the intellect may render valuable service in illumi-

nating, elucidating, and developing the theory

chosen.
Every genuine work of art, again, is an abso-

lutely individual and unique creation. To inter-

pret a work of art as due to an application of

unvarying universal rules is utterly to misunder-

stand it ; thus Richard Wagner was undoubtedly
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right in protesting against the notion of an absolute

work of art, i.e. a work which would be simply the

result of universal laws valid for all time and under
all conditions. To desiderate such a work would
involve the establishment of an absolute intel-

lectualism in the sphere of art. As a matter of

fact, the general laws of art are mere abstract

deductions from existing works of art or from the

achievements of a particular period, and a new
creation or a new period will give rise to new laws.

Such laws may serve as a means of comprehending
and interpreting what already exists, but they
have no creative power of their own. Thus in

ethics and art, precisely as in science, mere intel-

lectualism always works to the prejudice of reality,

while, on the other hand, the action of the intellect

is not only valuable, but indispensable.

2. Intellectualism in religion.—It is not neces-

sary here to refer to the various forms of religion

;

it will suffice to elucidate the relevant facts as they
appear in Christianity. Christianity in its original

form made not the slightest claim to serve as a
rational interpretation of the world ; the love of

God, the expiatory death and the resurrection of

Christ, immortal life, and eternal salvation—all

these come before us as something absolutely

incomprehensible, something which no human
reason can attain to, and no human understanding
excogitate, which eye has not seen, nor ear heard,

neither has entered into the heart of man. That
rational proofs are of no avail here was an emphatic
conviction in the mind of St. Paul. Neverthe-
less, intellectualism very soon found its way
into Christianity, and, indeed, by the time of

the early apologists, Christianity had come to be
regarded as the true philosophy. In Alexandria
the endeavour of Clement and Origen to reconcile

their religion with Greek philosophy served to

further the process of rationalisation. The fact

that these theologians regard -yvCxns as the highest
attainment possible to man, and that yvwtns, as

pertaining to the perfect, is considered to be un-
equivocally superior to irforis, which is all that the
ordinary member of the community can aspire to,

simply implies that the Christian religion had
opened the door to intellectualism. The conception

of the Logos also played an important part in the

rationalizing process. This conception, on the one
hand, was in every respect a product of scientific

thought ; it signified the cosmic idea, and by means
of it the world was to be made intelligible, to be
rationalized, and interpreted, while, on the other
hand, it is used in the Fourth Gospel to enunciate
the eternal deity of Jesus Christ, and, although
here the Logos is certainly brought into relation

with the world, yet the conception is in no sense a
scientific one, but purely religious, since the point

in question is not the possibility of a rational inter-

pretation of the world, but the dignity to be assigned
to Christ. Nevertheless, the conception served in

part to bring various types of thought into contact
with one another, and even to fuse them together.

Thus arose a disastrous intermingling of ideas,

bringing great perplexities in its train. For one
thing, correct knowledge was now considered to be
the most important element in religion, and, on
similar grounds, heresy was accounted the gravest
of sins, while, again, this position was constantly

disputed by the natural conviction that religion

is concerned with something else—something more
essential than mere knowledge. Religious know-
ledge, moreover, could not even attain to lucidity

with regard to itself. On the one hand, it was
regarded as being of the same nature as rational

truth, i.e. the type of cogitation found in logic,

metaphysics, and mathematics ; on the other, the
feeling that religion has essentially to do with an
entirely different kind of truth, with a positive and

non-rational truth, could never be wholly sup-

pressed. A wavering between the two sides runs
through the entire mediaeval theology ; and, while
Christianity sought to defend itself against intel-

lectualism, it was never able actually to free itself

from its grasp.

The work of Luther, in virtue of which faith

was once more invested with its proper prerogative,

effected an emancipation of religion from intellec-

tualism. Faith is now interpreted as trust in the

grace of God manifested in Jesus Christ, and thus

alike in its character and in its object is no mere
matter of knowledge. Trust is never the outcome
of purely intellectual reflexion, while the grace

of God in Christ is something that transcends all

rational credentials and intellectual demonstration.

Nevertheless, intellectualism soon re-asserted its

power in religious things, even in the Churches of

the Reformation. Faith came to be identified with

the recognition of true doctrine, and this intel-

lectualistie interpretation proved most detrimental

to religion, and long stood in the way of a better

understanding of what religion really signifies. In
orthodoxy, in the Illumination, in rationalism and
supra-rationalism, intellectualism held unbroken
sway. The substance of what was regarded as

religious truth was certainly of a very hetero-

geneous character, but the essential interest was in

all cases a kind of knowledge which is accessible

to the intellect and upon which the intellect can
arbitrate. The views of Bayle, who emphasized
the non-rational character of religion, and those of

Spinoza, as set forth in the Tractatus Theologico-

Politieus, were of a different trend, but remained
in great degree inoperative. Nor was the distinc-

tion which thinkers now began to make between
religion and philosophy able as yet to deliver the
former from the bonds of intellectualism, though it

was certainly an earnest of better things.

It was in reality Kant who first succeeded in

overthrowing the supremacy of intellectualism.

By drawing a rigid distinction between theoretical

and practical reason, by limiting the action of the
former to the sphere of phenomena, and by denying
its right to decide any question regarding religion

or its object, Kant laid the foundation—we cannot,
indeed, say more—of a truer understanding of

religion. He himself did not attain to a well-

grounded conception of the distinctive character of

religion, inasmuch as, basing it upon morality, he
virtually treated it as identical therewith. The
first to see in religion a spiritual entity with a
distinct character of its own was Schleiermacher,
who maintained that the religious sense is per se

neither knowledge nor action, but a condition of

immediate self-consciousness—the feeling of abso-

lute dependence upon God. 'Whether this defini-

tion is in all respects satisfactory is a question for

separate discussion ; but at all events the merit
of having recognized the specific nature of religion,

and thus of making it secure against the aggressions

of intellectualism, is unquestionably to be ascribed

to Schleiermacher.
A glance at the history of theology since Schleier-

macher’s day shows us, however, that the dangers
of intellectualism were not removed all at once

;

on the contrary, we find everywhere a struggle

between intellectualism and anti-intellectualism.

Another mighty wave of intellectualism passed

over religion as a result of the Hegelian philosophy.

The influence of Hegel operated powerfully upon
many theologians, and here special mention should

be made of F. C. Biedermann, who sought to express

the essential elements of religion in abstract logical

categories. Reference should also be made to O.

Pfieiderer, of whom it may be said that he con-

sidered the proper content of religion to be ulti-

mately a type of truth capable of philosophical
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proof. This new endeavour to rationalize religion
was challenged by the Erlangen theologians and
by the school of Kitschl, of whom in particular
W. Herrmann has fought against the harmful
influences of intelleetualism in the religious sphere.
On the whole, we may venture to say that the

danger of an intellectual interpretation of religion

is now much less than it was. This is due variously
to the insistent appeal of Ritsehl and his followers
to the Gospel as the criterion of all Christian belief

and doctrine, to the historical investigation of
religion, with its discovery of a vast mass of
material which defies all rational explanation, and,
finally, to religious psychology, which serves to
bring the unique character of religion into fuller

relief. It is not thereby implied, of course, that
the history and psychology of religion may not be
used in the interests of intelleetualism, as, e.g.,

when religion is repudiated altogether. In that
case religious history may simply be drawn upon
for materials to illustrate the story of human
error, while religious psychology really becomes a
study of the disorders of the human soul. Quite
recently an endeavour to preclude this application
of religious psychology has beenmadeby Wobbermin
(see Lit.), who makes a sharp distinction between
the psychology of religion proper and the psycho-
logy which is concerned with religious phenomena.
The former, according to Wobbermin, presupposes
the existence of religion in the investigator him-
self; the latter does not. It is only the former,
however, that can arrive at a true understanding
of religion, while the other, dealing with religious

phenomena, is concerned merely with the externals
of religion. Religious psychology in this special

sense is antipathetic to mere intelleetualism. We
are therefore justified in asserting that in the
sphere of religion powerful anti-intellectualistie

forces are in operation at the present day.

3. The significance of the intellect in the re-

ligious sphere.—It is quite obvious that the intellect

is not the most important factor in the religious

view of things. A fundamental element in every
religious conception of the world is the conviction

that God infinitely transcends all human existence.

This involves the inscrutability of God, and thus
also negatives the claim of the intellect to be
supreme. The intellect finds itself confronted
here by an absolute limit, since the inscrutable

cannot be brought within its capacities. The in-

scrutabilityofGod isthe indispensable pre-condition
of religion ; it is not something that might be
surrendered without detriment to religion ; on the
contrary, religion stands or falls with it. God
would not be God if He were not inscrutable. Nor
is the inscrutableness of God merely one postulate

of religion among others ; it permeates everything
embraced by religion. Thus, the fact that the

central element of Christianity is the redeeming
love of God is a blessed, but at the same time

an incomprehensible, mystery. Of every genuine

religious utterance it will be found to hold good
that it breathes the conviction that God is incon-

ceivable. In religion there is something before

which the intellect must abase itself, and its every

claim to autocratic authority is utterly silenced.

On the other hand, disparagement of the intellect

finds no justification in religion. It w ould be an
error to regard the intellect as alone, of all the

functions of the human mind, hostile to religion,

and to assume that the others are more intimately

allied with it. Even morality, for instance, is in

itself no more akin to the divine than is intellect.

It is possible to have a morality which positively

surpasses the intellect itself in its antagonism to

God and religion. Religion, moreover, must insist

upon the fact that the intellect too belongs to God ;

that it is a gift of God which may be used in His

service, and indeed ought to be so used. Hence
religion itself requires that a high value shall be
set upon the intellect, which, nevertheless, must
be satisfied with a position below the highest.

Here, however, the question arises whether in at
least one particular reference the last word does
not lie with the intellect. When we come to deal
with the unavoidable problem regarding the truth
of religion, is it not the intellect alone that must
decide? To what other competent tribunal can
we appeal for judgment? Self-evident as the
answers to these questions may appear, it is never-
theless to be observed that the intellect would be
able to maintain its sovereignty only on one of two
conditions, viz. that it creates religion, or else

abolishes it. Hegel undertook the task of evolving
religion from the intellect, but any such deduction
must inevitably founder upon the fact that religion

has to do with the inscrutable. Were it on any
possibility to succeed, it would bring religion itself

to naught. To derive religion from the intellect

would certainly be to do away with the inscrutable,

and therefore with religion too. We should in

that case have only the second alternative to con-
sider, i.e. the abolition of religion by the intellect.

And, indeed, that the intellect has a right to assert

its power in this way seems actually to be conceded
by religion itself—in the admission, namely, that
all its affirmations resolve themselves into anti-

nomies: God is immanent and transcendent; He
acts from necessity and in freedom ; He is inviolable

justice and redeeming love, etc. Thus, as Yaihinger
seeks to make out (op. cit.), all these affirmations

must be regarded as fictions, in which case, again,
they would be divested of all real truth, and religion

itself would fall to the ground. This conclusion,

however, assumes the unconditional validity of the
proposition that whatever involves antinomies is

fictitious and unreal. Yet even the reality given

in sensation, which is the only kind of reality

recognized by Vaihinger, is permeated by anti-

nomies ; thus every sensation is at once limited

and unlimited ;
related to other perceptions and

yet posited absolutely. On Vaihinger’s theory,

therefore, sensation itself, and in fact everything,

would be illusory, and this would simply imply
that the term ‘fiction’ or ‘illusion’ had lost all

meaning whatever, since it is only as contrasted

with the real that we can put any true construction

upon the term at all. It follows from these con-

siderations that the mere presence of antinomies
does not enable us to decide whether we are work-
ing with fictions or not. Accordingly, the question
whether the intellect can abolish religion is lifted

out of the intelleetualistic sphere altogether. The
intellect cannot determine the matter merely on
the ground of its having here discovered antinomies.

Once more, therefore, we find that in religion, as

in all other spheres of experience, the intellect

encounters a reality which it has not evolved from
itself, and that even in the question regarding the
truth of religion it cannot lay claim to absolute
authority. The decisive thing here is the spiritual

force with which religion operates, for in its

energetic action it transforms the antinomies of

thought into evidences for its truth by showing
that they constitute the most pertinent expression

of its own peculiar nature, W'hich, as we have seen,

is permeated through and through by the inscrut-

able. If anywhere, then certainly in religion, it

holds good t hat, as Kierkegaard has said (Efterladte

Papirer, v. 269), it is not our reasons that support

our convictions, but our convictions that support

our reasons.
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INTELLIGENCE. — i. Use of the term.—
Probably no term in psychology is used with so

many different shades of meaning by different

writers as the term ‘intelligence.’ In Thomas
Aquinas, from whom most of the Renaissance
and modern controversies directly or indirectly

originate, intelligence is the act or function by
which the soul acquires knowledge of the uni-

versal—it is the spiritual function of the soul as

participating in the divine nature, as a direct

creation of God, and, therefore, immortal. The
universal is reached by an extreme process of ab-
straction, abstracting from all material conditions
of objective existence. There is also a lower form of

abstraction found in animals, in the faculty called
cestimativa. This might be translated ‘practical

judgment,’ the power to appreciate the significance

of objects for the needs of life. It is an instinc-

tive judgment, a spontaneous impulse, implying
choice, but not deliberation, an implicit general-
izing, without any notion of the universal ; there
is abstraction, but abstraction only from condi-
tions of space and time, not from matter as such.
Animals, therefore, have no knowledge of general
principles, of causation, of the relation of means
to end, etc. In the development of man’s natural
faculties, cestimativa becomes cogitativa, ‘under-
standing,’ particular or empirical reasoning, infer-

ence from particular to particular, or from a series

of particulars to a new case of the same kind, still

without any conception of general principles, or
intuition of the universal and necessary. It is

only when the intellect or reason comes into action
that this further step is taken, and knowledge in
the true sense of the word—‘science’—-begins (see

A. D. Sertillanges, S. Thomas d’Aquin, Paris,

1910, vol. ii. bk. v. ch. iii. f.-).

In the long and still unsettled controversy as to

the relation between animal and human soul and
intelligence, the question—theological dogma apart
—has turned upon : (1) psychological analysis ; is

there a difference in kind between the functions
referred to, as Aquinas supposes, or a difference

only of degree or complexity? (2) observed facts

and their interpretation ; do animals give evidence
of behaviour the same in kind as that which in

ourselves we term intelligent ? Philosophical and
scientific as well as theological bias made some-
times the one, sometimes the other, view prevail

;

but at the present day there can be no doubt that
a large majority of psychologists, and a still larger
majority of students of animal behaviour, would
decide for difference of degree, not of kind, between
animal and human intelligence.

2. Instinct, intelligence, reason.—In the ordinary
usage, an animal or a child is called ‘ intelligent ’

when it seems to appreciate -what is wanting in a
given situation or given circumstances, quickly
adopts some method of supplying the want, and,
where one method fails, attempts others. Where
such a power, however, is shown to be present with-
out any previous experience of similar situations, it

is referred either to instinct or, it may be, to reason.
Instinctive action in an organism is the product

of a special structure, provided at birth, practically
independent of experience, adapted to a special
class of situation, and to that only ; the reaction
is, therefore, adequate, if not always perfect, the
first time of asking ; examples are the different
forms of nest-building and the care of the young,
the pursuit, recognition, and method of capture

of prey, the recognition and avoidance of enemies,

etc. If failure occurs, it is absolute, except that
there are occasionally alternative reactions pro-

vided for special forms of a situation. On the

other hand, reason, it is said, may achieve the
same efficiency as instinct, with the same im-
mediacy, and without experience of similar situa-

tions, by the direct perception of the causal
relations involved ; it is a general power, adapted
to any kind of situation, and not tied down, as

an instinct is, to a single class. In most cases,

however, when a new contingency arises, the ac-

tions of an animal are not immediately effective

;

it appears to act blindly, with many fruitless

efforts, until, by accident, as it appears, the right

action may be hit upon, after a longer or shorter

series of trials or essays. If the animal is again
placed in the same predicament, it does not at
once adopt the method by which it previously suc-

ceeded, but acts somewhat less at random, and
usually lights upon the correct action in a shorter
time or with fewer trials ; ultimately, all unneces-
sary and inappropriate acts are omitted, and the
one effective action is immediately adopted. This
has been termed the ‘ method of trial and error,’

and under its formula all individual learning, in
man as well as in animals, may be brought.
Animal species, and individuals in the same
species, differ in the time or number of trials re-

quired to learn the same action, in the number of

different actions they may leam, in the complexity
of situation they can meet, in the extent to which
previous experience is applied in new contingencies,
and the like. Man’s reason is itself an extension
of the same process, and there are close approxi-
mations to it in the apes and other higher animalB.
But, while there is no ground for distinguishing
between reason and intelligence, instinct and in-

telligence must be regarded as different in kind.
They are not alternatives to each other, or different

ways of achieving the same end, or ‘lower’ and
‘ higher ’ forms of action, or the like. Instincts

provide the material on which intelligence builds ;

the intelligence of an animal is always limited
and conditioned by its structure and habits, i.e. its

instincts ;
intelligence develops progressively as

the instincts become more numerous and more
complicated. On the other hand, there is prob-
ably no species of animal which has instinct only,
without intelligence, i.e. without any capacity to

learn by experience. The method of trial and
error has been found, by Jennings and others, as
low as the protozoa. In the development of the
individual also, instinct and intelligence are con-
current from the beginning, but intelligence is

progressive, while instinct is stationary : hence
m the adult of the higher animal species, and
especially in man, the primitive instincts are so

buried beneath the accretions of intelligence that
the dependence of the latter upon them is apt to

be ignored.

3. Analysis of intelligence.—What are the men-
tal qualities involved in learning by experience?
If we take the classical instance of the burnt child

dreading the fire, we have to distinguish between
the first and the later experiences of the situation.

In the first an object is perceived, which the
child instinctively feels to be pleasing, and the
instinctive reaction of grasping results ; this is

immediately followed in the supposed case by a
strong sensation of pain, for which a refiex or in-

stinctive withdrawal of the hand is provided. If

there were no intelligence, the same series of im-

pressions and acts would be repeated as often as

the situation arose, with damaging results. How
does any change take place through intelligence?

The simplest assumption, that the child sees the

fire to be the cause of the pain, and avoids it in
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consequence, is ruled out for numberless instances
of such learning, although it may occasionally
hold for a given child or animal in a given case.

Let us suppose, then, that on the second experi-

ence the sight of the fire leads as before to the
stretching out of the hand, that this assoeiatively
calls up in memory the painful sensation of the
bum, and this in turn the actual drawing back of
hand and arm, the net result being that, if the
association is rapid, the hand is drawn back almost
liefore it begins to move. For this to be possible

we require initial sensitiveness and mobility, re-

tentiveness of the impression, and associative

recall, but above all intensity and unity of atten-
tion : the experience must have been appreciated
as a single whole, otherwise the associative current
would not run from ‘fire’ to ‘grasp,’ from ‘grasp’
to ‘pain,’ etc., but might be turned off at ‘grasp’
to any other of the hundreds of grasping experi-
ences. This comprehensiveness of attention is the
essential thing in intelligence ; on it depends the
number of trials required in the trial and error

method before success is achieved ; on it depends
also the transition from concrete to abstract im-
agery and thought. Abstraction is the power of
neglecting the irrelevant and concentrating on
the important features of a situation, whether in

perception, in memory, or in thought, i.e. it is a
process of attention. In its turn, attention de-

pends on the degree of sensitiveness of the indi-

vidual, his quickness of reaction, and, at higher
levels, his retentiveness and the strength of his

interests, instinctive or acquired. It may be said,

in short, that the intelligence of an individual is

the degree of his ability to learn, and to apply
what he has learned, ana that this depends on his

whole mental endowment. It is, therefore, absurd
to ask whether animals have ‘ intelligence.’ If

they have any form of mental experience—sensa-

tion, e.g., and no one denies this even of the lowest

—then they have also intelligence. The task of

comparative psychology is to determine the condi-

tions of intelligent adaptation in different animals
and in the child, to reconstruct the scheme of

mental evolution and development, parallel to

the scheme of physical evolution and development
which biology already has within its grasp.

4. Special problems.—How complex the nature
of ‘ intelligence ’ is may be seen by a perusal of the
literature, already extensive, on two very modern
problems—that of ‘ formal discipline,’ and that of
‘ tests of intelligence.’ The former is the question
whether intelligence is a general power, which can
be turned at will from one subject to another;
whether high ability in one sphere is or tends to

be accompanied by high ability in other spheres

;

whether improvement in any kind of mental ability

carries with it improvement in other and different

mental abilities, etc. ; the probability being that

intelligence is almost as specialized as memory,
that ability in one subject gives no ground for

inferring ability even in a closely similar subject,

and that improvement in one subject carries with

it improved ability in others only so far as these

others involve the same forms of perception, atten-

tion, etc. The second problem is that of finding a

scientific and tractable substitute for the teacher’s

or doctor’s rough classification (and rougher tests)

of children in regard to their intelligence—‘bright,’

‘average,’ ‘poor,’ ‘dull,’ ‘backward,’ ‘defective,’

‘feeble-minded,’ etc. What is generally agreed

upon is that the most objective classification of

children is by a comparison of the ‘ mental ’ with

the ‘ physical ’ age ;
that for this an average mental

ability for each physical age must be determinable

;

that the tests used in fixing the average, and in

proving each child, must be of several kinds for

each age, and must be graded for different ages,

more difficult as the age is higher. But sex, social
rank of family, school training, race, country, and
many other factors are found to interfere with the
projected average or standard, and experimenters
are still far from united in agreement upon the
tests suitable for each age.
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INTEMPERANCE.—See Drunkenness.

INTENTION (Theological).—A sacrament in-

volves some action of a minister, having a special

significance ; and, since the significance of a human
action may depend in part upon the intention with
which it is performed, it was inevitable that in the
progress of theology a question should be raised

whether a proper intention in the minister is requi-

site for the spiritual validity of a sacrament ; if

so, the nature of that intention would have to be
considered.

In the Eastern Church this question has been
generally avoided ; a sacrament is regarded as an
act of the Church at large ; the rp60e<ns of which
theologians speak is the purpose or spiritual mean-
ing of the appointed rite, and the minister’s only
function is to exhibit that rite integrally. This
applies even to the sacrament of marriage, in

which, since it consists materially in the consent
of the contracting parties, there is special room,
because of the nature of a contract, for inquiry
into their intention and the genuineness of their

consent. Some systems of law will annul a mar-
riage on the ground of defective consent, even
when all formalities have been ostensibly fulfilled

;

but the Canon Law of the Eastern Church allows

no such objection to be raised against a marriage
publicly contracted with the blessing of the Church.
In the Western Church, however, a different

theory and practice followed upon the final rejec-

tion of St. Cyprian’s teaching about the baptism
of heretics. When it was admitted that baptism
administered by persons separated from the Church
was possibly valid, the sacrament could no longer
be regarded exclusively as a public act of the
Church. It was then necessary to inquire whether
a particular baptism was valid. The Easterns
evade the difficulty by accepting such -baptism
kclt’ ohcovoplar, in which case the consent of the
Church is supposed to supply whatever may have
been lacking ; but the trend of Western theology

and practice has always been to treat such baptism
as absolutely valid if the necessary conditions are
fulfilled, or otherwise as absolutely invalid. In-

quiry into the conditions of validity was, therefore,

necessary, and the practice of such inquiry spread
from baptism to other sacraments.

In his de Baptismo (vii. 53), Augustine con-

siders several questions about the animus with
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which baptism is received as affecting the validity

of the sacrament ; and more incidentally, as though
of less importance, he considers the animus of

the minister : ‘ Quid euim prosit animus veraciter

dantis fallaciter accipienti non video.’ Taking the

case where both alike ‘ fallaciter agunt in ipsa imi-

tate catholica,’ he asks : ‘ An plus valent ad eon-

firmandum sacramentum illi veraces inter quos
agitur, quam ad frustrandum illi fallaces a quibus
agitur, et in quibus agitur?’ In reply, he appeals

to the practice of the Church :
‘ Si postea prodatur,

nemo repetit, sed aut excommunicando punitur
ilia simulatio aut poenitendo sanatur.’ His own
opinion he was unwilling to give where there was
no express conciliar decision ; but in council he
would be disposed to support the proposition

:

‘ Habere eos baptismum qui ubicunque et a qui-

buseunque illud verbis evangelicis eonseeratum
sine sua simulatione et cum aliqua fide accepis-

sent.’ This seems to exclude the notion that the
animus dantis can affect the integrity of the sacra-

ment ; only the simulatio of the recipient or his

complete lack of faith can mar it if administered
in due form verbis evangelicis.
The general acceptance of this judgment is proved by the

probably fictitious story of the actor Genesios, baptized in
mockery on the stage. Augustine (loc. cit.) glances at the
currency of such stories, and shows a curious reluctance to
give any opinion on the case ‘ ubi totum ludicre et mimice et
ioculariter ageretur.’ The story told by Sozomen (ii. 17) of

Athanasius baptizing boys in play is less to the point, since it

is implied that the children, though in play, had a more or
less serious intention of doing what they had seen done in the
Church.
The judgment of Augustine long prevailed.

Nicholas I. (858-67 ;
Resp. ad Bulg. 104) ruled that

persons reported to have been baptized by a Jew,
‘si in nomine sanctae Trinitatis vel tantum in

Christi nomine . . . baptizati sunt,’ are validly

baptized, no question being raised about the inten-

tion of the minister. It should be observed that
he presses (cap. 3) the necessity of consensus for a
valid marriage, but without any indication that he
would allow the intention underlying a publicly
expressed consent to be called in question. In the
early scholastics of the 12th cent, a contrary opinion
appears. Hugh of St. Victor (Summ . Sent. v. 9)

requires ‘ ut forma sacramenti servetur et intentio

illud celebrandi habeatur.’ Peter Lombard (iv. 6. 5)

follows him, and the great vogue of the Libri Sen-
tentiarum made the doctrine dominant. The
nature of the requisite intention, however, was
not yet defined. William of Auxerre (In iv. Sent.

iv. 7) seems to have been the first to adopt the
phrase ‘intentio faciendi quod facit ecclesia.’ Al-
bertus Magnus (In iv. Sent. iv. 6. 11) limited this

by adding ‘licet non credat hoc aliquid valere.’

He held that the intention of performing the rite

of the Church, indicated by the use of the ordinary
form, is sufficient, even if the minister does not
believe the rite to have any spiritual effect ; and
lie used this to meet the objection that the minis-
ter might maliciously withhold his intention, and
so invalidate the sacrament. Sinibaldo Fieschi,

afterwards Innocent IV., in his commentary on
the Decretals (iii. 42. 2), went further

:

‘ Non eat necesae quod baptizana . . . gerat in mente facere
quod facit ecclesia, imo si contrarium gereret in mente, sc. non
facere quod facit ecclesia, sed tamen facit quia formam servat,

nihilominus baptizatus est, dummodo baptizare intendat . . .

licet non credat ipsum posse aliquid operari.’

He denied that specialis intentio was necessary,

and this was the intention to produce the effect of

the sacrament, as the Compend. theol. veritatis,

doubtfully attributed to Innocent v., has it(vi. 9)

:

‘ ut iste baptizandus mundetur.’ Thomas Aquinas,
however, stiffened the requirement, saying (Opusc.
iv. de Sacram. ) :

‘ Si minister sacramenti non in-

tendit sacramentum eonticere, non perficitur sacra-
mentum,’ and strengthening the current formula
into ‘ intentio conferendi et faciendi quod facit

ecclesia.’ Elsewhere he further defines the pur-
port of the intention ; Christ is the ‘ principal

agent ’ in the sacramental action, and the minister
must act as the representative of Christ ; therefore
1 requiritur eius intentio qua se subiiciat principali

agenti, ut scilicet intendat facere quod facit Chris-

tus et ecclesia.’ But to the objection that all cer-

tainty about the sacrament is thus destroyed, since

no man’s intention can be known, he replies :

‘ Minister sacramenti agit in persona totius eeclesiae, cuius
est minister ; in verbis autem, quae profert, exprimitur intentio

eeclesiae, quae sufficit ad perfectionem sacramenti, nisi con-

trarium exterms exprimatur ex parte ministri vel recipientis

sacramentum
'
(Summa Theol. iii. 64. 8).

This seems to deprive of all importance what he
calls mentalis intentio, and we are back at the
position of Augustine, except that a contrary
intention openly expressed by the minister would
invalidate the sacrament. A merely defective in-

tention would do no harm ; it must be positive

and avowed. A iocosa intentio, however, ‘cum
aliquis non intendit sacramentum eonferre, sed
derisorie aliquid agere,’ makes no sacrament ; he
adds, ‘ praecipue quando suam intentionem exterius
manifestat’ fib. 10). The case in view is clearly

a mimic representation. These same conclusions,

supported by the similar teaching of Bonaventura,
became dominant in the schools until the 16th
century.

In the meantime the Scholastic doctrine was
finding its way into dogmatic decrees. In the
profession of faith imposed by Innocent ill. on
converted Waldensians, it is said that for a valid

Eucharist is required ‘ fidelis intentio proferentis ’

(Denzinger, Enchiridionu
,
Freiburg, 1911, no. 424).

In the dogmatic definition of the 4th Lateran,
cap. i., where something of the kind might lie

expected, there is nothing. At the Council of

Florence, Eugenius rv., in his Deer, pro Armenis,
adopted the language of the Opusc. iv. of Thomas
Aquinas almost intact, for this as for other matters.
Luther made a brief and contemptuous reference

to the Scholastic doctrine in the treatise de Bab.
Capt. (ch. ‘ de Sacr. Baptismi ’), citing the ‘ ex-
emplum de quodam mimo per iocum baptizato.’
Maintaining the position that the sacraments oper-
ate as visible signs of the grace of God rousing faith

in the recipient, so that ‘ non in conferentis tantum
quantum in suscipientis fide vel usu sita est virtus
baptismi,’ he brushed aside the whole discussion
about the intention of the minister. His bold
treatment of iocosa intentio had a large place in
subsequent controversy, hut as used by adversaries
rather than as developed by his followers. One of

the propositions extracted from his writings for

condemnation by Leo X. was :
‘ Si per impossibile

confessus non esset contritus, aut sacerdos non
serio, sed ioco absolveret ; si tamen credat se abso-
lutum, verissime est absolutus.’ The silence on
this head of the Augustana, and of the Saxon
Confession presented to the Council of Trent, is

significant. The Conf. Helvetica (ch. xix. sect.

11), however, expressly excludes from the condi-

tions requisite for a valid sacrament administration
‘ a consecrato, et qui habeat intentionem conse-

crandi.’ Calvin’s austere conception of the opera-

tion of the sacraments as exclusively divine, and
resting on the eternal decrees, left no room for any
effect to flow from the intention of the minister.

Ambrosias Catharinus, in a treatise de Int.

Ministr. Sacr., re-stated the Scholastic doctrine

with an important difference. Maintaining with
Thomas Aquinas that the requisite intention is

secured positively by the serious use of the ex-

ternal forms appointed in the Church, he denied

that the minister could by any individual intention

of his own, however contradictory, destroy the

effect of those forms. Thus he excluded from
validity only a mimic or derisory representation
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of a sacrament ; the only intention required of
the minister is the intention seriously to use the
appointed rite. Pallavicino (ix. 6) asserts that
the Council of Trent did not repudiate this teach-
ing, though the language of sess. xiv. 6, denying
the effect of absolution, ‘ si . . . sacerdoti animus
serio agendi et vere absolvendi desit, ’ seems to look
that way. In sess. vii. can. 11, the Council con-
demned the opinion, ‘ non requiri intentionem sal-

tern faciendi quod facit ecclesia,’ without further
specification. The opinion of Catharinus, however,
carried little weight ; the contrary opinion, exag-
gerated by controversy so as to lay additional stress

on the internal intention of the minister, had more
vogue, running at length to its extreme statement
in the words of J. B. Franzelin (de Sacr. in Gen.,
ed. 1888, p. 225)

:

‘ Minister extrinsecus gimulans etiam iocum

,

adfaibendo tamen
legitimam materiam et formam cum interna intentione, sacra-
mentum conficeret.’

Controversy turned chiefly on this point, it being
said that the sacraments were thus robbed of all

assurance. Jewel, in his Reply to Harding (Parker
Soc., i. [Cambridge, 1845] 139), used a phrase which
became classic

:

4 This is the very dungeon of uncertainty. The heart of man
is unsearchable. If we stay upon the intention of a mortal man,
we may stand in doubt of our own baptism.’

Hooker (v. 58) fell back upon the position of
Thomas, quoting, however, by preference the
canonist Lancelot

:

* The known intent of the Church generally doth suffice, and,
where the contrary is not manifest, we may presume that he
which outwardly doth the work, hath inwardly the purpose of
the Church of God.*

The peril indicated by Jewel compelled defenders
of the doctrine to diminish their demands ; and
Bellarmine (de Sacr. in Gen. i. 27) said almost the
last word on this side :

‘Non est opus intendere quod facit ecclesia Roraana, sed
quod facit vera ecclesia, quaecumque ilia sit, vel quod Christus
instifcuit, vel quod faciunt Christiani/

Towards the end of the 17th cent, the teaching
of Catharinus was once more brought up. There
were stories current of a priest who declared that
he had habitually perverted his interior intention
when baptizing, and of a bishop who had done the
same when ordaining, and relief was sought from
the implied consequences. This relief was denied
by a decree of Alexander VIII. in 1690, condemning
among others the proposition :

4 Valet baptismus collatus a ministro, qui omnem ritum exter-
num formamque baptizandi observat, intus vero in corde suo
apud se resolvit : Non intendo quod facit ecclesia.*

This authoritative locking of the ‘dungeon of
uncertainty’ was resisted by some Thomist theo-
logians, notably by J. H. Serry(A mfirorii Catharini
Vindicim, Patavium, 1727) ; but the more exigent
teaching prevailed, chiefly through the influence

of Benedict xiv. and the Jesuit schools, until recent
times. Thomism revived under the encouragement
of Leo XIII., and in his bull Apostolical Cures that
pontiff' laid down a principle which in practical effect

differs little from that of Catharinus

:

‘ De mente vel intentione, utpote quae per se quiddani est

interius, ecclesia non iudicat : at quatenus extra proditur,

iudicare de ea debet. Iamvero cum quis ad sacramentum
conficiendum et conferendum materiam fonnamque debitam
serio ac rite adhibuit, eo ipso censefcur id nimirum faeere

intendisse quod facit ecclesia.’

This seems to bring the authentic teaching of the
Roman Church exactly into line with that of

Hooker (see above), and the conclusion may be held
judicious.

Literatcrb. —

T

his has been sufficiently indicated in the
article. T. A. LACEY.

INTERCESSION.— I. Connotation of the

term.—The word is now usually restricted in its

application to (a) pleading for others, as when a

favour is asked for another from a fellowman
;

(b) praying for others, as when blessings arc

sought for another from God. When it is used

of the intercession of Christ, it has a wider sig-
nificance, and expresses the more general idea of
(c) acting for others.

On the varying connotation of ‘intercession’
light is cast by its derivation and by the history
of the Greek and Hebrew words of which it is the
translation.

(1) Tntercessio (inter, ‘between,’ and cedere, ‘to
pass’ or ‘to go’) denotes (a) a passing between,
as, e.g., an intervening period of time. Hence, in
16th and 17th cent, writers ‘intercession’ is equi-
valent to ‘intercessation’—a meaning now obsolete.
Latimer could write : ‘We must call upon God
without intercession’ (OED v. 386); (b) a going
between, as, e.g., the intervention of a mediator
who strives to reconcile those who are at variance.
The functions of a go-between may, however, differ

greatly. The right of veto acquired by the Roman
tribunes of the people was known as intercessio.

These tribunes could forbid the carrying ont both
of the resolutions of the senatus, or deliberative
assembly, and of the decrees of the comitia, or
legislative assembly. Referring to a statute which
the senators could not oppose by argument, C.
Merivale says :

‘ They gained one of the tribunes
to intercede against it’ (Fall of the Roman Re-
public, London, 1853, viii. 216). The connexion
of thought must, therefore, determine whether the
intervention is for or against. But it is in accord
with the tendency to limit the meaning of ‘ inter-

cession’ to an appeal for a favour that in Ro ll2

the RV reads ‘ how he [Elijah] pleadeth with God
against Israel,’ instead of ‘how he maketh inter-
cession,’ etc. (AV).

(2) In the NT ‘ intercession ’ is once (1 Ti 21
) the

translation of is, which is also once (1 Ti 45)
rendered ‘ prayer.’ The corresponding verb (Ivrvy-

xo-vciv, ‘ to fall in with,’ ‘ to have an interview
with’) is four times translated ‘to make inter-

cession’ (Ro 8s - 27- 34
, He 7s ). In Ro ll 2 the

rendering is ‘to plead with,’ and in Ac 2524 ‘to
make suit to.’ In his note on the last cited pas-
sage, F. Field (Notes on the Translation of the

NT, Cambridge, 1899, p. 140 f.) gives quotations
from Greek writers which show that frequently
the idea of a personal interview seems to be re-

quired. In 2 Mac 48 the RV ‘ at an audience ’ is

an improvement upon the AV ‘ by intercession,’

for the reference is to ‘a confidential interview,
face to face, between Jason and Antiochus’ (cf.

R. C. Trench, Synonyms of the NTU
, London,

1890, p. 190). The root idea of fvTcvljis is, there-
fore, not prayer for others, but familiar intercourse
such as obtains when confidential relationships are
established, as between parent and child. In 1 Ti
45 ‘ prayer’ is the only possible translation, but it

should also be noted that in EV ‘ intercession ’ is

found (Jer 27 18 36s ) when the petition has no refer-

ence to another’s benefit. It is by a natural and
suggestive transition of thought that tmev£is, which
means prayer regarded as personal communion,
familiar heart converse, should come to signify

prayer regarded as supplication for others. The
expression of this aspect of prayer is not, however,
limited to this word ; it is often represented by
adding qualifying clauses to one or other of the
synonyms for prayer.

(3) In the OT the subject of * intercession ’ has
great prominence, though the English word is of

rare occurrence in EV. (a) The Hebrew verb jus

is translated ‘ to make intercession ’ in Jer 7 16 27 18

36s
,
Is 5312

, and the corresponding noun is rendered
‘ intercessor ’ in Is 5916

. This verb is closely re-

lated in meaning to ivrvyx&veiv and signifies ‘ to

encounter,’ hence ‘ to encounter with a request.’

In two passages the context makes it plain that
the meaning is ‘ to pray for others ’ (on Jer 2718

36s
,
cf. (2) above). In Jer 7 1S ‘pray not for this
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people’ is parallel to, and synonymous 'with,
‘ neither make intercession to me ’

; in Is 53 13 a
defining clause is added :

‘ he made intercession

for the transgressors.’ (b

)

The Hebrew verb most
frequently employed to express the idea of prayer
for others is hVspn, ‘to intervene.’ Typical ex-

amples of its use are found in passages referring to

the prayer of Abraham for Abimelech (Gn 207 - 1T
),

of Moses for Aaron (Dt 920 ), of Moses for the people
(Dt S3*5

), and of Job for his friends (Job 42s). (c)

Another verb which sometimes expresses the same
idea is ins;- By most modem lexicographers it is

connected with an Arabic root signifying ‘ to sacri-

fice,’ and its earliest associations are with sacred
rites. The nsual rendering is ‘to entreat,’ and
often the entreaty is for others. In Ex 88f - 28t- 9'-*

1017 this verb is six times used of the prayers of

Moses and Aaron for Pharaoh ; in Gn 2521
it refers

to Isaac’s prayer for his wife, and in 2 S 2425 to

David’s prayer for Israel.

2. Intercessory prayer.—When ‘ intercession ’ is

defined as prayer for others, it is obvious that the
objections raised against prayer in general apply
to intercessory prayer. Indeed, the mystery which
attaches to prayer of all kinds reaches its climax
in prayer for another’s blessing (cf. art. Prayer).
But the efficacy of intercession has been generally
admitted by theists. Such controversy as existed
in pre-Christian times was rather as to the nature
of the gods than as to the propriety of invoking
their aid.

* We may not say that the efficacy of prayer was admitted by
all ancient Theists, but it does seem that this doctrine was not
denied by any whose theology rendered its admission possible

’

(J. H. Jellett, The Efficacy of Prayer [Donnellan Lectures],
Dublin, 1878, p. xxi).

It is held to be a reductio ad absurdum of

Epicureanism that it rendered prayer nugatory
(cf. Cicero, de Nat. Deor. i. 44). In Origen’s
treatise on Prayer (i. 186 ff., Benedictine ed.j the
denial of the efficacy of prayer hy later sceptics
is represented as ‘ a necessary result of their funda-
mental principles.’ In all ages men who have had
knowledge of God have regarded it as a reasonable
inference that to Him they might ‘lift hands of

prayer both for themselves and those who call

them friend’ (Tennyson, Morte d’Arthur). In this

respect systems of religion agree, notwithstanding
differences in many important particulars.

‘ Prayer is, and has ever been, an element of every system of
Theism—of the polytheism of the Greeks and Romans, no less

than of the monotheism of the Jews—of the religious systems of
Zoroaster and of Mahomet no less than of the religion of
Christ. The spirit of prayer breathes through the hymns to
Indra and Varuna no less really than through the Psalms of

David* (Jellett, 87 f.).

The conception of intercessory prayer, like the
idea of prayer in general, presupposes not only a
doctrine of God, but also a doctrine of man and of

his relation to his fellowmen. That relation is

best described by the word ‘solidarity.’ An inter-

cessor is one with those for whom he pleads, and
yet he differs from them in that he is nearer to

God. The qualification for the work of intercession
is twofold.

‘The more eminent the great heroes of the Bible are for
holiness of life, the more intensely do they realise their oneness
with the people whose pastors and priests they are, and take
upon themselves the burden of their nation's transgressions and
sins ’ (Bersier, Solidarity of Humanity, quoted by D. W. Simon,
The Redemption of Man 3

, London, 1906, p. 334).

To make intercession for the nation was alike
the duty and the privilege of the priests of Israel.

Only once during a priest’s lifetime could it fall

to his lot to enter the holy place as intercessor for

the people. The incense he offered there was the
symbol of Israel’s prayers presented with his own
(Ex 4027

, Lk 1®; cf. Ps 141 1
, Rev 58 73'-). Once a

year also the high priest exercised the highest
function of his office when he entered the Holy
of Holies

; having first made atonement for his

own sins, he became the people’s representative,
and in him the entire nation had access to God
(Lv 1613

).

In the history of Israel it is the prophets who
most frequently act as intercessors. Moses, Aaron,
and Samuel are singled out as pre-eminent in this

regard (Ps 99s ,
Jer 15 1

)- bo intense was Samuel’s
sense of obligation that he described neglect of
the duty of praying for others as ‘ sin against the
Lord’ (1 S 1223 ). ‘Pray for us’ was the request
made to Jeremiah by Zedekiah (Jer 373

), and again
by ‘all the people’ (Jer 422

).

‘ Practically all the intercessory prayers of the OT are offered
either by prophets or by men—such as Abraham and Job

—

whom later ages idealized as prophets.’ As a rule their inter-
cessions were for the nation they loved, but occasionally the
petitions have a wider range. ‘'Jeremiah, for example, urges
the exiles [Jer 297] to pray to Jehovah for Babylon and to seek
her welfare . . . and Darius, in his decree [Ezr 610], desires the
prayers of the Jews for himself and his dynasty ’ (J. E. HcFadyen,
The Prayers of the Bible

,
London, 1906, p. 58 ff.).

Intercessory prayer has the sanction of onr
Lord’s example during His earthly ministry. He
‘ continued all night in prayer to God ’ before
selecting the twelve Apostles (Lk 612

). That His
prayer included intercessions is a reasonable in-

ference, as well from His petitions for His disciples

on the eve of His departure from the world as from
His supplication for Peter in anticipation of the
hour when that disciple’s faith would be sifted
(Lk 2232). At the grave of Lazarus His words of
thanksgiving for prayer heard and answered,
according to the Father’s wont, point to a habit
of intercession (Jn ll 41'-'), such as makes it natural
for Him to use almost His latest breath in praying
for His enemies (Lk 2331 ). The command, ‘ Pray
for them that despitefully use you ’ (Lk 62S

), falls

from His lips with the authority of the teacher
and Lord who could say of this grace, as of all

others, ‘ 1 have given you an example that ye
should do as I have done ’ (Jn 1315

). The true spirit

of intercession breathes in the pattern prayer (Mt
6m-). Our Lord teaches His disciples that they
‘should not pray as atomistic individuals, not “singly," but
as members of human society, of the believing Church, of the
kingdom’ (H. Martensen, Christian Ethics

,
i. [Individual],

Edinburgh, 1881, p. ISO).

T. von Haering rightly finds a sufficient warrant
for intercession in the ‘ Our Father ’ of the Lord’s
Prayer

:

‘“Our” and “ us” instead of the natural “ my " and “me”
is for the Christian a really natural utterance. This faith in
the Father cannot exist without love to the brethren, both
to those who really are so and to those who may presently
become so. . . . Love would not be Christian love if it were
not true of it, “1 am responsible in God’s sight for my love.”
When intercessory prayer is taken in this obvious way, the
objection need not arise . . . that intercession is an inter-
ference with our neighbours’ freedom and with God’s arrange-
ments. The Christian idea of the Kingdom of God, which it

is the purpose of its Creator and Builder to build by earthly
means, transcends these objections. The task of each co-
worker with God (I Co 3’Z) is to be faithful in the exercise of
his influence on others outside, and in his intercession as
the motive power of his work for them. And both are done
in humility’ {The Ethics of the Christian Life, Eng. tr.,

London, 1909, p. 28S).

St. Paul has the mind of Christ when he exhorts,
‘first of ail, that supplications, prayers, interces-

sions, thanksgivings be made for all men ’ (1 Ti 21
).

The obligation to pray for others does not, how-
ever, depend upon the single word ‘ intercessions.’

If tvrei^eis be translated ‘ petitions,’ the clause
‘ for all men ’ still qualifies the four synonyms
for prayer. Manifold as are the kinds of prayer,
all men are to have the benefit of them. The
prayers of St. Paul for his converts are the fervent
outpourings of a heart that longed to share with
others the fullness of the blessings of the gospel
of Christ. Surprise has been expressed at the
absence from his Epistles of allusions to prayer for

the heathen ; the explanation is that
‘ Such prayers are realh involved in his praj ers for the success

of the gospel and in his requests for the similar prayers of

others’ (McFadyen, p. 153).
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But, if laborare est orare, then the entire life of

this strenuous missionary was a continual prayer
that all men might ‘ know the grace of God in

truth ’ (Col I s
).

As to the value of intercessory prayer there is

little difference in theory amongst those who
believe in the efficacy of prayer at all. But in

practice many Christians fail to imitate the
example of Christ and of the Apostolic Church.
Nevertheless,
‘the test of the purity of our petitionary prayers is whether
they contain intercession. This shows if the individual be
concerned about the whole kingdom of God. Without inter-

cession, prayer becomes egoistic, the view and the heart narrow.
When piety lacks expansion, it also lacks intensive force. And
then our prayer is not prayer in the name of Jesus, our Head ’

(I. A. Domer, System of Christian Ethics, Eng. tr., Edinburgh,
1887, p. 147).

Gore addresses an irresistible appeal to Evan-
gelicals, urging them to ‘ emphasize this priesthood
of the whole body in its rich positive meaning’
(in Priesthood and Sacrifice, ed. Sanday, London,
1900, p. 148). All who believe in the universal
priesthood of believers should give intercession a
prominent place in their private devotions and in

public worship. Every member of the kingdom of

priests should realize that on him rests a positive
obligation to obtain for himself and for others in

intercourse with God those blessings which, under
the old dispensation, it was the purpose of the
priest’s intercession in the holy place to obtain for

the people.

3. The intercession of Christ.—The NT teaches
that Christ’s intercession is not confined to His
earthly life. ‘Jesus Christ the righteous’ is now
our ‘Advocate with the Father’ (1 Jn 2* ; cf. art.

Advocate). The climax of St. Paul’s argument
before he triumphantly inquires, ‘ Who shall separ-

ate ns from the love of Christ ? ’ is the statement
that He who has all power ‘ at the right hand of

God ’ in His compassion ‘ also maketh intercession

for ns ’ (Ko 831f-). But the fullest exposition of this

truth is in the Epistle to the Hebrews.
Contrasting our great High Priest with the Levi-

tic&l high priest, the writer of this Epistle declares

that no defilement unfitted Christ for His sacred
ministry. As a Son He was perfected for ever-

more, and had no need either to offer for His own
sins or to repeat His sacrifice made once for all

when He offered up Himself. B. F. Westcott
shows that the fulfilment of the Levitieal type by
Christ takes three forms

: (1) He intercedes for

men as their present representative before God (He
Tolr' 9*1

) ; (2) He brings man’s prayers to God (He
13*5

) ; (3) He secures access for man to God (He 416

10“9-)-
‘The modern conception ot Christ pleading in heaven His

Passion, “ offering His blood,” on behalf of men has no founda-
tion in the Epistle. His glorified humanity is the eternal pledge

of the absolute efficacy of His accomplished work. He pleads,

as older writers truly expressed the thought, by His Presence
on the Father's Throne. Meanwhile men on earth in union with
Him enjoy continually through His Blood what was before the

privilege of one man on one day in the year ’ (B. F. Westcott,

The Epistle to the Hebrews, London, 1892, p. 230).

A. J. Tait discusses the subject fully in The
Heavenly Session of our Lord (London, 1912),

rightly insisting (p. ix) that
* it is as King that Christ is also Priest, it is as seated on the
Throne that He intercedes.*

The Session of our Lord signifies the cessation of

propitiatory offering, and therefore the intercession

of Christ is not to be conceived as a continual pro-

cess of propitiation.
* Propitiatory sacrifice and offering are alike over : the Inter-

cession, consisting in the Presence of Christ on the Throne, is

continual’ (Tait, p. 151).

Discussion has arisen as to whether or not the

intercession of the Son is to be understood as made
through words. A. B. Davidson {Handbooks for
Bible Classes, ‘Hebrews,’ Edinburgh, n.d., p. 142,

note on He 7“) takes the negative view ; but he
|

makes a suggestion which approximates to the
positive view when he refers to the example of

Christ (Jn 17)

:

‘ He interceded in human speech to God in the days of His
flesh, and translating this into the modes of heavenly com-
munion, so far as we can imagine them, we may form some
conception of it.'

In our Lord’s intercessory prayer it is important
to note the significance of the simple past tenses
which the RV substitutes for the perfect tenses of

the AV. Our Lord is already in thought at the
right hand of the Father when He says :

‘ I glori-

fied thee on the earth,’ etc.
‘The words of the prayer belong at least in spirit to that

upper sanctuary. They are the concentration of all the prayers
of the heavenly Intercessor, as He bore on earth, as He bears
now, and will bear for ever, the wants of His people before the
Father, who is both able and willing to supply them

'
(W. Milli-

gan, The Ascension and Heavenly Priesthood of our Lord 2
,

London, 1901, p. 156).

Milligan also gives expression to a needed caution
when he reminds us that the intercession of Christ

is not to be interpreted ‘ as if He were asking aid
from an external source’ (p. 153). If this be borne
in mind, the idea of the intercession of Christ may
be extended so as to include eveiy way in which
He acts for others (cf. art. Mediation).

4. The intercession of the Holy Spirit—‘Advo-
cate’ is a title of the Holy Spirit as well as of
Christ, and to the Holy Spirit the work of inter-

cession is ascribed. He is ‘ our Advocate within,’

and, like Him who is our ‘Advocate with the
Father,’ He is ‘ touched with the feeling of our
infirmities.’ St. Paul assures us that
‘ the Spirit also helpeth our infirmity : for we know not how to
pray as we ought ; but the Spirit himself maketh intercession
for us with groanings that cannot be uttered ; and he that
searcheth the hearts knoweth what is the mind of the Spirit,

that he maketh intercession for the saints according to the will

of God
'
(Ro 82tf ).

The spirit of true prayer is identified with the
voice of the Divine Spirit in man.

* There are times when we cannot pray in words, or pray as
we ought ; but our inarticulate longings for a better life are the
griri,>0 inv*"-e««-:»»o "r o-r behalf, audible to God who searches
... > i •••! acceptable to Him since they are

v . Mi :
' is according to His will that the

Spirit should intercede for the members of His Son’ (H. B.
Swete, The Holy Spirit in the NT, London, 1909, p. 221).

In the verses just quoted (Ro 8-6(-, cf. v. 16
) the

Spirit of God is distinguished from the spirit of

man, even when in the mystery of prayer His
relations with the human consciousness are most
intimate. When the Christian is oppressed with
the weight of ‘ this unintelligible world ’ (cf. v. 22),

when he longs for light to shine on its perplexities
and for deliverance from its evils, when in his

ignorance he fails to express his spirit’s yearnings
in words, even then he is not alone, for he has the
sympathy of a Divine friend.
'Perhaps the best periphrasis of “Paraclete" for modern

readers would be “ the Friend in Need”’ (E. A. Abbott, Para-

dosis, London, 1904, p. 188).

There is One whose intercessions are prompted
by perfect knowledge of the blessing that is really

desired ; His inarticulate petitions are understood
by the Searcher of hearts, for His ‘ mind ’ is ever
in accord with the Father’s will. It is the idea
of ‘ representation’ which is common to the inter-

cession of Christ and the intercession of the Holy
Spirit.

‘ Jesus glorified represents us before the Father’s Throne
; the

Holy Spirit abiding with us represents in us Jesus gone to the
Father.’ The Holy Spirit ‘ brings the Redeemer in such a
manner home into our hearts that, in the innermost depths of
our nature, we see and judge and feel with Him

; that His
requests for us become our prayers for ourselves

;
and that the

unity of Father, Son, and redeemed humanity is in Him com-
pletely realised’ (Milligan, p. 159 f.).

Litkraturr.—

I

n addition to the works referred to in the art.,

F. Buhl, ‘Gebet im Alten Testamente’ in PRE 3 vi. 393 f. ;

E. von der Goltz, Das Gebet in der altesten Christenheit,
Leipzig, 1901 ; D. G. Monrad, The World of Prayer, Eng. tr.,

Edinburgh, 1879; W. B. Pope, The Prayers of St. Paul, Lon-
don, 1876; L. Andrewes, Precrs Priratce, tr. F. E. Brightman,
do. 1903 (gives 'Reflections before Intercession’ and ‘Schemes
of general and particular Intercession,’ p. 263 ff.); A. J. Worl-
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ledgre, Prayer, do. 1902 ; D. Stone and D. C. Simpson, Corn,
minion with God, Edinburgh, 1911 ; J. G. James, The Prayer
Life, Us Philosophy and Practice, London, 1912 ; W. A. Cor-
naby, Prayer and the Human Problem, do. 1912; W. T.
Davison, The Indwelling Spirit, do. 1911.

J. G. Tasker.
INTERCESSION (Liturgical).—The custom

of offering intercessions at the Eucharist seems to
have been universal, at any rate from the middle
of the 2nd cent, onwards. It would doubtless be
considered the best way of carrying out St. Paul’s
injunction to Timothy ‘ that supplications, prayers,
intercessions, thanksgivings (Sergeis, irpoaevxds,
cVreefeis, euxapidTias) be made for all men’ (1 Ti 2'),

whether the eu^a/Mcrciat were interpreted as having
any reference to the Eucharist or not. We accord”
ingly find that intercessions formed part of the
Eucharistic service at least from the time of Justin
(c. A.D. 150), and that in the 4th and oth centuries
they were developed into three different forms, of
which two still remain in all liturgies.

i. Second and third centuries.—We do not get
much information on the subject from the Didache.
If the prayers there given are those used for the
Eucharist proper, the only approach to an inter-
cession is in the prayer over the ‘broken bread’
(r\a(7,ual, and in the thanksgiving ‘after being
satisfied,’ where there are clauses praying for the
gathering in and protection of the Church (§ 9f.).
If, as is suggested in art. Agape, they are the
Agape prayers, while those for the Eucharist
proper were extemporaneous, we cannot tell how
far the feature of intercession was introduced.
Justin Martyr, however, is explicit. In describing
the baptismal Eucharist (Apol. i. 65), he says that
after the newly-baptized is brought ‘to the place
where those who are called brethren are assembled,’
they offer ‘ hearty prayers in common (kolvcls tt^ds)
for themselves and the newly-baptized (illuminated)
person, and for all others in every place.’ Then
follow the Kiss of Peace and the Offertory, bread
and the mixed cup being brought to the president,
who ‘ gives praise and glory . . . and offers thanks
at considerable length.’ Justin adds that, ‘when
[the piesident] lias concluded the prayers and
thanksgivings, all reply Amen’; and the admini-
stration by the deacons follows. So in the descrip-
tion of the Sunday Eucharist {Apol. i. 67) after
the lections, at which the ‘reader’ officiates, the
president preaches, and all ‘rise together and
pray’; then, ‘when their prayer is ended,’ bread
and nine and water are brought and the president
‘ in like manner offers prayers and thanksgivings
according to his ability,’ the people answering
‘Amen.’ We are not here concerned with the
rest of the description.

It would seem probable that the ‘prayers and thanksgivings’
01 the president did not include intercessions, and this is borne
out by the earliest 4th cent, evidence (see below, 2 (c)). The
intercessions would be confined to the * prayers in common,’
at winch all the people stood up. What this phrase means is
not quite clear, but we may perhaps suppose it to signify that
the minister (the deacon ') hade the prayers and that the people
answered each petition responsorially, somewhat after the
manner of an ectene or litany, though that, in the written
form which it afterwards attained, was not yet invented (see

J
)^ow- *(*))• .Thus Biightman remarks (JThSt xii. [1910-11]
322) that Justin’s icoirai ci»xa‘ niust have been some inchoate
form of a litany in order to be xoivaL at all. See also JThSt x.
[1003-09] 505.

It is noteworthy, as J. Wordsworth points out
(Holy Com., Oxford, 1891, p. 64 ff. ), that neither in
Justin nor in the Didache is there a trace of inter-
cession at the Eucharist for any one outside the
Church. For Justin’s words ‘all others in every
place’ are shown by the context to mean ‘all
Christians ’

; and this custom of confining the
liturgical ‘offering’ to those of the household of
faith is found long after in Augustine’s rule that
it is wrong to ‘ offer ’ for any unbaptized :

Wtio would offer the body of Christ except for those who
are members of Christ? . . . For the non-baptized the sacrifice

VOL. VII.

—

2 ;

of the body and blood of Christ may not be offered’ (de Anima
et ejus origine, i. 10, 13; cf. ii. IS, 21, lii. IS; but for the
interpretation of this see below, a (fc».

Thus we gather that both in the 2nd and in the
5th cent, there was some clear limit to the liturgical
intercession. On the other hand, St. Paul°em-
phatically orders prayers ‘ for all men,’ including
‘kings and all that are in high place’ ; indeed, he
emphasizes prayer for those who are outside, that
they may ‘come to the knowledge of the truth’
(1 Ti 21J

).
^

And Clement of Rome in the long
prayer at the end of his epistle has a somewhat
elaborate intercession, which includes ‘ our rulers
and governors upon the earth’ (Cor. 60 f. ) ; there
is, however, no evidence that this was offered at
the Eucharist (for a discussion of the prayer see
J. B. Lightfoot, Clement, London, 1S90, i. 382 ff).
Tertullian says (Apol. 39) that ‘we pray for
Emperors, for their ministers, and for those in
authority (potestatibus),’ etc. ; and (ad Scap. 2)

I

that ‘we sacrifice for the health (salute ) of the
Emperor, but to Him who is our God and his, but,
as God commanded, in pure prayer’—probably an
allusion to the Eucharist as opposed to the animal
sacrifices of the heathen.
Cyprian speaks of penitents when restored to

communion having the privilege of being prayed
for by name at the Eucharist (Ep. ix. [xvi.J 2, ‘ To
the clergy ’

; the true reading seems to be ‘ offertur
nomine [not nomen] eorum,’ but this does not
greatly alter the sense ; if the Eucharist was ottered
in their name, they must have been named as the
object °f prayer). In Ep. lix. [lxii.J, writing to
the Numidian bishops, Cyprian asks them to
present their captive brethren in their sacrifices
and prayers, and subjoins the names of each of
these and of others for whom he asks their inter-
cessions.

The Eucharistic intercessions in the 3rd cent,
included prayers for the faithful departed. These
appear first in Africa. Tertullian (de Cor. 3) says :

‘ VY e make oblations for the departed.’ Cyprian,
writing to the Church at Furai (Ep. lxv. [i.] 2),
says that, in the case of a certain offender,
' no offering is to be made for him, nor anv sacrifice be celebrated
for his repose (dormitione). For he does not deserve to benamed at the altar of God in the prayer of the priests . no
offering may be made by you for his repose, nor any prayer bemade in the church in his name ’ (for the recital of names in
Cyprians time see W. C. Bishop in JThSt xiii. [1911-12] 258).

We may here anticipate a little, and give testi-
mony of a somewhat later date for the custom. In
the Canons ofHippolytns (probably, in their present
form, of the 4th cent., though slightly added to at
a later date), at the commemoration of the departed
(which must not be on a Sunday) the people ‘ first
partake of the mysteries ’ and ‘ after the oblation

’

receive the bread of exorcism and sit at an Agape
(can. xxxiii.

; ed. H. Achelis, TU vi. 4 [Leipzig
1891], § 169 f. ). In pseudo-Pionius’s Life ofPohjcarp
(probably of the 4th cent.) we read that the people
took Bucolus’s body to the cemetery at Smyrna,
and ‘when all was over they offered bread for
Bueolus and the rest’ (§ 20 [Lightfoot, lynatins-,
London, 1889, iii. 452]). Of the other Church Orders,
the Testament of our Lord (c. a.d. 350?, i. 23, 35),
the Arabic Didascalia (c . A.D. 400?, § 3S), and the
Apostolic Constitutions (c. A.D. 375, viii. 13) may
be mentioned as including prayers for the departedm their Eucharistic liturgies. For Sarapion and
Cyril of Jerusalem see below, 2.

2 . Fourth century and later.—From the middle
of the 4th cent, at least, the liturgical intercessions
began to take written and fixed forms, and were
developed in three lines : (a) the diptychs

; (b) the
Litany, or Ectene, or Synapte, or [Deacon’s] Pro-
clamation, and other forms of the ‘ people's prayers ’

before the Offertory ; (c) the Great Intercession in
the middle of the Anaphora. Technical names did
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not at first arise, but all these three classes of
intercession are found in the 4th century.

(a) The diptyehs and their predecessors.—In the
Testament of our Lord the priest, chief deacon, and
readers, at some time not stated, sit in a special

place to write down the
‘ names of the offerers of the oblations and of those for whom
they have offered them, so that, when the holy things are
offered by the bishop [i.e. at the Eucharist], the reader or chief
deacon may name them by way of commemoration, which the
priests and people offer for them with supplication ’ (i. 19).

In other words, the names of those who made
offerings, and those for whom the prayers of the
congregation were asked, were ‘commemorated’
at the Eucharist, though the point of the service at
which this was done is uncertain (in this manual
‘ to commemorate ’ also means ‘ to say the Litany ’

[i. 35]). In the Pilgrimage of Silvia or Etheria (c.

A.D. 380 ?, though some have suggested a later date)

the bishop on certain occasions ‘commemorates’
the names of persons to be prayed for ; but this is

not at the Eucharist. In the middle of this century
wre find a recital of the names of the departed in

the Liturgy of Sarapion (see below). At the end
of the century Jerome says that the names of those

who offered for the Church were publicly read by
the deacon (in Jerem. ii. 11, in Ezech. vi. 18).

Thus in the second half of the 4th cent, there is

a regular recital of names ; and even at the begin-
ning of the century there is an allusion to the
custom, at the Council of Elvira, in Spain (can.

28 f
. ) ; the bishop may not accept the oblation of

a non-communicant, and the name of a demoniac
is not to be recited at the altar ‘ cum oblatione,’

i.e. as an offerer at the Eucharist. On the other

hand, there is no clear evidence of a recital of

names in Cyril of Jerusalem (A.D. 348) nor in the

Apostolic Constitutions; and it has been denied
that there is any, except in the case of martyrs
and deceased bishops, in Augustine (E. Bishop, in

Connolly’s Lit. Horn, ofNarsai, p. 1 13 n. ; Srawley,
Early Hist, of Liturgy, pp. 147, 215 ; on the other

side see W. C. Bishop, in JTkSt xiii. 258 f.). In
view of these facts we cannot affirm that the prac-

tice was universal in the 4th century.

In the 5th cent, the name ‘ diptyehs ’ came into

common use. It is derived from the fact that the

names of the living and of the departed respectively

were inscribed on two-leaved tablets, ‘ normally ’

made ‘ of ivory like the consular diptyehs inscribed

with the consul’s portrait and name, distributed

on his accession ’
; many of these were transferred

to ecclesiastical use (Brightman, Liturgies Eastern
and Western, p. 575). The reading of the names
of the dead became at this time a test of orthodoxy.

The letters that passed between Cyril of Alexandria
and Atticus, bishop of Constantinople, early in the

century describe the controversy as to the insertion

of St. Chrysostom’s name, some enthusiastically

demanding its recital, others as enthusiastically

demanding its omission. The letters show that the

livin'* and the dead were at that timecommemorated
in two separate tables, the latter arranged in

categories ; and that the diptyehs contained a list

of the bishops of Constantinople from the first.

The public recitation was an important and popular

part of the service, and the inclusion or omission

of a name might lead to a riot or at least to

very serious disturbance among the congregation

(Brightman, p. 485, n. 7; E. Bishop, p. 102 f. ;

DCB i. 208).

The diptyehs now become universal. We find

them inserted in the Arabic translation (date

uncertain) of the Test, of our Lord

;

they were

used c. A.D. 500 by the East Syrians, for the Lit.

Horn, of Narsai (ed. Connolly, pp. 10, 112) attest

the recital of the names of both the living and the

dead, though the contemporary pseudo-Dionysius

Areopagita mentions only the names of the dead.

Edmund Bishop points out (op. cit. p. 101) that the
evidence tends to show a divergence of usage in

East and West
;
and that the recital of the names

of the offerers was early abolished in the East,

those of the departed being retained, while in the
West the former were read and the latter not
until a later period. 1 In Gaul and Spain we do not
read of the names of the dead being recited till the

6th cent. ; Innocent I. mentions (Ep. to Decentius,

early 5th cent.) the reading of the names of the
offerers, but not of the departed. The commemora-
tion of names is explicitly mentioned in the oldest

Gallican book, the Missale Richenoviense, thus

:

‘ Post nomina. Auditis nominibus offerentum, ’ etc.

(C. E. Hammond, Lit. East, and West., Oxford,

1878, p. lxxxiii). A similar phrase is found in

many later Gallican books.
The place of the diptyehs in the Eastern liturgies varies. In

the Byzantine rite (Greek and Armen.), they come during or in

connexion with the Great Intercession ; and so in the Egyptian
rite (Melkite, Coptic, and Ethiopic, including the Abyssinian
Anaphora of our Lord derived from the Testament), and in the

West Syrian (Greek) rite.2 But in the East Syrian or Persian

(Nestorian;
’ '

' .

' ’ ' the Kiss of Peace, in

connexion . in the Gallican rite

as given b, . .
1

» 3 probabie that this

is the original position, ine names were connected with the

Offertory, as including those of the offerers. In the Greek
St. Mark (Egyptian) rite there is, just after the Kiss of Peace
and the Creed, a prayer for those who offer. In Narsai and in

pseudo-Dionysius the diptyehs are read during the Kiss of Peace

or after the Offertory and the Creed. Thus there seems to be

good reason for thinking that in the Byzantine and Egyptian
rites the diptyehs have been moved from the neighbourhood of

the Offertory to that of the Great Intercession. On the other

hand, in Sarapion’s sacramentary (c. A.P. 350), the imofloAt)

(recitation of names) of the departed comes in the middle of the

Great Intercession.

An elaborate Nestorian example of diptyehs

may be seen in Brightman, p. 275 ff; for those

of Jerusalem see ib. p. 501 ff. ; for those of the

Stowe Missal see L. Duchesne, Christian Worship,

Eng. tr. 4, London, 1912, p. 209 f.

(b) The Litany.—The intercessions before the

Offertory took, at least in some places, the form of

a written litany not later than the 4th cent. ; but

probably before that they were tending in this

direction.
The technical names of this form of devotion seem to have

been invented later. In Greek-speaking countries it was (and
„'} -.."..ii:, r -Vr *-.*? V--. ‘-‘-rpro-d as ‘the

• r >
'

-1—.i-cu.:, .a. !•.• * ! i
’

I * i*M< r ' >' e -"e : f

the others are repeatedly bidden to pray ‘ fervently,’ iertvm ;

see also Brightman, loc. cit.). Other names are the Synapte, or

suffrages 1 linked together,’ and the Eirenita (Brightman, pp.

596, 602). In Syriac-speaking countries the litany is called the

Kdruzutha, or * Proclamation.'

We have two written litanies of the 4th cent,

extant, as said before the Offertory in the liturgy,

one in the Test, of our Lord and one in the Apost.

Const., both being of the same form; and this

form has survived in the East with scarcely any
alteration to the present day. The deacon asks

the prayers of the people for various persons and
objects; e.g., ‘For the exalted powers [the Em-
peror] let us beseech, that the Lord may grant
them prudence and the fear of Him.’ No response

is given in either of these manuals ; but probably,

as in Silvia (above, (a)) and in the later forms,

the people answered ‘ Kyrie eleison ’ to each peti-

tion. But in Augustine (if, indeed, lie refers to a
litany; see below) the answer is simply ‘Amen’;
and in the latter part of the daily litany of the

East Syrians the people answer ‘ Amen ’ to each
suffrage, not, as in the former part, ‘ Kyrie eleison ’

(Brightman, p. 265).

1 See some curious facts bearing on this in E. G. C. F.

Atchley’s Ofdo Rcmanus Primus
, p. 100.

- In the West Syrian (Jacobite) rite the names are read both
before the Kiss of Peace and at the Great Intercession (Bright-
man, pp. 83, 94).

3 When a memorial is made of persons departed, their names
are read at the Great Intercession (Brightman, p. 286 n.).
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In the Appendix to the Arabic Didascalia, which
contains a Church Order based on the Testament
of our Lord, and which describes the liturgy, but
does not give it in full (c. a.d. 400 ?), the lections

read by the deacons follow the Offertory (?), and
the deacons then pray for the sick and travellers,

for those in necessity, concerning the weather and
crops, for kings and those in authority, for the

departed, for penitents, for benefactors of the

Church, for catechumens, for the universal Church,
for the bishop and clergy, and for the assembled
congregation. Then the bishop ‘ makes the liturgy’

within the veil (F. X. Funk, Didascalia et Const.

Ap., Paderbom, 1905, ii. 132; Brightman, p. 510).

The place of the Offertory before the lections is

very curious ; but this may not be the exact mean-
ing of the writer. He probably intends a litany

by his description.

In the Testament and Apost. Const, the suffrages

said by the deacon are concluded by an interces-

sory prayer said by the bishop, the text of the
prayer being given in the latter but not in the
former manual, where it was probably an extem-
poraneous utterance. In the Apost. Const, there
are two other diaconal litanies (ii. 57, viii. 13),

much shorter than that described above, but both
concluded by the bishop. At first, as it would
seem, the people stood throughout these interces-

sory devotions, as in Justin, the older Didascalia
(Funk, i. 160), and probably in Apost. Const, ii. 57

(ib. p. 165); but in bk. viii. , as in the Testament,
the people knelt for the suffrages and stood for the
concluding prayer.
The further development of the intercession on

these lines, by which, and by its conjunction with
the Penitential Procession, the modem Western
litany arose, does not belong to this article ; but it

is noteworthy that the ancient place of the litany,

just before the Offertory and after the lections, is

preserved in the English Book of Common Prayer
on one occasion only—at the consecration of a
bishop. In the Homan Church it was said at the
ordination of deacons just after the Epistle and
Gradual (Atchley, Ordo Rom. Prim., p. 37).

It has been doubted if there is other evidence
for formal litanies in the 4th century. It seems
probable, however, if Silvia was written at the
end of that century, that at Jerusalem they were
then in use, though perhaps not at the Eucharist.
The description in Silvia might apply to a mere
recital of names ; but the authoress can hardly
mean that the boys cried 1 Kyrie eleison ’ after

each name. If she refers to litanies, it follows that
they were used, as at the present day among all

Eastern Christians, at the daily morning and
evening services ; also that at Jerusalem, while
the deacon said the evening litany, the bishop said

the morning one.

In some other countries the Eucharistic intercessions before
the Offertory perhaps did not take a litany-form so soon as the
4th century. No litany is given in any Egyptian document of

that period, nor, indeed, are any fixed intercessory forms found.
Cyril of Jerusalem mentions no intercessions before the Offer-
tory (see below, (c), for his detailed intercession at a later stage).

The Council of Laodicea in Phrygia (c. a.d. 380) says that after
the dismissal of the catechumens and penitents three prayers
for the faithful were said, one in silence and the others aloud,
and that then the Kiss of Peace was given and the oblation
offered (can. 19). This seems to exclude the litany, at any rate
at this point in the service. It has been thought that in

Augustine's writings also there is no trace of a litany. He
calls, however, the intercession ‘common prayer* (communis
oratio), which, as in the case of Justin (above, i), would seem to
imply something of this nature. He speaks of the bishop
(antistes) praying with a loud voice, and the * common prayer *

being repeated by the voice of the deacon (Ep . lv. 34, Ben. [cxix]
ad xnquis. Januarii). The priest prayed for the heathen :

‘Thou hearest the priest of God at the altar exhorting the
people of God to pray for the unbelievers that God may convert
them to the faith ’

(Ep

.

ccxvii. 20, Ben. [cviij ad Vitalem ;
the

people’s response is given as ‘ Amen ’). Thus Augustine’s rule
about not * offering ’ except for the faithful (above, i) must be
interpreted as meaning only that private individuals could not

be prayed for by name at the Eucharist unless they were Chris-
tians.

1 ’ ' ‘
‘

’ prayer for the catechumens
{Ep. . - {ib. and de Dono persever-

antia i the response is given as
‘ Amen ’). For a re-construction of the African liturgy' from
Augustine's writings see W. C. Bishop in JThSt xiii. 250, and
Atchley, Ord. Rom. Prim., App. iv. p. 182.

It is more remarkable that the Nestorian Narsai (c. a.d. 500)
mentions no litany, though he refers to the deacon’s exhorta-
tions. Brightman, indeed, says {JThSt xii. 325) that the omis-
sion is due only to Narsai’s beginning his exposition at a point
after that where the litany would occur. Yet the description
includes the expulsion of the catechumens. The same omission
is found in the Monophysite Jacob of Edessa (7th cent.), who
describes the liturgy in his letter to the presbyter Thomas
(Brightman, p. 490 ff.). After the Creed, which by that time had
become part of the Eucharistic service, come three prayers of

the fait . .

people •
.

on Jacc . . :

cession, perhaps meaning that the diptychs were then said.

The conclusion from the evidence is that the
formal litany was known in the 4th century, in

Syria, as the Apost. Const, show (this Church
Order probably does not emanate from Antioch
itself [see A. J. Maclean, Ancient Church Orders,

p. 150]), and in the country where the Testament

of our Lord was written (perhaps Asia Minor).
At least something of the nature of a litany was
probably in use at the end of the century at
Jerusalem and in North Africa. In some other
countries its place seems to have been taken by
continuous intercessory prayers (Phrygia and the
farther East), but we must guard against the
fallacy of supposing that absence of evidence of

its use means evidence of its non-use. At a later

period the formal litany in the Eucharistic service

became universal.

(c) The Great Intercession.—The third form in

which the prayers for all men developed belongs
entirely to the 4th and later centuries, and was
almost certainly not in use before that. This was
the ‘Great Intercession ’ in the liturgy, the ‘Prayer
for the whole state of Christ’s Church .

9 This has
exactly the same object as the Ectene—to inter-

cede for all who need the prayers of the faithful.

But two noteworthy facts show that it came into

existence after the rest of the central part of the
Eucharistic service had assumed a written, as op-
posed to an extemporaneous, form. Firstly, the
Great Intercession is remarkable for the variety
of its position in the service ; and, secondly, it is

not found at all in the two earliest liturgies that
we know, those of the Ethiopic Church Order
(Brightman, p. 189), and of the Verona Fragments
of the' Didascalia, etc. (ed. Hauler, Leipzig, 1900,

p. 107), and it is found only very slightly developed
in the Test, of our Lord and in Sarapion. As de-

scribed in Chrysostom’s Antioch writings, it is

much more elaborate, if Brightman’s re-construc-

tion is right (p. 474, and notes 25, 26 on p. 480)

;

and in the Apost. Const, (viii. 12) it is a long one.

Thus this feature of the service grew only gradually and
slowly in the 4th century. There is, however, by way of ex-
ception, an instance of early development of the Great Inter-

cession in Cyril of Jerusalem (a.d. 348). This is one out of

many instances in which Jerusalem led the way with regard
to liturgical customs. In Cyril’s description {Cat. x\iii.) the

Great Intercession prays * for the common peace of the Church,
for the tranquillity of the world, for kings, soldiers, allies, the
sick and afflicted and all who need succour ; then we com-
memorate also those who have fallen asleep before us ; first,

patriarchs, prophets, apostles, martjrs, that at their prayers
and intervention God would receive" our petition ;

afterwards
also on behalf of the holy fathers and bishops who have fallen

asleep before us, and, in a word, of all who in past years have
fallen asleep among us, believing that it will be a very great
advantage to the souls for whom the supplication is put up,
while that holy and most awful sacrifice is presented.’ This
intercession is expressly said by Cyril to have come after the

Invocation, and ‘ after the spiritual sacrifice is perfected.' But
so elaborate an intercession in this part of the service must at

that date have been exceptional.

The mo&t ancient place of the Great Intercession

would appear to have been after the Invocation.

It is found there in the only 4th cent, liturgies

where it occurs at all—those of the Testament, of



388 INTERIM

the Apost. Const., and of Sarapion, and also in

Cyril of Jerusalem’s description. And this is its

place also in the Byzantine (Greek and Armenian)
and West Syrian rites. In the East Syrian rite,

however, it comes between the Commemoration of

Redemption and the Epiclesis, and this is the case
as early as Narsai (c. A.D. 500). In the Egyptian
rite (Greek, Coptic, Ethiopic) it precedes the Com-
memoration of Redemption

;
and so in the Abys-

sinian A naphora of our Lord (see art. INVOCATION,
[Liturgical], below, p. 41 l

b
, note 1 ;

for a transla-
tion see J. Cooper and A. J. Maclean, Test, of our
Lord, Edinburgh, 1902, p. 245 ff.), where there is

also a shorter intercession after the Invocation, as
in the Testament from which it is derived.
In the Roman rite the Great Intercession is

divided into two parts, that for the living, with
a commemoration of saints, being said directly
after the Sanctus, and that for the departed, with
another commemoration of saints, following the
prayer for Divine intervention Supra quae and
Supplices te (see art. Invocation [Liturgical], § 6 ).

The Ambrosian liturgy has the same feature. In
the old Galliean and Mozarabic, the Great Inter-

cession comes, with the names of the living and the
dead, before the Kiss of Peace (Duchesne, p. 211).

This custom was reprehended by Innocent I. in
A.D. 416 {PL xx. 553 f.

; see Atchley, Ordo Rom.
Prim., p. 99).

The main difference between the Great Inter-

cession and the ‘ people’s prayers ’ at the earlier

art of the service is that the former was a prayer

y the priest, the people answering ‘ Amen ’ at
the end, while the latter were at least usually re-

sponsorial, the deacon addressing the people and
bidding their prayers a clause at a time, and the
people responding to each clause, usually with an
ejaculation addressed to God. In the modern
Coptic rite (Brightman, p. 165) the people respond
‘ Kyrie eleison ’ in the Great Intercession also, and
the deacon interjects some short exhortations.

3. Conclusion.—To sum up the evidence : it

appears that the liturgical intercessions have de-

veloped in three directions, into the diptychs, the

Ectene, and the Great Intercession. These devo-

tions seem not to have taken a fixed or written
form quite so soon as the other central parts of the
service. The development went on in parallel

lines, the Ectene keeping the form of a dialogue
and being said (as in Justin) before the central

act ; the Great Intercession growing into a long
prayer of the celebrant

;
while the diptychs, which

are in reality the essence of the whole intercession,

became in time a mere list of somewhat meaning-
less names, and in most countries have fallen into

complete desuetude.
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INTEREST.—See Usury.

INTERIM. — Three documents bearing the

name of Interim figured in the Church history

of the South of Germany during the troubled de-

cade in the 16th cent, which contained the death

of Martin Luther. They were drawn up as bases

of reunion between the Roman Catiiolic and Re-

formed factions in the Empire. The unswerving

policy of the Emperor Charles y. to keep the

German Church one and in communion with Rome,
though organized in a distinctive fashion of its

own, sought a solution of the problem in the im-
position of articles of compromise upon the recal-

citrant Protestants and Roman Catholics alike.

They were of an interim or provisional character,

meant only to form an accommodation or modus
vivendi until a free General Council of Western
Christendom should determine a final settlement
of the matters in doctrine, ritual, and government
at issue within the Church. They represent, with-
out any genuine constructive or reconstructive

genius, the effort of the imperial authority, all

but grown desperate, to heal in a hurry the fresh

schism of Christendom and to close the Christian

ranks against the menacing advance of Islam.

Charles V., anxious though he was to check the
ower and claims of the papacy whenever it crossed

is own imperial path of ambition, was resolved

that no one else should thwart the bishop of Rome.
Even when his own envoys were demanding that
the Tridentine Council should be withdrawn from
Bologna and from Italian or Roman dictation, and
in his name (Jan. 18, 1548) declined to recognize
its decrees until it had returned to Trent, he had
no thought of undermining the papal authority.

It was his fixed conviction that in the hopelessly

divided and exhausted state of the forces of Pro-

testant Reform a moderate Catholic Reform, which
should allow play and scope for the German na-

tional genius, could be trusted to appeal in the long
run to all parties. Already in 1540 and 1541 con-

ferences had taken place at Hagenau, at Worms,
and at Ratisbon (Regensburg), the last of which
made some real progress towards a compromise.
In May 1548, at the Imperial Diet which met at

Augsburg, the principal Interim was enacted, and
in December of the same year the Saxon Diet, met
in Leipzig, passed a similar document for its own
territory. There are thus three Interims, that of

Ratisbon in 1541, that of Augsburg in 1548, and
that of Leipzig in the same year. Of these it is

the second which is familiar to history as ‘ the

Interim.’

I. Ratisbon Interim.—The Conference at Ratis-

bon in 1541 could not vie with its immediate
predecessor at Worms either in numbers or in

talent. The earlier gathering included Melanch-
thon, Brenz, Oapito, Bucer, and Calvin among
the eleven who formed the Reformed side ; Eck,
Gropper, Malvenda, Granvelle, and the nuncio
Morone among the eleven on the papal side. Its

discussions gave little promise of an agreement in

favour of traditional authority, and it was speedily

terminated by adjournment till the Diet met in

the Emperor’s presence at Ratisbon. At Ratisbon,

Granvelle, bishop of Arras, again presided, this

time in association with Frederick the Count-
Palatine, and over against Eck, Gropper, and
Julius von Pflug were set Melanchthon, Bucer, and
Pistorius, while the conciliatory Contarini repre-

sented the Vatican. With Melanchthon, Bucer,

Pflug, and Contarini on the commission, progress

was speedily made, for their desire to reach an
understanding was sincere and intense. Bucer
had been indefatigable in promoting communica-
tion and compromise, and had taken a considerable

part in the preparation of the 23 articles which
formed the Regensburg Book, the basis of discus-

sion at the Conference. Melanchthon had proved

the sincerity of his attachment to the cause of

reconciliation four years earlier, when the Articles

of Schmalkald were drawn up by Luther, at the

request of the Elector of Saxony in view of the

promise of Pope Paul III. to call a General Council

to meet at Mantua in 1537. It wa® natural that

articles which were to represent Protestant con-

viction in a far from sympathetic gathering should
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be militant ; but Melanehthon, who furnished them
with an appendix on the papacy, did not hesitate
to qualify his subscription to them with the clause :

‘ ... in regard to the Pope, I hold that, if he would admit
the Gospel, we mieht also permit him for the sake of peace and
the common concord of Christendom to exercise by human
right his present jurisdiction over the bishops who are now or
may hereafter be under his authority/

Agreement was reached on the first four subjects
of discussion, which concerned man’s original
state, free will, and sin, and even on the doctrine
of justification by faith, an inhering as well as im-
puted righteousness being affirmed on the strength
of Christ’s merit. But, when the subjects of the
Church, the sacraments, and the papal authority
were dealt with, it became clear that the two sides
were irreconcilable. To concede the cup to the
laity and marriage to the clergy of Germany was
hut to touch the fringe of the problem, and to con-
cede primacy to Rome without delimitation of its

prerogative was merely to postpone a settlement.
Moreover, when the results of the discussion were
submitted to the pope and to Luther, it was ascer-
tained that each was profoundly dissatisfied. The
Emperor made the most he could of the disappoint-
ing situation. Although the Roman Catholics
would not allow themselves to be bound by the
agreed articles, he imposed these upon the Pro-
testants as the substance of the ‘ Ratisbon Interim.’

2. Augsburg Interim.—Despite the fact that the
Ratisbon Colloquy thus virtually came to nothing,
and_ the antagonistic interests were destined never
again to come so near to a settlement of their
differences, the Emperor clung to his project.
Luther’s death in 1546 removed one obstacle. The
summoning of the Council of Trent in 1545 re-

moved another, although Charles soon charged
the pope with infringing its freedom, and thus
defeating its purpose of promoting reunion. The
Schmalkald League was broken up. The defeat
and capture of the Saxon Elector John Frederick,
last champion of the Protestant cause in arms,
at Miihlberg in 1547 left the Emperor, for the
time being, master of the political situation and
gave a new opportunity to his great design. De-
spairing of successful action by the Council, he set
himself, as Lindsay writes (History of the. Heforma-
tion, i. 389 f.),
‘ to bring about what he conceived to be a reasonable com-
promise which would enable all Germany to remain within one
National Church. He tried at first to induce the separate
parties to work it out among themselves ; and, when this was
found to be hopeless, he, like a second Justinian, resolved to
construct a creed and to impose it by force upon all, especially
upon the Lutherans. To begin with, he had to defy the Pope
and slight the General Council for which he had been mainly
responsible. He formally demanded that the Council should
return to German soil (it had been transferred to Bologna), and,
when this was refused, he protested against its existence and,
like the German Protestants he was coercing, declared that he
would not submit to its decrees. He next selected three theo-
logians, Michael Helding, Julius von Pflug, and Agricola—

a

medievalist, an Erasmian, and a very conservative Lutheran
—to construct what was called the Augsburg Interim/

The Interim was enacted on May 15, 1548, and was
put in force by the Emperor throughout the Em-
pire, many Lutheran preachers and teachers, e.g.

Rrenz, Osiander, and Bucer, being sent into exile
for refusing to submit. But it was vain to force
it on Protestants while Roman Catholics declined
it and had to be furnished with a Formula Tte-

fori/mtionis for themselves. Where the preachers
were banished the churches stood empty. In a
short time the Interim was a spent force.

Tfie document is an example of what Thomas
Carlyle calls ‘concoctive science.’

* Nothing that Charles ever undertook proved such a dismal
failure as this patchwork creed made from snippets from two
Confessions. ... It is a hopeless task to construct creeds as a
tailor shapes and stitches coats ’ (Lindsay, i. 390 f.).

Its propositions are cast in terms of studied am-
biguity. To conciliate the party of reform it

affirmed a doctrine of justification by faith, con-

ceded the marriage of priests and the use of the
sacramental cup by the laity, and revised the
doctrine of the Mass. But the number of the
sacraments, the retention of ceremonies, the wor-
ship and invocation of Mary and the saints, the
doctrine of transubstantiation, and the sovereign
authority of the pope were regularly maintained
in favour of Rome.
3 . Leipzig Interim. — In Saxony the Elector

Maurice, assisted by Melanehthon, whose heart
was set upon the restoration of his beloved Uni-
versity of vYittenberg after the war, and upon the
speedy return of peace to his distracted country,
imposed upon his subjects the Leipzig Interim, the
counterpart of the Augsburg settlement. The
policy of Melanehthon, for which he was never
wholly forgiven by ardent Lutherans, was to yield
to Rome and the Emperor well-nigh all that con-
cerned ritual and usage so long as the essentials

of the Reformed doctrine, in particular justifica-

tion by faith, were conserved. Luther had remon-
strated again and again with his scholar-colleague
on this very point, but Melanehthon was content
at this time of ebb in the fortunes of the Reforma-
tion to sacrifice ceremonies if doctrines were
kept pure. Brenz, Bucer, and Calvin (see Sehaff,
History of the Creeds of Christendom s

, p. 301) all

saw deeper into the perils of Melanchthon’s ‘ adi-
aphorism,’ and deplored his attitude. Not till the
Formula of Concord took shape in 1577 did the
controversy thus originated reach a termination.
But the Interim which gave rise to it was set
aside by the sudden change of front of the Elector
Maurice, and the dramatic success of his bold
stroke on behalf of the cause which he had be-
trayed, and by the establishment of the Peace of
Augsburg, which authorized finally the profession
of the Confession of Augsburg.

Cf. art. Confessions, vol. iii. p. 848\
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INTERMEDIATE STATE.—See State of

the Dead.

INTERNATIONALITY.—The term ‘inter-
nationality’ may be used with reference to both
law and morality in their international aspects.
In its legal bearing, it can apply only to the
relations existing between those States which are
within the sphere of international law. This circle

of States includes the Christian nations of Europe
and their offshoots in America, the Ottoman
Empire, and Japan—which had been admitted
even before the Russo-Japanese War. China and
Persia, too, have now a recognized international
status of some kind. How the circle comes
to be so restricted may he explained as follows.

International law, according to a well-known
authority (W. E. Hall, International Law 6

, pt. i.

ch. i.), primarily governs the relations of those
States called independent States which voluntarily
submit themselves to it, although to a limited
extent it may also govern the relations of certain
analogous communities. The marks of an inde-
pendent State are : that the community constitut-
ing it is permanently established for a political
end ; that it possesses a definite territory

;
and

that it is independent of external control. But,
as international law is a product of the special

civilization of modern Europe, and forms a more
or less artificial system, such States only can be
presumed to be subject to it as are inheritors of that
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civilization. States which are outside European
civilization must enter in a formal way into the
circle of those governed by the law, although an
express act of accession is not to be regarded as
necessary. When a new State comes into exist-

ence, its position is determined by the same con-
siderations; and its origin decides whether it is

’presumed, to belong to the circle or not. Recently,
however, the tendency has been for admitted States
to conduct their relations with States which are
outside the circle, so far as the case permits, in
accordance with the legal standard which they
have themselves set up. And so the spirit of
international law is making itself felt all over the
world.
There are some principles of State action which

are, as it were, just over the borders of the law.
For example, the State’s duty to extradite crimi-

nals is said on good authority to be a moral and
not a legal one. And such bordering rights and
duties are supplemented by others more clearly

moral, and by many duties in which the State’s

relationship is not so clearly extended to other
States, but rather to masses of foreigners or to the
world in general. Thus the duty of a State to
permit intercourse with it to be maintained by
foreign nations is said to be a moral duty, as
opposed to a legal one. But, whether it is a moral
or a legal one, it is subject to the limitation that
the State may take what measures of precaution
it considers needful to prevent the right of access

and intercourse from being used to its own injury.

And, when we come to consider the laws actually
in force preventing the access of alien vagabonds,
destitute persons, and so forth, the interest and
importance of the subject lie primarily in its ethical

and economic aspects, and not in its strictly inter-

national bearing.
Mention must also be made, more specifically, of

uncivilized peoples. Obviously the principles by
which a civilized State is to regulate its conduct
towards the people of less highly developed races
give rise to many burning questions, though in a
legal sense such problems might be ruled out of

discussion. A civilized country possesses in its

army and navy instruments of the most powerful
kind for assuming the offensive. In treating with
a barbarous people, it probably knows the danger-
ous fact that, whatever be the soundness of its

arguments, it has the power to enforce its wishes.

And, when a civilized nation has acquired domi-
nance over an uncivilized, its political and com-
mercial organization must be employed with due
regard for the inferior race. By the establishment
of protectorates. States frequently acquire rights

over countries the inhabitants of which are in an
uncivilized condition ; and the States are then
expected to see that a reasonable measure of

security is afforded both to their own subjects and
to foreigners who are members of other States

within the protectorate. The native inhabitants

must, on their side, be protected from harm to a
reasonable extent ;

and there must be some pro-

vision for the administration of justice between
man and man. It is generally not possible to

administer a European law with its systematic
completeness, and the problem of justice must be
solved according as the local circumstances dictate.

Protectorates of this newer kind, it must be remem-
bered, ought not to be classed with those of our
Indian Empire. A ‘ sphere of influence,’ again, is

a looser and vaguer term than protectorate. The
State here assumes a much less definite responsi-

bility ; but it is expected to exercise such influence

as it possesses in the direction of good order.
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INTERPRETATION. — i. Introduction.—A
sacred book, like a legal code, calls for interpreta-

tion, as a means of bridging the chasm which, in
religion as in law, exists between the progressive
development of life and the fixed letter. The
book and the legal code do not supply all the
information that may he required ; to many
questions they give no satisfactory answer ; while,
again, they contain much that can no longer be
used, and much that to a more advanced stage of

thought seems antiquated, erroneous, andobjection-
able. Interpretation thus comes to be a process

partly of supplementing the original record, partly

of giving it a new significance. It is a feature of

all book-religions, and appears also among peoples

who invest ancient poetry
(e.g . the Vedas in India

and the Homeric epics in Greece) with canonical

prestige—with the authority of a Bible. Even
rior to Buddha’s time Indian scholars had compiled
uge commentaries to the Vedas—the so-called

Brahmanas

;

while the Stoics built their philosophy
very largely on the interpretation of Homer
(Heraclitus of Pontus, Quastiones Homericce [ed.

Leipzig, 1910] ; Comutus, Theologies Grcecrn com-
pendium [ed. C. Lang, do. 1881]).

This feature appears in its most definite form in

later Judaism : the H&lakha and Haggada (see

art. Rabbinism), the one practical, the other
theoretical, were in reality such supplements to or
re-interpretations of the OT ; and this feature is

equally marked in Christianity, which, by con-

joining the OT, the religious document of the
inferior dispensation, with the NT, was in a special

way confronted with the problem of bringing its

own religious convictions into harmony with the

letter of Holy Scripture. It is true that the
parables of Jesus speak in the same homely
language to people of all ages, and that the Gospels
tell clearly ana plainly of the life which brought
light to the world. But what was the Christian

to make of the sacrificial legislation of the OT, and
of what use was the history of Israel to him ? The
Prophets contain much that is obscure, and even

in the Psalms there are many things that cannot
hut jar upon the Christian consciousness. What
had become a customary procedure in the case of

the OT was soon extended also to the NT, and all

the more readily as the latter had difficulties of its

own, and especially as it presented much that was
repugnant, and omitted much that would have
proved acceptable, to the Greek mind. Along
with a sacred book, Christianity found current
also a method of exegesis which merely needed to

be developed in accordance with its own peculiar

character. Greek, Jewish, and Christian exegesis

differ from one another, not in method, hut in

purpose: they respectively seek to elicit philo-

sophy, law, and Jesus Christ.

2 . Development of exegetical theory.— The
human mind endeavours to reduce such exegetical

practice to rules, to a theory. Rabbi Hillel

formulated seven rules of exegesis, which Rabbi
Ishmael further extended to thirteen, and Rabbi
Eliezer to thirty-two, most of them simply showing
how to foist an extrinsic sense into the text by
arbitrary and artificial devices. They include the

argument a minore ad maius, the analogy, the

combination of two passages, the notariqdn (‘ab-

breviation’) (e.g. selcih=-yn io= da capo),

g
ematria (‘numerical value of letters’) (cf. Rev
1318

), the t'murah (‘ form,’ ‘ shape ’) (e.g. Shrshach =
Babylon [Jer So26

]). The Greeks went more deeply

into the subject. What writers like Aristotle

(in the Organon), psendo-Demetrius of Phaleron,
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Dionysius of Halicarnassus, etc., include in irepl

epp-qveias was a subdivision of rhetoric, dealing with
the formation of thought or judgment in word and
sentence, i.e. the mode of expression in the choice

and combination of words, diction in the gram-
matical sense, and, finally, style in the rhetorical

sense (elocutio ; Arist. Xdfis). With this, again,

was closely allied the analysis of this process of

thought in a single writer ; and, just as the terms
Ipii-qvevuv and interpretari were used to denote
translation into another language (transferre), so
they were also applied to the explanation of a
sentence in itself obscure (explicare ). The latter

sense was also expressed by ££yyeur0at, a word
originally connected with the saered mysteries.
In the exegesis of Holy Scripture, however, it

was not merely the thoughts of the human writers
that had to be taken into consideration ; the idea
of inspiration, along with the notion of an incom-
prehensible and mysterious God, required men to
search for a more profound hidden meaning behind
the natural sense. Hence Philo of Alexandria,
the Jewish philosophical theologian, adopted the

1 ‘ ’ ’’ of the Stoics, and the Christian
, his example. As he assumed
mat me biblical mstory was not in the real sense
history at all, but was rather eternal, unchanging
truth under a historical veil, so they maintained
that what was told in the OT about Joseph, David,
or Solomon was in reality the story of Jesus. The
tabernacle and its sacrificial worship stood for the
Christian Church and its services. If the true
sense was to be discovered, every detail must be
read as implying something else, as in a pictorial

enigma ;
or, to put it more precisely, the allegorical

interpretation was something given in its entirety
beforehand, and only required to be fitted into the
text as a whole in such a way as to harmonize the
greatest possible number of details. See, further,

art. Allegory.
But, besides the allegorical method, which was

a product of the Greek spirit and had an inner link
of connexion with Plato’s theory of ideas, there
was another method— more congenial to the
Semitic mind, and also more just to the idea
of historical development—viz. the method of
‘ typology,’ which recognized the historicity of the
narrative, but in its system of prediction and fulfil-

ment postulated a kind of pre-established harmony
between the OT and the NT history. Thus, e.g.,

it is a historical fact that Abraham was ready to
sacrifice Isaac, but the true significance of the
incident is its being a prefiguration of God’s sacrifice

in Christ. Typology, no less than allegory, puts
an extrinsic meaning into the text; but it looks
at the relation between the literal and the added
sense in a somewhat different way.
The allegory, after its excessive cultivation

by the Gnostics, found a footing chiefly among
the Platonizing theologians of Alexandria, while
typology, to which Jewish Christians had resorted
from the outset, was brought to its highest develop-
ment in the so-called School of Antioch (cf. art.

Antiochene Theology). There is no good reason
for connecting the difference between the two with
the antagonism between the Alexandrian and the
Pergamenian schools of Hellenistic philology. It

was believed by the ancient scholars that the two
methods worked quite well side by side.

Of the Christian theologians, the first to formulate
a theory of interpretation was Origen (Hepi

bk. iv. ); by the hypothesis of the manifold sense
of Scripture (somatic, psychic, and pneumatic, i.e.

verbal, moral, and mystical) he showed that the
several modes of exegesis were all valid in their
own place. This was expanded by the Greek
theologians of the 4th cent, into the theory of the
‘fourfold’ sense of Scripture, which was in turn

adopted in the West by Augustine, and then fixed

and brought to maturity by the Scholastics.

Like the /cXeis of Melito of Sardis, the treatise of

Diodorus ‘on the difference between theory and
allegory ’ and that of Theodorus ‘ on allegory and
history ’ are unfortunately lost ; and the notes of

Isidore of Pelusium (Ep. iv. 117, 203 [PG lxxviii.

1192f., 1289-92]) and Nilus (Ep. i. 118-127, ii. 223,

etc. [PG lxix. 133-137, 320]), as also the Insti-

tuta regularia divines legis of Junilius Africanus
(A.D. 551 [PL lxviii. 15-42

; also ed. H. Kihn,
Freiburg, 1880]), which emanated from the school

of Paul of Nisibis, make but a poor substitute for

them. The most valuable contribution, here as
elsewhere, was made by Augustine, who, in his

de Doctrina Christiana, with the distinction be-

tween res and signum, as his starting-point, arrived

at an almost modern theory of interpretation,

although, like all the exegetes of the ancient
Church, he confined himself to the task of explain-

ing difficult passages of Scripture.
The other extant manuals of hermeneutics—the

Liber regularum of the Donatist Tychonius (ed.

F. C. Burkitt, TS iii. 1 [1894] ; its seven rules were
adopted by Augustine, Isidore, Thomas Aquinas,
etc.), the Formulas spiritalis intelligentice and the
Instructiones of Eucherius of Lyons (ed. K. Wotke,
CSEL xxxi. [1894]), as well as the Ehrayuryn eh ras

deices ypaepas of the monk Adrianos (c. A.D. 500

;

PG xcviii. 1273-1312)—are simply practical direc-

tions for the allegoristic interpretation of Scripture,

and treat of the OT and the NT in exactly the
same way.

Scarcely any further advance was made by the
mediaeval writers Cassiodorus (who merely com-
bined the last-named three with Augustine and
Junilius), Isidore, Bede (de Schematis et tropis soctcb

scriptures), Notker Balbulns
(Notatio de inter-

pretibus divinaruni scripturarum), Hugh of St.

Victor {Prcenotatiuncidcedescripturisetscriptoribus
sacris), or the Scholastics. The allegorical method
dominated all of them, and was systematized as the
fourfold sense of Scripture. In the later mediaeval
period, however, a new feature, due to the in-

dependent thought of men like Koger Bacon, and
also to a revived knowledge of Babbinical inter-

pretation, was introduced into the ecclesiastical

exegesis, as seen in Nicolaus of Lyra (1270-1340)
(Prologus in moralitates bibliw), J. Gerson (1363—

1429) (Propositiones de sensu literati sanctce scrip-

tures), and others. Santes Pagninus of Lucca ( 1470—

1541) reinstated the mystical sense in his Isagoga
(Lyons, 1536), and Sixtus of Siena (1520-69), in his

Bibliotheca sacra (Venice, 1566), collected with
vast erudition all the learning of the past that was
necessary for Biblical exegesis. The new and
decisive impulse, however, came from a different

quarter. Humanism revived the study of the
ancient languages, and the Keformation made that
study subservient to an exegesis that centred in

the plain historical sense. But the real turning-
point was that, whereas the entire ancient and
medimval theology had regarded Scripture as

abstruse, as something that could and should be
interpreted only by learned men with the help of

allegory and under the control of the Church, it

was now asserted, in virtue of the new evangelical
ideas of a revealed God and the assurance of salva-

tion, that Scripture was easy to understand (its

perspicuitas) : the devout reader of the Bible, once
lie was furnished with the necessary linguistic

aids, would discover the meaning without difficult}’.

Hence, in addition to tli3 philological Ars critica

of G. Seioppius (1662), J. Clericus (f 1736), and H.
Valesins (Amsterdam, 1740), we have the Claris

scriptures sacres of Matthias Flacius Illyricus (1567)

and the Philologia sacra of Salomo Glas-ius (1623-

36), which are chiefly concerned with the lexical
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and grammatical material required to bring out
the verbal sense of the text.

It was Biblical exegesis, and not classical phil-

ology, that—as W. Dflthey (see Lit.) also holds

—

gave rise to modern hermeneutics. The term
‘ hermeneutics ’ (a reminiscence of Plato, Epinomis,
975 C?) first occurs in a work of J. C. Dannhauer
(Strassburg, 1654), while others still spoke of the ars
interpretandi(K\ii.orS,\'li

r

i ;
‘ Auslegekunst,’ G. F.

Meyer, Halle, 1756). Through the renewed study
of the ancient treatises Ilepi epfii]vdas a great many
topics came in which belonged properly to rhetoric,

and do not, strictly speaking, fall under her-

meneutics in the modern sense. In the 18th cent,

hermeneutics was a favourite study ; scarcely a
single year passed without the issue of a handbook
on the subject. The outstanding theologians of all

confessions added their quota, and of these J. A.
Turretini of Geneva (1728), his friend S. Werenfels
of Basel, and the semi-Pietistic, semi-Wolffian
S. J. Baumgarten of Halle (1742) deserve special

mention. The most influential of them all was
J. A. Eraesti of Leipzig, whose Institutio inter-

prets (1762) is distinguished by its philological

sobriety and lucidity.

The necessity of a purely historical mode of

understanding the text, however, was not yet fully

realized. In place of the ecclesiastical authority
of the Roman Catholic exegesis, the orthodox theo-

logians of the Reformed Churches, notwithstand-
ing their maxim ‘ scriptura scriptnrae interpres,’

substituted the authority of their respective creeds.

The Cartesians found the standard of Biblical inter-

pretation in philosophy (L. Meyer, Philosophia

s. Scriptures interpres, Amsterdam, 1666 ;
J. Amer-

poel, Cartesi-us Mosaizans, Leovardiae, 1669), and
the champions of the Enlightenment, in their

desire to keep their exposition of Scripture within

the bounds of reason, did the same thing in their

own fashion. The Pietists, on the other hand, like

the mediaeval mystics, wished to use the Scriptures

only for edification, and were not concerned to

understand them historically (A. H. Francke,
Mcimcductio ad lectionem Scriptures Sacrce, Halle,

1693, 21700, Prcelectioneshermeneuticce, Halle, 1717)

;

while Kant desired to have them expounded with
a view to moral perfection. The infallibility of

the divine revelation given in the Scriptures was
assumed by all these writers, and they were thus

impelled, unwittingly, to find extrinsic meanings
in the text.

Apart from all the theologians of this period

stands Baruch Spinoza, the Jewish philosopher,

who, in his Tractatus theologico-politicus (1670),

first ventured to question the fundamental axiom
of all previous theology and Biblical exegesis.

What Luther had intuitively felt, but had not

consistently carried out, viz. that the value of the

Bible lies simply in its being a religious book, was
made explicit by Spinoza, who thus prepared the

way for a distinctively religious estimate of the

contents of Scripture, and for a historical inter-

pretation that should do justice to the different

world-views of various lines.

The pioneer of a fresh movement was F. D. E.

Schleiermacher, in whose hands hermeneutics (cf.

* Hermeneutik und Kritik, mit besonderer Bezie-

hung auf das NT,’ Werke, I. vii., ed. F. Liicke,

Berlin, 1838), which had hitherto been an aggrega-

tion of knowledge and devices needed for exposition,

became a philosophy of ‘ comprehension ’ (‘ Philo-

sophic des Verstehens’). While Augustine had

analyzed the materials to be understood, Schleier-

macher deals with the process of understanding

itself. For him there is no distinction between

difficult and simple passages, and nothing is self-

evident. The interpreter’s task is to understand

the religious personality of the writer as manifested

in every single word, to look from the details to

the whole, and from the standpoint of the whole to

set the details in their true light. Accordingly,
hermeneutics is one and the same for all literature,

sacred or profane, and yet it assumes a special

character for each individual writer, even within
the Bible itself. Schleiermacher’s views were main-
tained by his pupils F. Liicke (Grundriss drr XT
Hermeneutik, Gottingen, 1S16) and H. N. Ivlausen

[or Clausen] (Hermeneutik, Leipzig, 1841).

The rehabilitation of orthodoxy in the 19th
cent., with its deepened Christian piety, revived
the demand for an exegesis recognizing a twofold
sense of Scripture (H. Olshausen, Ein Wort liber

tieferen Schriftsinn, Konigsberg, 1824 ; R. E. Stier,

Andeutungen fur glaubiges Schriftverstanilnis,

1824), for a pneumatic exposition (J. T. Beck, Zur
theologischen Auslegung der Schrift, 1838; J. L. S.

Lutz, Biblische Hermeneutik, Pforzheim, 1849), and
for a believing, i.e. a doctrinally correct, exegesis

(E. W. Hengstenberg) ; on these, again, J. C. C.

Hofmann’s biblico-historical principle of exegesis

(Biblische Hermeneutik, ed. W. Volck, Nordlingffn,

1880) certainly marks a distinct advance. Exegeti-

cal theology, however, refusing to be led astray by
these ventures, partly, indeed, in sharp conflict

with them, and moving on various lines—from the

dogmatic attitude of H. A. W. Meyer and his

continuator B. Weiss of Berlin, through the so-

called mediating theology of E. Reuss, F. Bleek,

and others, to the Tubingen School of F. C. Baur

—

has, witli constantly increasing emphasis on the
historical element (H. J. Holtzmann, C. Weiz-
saeker, A. Julicher), striven to the utmost to gain
a grammatical and historical comprehension of

Scripture. Nevertheless, it has failed to provide
its ever-expanding industry with a proper rationale

in a theoretic discussion of the hermeneutic prob-

lem. This failure is now beginning to bring its

retribution, inasmuch as an art that does not reflect

upon its own essential function readily degenerates

into a mechanical routine.

3. The principles of exegesis.—(1) Fundamental
hermeneutics .—Hermeneutics is not simply a con-

geries of practical rules, but a science built upon a
theory of comprehension—just as logic is not a
mere organon (Aristotle), but a canon (Galileo) ; it

proposes to explain why a given work is to be
understood in one way and not another. Thinking,
speaking, and writing are three marvellous gifts

which man possesses. They are acquisitions whose
discovery we cannot associate with any human
name, and are, as the ancients believed, gifts of

the deity.

To these three productive capacities correspond
three reproductive, viz.—to give them in the reverse

order— silent reading, reading aloud, and interpret-

ing. Knowledge of the script, whether the script

be ideographic or phonetic, makes reading possible,

and reading attains its full realization in reading

aloud. Even silent reading involves an inward
phonetic element, as, e.g., in accentuation, group-

ing of words, etc., and the special difficulty in

reading aloud is that the cadence of the spoken lan-

guage is not indicated in the script ; certain marks
of punctuation are but a make-shift. Thus, ipewdre

in the phrase epewdre ras ypapds (Jn 5'1’) may mean
either 1 you search,’ or ‘ do you search ? ’ or ‘ search.’

and, moreover, the tone of the indicative form may
imply approval or reproach. It is only when the

separate signs in writing and speech, and also the

thought as a whole, are fully understood—by inter-

pretation—that reading to oneself or to others is

brought to perfection. It is a long step from spell-

ing out a text to reading fluently to others ; inter-

pretation is usually treated as something that comes
of itself until experience has shown w ith how many
possibilities of misconception it is attended.
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When these operations are applied to an entire

literary document, they become a process of com-
prehension and interpretation; i.e., the thought
expressed in word and script is, in viitue of the
general laws of thinking, speaking, and writing,

apprehended and reproduced by another mind (and
may then be given once more in speeeh and
writing). Modern psycho-physics has shown by
observation and experiment wrhat difficulties have
to be overcome in the process, even under normal
conditions, when the individual possesses the ability

to hear, to see, to read, to think, etc. ; the process

demands an effort of the will, i.e. attention. Where
there is congeniality of spirit, no doubt, this pro-

cess often takes place spontaneously, like the
sympathetic vibration of strings tuned alike. The
task of skilfully understanding the text is a
difl'erent matter; this proceeds by rules, and is

conscious of both its method and its aim, though
here also affinity of spirit and sympathetic intui-

tion are necessary. The work of comprehending
culminates in exposition

—

i.e. in making a thing
comprehensible to others, in ‘ discovery and trans-

mission of the sense’ (G. Heinrici in PIIE 3 vii.

718). The decisive proof of one’s having understood
is the ability to reproduce with clearness, although
we must here guard against the intrusion of the
practical and hortatory element. The psychologi-
cal laws of association show—what was already
noted by Augustine—how necessary a wide know-
ledge and how important a good memory is for the
expositor, who, in order to grasp the peculiar

significance of details, must assign them to their

proper place in the whole, and compare them with
as many similar facts as possible.

The final test of exposition is in the free repro-

duction of the thought expressed in the text—in
translation and paraphrase. It is easy to repeat
verbally what one has heard, but difficult to repro-
duce it in its true sense ; and unless every detail is

brought out by ample paraphrase, 1 something will

usually be lost. The task of conveying the thought
in another language presents special difficulties ; a
translation must not be slavishly literal, nor yet
merely a free rendering of the sense, but must be
in keeping as much with the genius of the original

as with that of the foreign language. 2

Exposition, however, is more than a mere repro-

duction of the thought. It is rightly required of
the expositor that he shall be above his text, i.e.

that he shall in a sense understand its thought
better than the original writer, so that he is in a
position to criticize the thought itself as well as
its formulation. Just as in the interpretation of
a law it is an acknowledged duty of the expositor
to elicit and make good the intention of the law-
giver, as something in certain circumstances actu-
ally opposed to the letter of the law, so also in

literature : what the author intended to say
; how

he ought to have said it ; whether a particular
thought is relevant to his general argument, and
whether it is in itself a right thought ; whether
the form is artistic and the reasoning sound—all

these questions must be considered by the exegete,
so that the exposition really resolves itself into a
criticism. Here again, no doubt, a strong subjec-

tive element emerges—certainly a source of danger
for the exegete, yet an involuntary expression of

1 St. Kahler’s reproductions of the thought in the Pauline
Epistles (Hehraerbrief,

Halle, 1SS0, Der Brief des Paulus
an die Galuter, do. is34, and Der sojenannte Epheserbrief.

,

do. 1S94) are models of this kind of paraphrase.
2 On the difficulties of translation cf. the Prologue to Sirach,
!1.

’
’. .. '! " vii. 5 (p. 257, Parthey), also Jerome,

de optimo genere interpretandi
‘ 'll •

,
Luther, ‘Sendbrief vom Dolniet-

sehen an Wenceslaus Linck,’ 1530 ( Erl. ed., 1S50, Ixv. 102-123);
Schleiermacher, ‘ Uber die verschiedenen Methoden des Uber-
setzenV ,1 IIA IV, 1813; U. von Wilainowitz-Moellendorff, ‘Was
ist Ubersetzen? ’ in Euripides’ 11 ippolttos, Berlin, 1S91.

his personal interest in the work he has to expound.
From this point a path leads directly to the homily,
which does not, however, belong to the proper
function of the expositor, but for which the critical

exposition is an indispensable preparation.

(2) General hermeneutics.—This science of com-
prehension forms the groundwork for the technique
of exegesis proper, or general hermeneutics, which
deals with the following topics, (a) The fixing of

the true text.—There is often a difficulty even in

reading an autograph, but it is specially difficult

to re-construct a lost autograph from copies of

various grades (Textual Criticism), as due con-
sideration must be given not only to the genea-
logical relations of the derivative documents, hut
also to the psychological possibilities of error, (b)

Words and sentences as the vehicles of formulated
thought.—For the sense of the words mere ety-

mology is of much less importance than statistics

of linguistic usage (Concordance), variations of

meaning (Lexicon), and comparison with similar
words (Synonymies). Foreign words, poetical
words, and archaisms require special treatment

;

the construction of sentences must be studied in

connexion with historical grammar, (c) Restraints
upon natural expression, i.e. forms of composition,
and quotations.—This is of great importance ; the
non-literary man speaks and writes as he thinks,
but the orator or author is under the necessity of
making his productions conform to certain recog-
nized forms of literature. Poetry differs in its

structure from prose, having a peculiar metrical
form conditioned by exigencies of rhythm, rhyme,
etc. ; and history is not composed in the same way
as a speech. Even style in its modem sense, i.e.

as denoting the mode of expression peculiar to an
individual writer, involves a certain limitation.
The exegete, moreover, must he specially careful

in passages where his author has not himself framed
the expression of his thought, but has borrowed it,

as, e.g., where there is imitation, use of sources, or
quotation ; here it will often be necessary to note
three distinct things—the author's own thought,
the original sense of the passage quoted, and the
sense in which the author uses it. (d) The ma-
terials of thought—terms and ideas.—As a means
of understanding the matter of the work before
him, the exegete must be acquainted with the
relevant archaeology, history, geography, etc.,

while, in order to grasp the ideas and judgments,
he must make himself familiar with the thinking
of the age from which the document dates ; here
he must carefully guard against making unwar-
ranted additions to, and putting false constructions
upon, the original. (e ) The motives of the utter-
ance as determined by the general character of the
work and the special purpose of the passage.—The
exegete must endeavour to comprehend the compo-
sition in its entirety, taking account of every sen-
tence in its relation to the whole, and tracing out
the arrangement ; hence the practical rule that,

before entering upon a detailed exegesis, he should
try to gain a general survey of the whole by a cur-

sory reading ; he must seek to understand the work
from the position of the author, and must, above
all, be cognizant of the latter's relations to his

readers. (/) The personality of the writer.—It
is of the utmost importance that the exegete should
by painstaking psychological analysis gain an in-

sight into the personality of his author. A literary

work, like a work of art, is, in the highest sense,

but the outward manifestation of a creative mind,
and even the exegesis of details is conditioned by
a knowledge of the personality behind them :

‘ si

duo dieunt idem, non est idem.’
The fact that the proper understanding of details

rests necessarily upon information which the orig-

inal readers could supply for themselves, but which
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could subsequently be provided by exegesis only,
justifies the time-honoured practice of prefacing a
literary work with an Introduction.

(3) Special hermeneutics.—General hermeneutics,
when applied to a special field, becomes special her-
meneutics, i.e., in the present case, Biblical hermen-
eutics. It is not thereby implied, however, that
the Bible, as a book, is distinct from other books,
and, in virtue of its inspiration, above the ordinary
hermeneutical rules ; but the particular conditions
in which it took shape, its peculiar contents, and
our special interest in them naturally require a
specific application of the rules in question. To
leave the Heb. text of the OT entirely out of ac-
count, it is not every classical philologist who can
deal critically with the original text of the NT,
who can rightly estimate the character of its Greek,
or rightly judge the style of what is essentially a
popular literature ; while the explanation of the
material calls for special knowledge, and the prin-
ciple of congeniality demands a receptivity for
religious thinking, though this, again, must not
be used to support the claim for a peculiar theo-
logical or ‘ believing ’ exegesis.

(4) Individual hermeneutics.—The conception of
special hermeneutics carries us still further. The
Bible is not a literary unity, but an aggregation

;

and, just as the OT and the NT must, in the
present position of exegesis, be dealt with separ-
ately, so for every single book of the Bible it is

necessary to institute an individual hermeneutic,
i.e. to determine the modifications undergone by
the general rules of hermeneutics in consequence
of the peculiar problems raised by the individual
book. We cannot interpret the writings of the
Synoptists, Paul, and John all in one and the same
way, and it would be a crude error to transfer
thoughts from Paul to the sayings of Jesus, or
from the Epistle to the Hebrews to those of Paul
or John ; the word va-rqp as used by Jesus, Paul,
and John has in each case a different meaning.
The Apocalypse has a hermeneutic of its own.
The exegesis of the Synoptic Gospels must have
regard to the literary problem of the sources ; that
of Paul must consider the epistolatory style ; that
of Hebrews the rhetorical form. Everywhere in

the NT the relation to the OT presents peculiar
difficulties, and this is specially true as regards
the quotations ; moreover, the relation varies with
each NT writer. Individual hermeneutics must
also take into consideration the history of inter-

pretation for every single book, or, at least, the
exegetical development of the last hundred years.

4. The history of exegesis.— The exegesis of

earlier times is now of almost no practical im-
portance. As compared with the work of recent
years, it proceeded upon entirely different princi-

ples and worked with very different means. It is

nevertheless necessary, in the interests of science,

to study the earlier work ; we must know upon
whose shoulders we stand, and what our predeces-

sors had already attained. We distinguish here

between (1) the history of exegetes and (2) the

history of exegesis.

(1) The biography of exegetes forms part of the

general history of Christian literature. It deals

with many outstanding figures in the life of the

Church who were engaged in practical work as

well as in other kinds of literary work, and only
one phase of whose work is to be considered here.

It is also concerned with many whose names are

all but forgotten, and whose writings have been
lost, but who were of some importance in their

own day, and had an influence upon later writers

;

such names appear in great numbers in Eusebius,

HE, in Jerome, de Viris illustribus (copied largely

from the HE), and in his continuators Gennadius,
Isidore, and Ildefons. A considerable mass of

material from these lost works is to be found in
the Catence, and the first thing to be done is to
disengage and restore it—a task which has been
taken in hand by H. Lietzmann, J. Sickenberger,
M. Faulhaber, and others. A great deal can be
recovered from quotations in extant commentaries,
and, while there is a difficulty in the fact that the
Fathers in their polemical remarks seldom give the
relevant names, careful observation enables us to
assign not a little to the original writers ; e.g.,

portions of Apollinaris of Laodicea can be re-

constructed from Chrysostom and Jerome. The
history of exegesis would present a much more
vivid picture of the learned discussions of the
period if we could but endow these anonymi with
distinct personalities. The Latin exegetes of that
age depend as much upon the Greeks as Cicero
and his contemporaries on Posidonius and others.

Ambrose might almost be called the echo of Origen.
From a Latin translation Swete has been able to

re-construct a great commentary by Theodore of

Mopsnestia (Theodori episcopi Mopsuestini in epis-

tolas beati Pauli commentarii, Cambridge, 1880-
82). How the work of the earlier Latin exegetes
may be recovered from the later has been shown by
A. Souter, A. L. Ramsay, and J. Haussleiter with
regard to Pelagius, Beatus of Libana, and Primasius
respectively. A thorough investigation of the Car-
lovingian commentaries would assuredly yield as
rich materials as would that of the Greek Catence.

The individual exegetes must next be grouped
in schools. The Gnostics (e.g. Heracleon) form
a party of their own, while Hippolytus and
Methodius stand apart from the main develop-
ment. With Origen are associated, on the one
hand, Eusebius of Cmsarea and the Cappadocians

;

on the other, the later Alexandrians, as, e.g.,

Didymus the Blind, and also Cyril of Alexandria.
To Lucian are attached the so-called Antiochenes
(Theodore of Heraclea, Eusebius of Emesa, Diodore
of Tarsus, John Chrysostom, Isidore of Pelusium,
Theodore of Mopsuestia, Theodoret of Cyrus), and
the Syrian Nestorians, e.g. Isodadh. Others,

such as Apollinaris of Laodicea, Hesychius of

Jerusalem (f433), and Severian of Gabala, must
be more thoroughly examined before they can be
classified. Of the later Byzantians, Aretas, GEcu-
menius, and Theophylact are mere compilers

;

Photius is more independent. There is no such
close connexion among the Latin exegetes, though
those of Africa (Tertullian, Cyprian, Tychonius,
Augustine) and of Spain (Gregory of Elvira,

Beatus of Libana, Isidore) had in each case a com-
mon tradition. The Roman Decimus Hilarianus
Hilarins, the Roman convert Isaac ex Judseo
(probably the so-called Ambrosiaster and at the
same time the author of Quasstiones Vetcris et

Novi Testamenti, ed. A. Souter, CSEL 1. [1908]),

the British Pelagius, and the Arian Opus im-
perfectum in Matthceum (among the works of

Chrysostom, PG, lvi. 611-946) merit special

attention.

In the Middle Ages we have the Venerable
Bede, with whom as leader a number of less inde-

pendent Carlovingian theologians, such as Alcuin,

Haymo, Hrabanus Maurus, Paschasius Radbertus,
Angelomus of Luxeuil, Remigius of Auxerre, and
—the most eminent of them all—Christian Dmth-
mar of Stavelot, are associated. Walafrid Strabo

with his Glossa Ordinaria laid a foundation for

the succeeding period, in which Peter Lombard,
Hugh of St. Caro, Aquinas, Albertus Magnus, and
Bonaventura composed their great scholastic com-
mentaries ; along with these we have the mystics,

Rupert of Deutz, Bernard of Clairvaux, Hugh and
Richard of St. Victor, Ilerveus, etc. The 14th

cent, saw the production of the comprehensive
Moralitates (Speculum morale, etc.) of Vitalis a
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Furno, Peter Berchorius, and Robert Holeott. A
new beginning was made by Nicolas of Lyra

(t 1340) and his continuators Paul of Burgos and
Matthias Doling. Of the Humanists, besides

Erasmus, mention should be made of Faber Stapu-

lensis, Cajetan ; of the Reformers of various

tendencies, Luther, Melanehthon, Bugenhagen,
Justus Jonas; Zwingli, Oecolampadius, Pelliean,

Bollinger ; Bueer, Capito ; Calvin, Beza, Marlorat.

The 17th century was, in the sphere of exegesis as

elsewhere, the century of polemics. On the Roman
Catholic side there were, in addition to Maldonat
and Salmero, N. Serarius, Escobar, Cornelius

a Lapide, J. Tirinus, and Menochius ; on the
Lutheran, N. Selnecker, D. Chytrieus, Hunnius,
Balduin, Erasmus Schmid, Dorsch, Calovius, and
Sebastian Schmidt ; on the Calvinistie, Piseator,

Pareus, Amyraut, Gomarus, Heidegger; on the
Socinian, Faustus Socinus, Crell, and others. Exe-
gesis in the historical spirit begins with Hugo
Grotius (f 1645), J. Clericus (t 1736), and J. J.

Wetstein (1751). Valuable collections are [J.

Pearson] Critici sacri, London, 1660; M. Poole,
Synopsis criticorum, London, 1669-76 ; C. Starke,
Synopsis Bibliothecm exegeticm in Vetus et Novum
Testamentnm, Leipzig, 1733-41 (

3 1763). The work
of the 18th cent, is for the most part embedded in

dissertations ; but commentaries of a more general
kind were written by J. L. von Mosheim (f 1755),

J. D. Michaelis (1769-1790), S. J. Baumgarten
(1757), J. S. Semler (1769 ff.), and, somewhat later,

by J. G. and E. F. C. Rosenmuller, and H. E.
G. Paulus, of Heidelberg (-f- 1851), the last emi-
nent representative of rationalism. Of 19th cent,

exegetes the following deserve special mention

:

Schleiermacher, F. Liieke, W. M. L. de Wette ;

A. W. Knobel, F. Hitzig, O. F. Fritzsche, L. J.

Riickert, H. A. W. Meyer, E. Reuss, H. Ewald ;

F. C. Baur, K. C. J. nolsten ; F. A. G. Tholuek,
F. L. Godet, E. W. Hengstenberg, J. C. K. Hof-
mann, T. F. K. Keil, Franz Delitzsch, J. P. Lange,
J. T. Beck ; in the latter half of the century : A.
Dillmann, F. Baethgen, C. Siegfried, O. Zockler,
H. Struck, J. Wellhausen, A. Merx ; B. Weiss, W.
Beyschlag, G. Haupt, T. Zahn, P. Ewald, H. J.

Holtzmann, R. A. Lipsius, P. W. Sehmiedel,
H. von Soden ; J. B. Lightfoot, B. F. Westcott,
J. M. S. Baljon ; of the present day : B. Duhm,
H. Gunkel, K. Marti, W. Nowack, R. Kittel, C.
Steuemagel, G. Heinrici, A. Jiilicher, R. Knopf,
F. Spitta, J. WeLss, W. Bousset, W. Heitmiiller,

H. Lietzmann, E. Kiostermann, M. Dibelius,

H. Windisch, E. Riggenbach ; S. R. Driver, A.
Plummer, W. Sanday, H. B. Swete, C. A. Briggs,

G. A. Barton, W. R. Harper, G. F. Moore, H. P.
Smith, B. W. Bacon, E. D. Burton, J. E. Frame,
J. H. Ropes.

(2) The history of exegesis, in so far as it is

separable from the history of exegetical theory,
can deal only with the exegesis of single books
and, more specifically, of single passages. Where
it treats of single books, it falls most conveniently
under the so-called individual hermeneutics (§ 3
(4)), while, where it is concerned with special
passages, it is a study as interesting as it is profit-

able, guarding the exegete against many an error.

If it often seems a mere labyrinth of aberrations,

yet it frequently exhibits the various possible

views more clearly than a purely argumentative
analysis of the text would do. Further, it shows
which views have already been refuted and may
therefore be left out of account, and it thus brings
the exegete to the point where he can begin to

work afresh with a prospect of success. Many of

the interpretations proposed from time to time
in periodicals, etc., would never see the light if

their proposers had a knowledge of the history of
exegesis.

Thus, while J. G. B. Winer
(
Pauli ad Galatas

Epistola, 1828, p. 125) speaks of some two hundred
and fifty interpretations of Gal 3-°, the later history
of exegesis shows us that the variations fall under
two main types, and that the choice of the exegete
must lie between these. It would not be right,

however, to take account of modern exegetes only ;

in many cases the various possible theories are
found from the very outset, and thus run parallel

to one another throughout the entire history of

exegesis. The Greek exegetes, slight as may be
the value of their theoretical principles for us, had
the immense advantage of a living knowledge of

Greek (though we must certainly bear in mind the
linguistic development that took place between
the 1st and the 4th century, and the difference

between the popular idiom of the Bible and the
literary language of the Fathers), and the ad-
vantage also of an accurate knowledge of details.

With reference to the fourth petition of the Lord’s
Prayer, we learn more from Origen’s statement
that eiriowrios does not occur elsewhere than from
all etymological attempts to explain it

; the com-
parison of the ancient versions gives a synopsis of

all possible renderings of the word ; Augustine’s
classification in de Sermone Domini in monte (PL
xxxiv. 1229) shows the three lines on which all

subsequent exegesis of the passage proceeded—the
natural, the spiritual, and the sacramental ; while
the history of exegesis since the Reformation shows
that the last two have gradually been given up, so
that the first alone is possible to-day. As regards
the Lord’s Supper, again, a truly historical exe-
gesis of the narratives may be said to begin with
L. J. Riickert (1853). All previous exegetes had
started from the dogmatic question, * What is the
Holy Communion ? ’ instead of asking, ‘ What actu-
ally took place at the last meal of Jesus?’ It is

true that here and there in the older exegesis, as
in Chrysostom, Augustine, Luther, and Calvin,
we find glimpses into the historical aspect of the
institution, and these the modern exegete must
also take into account.
Exegesis is an art ; and of exegesis, as of all art,

it is true that its highest merit consists, not in
originality, but in the sureness with which the
right thing is seized ; for, however often the light
thing has been thought and said before, it still

remains both true and new.

Literature.— II. Steinthai, Geschichte der Sprachieisscn-
schaft, Berlin, 1891; W. Dilthey, ’Die Entstehuni' <lt-r Her-
meneutik' in Philosophische Abhandl, Christoph Sinwait
gevridmet, Tubingen, 1900 ; A. Merx, Pine Rede vom Auslegen
insbesondere des AT, Halle, 1879; H. J. Holtzmann, ‘Das
Problem der Gesch. der Ausleuung ’ (Heidelberncr Festschrift,

1SS6) ; E. Reuss, Gesch. der heil. Schriften des NTS, Brunswick,
1887, pp. 574-679

; G. Heinrici, art.
1 Hermeneutik ’ in J’RE*

vii. 718-750; H. Vollmer, Vom Lesen und Deuten heiliger

Schriften (Religionsgeschichtl . Volksbucher, iii. 9), Halle, 1907 ;

G. H. Gilbert, Interpretation of the Bible : a Short History,
New York, 1908. E. V. DOBSCHUTZ.

INTERPRETATION (Vedic and Avesta).—
The history of the exegesis of the Rigveda is not
without value in its implications for the interpre-

tation of other sacred texts. This Veda possesses

an elaborate commentary by Sayana, a South-
Indian scholar (latter half of 14th cent. A.D.), and
in the earliest stage of European study of the Veda
it was believed that it would be sufficient to trans-

late the text according to this commentary—

a

process which is actually exhibited in the version

by H. H. Wilson (London, 1866-S8). There is. how-
ever, an earlier source in the Nirukta of Yaska, w ho
was eighteen centuries prior to Sayana, and who
not merely diverges from him, hut declares that- his

own predecessors, whose works are no longer ex-

tant, differed both from himself and from each
other. In other words, the meaning of a large

number of Vedic words and passages was lost in



396 INTROSPECTION

India. This fact, together with the many con-
tradictions found in Sayana’s commentary, led R.
Roth to urge that the Rigveda must be explained
fro:'

J ' ’

the assistance furnished
by and the closely cognate
lan o /.«.). The results of this
method are admirably presented in the translation
by H. Grassman (Leipzig, 1876-77). Yet, if the
‘ traditional ’ school inclined to one extreme, the
‘ linguistic ’ school went to the other. The result
was a growing conviction that the golden mean
should be followed, and on this basis A. Ludwig
re-translated the Rigveda (Prague, 1876-88), not
disregarding the native commentaries of Yaska
and Sayana, and at the same time taking into
account the data afforded by comparative phil-

ology, etc. Some scholars, however, have not
been satisfied with this general principle, and have
sought to interpret the Rigveda along other lines.

Thus A. Bergaigne explained practically the entire
text allegorically (cf. his Religion vtdique, Paris,

1S78-83), and his pupil, P. Regnaud ( Le Rig-Vtda,
Paris, 1892), endeavoured to prove that the whole
Rigveda was composed for the sacrificial ritual.

On the other hand, an ‘Indian’ school arose,

headed by R. Pischel and K. Geldner, who, in

their Vedische Studien (Stuttgart, 18S9-1901),
maintain that the Veda is to be interpreted from
the India of the classical period, a round mil-
lennium later. Both the ‘ritual’ and the ‘Indian’
schools have a certain justification : some Vedic
verses may well have been composed for the
liturgy, and, even where this is not the ease, the
litual use of Vedic passages may assist in cast-

ing light upon the meaning attributed to them
(whether rightly or wrongly) in the early Brah-
manic period ; and for the ‘ Indianists ’ it must
be said that there would be—at least if the Rig-
veda had not been composed under very different

circumstances and views of life from those which
prevailed in the classical period—relatively little

change in the course of a thousand years in the
East. Curiously enough, comparative religion has
thus far played little part in Vedic interpretation,

though its importance has been recognized by H.
Oldenberg (Religion des Veda, Berlin, 1894, pp.
33-38), and has been sanely applied by L. von
Schroeder in his Mysterium vnd Mimus im Rig-
veda (Leipzig, 1908). In some cases, moreover,
it is by no means impossible that the religions of
modem India may illuminate some of the problems
of Vedic religion. The ideal translation of the
Rigveda, which shall take into consideration native

tradition and the sciences of comparative philology

and comparative religion, the liturgy and classical

Indian thought, is still to be done.

The process of development in the exegesis of

the Avesta has not been dissimilar. The major
portion of the Avesta possesses an elaborate gloss

in Pahlavi, with a Sanskrit version by Neriosangh

(fl. c. A. D. 1200). The first to attempt a transla-

tion of the Avesta, Anquetil du Perron (Paris,

1771), was naturally restricted to the native Parsi

tradition, which was itself based, in his day, on an
inadequate knowledge not merely of Avesta, but

even of Pahlavi. But Roth on the Vedic side had
a counterpart on the Avesta in E. Burnouf (Com

-

mentaire siir le Yacna, Paris, 1833-35), and a

savage controversy now broke out between the

‘traditionalists’ and the ‘linguists.’ The ‘tradi-

tional ’ school was represented chiefly by F. Spiegel

(Avesta uhersetzt, Leipzig, 1852-63, Commentar uber

das Avesta, do. 1S64-6S) and F. Justi (Handbuch
der Zcndsprache, do. 1864), followed, with con-

siderable reservation, by C. de Harlez (Avesta

traduit -, Paris, 1881), as well as by L. H. Mills

(Gathcis, Leipzig, 1894-1913), while the translation

of the Avesta by J. Darmesteter (SBE iv. 2 [1895],

xxiii. [1883], and especially Lc Zend-Avesta, Paris,
1892-93) is little more than a reproduction of the
Pahlavi version. The ‘ linguistic ’ school, inspired
largely by Roth, found defenders in such scholars
as H. Hiibsehmann, also J. and T. Baunack (Stu-
dien auf deni Gebiete des Griech. und der ctrischen
Sprachen, i., Leipzig, 18S6-88). As in Vedic exe-
gesis, however, the best method has been found
to be one of combination of ‘traditional’ and
‘linguistic’ methods. M. Haug, who began as a
pronounced antagonist of traditionalism (Fun/
Gathas, Leipzig, 1858-60), became almost a tradi-

tionalist himself after residence in Bombay (Essays
on . . . the Parsis 1

, London, 1907) ; and C. Bar-
tholomae, who in his Arische Forschungen (Halle,

1882-87) was pronouncedly a ‘linguist,’ now gives

full credit to the tradition, weighing both sides

impartially, and deciding strictly according to the
merits in each case (Altiran. Worterb., Strassburg,

1904, from which he has compiled his Gatha’s des

I Awesta, do. 1905, and his pupil, F. Wolff, his

Avesta . . . uhersetzt, do. 1910). In the interpre-

tation of the religion of the Avesta it is not
impossible that a new stage has been inaugurated
by the researches of J. H. Moulton (Early Zoro-
astrianism, London, 1913), who holds that much
that has hitherto been believed to be Iranian is

Magian, and that the Magi were neither Indo-

germanic nor Semitic (see art. Magi). The ‘ higher
criticism ’ of both Veda and Avesta is as yet only
in its initial stages, though a beginning has been
made by H. Oldenberg (Die Hymnen des Rigveda,
i., Berlin, 1888) and E. V. Arnold

( Ved. Metre,
Cambridge, 1905) for the one, and by K. Geldner

( Uber die Metrik des jungeren Avesta, Tubingen,
1877) for the other. For an account of the inter-

pretation of the Qur’an, see art. Qur’an.

Ln-KRATURS.^H. Oldenberg:, Vedaforschung, Stuttgart, 1905

;

K. Geldner, GlrP ii. [1904] 40-53. LOUIS H. GRAY.

INTROSPECTION.—' Introspection,’ briefly

defined, is turning the mind inward upon itself,

and is thus practically synonymous with self-con-

sciousness to that extent. It is distinguished from
both external and internal events considered as

a mere stream of experiences that are not held

in the field of attention as phenomena of self.

External events may occur in a series, or be a
stream of facts in a sequential or a causal order,

but they are not aware of this fact, nor of them-
selves as individual events. They simply occur
and do not know. Ordinary states of conscious-

ness, such as sensations, memories, and thoughts,
occur also more or less like outer events, but they
also represent some kind of knowledge. In one’s

waking states one is continuously conscious, per-

haps usually conscious only of what is going on
about one. One may not be inspecting the states

themselves. But, at any moment in which one
may wish to look at these states as one’s own, one
may turn the mind’s attention to these internal

events and distinguish them as mind and not

outer facts. This is an act of introspection. It is

identical with self-consciousness in so far as it

represents awareness of one’s own states, but it also

implies more persistency of attention than is neces-

sary for an act of self-consciousness. Hence it has

come to denote the habit of the reflective psycholo-

gist who studies or examines his own mental states

and their laws, considered as such and apart from

their causal relation to external events. We thus

contemplate our own action and its relation to the
‘ self,’ and become observers of our mental states as

they pass, whether these states are the result of

external stimuli or are the inner and spontaneous

actions of the mind.
So far as we know assuredly, man is the only

being that practises introspection, and it is eer-



INTUITIONALISM 397

tainly one of the most important incidents in his

intellectual and moral development. It is the
point at which the mind arrests its native tendency
to let its thoughts take their own course, or to let

the will express the passing impulses. Without
this power and habit of introspection man would
he a mere passive spectator of outer events, and
would take no voluntary part in his own develop-

ment, but would be the blind result of his environ-

ment. Introspection, however, shows his partial

independence of this environment, and his capacity
for controlling his own thoughts and interests.

Locke calls this power of introspection the ‘in-

ternal sense,’ and distinguishes it from sensation,

which he regards as ‘ external sense.’ As an ‘ in-

ternal sense’ he names introspection ‘reflexion,’

and says that he ‘ would be understood to mean
that notice which the mind takes of its own opera-

tions, and the manner of them, by reason whereof
there come to be ideas of these operations in the
understanding.’ But he carries his discussion of it

very little beyond that of definition, though he
means to include in it all those functions which are
related to the body of our subjective knowledge.
Locke deliberately compares the function of in-

ternal sense to that of external sense, and so implies
thereby that it receives its ‘ ideas ’ by impression,

though, in the opinion of the present writer, he did

not intend readers to suppose this. The falsity of

the implication was no doubt the reason that later

students of the question lay no stress on reflexion

as a distinct faculty. Leibniz apparently does not
mention it, save to accept it as a functional action

of importance in knowledge. In Hamilton ‘ self-

consciousness ’ is the term for this function, and he
carefully admits that, as a function of knowledge,
it does not determine the basis of any non-sensa-
tional philosophy. But he regards it as a presenta-

tive function of knowledge.
It is probable, however, that we too often forget

what it is that makes this function an important
one in the economy of intellectual and moral de-

velopment. This is its relation to attention (q.v.).

However else we may regard attention, it is the
movable aspect of consciousness, so to speak,

and enables the mind to arrest its interest in the
panorama of events naturally passing before it,

and in this arrest it discovers its own part in the
drama itself. That consciousness is a variable

function in the scene becomes thus a factor in the
total product of observation, and the attention

can seize this part in its progress and make it a
part of our analyzed knowledge, as well as the
phantasmagoria of external objects. Introspection
is thus the means of arresting, through attention,

the purely automatic or reflex course of events in

the natural sensory life.

It has been customary on the part of a certain

group of scientific philosophers, if ‘ scientific ’ can
apply to them, to ridicule introspection as an
organ of knowledge. Possibly this attitude of

mind was due to the habit of the opposing school

of trying to assert certain truths which were
supposed to be unanalyzable and unamenable to

scepticism. But, whatever the faults of a dogmatic
method, it was easy to show that the very critic of

introspection could not make any contention in his

own favour without the use of introspective and
analytic habits of thought and reflexion. Human
intercourse is practically impossible without that
examination of our own ideas and conceptions
which enables us to ascertain and understand the

mental processes in beings like ourselves, and some
agreement must exist preliminary to all mutual
intercourse in such matters. Introspection simply
establishes the rationale on which rest all social

relations, and makes possible the interchange of
ideas and adjustment of our moralities.

Literature.
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London, 1900-07, i. 185 ; G. T. Ladd, Psychology, Descriptive
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James H. Hyslop.
INTUITIONALISM.—i. Introductory.—The

term ‘ intuition ’ (intueri, ‘ to look upon ’) symbolizes
the conception that one among the sources of know-
ledge is the direct and immediate apprehension of
truth. It opposes the notion that all wisdom is

based, whether directly or indirectly, upon in-

tellectual processes and reasoned judgments.
In the 18th and early 19th cent, the advocates of

intuitionalism were engaged in combating the view
of utilitarianism, which believed that the ground-
work of moral judgments consists, in the last

analysis, in the estimation of the greatest good to
the greatest number, and that of hedonism, which
claims that the source of moral judgments is and
should be in the determination of that line of

conduct which will bring, in the long run, the
highest happiness. On the contrary, intuitional-

ism claimed that there is that within us which
will, independently of any calculation of facts or
expediencies, furnish an inviolable criterion of

right and wrong, good and bad, true and false.

In the present state of the theory of knowdedge,
the chief contention of intuitionalism is against
empiricism, which reduces all rational verities and
moral and religious certainties back not simply to
individual and tribal experiences, but to those also
of the race which have been harvested throughout
a long stretch of biological evolution in the form
of instincts and the predisposition of the organism
towards right behaviour.

Intuitionalism still tries to make the distinction,
as Kant did in The Critique of Pure Reason (1783),
that the necessary truths of morality and religion

are not caused and produced by experience, but
conditioned and called out by it. Apriorism has
also antagonized the point of view of empiricism.
Intuitionalism differs from apriorism in emphasizing
usually the importance of affection rather than, or
in preference to, cognition as being itself a direct
source of knowledge. The unlikeness of the two
is represented, e.q., in the fondness of apriorism
for the doctrine of innate ideas—a point of view
with which intuitionalism has latterly little

sympathy. The relationship between apriorism
and intuitionalism is, however, often a friendly
one, as, e.q., in the intellectual intuitionalism of
Plato and Fichte and in the claim of other students
that, while affection is fundamental as a source of

knowledge, it is essential that the content of the
affective life be cognized and thus organized before
it can constitute knowledge of an effective sort or
consciousness of a high order.

2. Classification of intuitionalists.—It is custom-
ary to classify intuitionalists according to what
they regard as the predominant source—within
consciousness or ontsideof it—of moral and religious

truth. The following view-points may be men-
tioned : (1) the mythical intuitionalists, who simply
affirm that conscience and the love of righteousness
are the voice of a Supreme Ruler who hovels about
and dominates the personal life ; (2) the juristic

intuitionalists, who posit God as the Law-giver,
who speaks to the heart through Church, creed, or
revealed word

; (3) the mystical intuitionalists,

who have a sense of the rapport between the per-

sonal life and the higher personality who operates
as indwelling spirit

; (4) the rationalistic, or in-

tellectual, intuitionalists (Chrysostom, Augustine,
Cudworth, Clark, Caldera ood), who believe that
it is in the very nature of reason or the under-
standing to apprehend the unchangeable truths of

moral life, and who sometimes appeal by way of

analogy to the axioms of mathematics, which they
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claim to be finished truths that could not have
come through experience

; (5) the emotional or
.esthetic intuitioualists (Shaftesbury, Hutcheson,
Rousseau, Herbart, Kant in his later years, and
Schleiermaeher), who discover finality in the feel-

ing of the beauty or the rectitude of certain kinds
of thought and conduct as opposed to other kinds

;

Herbart, e.g. , has used the analogy of our apprecia-
tion of consonant and dissonant notes which are
universally appreciated as such without the neces-
sity of training and without the need of description
or analysis ; the Hebrew religionists were pre-
dominantly of this type and were fond of appealing
to the heart as the source of wisdom ; (6) the
perceptual intuitionalists (Butler, Martineau, \V.
E. H. Lecky, and Kant during his middle years),
who claim that the perception of right and wrong,
which is never mistaken by a normal mind, can be
compared to the perception of colour by the eye,
extension by the hand, or the relationship among
discrete objects by the mind.
Such a classification, while convenient, is un-

satisfactory. There are those like Locke and
Paley, who, while claiming to be consistent em-
piricists, naively accept as ultimate the intuitions
of the law of causality, of God, and of the axioms.
Others, of whom Descartes is typical, make a show
of extreme intellectualism and at the same time
accept the non-rational intuition as a starting-point
and constant criterion of truth (Meditations II.,

et al.). In like manner, Spinoza, a strict moral
logician, posits ‘a third kind of knowledge’

—

‘ scientific intuition ’—which transcends the know-
ledge of the qualities and attributes of things
given by reason and arrives at the apprehension of

the essence of things (Ethics, Eng. tr.
2
, London,

1894, pt. ii. prop. 40, scholium 2 ;
pt. v. prop. 25,

et al. ).

We find, too, an unclassifiable type of intuitional-

ism in Plotinus and the Mystics, which might be
termed negative intuitionalism. The reason is

constantly defining truth in order to be able to

transcend its formulations. The classifications

usually suggested do violence to the facts, since so
many of the writers cultivate a sort of eclecticism

which would recognize the value of essentially all

the sources of wisdom. Martineau, in letter and
spirit, is as much an aesthetic as he is a perceptual
intuitionalist. Price, Reid, Butler, and others of

the ‘ common sense ’ school accept the ultimate the-

istic origin of the moral consciousness and at the
same time find within it a rational principle of

action alongside of the natural impulses, instincts,

and appetites which, when normal, are useful.

A valuable instance of the refusal to accept a single faculty

or function as the source of wisdom is that of Fichte (The
Science of Ethics, tr. A. E. Kroeger, London and New York,
1897, p. 183): ‘Conscience is the immediate consciousness of
our determined duty. . . . The consciousness of a determined
somewhat is never immediate, but can only be found through
an act of thinking; and hence, so far as its material is con-

cerned, our consciousness of duty is never immediate
;

but
the consciousness that this determined somewhat is duty, is an
immediate consciousness as soon as the determined is given.

The consciousness of duty is formaliter immediate; and this

formal part of consciousness is a mere feeling.’

x. History of theory.—The 19th cent., parti-

cularly the latter half of it, has witnessed the

falling of intuitionalism into disrepute. ‘Pure’
intuitionalism, which assumes a final, though
latent, form of ethical and religious consciousness,

waiting only to be called out by experience, has

had almost no advocates. The whole trend of

thought has been inimical to such a view. Com-
parative ethics has shown that the moral standards

among peoples in different parts of the earth are

as diverse as are the social customs by which they
are governed (e.g., L. T. Hobhouse, Morals in

Evolution, London, 1906 ;
E. Westermarck, MI,

do. 1906). Developmental ethics has been able to

trace out the laws of the evolution of morality
from animal and tribal life to its higher types
(H. R. Marshall, Instinct and Reason, New York,
1898 ; A. Sutherland, The Origin and Growth of
the Moral Instinct, London, 1898). The study of
instincts and their evolution has seemed to account
for the content of the moral and religious life in
terms of the content of instinct (T. A. Ribot, The
Psychology of the Emotions, London, 1897 ; W.
MeDougall, An Introduction to Social Psychology,
do. 1908). It has been easy to describe how the
laws of imitation bind humanity together so closely
that the ‘ sanctions ’ are supremely authoritative
(G. Tarde, Les Lois de limitation, Paris, 1895 ; J.

M. Baldwin, Social and Ethical Interpretations,
London and New York, 1906). The laws of
suggestion have been so well described that one
can understand how social judgments can per-
petuate themselves from generation to generation
through ‘ social heredity,’ and how they can become
so authoritative that they assume the majesty of

a transcendental authority ; hence also the sifting

of standards in the same tribe or people until there
is such a unity, time-wise and space-wise, within
the united group that the social judgments (i.e.

moral precepts as felt within the individual) seem
absolutely universal, necessary, and changeless.
It has been understood, too, how in the lives of

growing children all the commands of those in

authority, all the precepts, and all the emotional
appeals leave their traces or fringes until the mind
is clothed finally with a moral ‘ atmosphere ’ that
is irresistibly impelling. The effect of the environ-
ment on the child who is constantly submerged
within the social complex is not unlike that of

hypnotic suggestion, which can alone and of itself

produce effects indistinguishable from moral im-
pulses. Indeed, the person undergoing the sugges-
tion will not believe his impulses other than of

subjective origin, personal and original (cf. M. J.

Guyau, Education and Heredity, London, 1891).

If one combines in his thought the effect of all

these influences upon the personal consciousness,

and keeps well in mind the accumulated predis-

positions towards certain types of thought and
sentiment which are passed on from generation to

generation, it does not seem unreasonable to share

the conviction of those who look upon conscience

as a refined hereditary memory. It is not to be
wondered at that, with the prevailing passion for

the developmental explanation of all things, in-

tuitionalism should have been well nigh swept
away.

This irresistible evolutionary habit of thinking
has recently found expression in the two widely
accepted doctrines of radical empiricism and prag-

matism. It would seem to the devotees of these

schools that all the old landmarks of thought

—

time, space, causality, freedom, God, conscience,

the axioms—had been swept from their base and
swallowed up in the current of a changing order.

To be sure, they re-establish themselves as postu-

lates, perhaps necessary postulates, of thought.

But, even so, the doctrine of intuitionalism has

seemed to suffer a deluge of destruction, for it has

been its genius to claim to base the unsteady

thought and wavering faith of mankind upon
foundations that are changeless and eternal.

What is there left, then, of intuitionalism ? Very
little, indeed, in its older form, except to those who
still cling to a conception of a static as against a
plastic and changing universe. It is a remarkable

fact, however, that during the last two or three

decades the tide has been turning in exactly the

opposite direction. There has been a revival of a

modified intuitionalism as lively as was the English

ethical intuitionalism in the days of Hume. It is

particularly noticeable among the recent students
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of the origin, development, and meaning of religion.

It lias arisen not in spite of, but by reason of, the

evolutionary conception of the world and of morals
and religion. The point of departure of the newer
intuitionalism is the study of instinct and feeling

;

its method of procedure is the description of the

processes of consciousness in their genetic relations,

and the analysis of the nature of thinking ; and its

culmination is the notion that intelligence and
reason are not primary and controlling facts of

consciousness, but secondary functions of a con-

sciousness which is fundamentally of a pulsing,

energistic kind, for the sake of aiding it in making
finer and fuller adjustments. It looks as if the life

of lower animals and plants is essentiallydynamistie
or voluntaristic. The first fact of organic life seems
to be an impulse towards action, a want, a need.
Probably in its early stages it does not cognize,

much less rationalize, its behaviour ; still it leads

a relatively happyand successful career of delicately

intuiting the situations it meets. If the lower and
higher kinds, including the mind of man, belong
to a single order, if nature makes no leaps, but
each ‘new’ thing is but the variation upon and
refinement of some old fact or function, then there
is no difference in kind between the ‘ native
reactions ’ of simpler organisms and the conscious
behaviour of men, between the instinctive adjust-

ments of animals and the logical judgments of a
scientist. Genetic logic is approximating to a
satisfactory description of the relationship between
these apparent extremes. It is not uncommon for

the students of the mental life to speak of the ‘ in-

tellectual instinct.’ Genetic psychology is making
many advances towards discovering the kinship
between the instinctive wisdom of animals and the
refined intuitions of cultivated minds. They differ

essentially in two respects : the ability of higher
creatures to ‘ fix ’ more definitely, through cognition,
ideation, and judgment, their states and processes

;

and the refinement, from within, of the ‘values’
that accompany conduct, which have flowered into

the inner life of art, morality, and religion. If

the direct source of the wisdom of these higher
aspects of life is the ‘ wisdom ’ that is bound up in

instinct, and if there has been an evolution, not
simply of intelligence, but of the mechanism for

the immediate, affective interpretationof experience
as well, then wre should seem to have a basis for a
confidence in the worth of the higher intuitions.

And such is the case—so that many students now
believe that intuitionalism has gained a more
substantial foundation in philosophy than it has
ever enjoyed.
The history of intuitionalism has been, indeed, a

record of the knocking out, one after another, of
false bottoms in the theory of knowledge, each
time accompanied, on the one hand, by the fear
that this doctrine had permanently collapsed, and,
on the other, by the hope that it had established
itself more securely upon a permanent basis.

When science, during the loth and 16th centuries,

was destroying the conception of an ‘ absentee
’

God who spoke and operated upon the heart, the
only alternative seemed to be atheism. Rational-
ism, however, came to the rescue and promised to

establish intuitionalism upon the surer foundation
of truth, a copy of which is somehow reflected in

the eternal verities of the understanding. Em-
piricism and associationism then dissolved the
certainties of rationalism by showing that the
axioms and conscience are built up out of experi-

ence. The impending consequence seemed to be
pluralism and sensationalism ; but the ‘ common
sense ’ philosophers found in the experiences them-
selves the saving grace of truth, and thought that
they had found a more substantial ground for

morals and religion in the common experience of

common men. Since latterly the dominant way
of thinking about the mental life is in terms of

evolutionary psychology, it seemed at first flush as
if nothing were left but ‘ pure ’ experience, or even,

in the last analysis, the facts and laws of physics
and chemistry, until there set in the reaction

already mentioned.

4 . Criticism.—At every stage in the ebb and flow
of the doctrine, important considerations have been
overlooked. It is as if the mind could entertain

but one impelling conception at a time. Atheism
was failing to entertain a possibility of the divine

immanence ; associationism, a sort of ‘ mental
chemistry,’ was obtuse to the simple truth that

the blending or fusion of ‘ pure ’ experiences would
be the summation of nothings which could give

only nothing as a resultant. This careless think-

ing has persisted through two centuries, and has
begun to yield at last, as the outcome of more
highly disciplined judgment and a more careful

analysis of the facts of pathology and of physio-

logical and experimental psychology (consult, e.g.,

two articles by J. Ward on ‘Assimilation and
Association’ in Mind, new ser., ii. [1893] 347-362,

and iii. [1894] 509-532). ‘Association is wholly
confined to ideas that, to begin with, are distinct

and to the end are separable ’
( ib . iii. 531). Perhaps

it is true, as Ladd, Baldwin, and other psychologists
contend, that apperception is found in every sensa-

tion. The notion of pure sensation is an artificial

abstraction. No less false is the abstraction of
the ‘ pure experience ’ of evolution and the sup-
position of radical naturalism that consciousness
can be built up out of ‘ organic memories,’ the
fusion of original chemical elements, and of
‘ behaviour’ that is void of any ability to evaluate
the quality or fitness of its reactions. Perhaps it

is always impossible rightly to assume that some-
thing can come out of nothing. It may be true
that an organism is always doing something to the
environment at the same time that environment
is forming consciousness. If so, it is wholly
consistent to say that, while consciousness is con-
structed out of experiences, the very condition
that they are experiences at all is that they are,

at every step in the process, parts of a personal
consciousness. Then there would be the elements
of moral and religious insight resident somehow
within all experiences. The only absurdity of such
a belief would arise in the thought of one who
holds still to a static and finished, as against a
plastic and developing, truth. With this amend-
ment the old question assumes a new meaning.

5 . Modern statement of theory.—The central
problem of the newer modified intuitionalism,
however, is this : are the hereditary moral pre-
dispositions harvested up solely out of cognized
experiences, or are there other of the higher
affirmations of morality and religion than cogni-

tion, intellection, and judgment ? There are
several lines of evidence that the cognitive life

is only one of the sources of such wisdom ; that
intuition is, in a certain sense, sui generis, our
present intuitions having arisen not out of cog-

nitions, but out of other intuitions ; and that
intuition is always more or less successful in guid-
ing life into making ‘ wise ’ adjustments.

(1) It is clear from embryology, comparative
anatomy, and genetic psychology that the intel-

lectual processes are not primary in biological
evolution, but are a later ‘ afterthought ’ or ‘ by-
product,’ a specialized mode of carrying out that
which is fundamental—behaviour. Reason has
arisen out of conduct, and exists for the sake of

improving it. The original means of interpreting

the fitness of conduct and of distinguishing right

behaviour from wrongwas through the affective life

—immediate intuitions, we may say, of its fitness.
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(2) There has been a progressive refinement of
the mechanism of affection, which has kept pace
with that of cognition. The latter has been refined
through the agency of the cerebrum and the logical

functions. The former has developed through the
instrumentality of the sympathetic nervous system
and its connexions with the special senses, the
glands, intestines, and the circulatory system, as
the mechanism for the immediate evaluation of
higher experiences as wholesome or unwholesome,
good or had, right or wrong. As indicated by the
generally accepted James-Lange theory of the emo-
tions, the organic responses often, if not gener-
ally, precede the cognitive reactions, and do much
towards determining their character. The higher
instincts and sentiments are the direct outcome of

the refinement of the coarser, simpler instincts.

(3) There is ‘ wisdom ’ in instinct. Judging by
the behaviour of animals, this wisdom is more
like intuition than cognition. Low organisms will
‘ learn ’ how to meet a novel situation successfully

;

a sea-anemone, e.g., when tricked a few times
into the vain attempt of assimilating filter-paper

saturated with beef-juice, will soon refuse the
tempting morsel. Every reaction of every animal
seems to carry with it a tang or tone or flavour of

its worth or value to the organism, and the ability

to move in the direction of the accentuation of
the valuable reactions and away from those which
bode ill. This evaluating quality of consciousness
is itself probably a primary instinct. Should one
care to give it a name, it might be designated
‘ cosmtesthesia,’ a feeling of relation, a sense of

fitness. There is also in instinct the peculiarity,

usually overlooked, of feeling after the conse-

quences of a reaction before it has completed
itself, a dim awareness of ends about to be

attained. It might he useful to give this quality
a name, as, for example, ‘ tetesthesia.’ This pro-

phetic quality of instinct has been observed by
several recent writers.

C. S. Mayer, e.g., says (‘ Instinct and Intelligence,’ British
Journal of Psychology, vol. iv. [1910] 210 f.) :

‘ But there is even
more than this “feeling of activity ” at the very first perform-
ance of an instinct. There is another element which, so far as
I am aware, has hitherto been completely ignored. To my
mind it is certain that, on the occasion of the chick’s first peck
or the duckling’s first swim, the bird is dimly, of course very
dimly, conscious of the way it is about to act.’ G. F. Stout
agrees with this view, and adds: ‘But the instinctive equip-
ment will not, in my view, be sufficient to account for the
animal’s actual behaviour. . . . The animal will be on the alert

to mark whatever new phases the developing situation brings
with it. This will be so because it feels interested in the situa-
tion, and especially

'

accordingly, show .

ing for coming ex. I
, ,

them ’ (ib. p. 240 f.).

The developed equivalent of these two endow-
ments of consciousness, eosmsesthesia and telses-

thesia, which designate the essential nature of the
wisdom of instinct, is the higher wisdom of the
heart, much of which cannot be cognized.

(4) There is always operative the act of sub-

conscious incubation, which presents to the field

of clear consciousness new and unexpected results.

These often arise from lines of conveyance among
the instincts, impulses, and imperfect ideations,

whose combined effect is a ‘ revelation ’ to the mind
of that which before had been at most but dimly
felt. The study of the subconscious, indeed, has
robbed intelligence of the credit it had claimed for

its control of life, and for our scientific, philo-

sophical, and aesthetic heritage.

(5) The analysis of the processes involved in

invention and discovery shows that something like

intuition has played a most important rule in this

sphere, where dear consciousness is supposed to he

at its point of highest efficiency and in complete
control (consult E. Mach, ‘ The Part Played by
Accident in Discovery and Invention,’ Popular
Scientific Addresses, Chicago, 1897).

(6)

Clear concise judgments are often derived
from the summation of imperceptible factors in
experience. There is a vast array of evidence
from psychological experimentation pointing in

this direction, and much that proves the law’ con-
clusively.
A case in point is the work of A. Bruckner upon touch sensa-

tions {Zeltschr. fur Physiol, und Psychol, dcr Sinnesorgane,
xxvi. [1901] 38 ff.). Two simultaneous tactual impressions7each
of which is below the threshold of consciousness, will produce a
definite perception if the sum of the two is above the threshold
(see also G. M. Stratton, Experimental Psychology and its Bear-
ing upon Culture, London, 1903. ch. iv. f.).

It amounts to a turning-point- in the history of

thought that the proof is forthcoming that even
our clear conscious judgments are based upon
evidences that must he felt out rather than
cognized.

It is not strange that with the many conspiring
lines of evidence, of which the above are only
typical, of the fact of an intuitive source of know-
ledge, there should recently have arisen a pre-

dilection for belittling the value of intellection as

compared with that of intuition (see W. James,
Varieties of Religious Experience, London, 1903,

ch. on ‘Philosophy’ ; H. Bergson, Creative Evolu-
tion, do. 1911). The genetic view of conscious-

ness hinted above would tend to bring the two
aspects of life into a satisfactory harmony. It

would suggest the validity of the progressively

enriching content of the moral, aesthetic, and re-

ligious life, drawn from the content of all the
instincts, independently of conscious description,

and mayhap often transcending it. It would
assume, too, that reason and judgment are the
articulated organized aspects of the entire stream
of processes, not different in kind from the life of

instinct and intuition. The intellect, being but a
specialized expression of the rest of life in certain

of its phases, preserves as its own content the

inner life of the instincts. It does not furnish

‘values’ to life because of its formulations; on
the contrary, its formulations are for the sake of

describing, so far as possible, the values that con-

sciousness already apprehends.

It is likely that most of life will remain below
and above the reach of accurate description and
formulation, and that mankind will continue to

derive much of its truth or values from ‘ the

recesses of feeling, the darker, blinder strata of

character,’ which ‘ are the only places in the world
in which we catch real facts in the making,
and directly perceive how events happen and
how work is actually done’ (James, op. cit. p.

501 f.).
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INVESTITURE CONTROVERSY.—Inves-

titure (from restire ,
‘ to put- in possession ’) was the

act of installation by u hich the vassal in the feudal

period entered into' possession of a property or an

office, and acknowledged that he held it on condi-

tion of fulfilling certain duties to the suzerain who
invested him. The formal acts which accompanied
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investiture were symbolic of the new relation into

which vassal and suzerain entered. The vassal

did homage and tendered the oath of fealty to his

liege-lord ; thereupon the suzerain invested him by
delivering over some object which was the symbol
of his new rights. The object might be a clod of

earth to symbolize his possession of the land, or a
sword, which at once symbolized his power over

those beneath him and the nature of the service

he must render to his superior. Investiture, there-

fore, marked how, whenever a man entered into

possession of office or land, he took his place in the

feudal system, and enjoyed certain rights on con-

dition of rendering certain service.

i. In the Empire. — The controversy which
sprang up on the question between Church and
Empire, and which bulks so largely in the medi-
aeval period, was the natural result of the increased

wealth and social importance of the clergy. So
long as the Church was the communion of the
faithful and was supported by their gifts, its

clergy were elected by those who valued their

services, and owned no allegiance save to the flock

whom they served. They were chosen in view
of their capacity to fulfil spiritual functions, and
were invested with spiritual authority over all who
owned themselves their subjects. The ring and
crozier, which became the symbols of investiture

of the higher clergy, were symbols of spiritual

authority. The ring symbolized the marriage be-

tween the Churchman and his bishopric or monas-
tery ; the crozier stood for the cure of souls which
was delivered into his charge. He held his office

from the Church to serve the ends of the Church

:

he was the Church’s ‘ man.’
But the Church came into possession of great

donations of land, and, since the Church never
died, it rarely surrendered any of this property.
As holders of land, Churchmen became at once
involved in the responsibilities which, according to
the feudal tenure of all land, attached to such pos-

sessions. They became incorporated in the feudal
system. Bishops and abbots became secular lords

in virtue of their lands. As such, they held their

property of secular lords on condition that they
fulfilled their duty to their suzerain. They became
responsible also for courts of justice among their

own vassals, and required the secular service of

their vassals. The king of France was vassal to

one of his own bishops for his possessions in the
Yexin. The bishop-counts held their temporal
possessions as the king’s men, even as their own
vassals in turn held property as their men. The
system, which gave Churchmen rights and privi-

leges in connexion with their temporal possessions,

could be safe only if the Churchmen fulfilled in

turn the responsibilities to their superiors which
the possessions implied. But, because the superior
needed the service of the holder of an ecclesiastical

property, he needed also some guarantee that a
new holder was competent to fulfil that side of his

duty. He interfered, therefore, in the election of
bishops, not out of wantonness, but from the natu-
ral desire to have a loyal and capable vassal. Hence
there was a tendency to construe the ecclesiastical

benefice, not as a spiritual office, but as a feudal
fief, which, like every other feudal fief, involved
allegiance to a secular lord and conferred on him
the right of investiture. The suzerain received
homage and oath of fealty from the Churchman,
and thereupon invested him with ring and crozier.
While the claim was naturally most eagerly pressed
in the case of the bishops, the situation was the
same, though in an inferior degree, in connexion
with the abbeys and the majority of ecclesiastical
benefices. The suzerain could say that he only
invested the beneficiary into the temporalities, but
practically it was his fitness to hold the temporali-
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ties from the suzerain that determined the bene-
ficiary’s election.

The reasons which caused the controversy to

break out in an acute form between the Empire
and the Church were many. It is necessary to
point out only the principal. On the one side, the
sacrosanct character which attached itself in men’s
minds to the Holy Reman Empire had enabled the
Emperors to go further than other rulers in claim-
ing the right to invest Churchmen. The Emperor
even claimed the right to appoint the pope ; much
more could he invest a bishop. Since, therefore,

the Emperor had gone furthest in the claim to in-

vest, the effect of the claim in secularizing the
whole tone of the Church was most patent in

the Empire. As has already been pointed out, the
freedom of the electors, who stood for the faithful

choosing a spiritual director, was overridden by the
suzerain, who desired a competent vassal. Further,
since during a vacancy the suzerain drew largely

on the revenues of a see, it was in his interest, as
it was in his power, to obstruct the efforts of the
electors in choosing a bishop. But, above all, the
suzerain’s power stimulated simony. It is always
easier to bribe one man than to bribe a court of
electors, and to do it secretly ;

men bought their

sees more readily when the court of electors had
become an individual.

The chronicles and acts of synods during the 11th cent, prove
how strong the custom had grown in the Church. In 1019, at
a synod in Reims, the three bishops of Nevers, Coutances, and
Nantes acknowledged that they had purchased their promotion.
The bishop of Toulouse, at a synod held in the city in 1056, was
accused of having paid 100,000 solidi for his see, and of having
sold the holy vessels of his cathedral to buy a bishopric for his
brother.

The increased wealth and power now attaching
to Church offices were sure in themselves to tempt
men to use any method of attaining them ; but the
fact that those who could confer office were more
open to bribery increased the temptation. What
added to the temptation was that the Church had
uot yet succeeded in carrying its absolute prohibi-
tion of clerical marriage. Churchmen had chil-

dren, and were not yet so ashamed of them as to
conceal the fact. They openly schemed to obtain
their offices for their sons. Many abbeys and
churches had been founded by men who stipulated
that the right of appointing the holders of the
benefices should be reserved to them and their
heirs. Hence high dignities in the Church came
to be regarded as the appanages of great families,

and the means of providing for younger sons and
bastards. Men who owed their appointment to
such claims were likely to regard their offices as
the natural property of their children.

The connexion of clerical marriage with the disappearance of
the rights of electors who stood for the Christian people is seen
in the synod of Pavia, 1018, which was largely concerned with
the issue of decrees against Churchmen who, living with wives
and children, diverted Church property to their relatives.

On the other hand, what forced the question to
the front in the Empire was the rising tone of the
Church itself. The Roman Church became more
conscious of its spiritual functions, and at once
began to claim the power to govern itself with the
view of fulfilling its special functions. Laying
weight on the office and duties of the clergy, it

insisted that a spiritual function could be conferred
only by spiritual men. Churchmen must be chosen
by the Church with a view to their religious quali-

fications, and must be free to act as the Church’s
‘ men,’ owning only one allegiance. Naturally,
the Church failed to recognize that such a change
in the status of the clergy within mediaeval society

must bring with it their renunciation of functions

which they had hitherto fulfilled and dignities

which they had hitherto enjoyed. No kingdom
dared allow the establishment in its midst of a
body of men who enjoyed all the privileges, but
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were not to be relied on to fulfil the duties, of their
temporal possessions.
The rising claim for autonomy on the part of the

Church found expression in the Lateran synod of
1059, which, in its sixth decree, forbade clerics to
accept any spiritual office from lay hands ; and the
claim thus made in Italy was echoed by the synods
of Vienne and Toulouse in the following year. It
was not, however, until Hildebrand became Pope
Gregory vn. that the battle was joined with in-

creasing consciousness of all that was involved in
the issue.

This was partly due to the uncompromising
temper of the new pope, but still more was it due
to the fact that he knew his own mind, and had
no hesitation about uttering it. He saw, with the
instinct of a born ruler, that the only justification
for a government is that it should take the respon-
sibility and the risks of governing. All Christen-
dom recognized a certain privilege resting in Rome,
but practically Christendom was going on in its

several provinces as though Rome did not exist.

Gregory grasped the reins and actually drove. He
saw that the first aim to be sought was the Church’s
liberty to choose its servants. He reconstituted
the College of Cardinals, with the sole right to
elect a pope ; the Church, not the Emperor, must
choose its head. That carried with it the free
choice of the bishops by their chapters and their
confirmation by the pope

; no archbishop could
assume authority till he had received his pallium,
the symbol of his authority, from Rome. He ex-
tended the practice of sending legates from Rome
in order to bind the Church into unity with the
head that it itself had chosen. His attack on
simony and clerical marriage was meant to free
the clergy from secular control.

The key to the situation lay in investiture.
Who invested a Churchman with his authority?
If the secular power, then he was chosen for his

fitness to fulfil the ends of that power, and, as its
‘ man,’ must take its orders in his duties. If the
Church, then his qualification was a religious one,
and he must throughout serve religious ends. Ac-
cordingly, in the famous Lenten synod of 1075,
Gregory denounced the married clergy, excom-
municated five of Henry IV. ’s councillors because
they had obtained their ecclesiastical offices by
simony, and forbade every layman to grant inves-

titure to an ecclesiastical dignity.
It was impossible for the Empire to submit to

this decision simplkiter. So long as Churchmen
held high office in the Empire and large fiefs in
every kingdom in Europe, they must hold these
under pledge to fulfil the duties to the secular

authorities involved in their dignities ; and the
secular authorities must have some guarantee at

their election that the beneficiaries were loyal sub-
jects. The revived power of Rome only made more
intolerable the position which Gregory claimed.

So long as the practical government of the Church
was lodged in each provincial Church, the secular

ruler could acknowledge beneficiaries who were
loyal to a Church over which the provincial

government held some control. But, when Rome
not only claimed but exercised power over every
section of the Church, the admission of Gregory’s
claim meant the institution in every kingdom of a
body of men, holding large secular authority, who
were liable to remain free to follow the dictates of

a foreign power. The only terms on which the

newly formulated demands of the Church were ad-

missible in their full scope were that the Church-

men should surrender their territorial power and
secular dignities, and, since they claimed to be

free to exercise spiritual authority, undertake to

fulfil only spiritual duties. In the course of the

struggle, many of the high dignitaries of the

Church saw that this was involved in Gregory’s
demand, and were distinctly lukewarm in their
support of the pope.

It is unnecessary to follow the course of the
struggle between Gregory and the Emperor. It
is enough to note that Henry’s humiliation at
Canossa in 1077 was followed in 1085 by Gregory’s
death in exile

;
and that the sudden and dramatic

changes in the situation prove that the question
in debate was not ripe for settlement. Church
and Empire could alternately win ; but no lasting
settlement had been arrived at. The popes who
followed Gregory were content to reiterate the
claims of the Church, Victor m. at the synod of
Benevento in 1087, Urban II. at the synod of
Melti in 1089. Paschal II., however, made a sig-

nificant admission. At Sutri his legates in 1111
met Henry V. and offered, if the Emperor would
grant freedom of election and the abolition of lay
investiture, that Paschal was prepared to surrender
all the temporalities which the clergy had received
since the time of Charlemagne. But, when Henry
arrived at Rome to be crowned on those terms, the
bishops present entered a strong protest against
what they accounted a surrender. The Church,
apart from the pope, was not willing to pay the
price of its liberty.

There followed more than ten years of confused
debate and struggle. Paschal, whom Henry had
taken prisoner after his abortive visit to Rome,
was cowed or persuaded into a renunciation of the
right of investiture. But a Lateran Council (1112)
rejected the pope’s submission on the ground that
Paschal was not at liberty ; and the synod of

Vienne, with the consent of the pope, renewed the
uncompromising claim of the Church. Many other
factors entered to complicate the quarrel between
the Church and the Empire, but the main principle

which divided the two powers, in that period of

antipopes and rival Emperors, was still the question
of investiture.

A compromise between the conflicting principles

was reached by Henry V. and Calixtus II. in the
Worms Concordat (1122), to which the Church set

its seal in the 8th and 9th canons of the Lateran
Council (1123). The election of bishops and
abbots was to take place in presence of imperial
commissioners, and the elected dignitary was in-

vested with his temporalities by the Emperor.
The Church, however, retained the power of elect-

ing, though the elected must be accepted by the
Empire, and the Church alone could confer ring
and crozier, the emblems of spiritual authority.
The worst abuse connected with lay investiture
thus fell away at once, for the Emperor was un-
able to keep a benefice vacant, since he could not
prevent the electors from meeting. Otherwise the
Concordat is a compromise, and, as such, theoreti-

cally open t-o criticism. The Church safeguarded
the claims of the electors to whom belonged the
right of declaring who was a fitting person to fulfil

an ecclesiastical office ; it preserved the recognition
of every church dignitary as the holder of a spiritual

office, since he was invested with ring and crozier

by the Church. The State retained the power to

make its influence felt by the presence of its com-
missioners, and the Emperor was acknowledged as

feudal suzerain over Church fiefs as over all fiefs.

Both parties, in fact, owned that the situation

needed delicate handling, and could not be deter-

mined by either side pressing its claims to their

logical issue. The practical utility of the Con-
cordat was proved by the fact that, though it did

not and could not prevent encroachments on one
side or the other, its principles regulated the tenure
of church dignities in the Empire till its dissolution

in 1806. Then the situation was wholly changed,
since Christendom no longerow ned only one Church ;
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the investiture question passed into the issue of

Church and State.

2. In France.—The controversy arose in France,

but there its course was different, because the

Church was not dealing, as in the Empire, with

one central authority. The settlement, for the

same reason, was different. There could be no
Concordat, since any decision at which the king

arrived did not bind the great nobles. Hence, for

a full statement of the struggle and its settlement,

it would be necessary to review all the greater

fiefs. It need only be noted that by the Prag-

matic Sanction under Paschal II. the king aban-

doned all claim to homage from Churchmen and
the right of investiture. He demanded, however,

an oath of fealty before any beneficiary was allowed

to enter on his temporalities, and thus retained

suzerainty over church dignities, so far as they

were fiefs. The agreement, though different in its

terms, shows the same essential and inevitable

features of compromise as the Worms Concordat.
T':- i by the feudal lords, varied

ii i !".u . r and the condition of the
( i In the South of France,

where the clergy were less amenable to the influ-

ence of Rome, homage was long exacted from
bishops.

3. In England.—In England the controversy

was clearly raised by Archbishop Anselm under
Henry I. Anselm’s conduct in the matter illus-

trates vividly the service which the monastic
orders rendered to the Church in the lorifr debate.

Monks, who held high dignity, were indifferent,

to a degree that the more secularized Churchmen
were not, to the emoluments and dignities of office

and were specially disciplined to obedience to the

Church. Anselm, appealing to the decrees of

Gregory and Urban, refused to do homage for his

own see on Henry’s accession (1100), or to con-

secrate bishops who had done such homage. The
controversy which followed was sharp and decisive,

as was to be expected from two men who were in-

telligent enough to respect each other’s position.

The compromise at which they arrived and which
Paschal confirmed (1106) was practically the Worms
Concordat. It came to be embodied in Magna
Charta.

Cf., further, art. Concordat.
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INVINCIBLE IGNORANCE.—The question
as to how far ignorance in its various degrees
affects the voluntary character of action calls for

consideration in any ethical system which aims at
completeness. Only in so far as it is voluntary is

an action imputable. In the moral theology of
the Roman Catholic Church a broad distinction is

drawn between ‘invincible’ ignorance and ‘vin-
cible ’ ignorance. A man is said to be in a state of
invincible ignorance if, when he acts, lie is alto-
gether unaware of the law or of the facts of the

case, and hence is unconscious of the obligation

of further inquiry on the point
;

or, again, if

after reasonable effort he is unable to arrive at

certain knowledge. Ignorance is vincible when
a man is conscious of his lack of knowledge and
of the duty of making some further inquiry, and
neverthele 7 ~ ‘ 1

i opportunities of so
doing. V5,

|
ents several varie-

ties. Am. . his own ignorance
for fear lest the obligation should become known
to him (ignorantia affectata) ; or, while not de-

liberately fostering ignorance, he may neglect all

means to acquire kuowledge (
ignorantia crassa or

supina ) ; or he may make some efforts, but such
as are incommensurate with the gravity of the
matter (ignorantia pure vincibilis). It will be
noted that the terms ‘ invincible ’ and ‘ vincible

’

ignorance have reference to the state of mind in

which a particular action (or series of actions)

is performed. Invincible ignorance in no way
signifies that the mind is incapable of further en-

lightenment on the subject. New information
may transform it into clear knowledge. As re-

gards the degree of effort to attain knowledge in
default of which ignorance cannot be regarded
as invincible, no hard and fast rule can be given.
It varies with the gravity of the matter and with
the circumstances of the individual. There are
certain callings (e.g. that of a judge) which carry
with them heavier obligations as regards the ac-

quisition of professional knowledge than do others.
In these, invincible ignorance cannot be pleaded
as an explanation of errors due to want of such
knowledge, unless considerable efforts have been
made to attain it. All are bound to make very
great efforts to escape ignorance in matters affect-

ing the salvation of their own souls or those of

others. Yet even here much will depend on the
circumstances and capacity of the person con-
cerned. What would be invincible ignorance in
the case of the uneducated or of one much occupied
with duties from which there was no escape would
be vincible ignorance in those less unfavourably
situated.

Invincible ignorance excuses from all culpa-
bility. An action committed in ignorance of the
law prohibiting it, or of the facts of the ease, is

not a voluntary act. The true character of what
he is doing is unknown to the agent. Such is the
unanimous teaching of Roman Catholic moral-
ists. This position was, however, traversed by
the Reformers. According to Luther, invincible
ignorance renders breaches of human law alone
inculpable ; it is otherwise as regards the law of

God. For here our ignorance is due to original
sin, and is itself sinful. It cannot, therefore, in-

vincible though it he, be pleaded in excuse.
* In politicis negotiis potest esse locus invincibili ignorantiae

. . . sed haec ad res sacras et conscientiae negotia transferenda
non sunt. Sumus enim nati in caecitate pecoati originalis : id

malum invincibile est . . . sed non adeo excusabile est, sicut
Scholastici invincibilem ignorantiam dixerunt excusabilem’
(Comment, in Gen. xii. 17).

Calvin goes so far as to deny the possibility of

invincible ignorance as regards the divine law.
Our ignorance, he says, is always vincible ignor-

ance of the crass or supine sort.
* Certum est ignorantiam nostrum supinae erassaequc negii-

gentiae semper esse comitem’ (in Lucam, xii. 47).

Jansenius on this point followed the teaching of

Luther (de Stat. nat. laps. ii. 6) ; and, even after

the condemnation of the five propositions, his doc-

trine on this subject continued to be upheld by
some of his adherents. In 1690, Pope Alexander
VIII. authoritatively condemned the proposition :

* Even if there be such a thing as invincible ignorance as to

the natural law, he who in the state of fallen nature acts out
of such ignorance, is not thereby excused from formal sin *

(‘ Tametsi detur ignorantia invincibilis iuris naturae, haec in

statu naturae lapsae operantem ex ipsa non excusat a peccaio
formali,’ Deczinger, no. 1292).
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This thesis had. been maintained by the Jan-
senist theologians Jean de Witte and Macaire
Havermans (A. Vacant, Diet, de th&ologie, Paris,

1903, i. 752). The doctrine that invincible ignor-

ance excuses from sin is, indeed, of great import-
ance in Roman Catholic theology. It renders the

seemingly rigorous doctrine of the Church, that

communion with the See of Peter is by God’s
ordinance necessary to salvation, compatible with
the confident hope that many who are outside

all visible communion with the Roman Catholic

Church will enter heaven. This point was clearly

expressed by Pius IX. in his Encyclical to the
bishops of Italy ( 10th Aug. 1863)

:

*It is known both to ourselves and to you (venerable
brethren) that they who are in the state o( invincible ignorance
regarding our holy religion, and who carefully observe the
natural law and its precepts written by God Himself on the
hearts of all . . . can, through the action of God's light and
grace, attain eternal life, since God . . . will by no means
suffer any to perish who has not incurred the guilt of wilful

sin * (Denzinger, no. 1677).

On the other hand, vincible ignorance regarding
those matters which a man is under obligation to
know is culpable. Here the w'ant of knowledge
is voluntary, either directly, as in ignorantia affec-

tata, or indirectly, as in ignorantia crassa or pure
vincibilis. And no man is justified in remaining
voluntarily ignorant as to the duties of his state

of life or as to the truths essential to his salvation.

On this point Roman Catholic moralists find them-
selves at issue with the very prevalent opinion

that speculative error can never be a breach of the
Moral Law. Where the speculative error relates

to vital matters of religion, and is due to negli-

gence, such error, they hold, is gravely culpable.

Further, since vincible ignorance is voluntary, the

responsibility for the acts resulting from it re-

mains with the agent. The guilt, however, of sin

due to this cause is proportioned, not to the ob-

jective character of the thing done, but to the

degree of culpable negligence to which it is due.

Moreover, an act done through ignorance, even if

that ignorance be crass or supine, is less culpable

than an act done with clear knowledge
;
for it is

less fully voluntary, and, therefore, less imput-

able. As regards the ignorance which is deliber-

ately fostered, there is a divergence of opinion

among moralists.

How far can invincible ignorance extend? It

would seem that there are limits beyond which it

is impossible. There are certain broad principles

of the natural law which can never be altogether

obscured. No one, e.g., can be invincibly ignorant

that he should not do to another what he would
be unwilling to have done to himself. As soon,

however, as we pass to derivative principles, in-

vincible ignorance appears. To the Christian

moralist it is evident that polygamy is contrary

to the law of nature. Yet many a pagan and
Muhammadan is certainly in invincible ignorance

on this matter. Duelling provides a case in which

invincible ignorance prevails in certain more civil-

ized countries. A question of special interest in

view of opinions now often maintained is whether

it is possible for a man to he invincibly ignorant

regarding the existence of God. The general reply

of Roman Catholic theologians is that, even if

such ignorance be possible, it is altogether ab-

normal and can last at most but a short time : the

evidences for God’s existence both in the created

world and in the human conscience are so manifest

and clear that it is impossible for ignorance on this

point to remain long invincible (J. de Lugo, ‘de

Incarn.,’ disp. v. n. 106, in Opera, Paris, 1868, ii.

351). It is plain that this view is incompatible

with the admission that any one can continue long

to be a conscientious agnostic. Agnosticism ap-

pears as vincible ignorance on a question as to

which a man is under the gravest obligation to

acquire certain knowledge and as to which such
knowledge is easy of attainment.
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INVISIBILITY.—The attribute of invisibility

is one which is shared by gods, spirits, demons, the

dead and the region of the dead, or the world of

the gods, while the power of becoming invisible

belongs to those beings as well as to certain

mortals. Where invisibility was ascribed to gods

or spirits, one simple reason probably was that in

the case of most of them, apart from animal-gods

or worshipful parts of nature, they were in fact

unseen. When man begins to people his world

with spirits, which, as many savages believe, swarm
everywhere, so that one cannot move without

striking against them, their quality of invisibility

is obvious. In the case of the dead it was more a

power which could be exercised by them or a

property hiding them from bodily eyes, since they
could be seen in dreams, and it was then considered

that the soul of the dreamer had been with the

dead. Gods or spirits are not always invisible;

they have the power of becoming visible or in-

visible at will, assuming in some instances a bodily

form for the former purpose. In the case of

favoured mortals, the supposed power of invisibility

was ascribed to or claimed by them because it was
a desirable thing. What men wish for is often

what they think they or others possess. Such a

supposed power might easily then be reflected back
upon supernatural beings, otherwise material and
visible. It should he observed that medicine-men

often claim the power of seeing invisible beings

whom ordinary mortals cannot see. In some
instances it is thought that, formerly, when gods

and men dwelt together, the gods were visible

;

but, now that separation has taken place, they are

no longer seen, except on occasion. Hence perhaps

one reason of the wide-spread belief that it is

dangerous to see a god or spirit, when he takes a
visible form.

i. Spirits and gods.—The Andamans believe

that their high god Puluga is nowadays invisible,

even when he descends to earth. Ju-ru-win, the

evil spirit of the sea, is also invisible, and so, too,

are the soul and spirit of the dead. 1 In general

the high gods of Australian blacks—Baiame,
Daramulun, etc.—are invisible and unknown,
though they may be heard. 3 Codrington writes of

the Melanesian nopitu that they come invisibly

and possess men. Should such spirits chance to be

seen, they disappear at once. Some imis are visible ;

others are not, being incorporeal. There is a belief

that, if the latter could be seen, it would be as a

grey indistinct something. 3 In Polynesia, gods
generally were invisible, or visible only in so far

as they became incarnate (though not always then)

or embodied themselves in a visible shape. Such

a god as Taaroa (Leeward Islands) had a body, but

was invisible to mortals, and he sustained the

world by his invisible power. Men lived in an

invisible world of spirits and gbo3ts, which might
occasionally, however, make themselves seen. 4

Among the savage races of the Malay peninsula

many of the gods {e.g., the creator Pirman of the

1 E. H. Man, JA1 xil [18SS] 157 ff., 162.

a W. Ridlev, JA1 ii. [1873J 26Sf.

SJAJ X. [issi] 270, 275, 285.

4 G. Turner, Samoa, London, 1884, pp. 18, 63, 69, 282, and
passim

;
W. Ellis, Polynes. Researches, do. 1831, i. 325, 336, 406

;

W’aitz-Gerland, Anthrop. der Naturvolker, vi. (Leipzig, 1S71)

315.
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savage Malays of Johor, who dwells in the sky),

spirits, and demons are invisible, or, if seen,

disappear at once. 1 The Dayaks believe that gods
are invisible, even when (as with many gods of

other races) they come to a house to feast. Antus
(spirits) surround men invisibly, though they may
assume various visible forms. 2 The Araucanos
believe that supernatural beings can make them-
selves visible or invisible at will. The pilli ( ‘ other-

self,’ ‘soul’) of men can leave them invisibly in

dreams, but they are visible to other wandering
pilli, as are also the dead, though these are in-

visible to bodily eyes. 3 The Indians of Guiana
believe in countless invisible beings surrounding
them—a belief common to most savage peoples and
others more advanced in civilization. 4

The gods of Babylon ‘constituted a countless
multitude of visible and invisible beings,’ their
bodies of a more rare tied substance than that of
mortals. The hosts of demons were invisible and
impalpable, though possessed of some form, and
could creep into houses through the narrowest
possible openings. 6 In Greece the gods had powers
of invisibility or they could surround themselves
with a mist, but they could also make themselves
visible to mortals in various forms. They would
also enshroud their favourites in darkness or a mist
to save them in time of danger.6

Early Hindu literature shows that the gods were
invisible, yet could assume any visible form at will

to favoured worshippers. They did not, however,
possess a purely spiritual form. Such deities as
Vata, the wind, are naturally regarded as invisible

:

‘his sound is heard, but not his form.’ Here also

we find the belief in an earlier visible intercourse
of gods with men, broken off because of men’s
solicitations which wearied the gods. Formerly
they drank with men visibly ; now they do so un-
seen. 7 Holy men formerly beheld the gods and
the mighty rsis. Hosts of spirits surrounded men
invisibly.8 In modern Hinduism, while invisi-

bility is an attribute of gods, as well as of most
spirits and demons which surround men, the
decidedly anthropomorphic forms ascribed to them
make the belief in their visible appearance possible,

as does also the conception of visible incarnations.
Thus Rudra ‘by himself or by the numberless
spirits whom he commands is omnipresent, but he
manifests himself to neatherds and water-carriers.’ 9

The numerous gods of Northern Buddhism are
invisible; e.g., they are invited to attend the
ceremonies and are believed to arrive unseen.
Household gods occupy various parts of the house
unseen, and these are religiously guarded while the
god is in possession. The earthly Buddhas have
ethereal and invisible counterparts in the formless
worlds of meditation. 10 In Shintoism the invisi-

bility of gods is explained ‘ by the theory that since
the Age of the Gods they have removed further
from the earth, so that they are now beyond the
scope of human vision.

’ 11

In Celtic belief similar views must have been
1 Skeat-BIagden, Parian Races of the Malay Peninsula,

London, 1906, ii. 214, 245, 349.
2 H. Ling Roth, The Natives ofSarawak and Borneo, London,

1896, i. 166, 173, 182 £., 189, 209.
8 R. E. Latcham, JA

I

xxxix. [1909] 345.
4 E. P. Im Thurn, Among the Ind. of Guiana, London, 1833,

passim

.

5 G. Haspero, The Dawn of Civilization, London, 1S94, pp.
630, 633 ; M. Jastrow, The Bel. of Bab. and Assyria, Boston,
1898, pp. 260, 262, 265.

6 Of. Homer, 11. vL 24, viiL 50, xv. 66S, etc.
7 Satapatha Brahmana, u. iii. 4. 4. in. \ i. 2. 26.
8 H. Oldenberg, Rel. des Veda, Berlin, 1894, p. 39.
9 J Muir, Orig. Sanskrit Texts, London, 1S72, i.2 147, v. 59,

30S. and passim
; A. Barth, The Religions of India, do. 1SS2, pp.

162f., 178 ; E. W. Hopkins, The Religions of India, Boston, 1895,
pp. 88f.,iS7.

o J

lOM. MonierW—.--i Eii”: T idon, 1889, pp. 202, 319

;

L-
A; I,.. ! ... I do. 1895, p. 373.

11 W. G. Asto s
, I -

, p. 32.

entertained. The divine sirf-folk appeared or dis-

appeared at will, often from or into a supernatural
mist, and one of them is represented as saying, ‘ We
behold and are not beheld.’ They may be seen by
favoured persons, but not by others present at the
same time, and some of the gods possess objects
which cause invisibility

—

e.g., Manannan’s magic
cloak. Of him it is said that he makes the gods
invisible and immortal. 1

The narrative of Gn 3sff
- shows that in early

Hebrew belief the idea of a time when God visibly

had intercourse with man was prevalent. In later
times God is thought to be more withdrawn ; and,
though certain persons see Him or some part of

Him or His glory,2 or theophanies of the Angel of
Jahweh are granted to certain persons, 3 or God is

seen in visions,4 or He appears in symbolic form,
e.g. as fire, yet the idea is also strong^- prevalent
even in some of these instances that it is dangerous
to see Him. Thus ‘ no man shall see me and live.’ 5

The finest expression of God’s invisibility is to be
found in the words of Job. 6 That God is invisible

is also a doctrine of the NT 7 and is finely stated
by St. John. 8 God in Christ—the Incarnation—is

the full manifestation of the invisible God. The
idea of the danger of seeing God is found in the
NT. 9 Angelic orders of beings are also invisible, 10

yet they appear occasionally to men. 11

The Christian doctrine of God’s invisibility is a
natural correlate of the doctrine that God is spirit,

but it does not mean that God does not manifest
Himself as in the Incarnation and already in other
ways— ‘ the invisible things of Him . . .are clearly
seen, being understood by the tilings that are
made.’ 18 The vision of God of the mystics, Neo-
Platonist and Christian, is entirely a spiritual
experience, ‘ not with the eyes of the body, nor of
the soul.’ 13 But the vision of God is enjoyed by
angels, and is the reward of the pure in heart. 14

The invisibility of God is also a doctrine of Islam,
and here, too, it is held that such supernatural
beings as the/inrecan become invisible ‘ by a rapid
extension or rarefaction of the particles which
compose them, or suddenly disappear in the earth
or air or through a solid wall.’ They can manifest
themselves in any form which they please. 16

In folk-belief fairies, elves, dwarfs, etc., are supposed to have
the power of invisibility, often by wearing a hat or garment, or
by means, e.g., of fern-seed. They also confer their power on
mortals. By a magical salve with which the eyes are anointed
it is possible to see invisible elves.16

2. Invisibility of the dead.—That the spirits of
the dead are invisible is a general belief among
most peoples. This is obvious when we consider
how, in so many instances, where they are supposed
to haunt the grave, or their former abode, or some
particular locality, they are not usually seen, but
their presence is known or felt, or they make

1 J. A. MacCulloch, The Rel. of the Ancient Celts , Edinburgh,
1911, pp. 78, 89, &so.

2 Gn 323°, Ex 33H, Nu 126-8 (Jacob and Moses see God face to
face); Ex 2410f- (Moses, Aaron, Nadab, Abihu, and 70 elders see
the God of Israel); Ex 33172* (Moses sees the back of Jahweh).

3 Gn 16*3 etc. 4Nu24‘\
5 Ex 3S2® ; cf. Gn 1613, Ex 3s 19-1 ‘Lest they break through

unto the Lord to j>aze, and many of them perish ’
; Jg 13-'-

* We shall surely die because we have seen God *
; Is 6s.

6 23s- » ; cf .
9ii.

7 Rc 1-0, Col 115. is, i Ti 117 616, He ll 27
.

8 ii8 ‘So man hath seen God at any time
;
the only-begotten

Son, which is in the bosom of the Father, he hath declared
him.’

y He 12l9t, Rev 117. io Col l™.
ii Cf. Par. Lost , iv. 677 1 i- Ro 1*>.

13 St. Teresa, El Castillo interior, Madrid. 1881, cap. 8.

14 Lk 119, Mt 1810 53 ; Cf. 1 Co I313, 1 Jrt 3- ; and Hooker.
Eccl. Pol. L 4. 1, ‘ God, invisible saving only unto spirits that

are pure.'
15 E. W. Lane, Arabian Society in the Middle Ages, London.

1SS3, pp. 29, 35. For an example of the fear of unseen spirits

bv a Syrian, see G. A. Smith, Early Poetry oj Israel

,

London,
1912, p. 32.
16 See Grimm, Teut. Myth., Eng. tr., London, 1S32-8S, p. 1418 ;

art. Fairy, in vol. v. p. 679b and references there.
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themselves heard, or, as in Manahiki, where cer-

tain grounds were occupied by ghosts, those spots
were known by their repulsive odour.

1 On the
other hand, they can he seen by the living

—

e.g., in

dreams or trances—or they manifest themselves as
apparitions, more or less impalpable, or they can
be seen or communicated with by wizards. In
many instances to see a ghost is dangerous to the
percipient, causing death, disease, or madness. A
few instances will illustrate the general belief in

the invisibility of ghosts.

According to the Araucanos , they are invisible, but may be
seen by the pilli, i.e. the other selves of dreaming men.2 The
Andaman Islanders believe that the soul and spirit of the dead
are invisible to human eyes, yet may be seen by dreamers with
supernatural power (oko-pai-ad), who can also see the invisible

powers of good and evil.3 Ghosts among the Melanesians ‘ do
not appear m visible form, but if anything is seen of them it is

as fire or flames.’ 4 The Semang think that souls of the dead
are visible to each other, but invisible to mortal eyes.5 At the
Dayak feast of the dead the spirits are present invisibly—an
idea which is constantly found in connexion with all such feasts
among savages and in folk-survivals. 6 In Samoa, where the
soul is thought to have the same form as the body, it is dreaded
by those who profess to see it after death.? Men lived in a
world of invisible spirits of the dead surrounding them, hut they
might be seen at night.®
In most cases, as Crooke has said, ‘ the dead have joined an

invisible army.’ 9 This is illustrated by the story told by Pro-
copius io of the fishermen on the coast opposite Brittia who were
summoned by night to ferry across the shades of the dead, who
were unseen by them.

3 . Invisibility of the Other-world.—The Other-
world, or the world of the gods, being a spiritual

or quasi-spiritual region, is generally held to be
invisible under ordinary circumstances. But, like

the dead, it maybe seen in dreams and visions, the
soul being supposed to go thither, or actual visits

are paid there by medicine men or specially favoured
mortals .

11 Examples of this belief are found in the
Polynesian conception of Rohutu, the aerial para-

dise, invisible save to spirits ;

12 in the idea of the

Duke of York Island natives regarding the place of

the dead, mutant nion, that, ‘ if our eyes were
turned so that what is inside the head were now
outside, we would see that maUnxa nion was very
near to us and not far away at all ’

;

13 in one of the
Celtic conceptions of Elysium as a mysterious region

on the same plane as this world or entered through
a mist—a conception also entertained in later times
regarding fairy-land ;

11 and in the Jewish idea that
the righteous dead ‘ will behold the world which is

now invisible to them .’ 15 The unseen nature of the

Other-world is a fact of ordinary experience, but in

all ages and all religions it has been visible to select

persons on occasion.

4. Invisibility as a power.—Invisibility, like

shape-shifting, is a power frequently claimed by
medicine-men, wizards, and witches, or various

recipes or charms exist by which other persons can
become invisible, or invisibility is produced by some
magical means. A native told Count de Cardi that

the Ju-ju priests in W. Africa could make them-

selves invisible so quickly that one could not tell

when they had done so .

16 Usually the means em-

ployed is a spell or potion. The Sinhalese think

that a number of ‘ medicines ’ mixed and charmed
in a grave less than seven days old and rubbed on the

face near the eyes makes one invisible at night .
17

The Hausa priests make charms which give the

l Turner, 277. 2 JAI xxx'ix. 345. 3 lb, xii. 97, 162.

4 lb. x. 285. 5 Skeat-Blagden, ii. 218.

6 Ling Roth, i. 209 ; cf. A. Le Braz, La Legende de la mart
chez les Bretons armoricains2,

Paris, 1902, ii. 115, and passim.
7 G. Brown, Melanesians and Polynesians

, London, 1910,

p. 219 f.

a Ellis, i. 406. 9 PR 2
, 1896, i. 201.

10 De Bell. Goth. vi. 20.

11 See artt. Blest, Abode of the (Ethnic) ; Descent to Hades

(Ethnic).
12 Ellis, i. 245, S97. Brown, 102.

14 See BliRST, Abode ot tub [Celtic], §§ 3, 4 1 Finer, 5 «.
15 Apoc. Bar. 513.

16 M. E. Kingsley, West Afr. Studies, London, 1899, p. 499.

17 \V. L. Hildburgh, JAI xxvriii. [1908] 164.

wearer the power of invisibility .
1 In Dahomey the

potion used was made from the body of a male
infant pounded in a mortar .

2 In a Kashmir tale

collyrmm rubbed on the eyes causes invisibility .
5

In modern folk-survivals similar powers are ascribed
to magic potions. According to a belief current
in the S. Sporades, a snake should be killed on 1st

May, and its head buried with a bean in its mouth.
When the beans are grown, all should be gathered
and placed one by one in the month before a mirror.

As soon as a bean is found which makes the face
invisible, this particular bean should be kept, and,
when put in the mouth, will make one invisible.

4

Witches in Long Island take the ear of a black cat,

boil it in the milk of a black cow, and wear it on
the thumb to produce invisibility .

5 Fern-seed,
gathered between 12 and 1 on Midsummer Eve,
caused one to walk invisibly .

6 The ancient Druids
were believed to possess the power of invisibility,

either by means of a spell or by producing a magic
mist. This spell, the faeth fiaaha, was also used
by Christian saints, and survives in one form as
St. Patrick’s Loi-ica, by which he and his com-
panions were made invisible to their enemies, or
changed into deer—probably a late corruption of

the earlier story through a confusion of the name
with fiadh, ‘ deer.’ The charm fith-fath is still

remembered in the W. Highlands .
7 The gods of

Greece frequently made their favourites invisible

by means of a magic mist when they were in

danger (see above).
A cap of invisibility is often mentioned in Mcirchen—German,

Greek, Italian, Kalmuk, etc.6 This corresponds to the helmet
of Orcus which made Athene invisible, the tamkappe of Alberieh
and Siegfried—a hat or cloak, which is also a common property
of elves and dwarfs, causing their invisibility, the Hulithshjdlmr
of Norse tales, and the cap of Perseus.s Similar invisibility-
_ ., ...... *v * - ’--res, Manannan’s cloak, and

legend. The cap or cloak
-igin from the disguises to

which clothes lend themselves so easily, coupled with the natural

desire of becoming invisible as a protection against danger.

In some myths of the ilandcectn religion, Hibil

Ziwa descends to the seven lower worlds, and
remains invisibly in them for long periods, acquir-

ing their mysteries. 11' Gnostic descriptions of the

descent and return of the heavenly reon Christ

through the spheres of the archons sometimes tell

how it was accomplished invisibly to them, as in

the Basilidean system, where He probably de-

scended through His mystic name ‘ Calacau.’

Gnostic souls, ascending through these spheres,

were invisible to their rulers, because of their

baptism or initiation, or because they had mastered
the Gnosis and knew the names and nature of the
archons .

11

The power of becoming invisible is still believed

in sporadically, even by educated people, the pro-

cess suggested being perhaps a kind of demateriali-

zation of the body .
13

5

.

Invisible weapons.—As sickness or death is

usually ascribed by savages to invisible demons,
so they are often supposed to effect the evil by
invisible weapons .

13

Litekatche.—

T

his is given in the footnotes.

J. A. MacCglloch.
1 A. J. N. Tremearne, Eatisa Superstitions and Customs,
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,
London, 1864, ii. 71.

3 j. H. Knowles, Folk-Tales of Kashmir, London, 18S8, p. 86.

4 FL x. [1S99J 171. 5 See Hopkms, 158.

6 Grimm, 1210 ;
1 Henry IV., n. i. 90 ;

Jonson, New Inn
,

i. 6.

7 MacCulloch, 310, 322 ;
FL xxi. [1910] 442.

9 CF, pp. 216, 218, 222.
9 II. v. 844 f. ;
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10 W. Brandt, Mand. Schriften, Gottingen, 1SP3, p. 138 ff.

11 Iren. i. 24. 4 f. ;
Hippolytus, v. 2 ; Exc. ex Theod. § 81.

12 See, e.g., some curious instances in August Strindberg,

Legends, London, 1912, pp. 56-68. For the invisible astral body
of tbeosophv, see C. W. Leadbeater, Man Visible and Invisible,

do. 1908 ; A. Besant, The Riddle of Life, do. 1911.

13 See instances referred to in art. Fairy, $ 6, and cf. JAI
xxxix. [1909] 346.
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INVOCATION (Liturgical). — Invocation or
Epiclesis is the technical term for the prayer for
Divine intervention, especially in the consecration
of the Eucharist, but also, more rarely, at Con-
firmation.

i. The Eucharistic consecration conceived as
effected by a prayer.—The universal practice of
the Church in early times was to use a prayer for
the consecration of the Eucharist, just as it was
the practice to use a prayer rather than any decla-
ratory formula for Ordination. 1 In both cases,
however, we must make a distinction between
what our Lord did and the manner in which the
Church followed His example. It does not follow
that, if our Lord used a declaratory form in conse-
crating the Eucharist, or in ordaining, the Church
would think it right to do the same. In institut-
ing the Eucharist, our Lord ‘ blessed ’ or ‘ gave
thanks’—with what words we do not know—and
then gave the sacrament to the disciples with a
declaratory formula, ‘ This is my body,’ etc. We
remark that the ‘blessing’ (Mt 26'16

, Mk 1422 ) and
‘giving thanks ’ (Mt 26'17

, Mk 1423
, Lk 2217- ls

) over
the bread and wine are identical. St. Paul, who
uses the latter phrase in 1 Co 11s4*-, speaks in 1 Co
10;° of ‘the cup of blessing which we bless’

;

and
this explains why the form used in consecrating the
Eucharist was in after ages called the ‘Thanks-
giving,’ although it consisted of prayer as well as
giving of thanks (cf. I Ti 4«- ‘ Every creature of
God is good if it be received with thanksgiving,
for it is sanctified through the word of God and
prayer here prayer is part of thanksgiving). At
a later time the question arose whether Jesus con-
secrated the Eucharist by this ‘blessing’ (‘thanks-
giving’) or merely by declaring it to be His body
and blood. The mediaeval theologians seem gener-
ally to have taken the latter view (and so perhaps
Tertullian

; see below, 3) ;
yet the Council of Trent

apparently inclined the other way, for it says (sess.
13, cap. 1):

' '

‘ Our Redeemer instituted this wonderful sacrament at the
Last Supper, when, a/ter the blessing of the bread and wine. He
testified in express aud clear words that He was jrivine them
His own body aud His blood.’

Me have, however, to consider what the early
Christians thought to he the essence of the conse-
cration as celebrated bv the Church, whether the
invocation of Divine assistance, or the declaratory
words, ‘ This is my body,’ etc. It will appear from
what follows that, though there was probably some
difference of opinion in the early Church as to how
our Lord consecrated the Eucharist at the Last
Supper, yet all agreed that the Church could con-
secrate only by praying God that what was done
then by Jesus might be done at each Christian
Eucharist. To use a mere declaratory formula,
whether in Holy Communion or at Ordination,
would have appeared to the early Church as pre-
sumptuous and irreverent.

2
j
EarIy Peri0(L — No clear deduction can be

made from the Didache
, as it is uncertain whether

prayers, there given were used for consecrating
the Eucharist or not (see art. Agape). But Justin
Martyr uses language which, however interpreted,
shows that he conceived the consecration to be
effected by a prayer. He says {Apol. i. 66)

:

‘jts Jesus Christ our Saviour, being incarnate by the Word ofGod [for the possible confusion here of the Word and the Spirit
see below, 8], took (ewxev) both flesh and blood for our salva-
tion,_so we have been taught that tv* &i rixis Aoyov toO wap’
aYT°" p>TW>umfieZaav rpo^v ... are both the flesh and blood
of that incarnate Jesus.’ For our purpose the words left un-
translated are the important ones ; hut they are very obscure.
They might be rendered * the food which has’ been given thanks
over [eucharistized, consecrated] by the formula of praver which
rames from Him' (so Batiffol, Etudes, 2nd ser., p. 146). Simi-
larly G. Gore renders eu,\-ijs \6yov by ‘ word of prayer ’

(Body of

Ule Church Orders of the 4th (or possibly 5th) cent.,

,

P 1
’.'(I’-’y

’>. and deacons are ordained simply by a singlepray er, with laying on of hands.

Christ, London, I’V’l
. rn T."ahf). P-v-'- v! 'M*.

“word of prayer t . . r
giving derived fri 1

-

Justin proceeds to quote ’ (JThSi i. [1899-190UJ 112). So Hod;
(in Ante-Sis. Chr. Lib. ii., Edinburgh, 1870, p. 64), who, how-
ever, translates ‘prayer of His word.’ The difficulty of these
explanations is that there is no form of prayer derived from our
Lord, and that they give an unusual order of the words. Br-
others it has been proposed to translate this difficult phrase bv
‘ prayer for the Word ’(cf. Sarapion, below, 8). Swete (JTh.it
iii. 169 f.) takes the phrase to mean the Divine command called
into operation by prayer ; he paraphrases the sentence thus

:

* As our Lord was made Flesh by the Divine Word, so the word
which issues from Him, when invoked by the prayer of the
Church, makes the Bread and Cup to be His Flesh aud Blood.’

Now, whatever view he taken of Justin's lan-
guage, it is clear that the change (/tera/3o\i)) of

I
which he speaks is thought of as effected by a
prayer for Divine intervention, or, in other words,
by an invocation. The nature of that invocation
does not appear from his words. In the two de-
scriptions of the Eucharist (Apol. i. 65, 67) the
central action of the president is described as
‘ prayers and thanksgivings,’ and the communion
of the people is called a ‘ participation of the things
over which thanks have been given.’

3. Second period.—When we come to Irenmus,
the matter is clear. This Father tells us (llaer. 1.

xiii. 1, 2) that the Gnostics used an Epiclesis.
Mark the Valentinian, who came from Asia to
Gaul, used (apparently at his Eucharist) a cup full
of wine and water which was at first clear, and
continued ‘ the word of invocation ’ till (by some
conjuring trick) it became dark purple. It was
pretended that the icon ‘ Grace ’ mixed its blood
with the wine in answer to the invocation. Here
we see a parody of the Christian Eucharist. The
Orthodox also used an Epiclesis. In Haer. iv.
xviii. 5, Irenceus says :

‘Bread from the earth receiving the Epiclesis (the eMArjow
of the printed editions_ seems to be a misprint [A. Harnack, TU
v. 3, Leipzig, 1900, p. 56]) of God is no longer common bread,
but Eucharist.’ The bread and wine * receive the word of God,
and the Eucharist becomes the Body of Christ ’ {Haer. v. ii. 3).

Here the ‘ word of God ’ may he personal, as
perhaps it is in Sarapion (see 8, below), but more
probably it is impersonal ; it may mean the prayer
of consecration (so Batiffol, Etudes, 2nd ser.,’ p.
159), or may have exactly the same force as Justin’s
phrase oC ebxns Xir/ov. Swete cautions us not to
assume ‘ that any form of invocation existed in the
time of Irenseus ; the evxn was itself the erriicAntm
roC Beon’ (JThSt iii. 171 n.).

In the Gnostic Acts of Thomas (2nd or 3rd cent. ?) there is an
invocation at the Eucharist. ‘ 0 Jesus Christ, Son of God. who
dinst vouchsafe to make us partakers of the Eucharist of thy
holy body and precious blood, lo, wre make bold to approach thy
Eucharist and to invoke thy holy name

; come now, make us
partakers, . , . come, perfect compassion; come thou that
knowest the mysteries of the chosen one ; . . . come thou that
disclosest secrets, and makest manifest things not to be spoken

;the sacred dove which hath brought forth twin young ; come
thou secret mother,’ etc. (§ 46, ed. M. Bonnet, Leipzig, ly03,
p. 35 f. ; Ante-Xic. Chr. Lib. xvi., Edinburgh, 1870, p. 416 ; for
the Ethiopic Acts, of which the text differs somewhat from the
above, see E. A. W. Budge, Contendings of the Apostles, London,
1901, ii. 453). This invocation is noteworthy os being addressed
to our Lord

; it shows also some approach to a prayer for the
Spirit. The Syriac Acts (given in W. Wright, Apocr. Acts of the
Apostles, London, 1871, i. 258, ii. 146 ff.) name the Holy Spirit
in the invocation explicitly

;
but they may have been revised

by an orthodox hand. The Gnostic Acts of John (§ 85, ed.
Bonnet, 1898) has no Epiclesis; the work is earlier than the
Acts of Thomas.

Tertullian approaches the matter from a some-
what different point of view. He says that the
Eucharist is the body and blood of Christ, because
our Lord distinctly called it so :

* Acceptum panem etdistributum discipulis corpus ilium suum
fecit, Hoc est corpus meum dicendo, id est, figura corporis mei*
(adr. Marc. iv. 40).

This passage does not, indeed, deny that Jesus
used words of blessing or thanksgiving to conse-
crate the Eucharist at the Last Supper, and it need
not mean move than that the words * This is my
body/ etc., were those by which our Lord made
the change in the elements known to the disciples

;
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but it undoubtedly gives us a fresh point of view.
Yet it tells us nothing of the usage of the African
Church in Tertullian’s time.
The usage of the Cappadocian Church in the 3rd

cent, may indirectly be gathered from the words
of Firmilian in a letter to Cyprian (Cypr. Ep. lxxiv.
(=Ep

.

lxxv. in PL iv. 426] 10). He says that a
prophetess in Cappadocia had arisen 22 years before,
had administered the sacraments, and in consecrat-
ing the Eucharist had used ‘no contemptible invo-
cation.’ Firmilian, though a Cappadocian bishop,
shows no knowledge of Cyprian’s usage being other
than the Asiatic in this respect.
The Alexandrian usage of that time was, doubt-

less, the same, for Origen (c. Cels. viii. 33) speaks
of the bread becoming ‘ a sacred body through the
prayer,’ and (in Mt 15°) of the Eucharist as ‘ sanc-
tified by means of the Word of God and prayer.’
In his comment on 1 Co 7 he speaks of the Euchar-
istic loaves ‘over which the name of God and
Christ and the Holy Ghost has been invoked ’

(infciK\rjTai).

The Pistis Sophia, an Ophite work of Egyptian
origin {early 3rd cent., perhaps based on an earlier
work), describes a sort of Eucharist with bread and
wine

; when the invocation is pronounced, the wine
on the right of the oblation (Bvtrla) i8 changed into
water (Srawley, Early Hist, of Liturgy, p. 43).
The older Didascalia, a work of the 3rd cent.,

perhaps testifies to an invocation of the Holy
Spirit

; but the text is not quite certain (Srawley,
p. 88 f

.
).

These quotations show that an invocation of
some sort was in general use in the 2nd and 3rd
centuries, but give us, except in the case of the
Gnostics, very little idea as to its nature. The
Eucharistic worship of that time was probably in
the main extemporaneous ; the invocatory prayer
had no fixed form, and all that we learn is that a
calling down of Divine power was, to all appear-
ance, universal.

4. Period of development.—When we come to
the 4th and 5th centuries, a great era of liturgy-
making, we hare quite clear evidence as to the
Epiclesis. The Hippolytean Canons, which per-
haps represent Egyptian usage in the 3rd cent.,

though in their present form (allowing for some
slight additions of a later period) they are prob-
ably of the 4th cent. (Maclean, Anc. Ch. Orders,
p. 156 fF. ), when describing the Eucharistic service,

say that the priest, after the Salutation and Sursum
Corda, ‘ recites the prayer and finishes the Offering ’

(can. iii. ; ed. H. Achelis, TU vi. 4, Leipzig, 1891,

§§ 21-27). The Egyptian Church Order (early 4th
cent. 1 [Maclean, p. 160 f.]) has almost exactly the
same words. But, in addition to descriptions of

the service, we now possess live 4th cent, liturgies,

of which at least the central part is extant in full

:

those, namely, of the Ethiopic Church Order, the
Latin Verona Fragments of the Didascalia, etc.

(these two arc almost the same, so far as they run
parallel), the Testament ofour Lord, and the Apos-
tolic Constitutions, and that of Sarapion, bishop of

Thmuis in the Nile Delta. In all these, after the
Sursum Corda, there is (in some cases with the

Sanctus added) a Eucharistic Thanksgiving, giving
thanks for our redemption, among other blessings,

and, in doing so, introducing the narrative of the
Last Supper, mentioning more or less fully (see

below) our Lord’s words and actions at it. Then
come the Offering of the elements to God and the

Invocation, asking for the Divine intervention (see

8 ,
below). These three elements—narrative with

thanksgiving, offering of the elements, and prayer

—will be found to be the essence of all later litur-

gies, whatever else may have been added.

Before dealing with the comments on the Euchar-

istic liturgy of this period, it will be convenient to

consider the omission of our Lord’s words in some
authorities. Cyril of Jerusalem (a.d. 348) describes
the service at Jerusalem {Cat. Led. xxiii. 6 f.) ; he
deals fully with the ‘ preface ’ with its mention of
the heaven, earth, sea, the angels and archangels,
and the Sanctus, and yet he says nothing of the
commemoration of redemption, or of our Lord’s
words, ‘ This is my body,’ etc. Immediately after
mentioning the Sanctus he says

:

‘ Then we cel] upon God to send forth His Holy Spirit upon
the gifts lying before Him, that He may make the bread the
body of Christ and the wine the biood of Christ ; for whatsoever
the Holy Ghost has touched is sanctified aud changed.’

This is what strikes him as the essential feature
of the service. So in xxi. 3 he says that the bread
of the Eucharist, after the invocation of the Holy
Ghost, is no longer mere bread, but the body of

Christ. There is no evidence of the existence of

the Words of our Lord in the Jerusalem liturgy of

the 4th cent., and Cyril’s silence is significant as
showing at least that they did not appear to him
to be the principal act in the service. He com-
ments on them elsewhere (xxii.) as used at the
Last Supper, but not in connexion with the liturgy

(Brightman, indeed, thinks that there is a litur-

gical reminiscence about this chapter, just as the

phrase ‘ His undefiled hands and feet ’ in xx. 5 [On
Baptism] has a parallel in the Liturgy ofSt. James,
Greek and Syriac [Lit. East, and West., p. 469,

n. 11]). However this may be, half of the Words
of our Lord—those over the cup—are omitted in

the liturgy of the Test, of our Lord, which only
alludes to them ; and so in the Abyssinian Anaphora
of our Lord (below, § 7), which is derived from the
Testament, and which, though it has inserted several

later features, leaves the narrative of the Last
Supper in the same mutilated state. The East
Syrian Lit. of the Apostles Adai and Mari, which
in its essential features is probably to be dated
before A.D. 431 (though it has received additions

in course of time), 1 omits the words entirely. That
this was not regarded, even at the beginning of the

7th cent., as an essential omission, however un-

usual, appears from the curious opinion of Gregory
tiie Great, that
* it was the custom of the Apostles to consecrate the sacrificial

oblation solely with [the Lord'sJ prayer ’ {Ep. ix. 12 [?6]>.

He contrasts the prayer in use in his day,

‘composed by some scholar,’ with our Lord’s own
words

:

‘Inconveniens visum est ut precem quam scholasticus com-
posuerit super oblatione dicerernus, et ipsam traditionem quam
Redemptor noster composuit super ejus corpus et sangumem
non dicerernus.’

He appointed the Lord’s Prayer to be said

directly after the Canon for this reason. There
is no question whether Gregory’s opinion was
right or wrong ; hut the fact that he held it

shows that he did not consider the essence of the

service to lie in the declaratory formula, but
thought of the consecration as being effected by
a prayer.

5. Patristic comment in this period.—Turning
to the comments of the Fathers of the 4th and
5th centuries, we find the same conception of the

consecration by a prayer. Basil {de Spir. Sanct.

xxvii. [66]) says

:

•Which of the saints has left us in writing the words of in-

vocation at the making {ava&etfet) of the bread of the Eucharist

and the cup of blessing?’

This shows the absence of any fixed form.

Athanasius (or pseudo-Athanasius?), m a sermon

to the newly -baptized quoted by Eutvchius of

Constantinople in the 6th cent, (de Paschate et de

sacrosancta Euch. 8 [Brigntman, p. 5o3, n. 17 J

PG Ixxxvi. 2401, fr. 7]), says :

1 Connolly (Liturgical Bom. of A'arsai, p. L\iv) more cau-

tiously savs that the extra-Anaphoral part, in so far as it is

represented by Xarsai’s description of the Liturgy, is before

a.d. 450. But we may probably go further than this.
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‘When the great prayers and holy supplications are pro-

nounced (avajr€fi^»<rt), the Word descends on the bread and
the cup, and [the bread] becomes His body ’ («u yiVcrcu aurou
crto/xa : cf. Sarapion, below, 8).

Other Alexandrian writers speak of prayer for

the Spirit. Thus, Athanasius’s successor, Peter,

says that at the altar ‘ we invoke the descent of

the Holy Ghost ’ (Theodoret, HE iv. 19). Optatus,
a Numidian bishop (c. A.D. 363) speaks (c.

Parmenianum, vi. 1) of Almighty God being
invoked, and the Holy Ghost being prayed for

(‘ postulatus ’) and descending (cf. c. Donat, vi. 1).

Jerome (Ep

.

ci. [Ixxiii. or cxlvi.] 'ad Evan-
gelum ’) says :

‘ The body and blood of Christ is

made (‘ conficitur’) at the prayer of the priest.’

Ambrose (de Fide, iv. 10 [125]) speaks of the ‘ sacra-

ment which by the mystery of the sacred prayer
is transfigured into the flesh and blood. ’ Elsewhere,
if (as is probable) the de Mysteriis is his authentic
work, Ambrose uses words which recall Tertullian

:

‘[In the consecration} the very words of the Lord, the
Saviour, operate ; for that sacrament which thou receivest
is made by the word of Christ. . . . The Lord Jesus Himself
proclaims, “This is my body.” Before the blessing of the
heavenly words another nature is spoken of, after the con-
secration the body is signified, ’ etc. (de Myst. ix. [52, 54]).

If these two passages are both by Ambrose, we
must interpret the latter, in the light of the former,
to mean that our Lord’s command operates through
the prayer of the priest (cf. Justin, above, 2). The
de Sacramentis, which is almost certainly later
than Ambrose (see below, 6), has a similar passage,
but in more explicit terms (iv. 5).

Chrysostom’s evidence goes both ways. He says
that
‘the priest stands, not bringing down fire [like Elijah

; ef.

§ 178], but the Holy Spirit, and prays at length . . . that the
grace falling on the sacrifice may through it inflame the souls
of all' (tie Sacerdotio, iii. 4 [179]) ; and that ‘the priest stands
before the table stretching forth his hands to heaven, calling on
the Holy Ghost to come and touch the gifts set forth ’ (.Bom. de
Coemet. 3).

Yet elsewhere he says

:

4
It is not man who makes the gifts set forth to become the body

and blood of Christ. . . . The priest stands filling a part (<rxna«
ttXijpw), uttering those words ; but the power and grace are of
God. “ This is my body,” saith he. This saying changes the
gifts set forth ; and as the word which said “ Increase and
multiply ”... was uttered once, but gives actual power to our
nature to beget offspring through all time, so this word once
spoken makes the sacrifice perfect at every table’ (de Prod.
Judae

,
Horn. i. 6).

The last passage, like that quoted above from
the de Mysteriis, recalls Tertullian, but it stands
alone among Eastern writings. It certainly sug-
gests that it was the custom of Chrysostom to
recite the words of our Lord at the Eucharist ; hut
that these words as uttered by the priest in the
narrative form found in all liturgies are those
which consecrate the Eucharist, he does not say

;

indeed, he would seem rather by implication to
deny it. He thinks of our Lord as consecrating
the bread and wine at the last Supper by this
declaration, or at least as consummating the con-
secration thereby ; hut he says that that declara-
tion, once made by Jesus at the Last Supper,
consecrates the Eucharist for all time. Putting
with this passage those quoted immediately before
it, we may take Chrysostom as teaching that every
Eucharist is consecrated by the priest praying that
our Lord’s declaration at the Last Supper may
make effectual the particular act on which he and
the people are then engaged. There is not in
Chrysostom, or in any other aneient writer, any
approach to the idea that, if a priest were merely
to say over bread and wine the words 4 This is my
body ’ and 4 This is my blood ’ with a proper in-

tention, a valid Eucharist would result.

Augustine in one place (Serin, ined. vi. ; PL
xlvi. 835 f.) speaks of the 4 Word’ ( Verbum ) being
added to the bread and wine and of their be-
coming thereby the body and blood of the Word :

‘ Acc.df-nte verbo fit corpus et sanguis Verbi . . . [the Salu-
tation, ‘ Sursum Corda ' and Thanksgiving mentioned] . . . et

inde jam [succedunt] quae aguntur in precibus sanctis . . . ut
accedente verbo fiat corpus et sanguis Christi . . . adde
verbum et fiet Saeramentum/

In Serm. 227, Ben. (in die Paschae, iv.), he says
that the bread and cup are sanctified 4 per verbum
Dei.’ What is the ‘word’ here? In de Trin. iii.

4 [10], Ben. (A.D. 3S6), Augustine speaks of the
elements being consecrated by the 4 mystic prayer,’
and only by the invisible operation of the Spirit of
God. This last passage seems, especially when
taken with the teaching of his countrymen Optatus
(see above) and Fulgentius (see below), to show
that Augustine used an invocation of the Holy
Ghost at the Eucharist, and this would suit also

the first passage about 4 adding the word ’
; the

4 verbum Dei ’ in the second passage would suit

better the Divine command at the Last Supper,
and, if so, we have a conception very like that of

Chrysostom. It should be added that Srawley
thinks that at Hippo there was no invocation of
the Holy Ghost in Augustine’s time (op. cit. p.
150 ).

The Cappadocian Fathers of the 4th cent, attest
an invocation without stating its exact form. For
Basil, see above. His brother Gregory of Nyssa
speaks of the Eucharistic bread as sanctified by the
Word of God and prayer (he interprets this Pauline
phrase personally), and of the virtue of the bene-
diction by which the change is accomplished (Cat.

37). So Gregory of Nazianzus begs Amphilochius
to pray for him in his illness at the Eucharist and
to ‘ draw down the Word by your word ’ (Ep. 171).

On the usage of the Cappadocian Church in the 4th
cent, see below, § 8.
That the Eucharist is consecrated by a prayer is an idea not

confined to orthodox circles. Nestorius believed the same
thing. In a fragment of his (F. A. Loofs, Sestoriana, Halle,
1905, p. 241) we read :

‘ Christ is typically crucified [in the
Eucharist], being slain with the sword of the priestly prayer.’
And we may add the comment of a distinguished Xestorian on
the subject. The newly published Liturgical Homilies of
Sarsai gives us the nearest approach that we have in Eastern
books at so early a date (c. A.D. 500) to the doctrine of what has
by some writers been called ‘the moment of consecration.’
After saying that the chosen apostles have not made known
to us what our Lord said, when ‘ He gave thanks and blessed ’

at the I .asi Supper, and after describing what is recorded in
the Gospels, with a traditional comment of Theodore, Narsai
adds that to this effect * the priest gives thanks before God/ i.e.

commemorates the Last Supper ; then, after mentioning the
Great Intercession which here, in East Syrian fashion, follows,
he describes the Epiclesis :

‘ The priest . . . summons the
Spirit to come down and dwell in the bread and wine and
make them the Body and Blood of King Messiah. To the Spirit
he calls, that He will also light down upon the assembled con-
gregation, that by His gift it may be worthy to receive the
Body and Blood. The Spirit descends upon the oblation without
change (of place), and causes the power of His Godhead to dwell
in the bread and wine, and completes the mystery of our Lord’s
resurrection from the dead. . , . The Spirit comes down at
the request of the priest, be he never so great a sinner, and
celebrates the Mysteries by the mediation of the priest whom
He has consecrated. . . . Then the herald of the Church [the
deacon] cries in that hour : “In silence and fear be ye standing :

peace be with us. Let all the people he in fear at this moment
in which the adorable Mysteries are being accomplished by
the descent of the Spirit’” (ed. Connolly, pp. 16-22). It will
be noticed that even here there is no cut-and-dried theory
of a ‘moment of consecration/ but only a statement that at
the EpiclesiB the consecration of the Eucharist by the power
of the Spirit is completed. A similar proclamation by- the
deacon is still on some occasions used in this place by the East
Syrians.

We may close this review of Patristic comment
by two quotations from Fathers of the 6th cent.,

which tend in somewhat different directions. Ful-
gentius, bishop of Ruspe in North Africa, says
(c. A.D. 507):

4 The Holy Ghost is asked of the Father for the consecration
of the sacrifice’ (adMinimum, ii. 7 ; cf. 10, 12) ;

so the fragment
of the same writer c. Fabianum

, 25, 28.

Ctesarius of Arles in A.D. 502 writes :

‘ When the creatures that are to be blessed with the heavenly
words are placed on the sacred altars, before they are conse-

crated by the invocation of the holy name, the substance of the

bread and wine is there, but after the words of Christ, the body
and blood of Christ’ (Bom. v. de Paseh. [PL l.wii. 1056]).

Caesarius’s thought seems to run on the same lines as Chrysos-
tom’s, as described above.



410 INVOCATION (Liturgical)

6. Place of the Invocation.—Taking first the
4th cent, liturgies of the Church Orders and of
Sarapion, and the Great Liturgies of the four
families designated by Brightman as Syrian,
Egyptian, Persian (i.e

.

East Syrian or Nestoriau),
and Byzantine (this includes the Armenian), and
omitting the Great Intercession, which varies in
position (see art. Intercession [Liturgical], 2 (e)),

the order of the central part of the service in all

(except the Egyptian in one detail) is as follows.
After the Sursum Corda (which is prefaced by a
benediction or salutation) comes the Eucharistic
Thanksgiving, with a reference, in most cases, to
the work of creation (cf. Iremeus, Haer. IV. xviii.

4, 6, where emphasis is laid on the oblations being
God’s creatures), and in all to that of redemption,
introducing (except in some 4th cent, forms) 1 the
Sanctus in reference to the angelic creation (which
seems to be the reason of its occurrence here), and
ending, except in the cases mentioned above (§ 4),
with the recitation of our Lord’s deeds and words
at the Last Supper. Then comes the oblation of
the elements, which usually takes up the words,
‘Do this in remembrance of me,’ and gives them
as the reason for the act (hence this is often called
the Anamnesis)

; and after it, in close conjunction,
comes the Invocation. In this scheme the words
of Jesus are introduced in the recital of what
happened at the Last Supper as part of the Com-
memoration of Redemption.

Is ext let us take the Roman rite. It is not
known for certain how the Eucharist was cele-

brated at Rome before the 5th century. Extem-
poraneous worship may have lingered there much
longer than elsewhere, for in early ages it was
Jerusalem that ordinarily led the way with regard
to liturgical matters, and Rome showed the most
conservative spirit. When we first meet with the
Roman rite, there are two differences in detail

from the scheme given above, (a) A prayer is

found in the Eucharistic Thanksgiving before the
Commemoration of Redemption, which in its

earliest known form (in the cle Sacramentis, iv.

5 f. [PL xvi, 463], a North-Italian work, probably
written at a place where the Roman and Milanese
uses were combined, c. A.D. 400; see Duchesne,
Chr. Worship, p. 177) runs as follows :

‘Make this oblation for us (nobis) established (ascriptam),
valid, reasonable, acceptable, for it is the figure of the body
and blood of Jesus Christ, who, in the day before He suffered,

took bread,' etc.

This is slightly altered in the present Roman
canon, which probably goes back, at least in its

main features, as far as Gregory the Great (6th
cent. ), to the following ;

* Which oblation do thou vouchsafe to make blessed, estab-
lished, valid, reasonable, and acceptable, that it may become
for our sakes (nobis . . . fiat) the body and blood of thy most
beloved Son our Lord Jesus Christ, who in the day before,* etc.

This prayer, the Qtcam oblationem , was developed by Cranmer
in the First English Prayer-Book (1549), and afterwards in the
Scottish Liturgy of 1637, into a more detailed Epiclesis, with
an invocation of the Holy Ghost.

(6) After the Commemoration of Redemption and
the oblation of the elements comes a prayer for

the Divine intervention, as in the other liturgies

described above. It is made up of two parts, the
Supra quae and the Supplkes te. But, instead of

asking that the Holy Ghost may come down to the
earthly altar, it asks that the elements may be
taken up by God’s holy angel to the heavenly
altar. The two conceptions, though differing in

form, are really one, and are both justified by NT
usage.
A writer in CQR (xxix. [1890] 379) remarks that * the same

facts of g^race are presented in two forms : we are said to be
raised up with Christ and made to sit with Him and to be in

1 In some Abyssinian Anaphoras the Sanctus is thrust in

without any connexion with the context (Brightman, JThzt
xii. [1910-11] 325). This may show that even later liturgies

lacked this element.

the heavenly places (Eph 25f- 612) : and on the other hand the
Holy Ghost is sent forth into our hearts, and is in us, and we
are strengthened by the Spirit so that Christ comes to dwell m
our hearts (Gal 46

,
Jn 1417, Eph 336f ).'

The earliest form of t iie prayers Supra quae, and
Suppliccs te is found in the de Sacramentis

(loc.

cit.).. After the narrative of the Last Supper in

the liturgy described in that work comes the obla-
tion of the elements, followed by the words

:

* We ask and pray thee to take up this oblation on thy sublime
altar by the bands of thy angels, as thou didst deign to take up
the gift of thy servant just Abel and the sacrifice of our fore-
father Abraham and that which Melchizedek the high priest
offered to thee.’

The present Roman canon has inverted these
clauses, has changed * angels 5

into ‘ angel,
5 and has

made some additions ; notably it expresses the
purposes of the prayer :

‘ that all W’e who receive the holy body and blood of thy Son
. . . may be filled with every heavenly benediction and grace.’
For the meaning of these pas-ages see below, g. The idea of
the heavenly altar is first found in Irenseus {Haer. iv. xviii. 6).

We may next take the Galilean rite. The
peculiarity of this rite is that the central parts
of the Eucharistic service vary with the day and
season, instead of being fixed, as in other liturgies,

Eastern and Western. In other words, the Mass
for each day is a distinct liturgy. The only part
which need detain ns is that which corresponds to
the Eastern Epiclesis, the ‘Post pridie,’ so called

because it comes after the narrative of the Last
Supper (‘Qui pridie quam pateretur’). On some
occasions the ‘ Post pridie ’ contains an explicit

prayer for the Holy Ghost, on others it does not

;

but apparently it always or almost always asks
for the Divine intervention in the mystery (see

examples in Scudamore, Not. Euch .

2

, 589, 594;
Duchesne, p. 217 f. ; Gummey, Cons, of the Euch.,
334 If.). On some days, also, the ‘Post Sanctus’
(a prayer said after the Sanctus and before the
Narrative of the Last Supper) contained an invoca-
tion, or an anticipation of the invocation (see the
‘ Post Sanctus ’ for Easter Even in the Missale
Gothicum [Gummey, p. 337]). So in the Mozarabic
Missal we find anticipatory invocations, sometimes
mentioning the Holy Ghost and sometimes not, as
well as invocations m the 1 Post pridie ’ (Gummey,
pp. 339, 350 f., 353, 358).

The Egyptian rite is noteworthy in this con-

nexion as having an anticipatory Epiclesis before
the Narrative of the Last Supper in addition to the
normal one afterwards, though the anticipatory
one is not usually very explicit. The words of

Sarapion, ‘Full is the heaven, full also is the earth
of thy excellent glory

;
Lord of hosts, fill also this

sacrifice with thy power and thy participation,’

are taken up and amplified in the Greek Liturgy
of St. Mark (Brightman, p. 132) and in the Coptic
St. Mark and St. Cyril (p. 176). The latter ampli-
fies the last sentence thus :

* Fill this also thy sacrifice , O Lord, with thy blessing that
is from thee, through the descent upon it of thine Holy Spirit,

and in blessing bless and in purifying purify these thy precious
gifts which have been set before thy face, this bread and this

cup.’

The most marked development of this invocation

before the Narrative is in a newly-discovered frag-

ment of an Egyptian Anaphora, perhaps of the 6th
or 7th cent., which has :

* Fill us also with the glory that is with thee, and vouchsafe
to send down thy Holy Ghost on these creatures, and make the
bread the body of our Lord and Saviour Jesus Christ, and the
cup the blood of the New Testament. For our Lord Jesus
Christ himself, in the night in which He was betrayed [the

narrative of the Institution follows] . . . ye announce my death
and confess my resurrection. We announce thy death, we con-

fess thy resurrection, and pray . . ; here the fragment ab-

ruptly ends, and all the rest is wanting (P. de Puniet, Report of
the Nineteenth Euch. Congress [1903J, London, 1909, p. &j2 f.

;

Cabrol, DACL ii. 1882 ff.).

There is no reason to suppose that an Anamnesis
and Epiclesis did not follow, as in the other Egyp-
tian Anaphoras which have an anticipatory invo-

cation before the Narrative. There is no trace of
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any such anticipatory Epiclesis in the liturgies of

the Church Orders, and from the evidence given

above it is clear that the invocation in this frag-

ment is a development (for we can see it in the

process of growing) and not the survival of an
antique feature. The development may have been
due to an imitation of the Roman rite. A still

more striking instance of an anticipatory Epiclesis

may be seen in a prayer to the Son in the Coptic
St. Mark and St. Cyril and in the present Ethiopie

Liturgy (Brigktman, pp. 14S, 204 ; E. Renaudot,
Lit. Orient. Coll.2

,
Frankfort, 1S47, i. 2) ; this is

said when the elements have just been put on the
altar, before the lections are read, and is called in

the Coptic the ‘prayer of (or over) the Prothesis’

(see Renaudot’s note, p. 168). It runs thus:
‘O Master, Lord Jesus Christ, . . . make thy face to shine

on this bread and on this cup which we have set on this thy
priestly table : bless, sanctify, and hallow them, and change
them that this bread may become indeed thy holy body, and
that which is mixed in this cup indeed thy precious blood ;

and
may they become to us all for participation and healing and
salvation of our souls and bodies and spirits.’

On these anticipatory invocations it may be ob-

served that, however puzzling they may be to the
more logical Western mind, to the more subtle
Eastern mind they would be natural enough. In
Divine mysteries there is no such thing as time,

just as there is no such thing as space.

7. The Person or Persons addressed in the
Invocation.—In the most ancient authorities some-
times the Holy Trinity is addressed, sometimes
the Son or the Holy Ghost, but more often the
Father. Doubt occasionally arises because the
phrase ‘ invocation of a Person ’ may mean a
prayer for Him to come, or a prayer addressed to

Him ; but an ‘ invocation of the Holy Trinity ’ can
only mean prayer addressed to the Holy Trinity.

In the 2nd cent., Irenaeus speaks of the invocation
of God or of the Father, or of the Holy Ghost, or
of the Holy Trinity. In the 4th cent., Cyril of

Jerusalem speaks of invoking the Father in the
Eucharist to send the Holy Ghost (Cat. Led. xxiii.

7), and by ‘invocation of the Holy Ghost’ (xxi. 3)

he probably means prayer for the Holy Ghost.
On the other hand, in xix. 7 he speaks of the ‘ holy
invocation of the adorable Trinity ’ to consecrate

the Eucharist, and contrasts it with the ‘ invoca-

tion of unclean spirits.’ This can only mean in-

vocations addressed to the Holy Trinity and to

unclean spirits respectively. Thus in Cyril’s time
it was perhaps the custom sometimes to address
the Father, sometimes the Holy Trinity. In the
liturgies of the Ethiopie Church Order, the Verona
Fragments, the Apostolic Constitutions, and Sara-
pion, the Father is addressed. But the Oblation
and Invocation (such as it is) in the Testament of
our Lord are addressed to the Holy Trinity (i. 23)

:

* We offer to thee this thanksgiving, Eternal Trinity, O Lord
Jesus Christ, O Lord the Father . . . O Lord the Holy Ghost

;

we have brought [this is the best reading] this drink "and this
food to [the MSS have ‘of’] thy holiness

; cause that it may be
to us not for condemnation,’ etc.

Just before this our Lord had been addressed

:

* Remembering therefore thy death and resurrection, we offer
to thee bread and the cup/ etc.

It was perhaps in view of such formulae that the
Council of Hippo in 393 (can. 21 [C. J. Hefele,
Councils, Eng. tr., Edinburgh, 1876, ii. 398]) for-

bade Eucharistic invocations to be addressed to
any but the Father

:

‘ In prayer no one shall address the Son instead of the Father,
or the Father instead of the Son, except at the altar when
prayer shall always be addressed to the Father. No one shall
make use of strange forms of prayer without having first con-
sulted well-instructed brethren.'

If this is aimed at books like the Testament, the
language is not unsuitable, for the Prayers in that
manual show considerable confusion in the Persons
addressed. The Abyssinian Anaphora of our I.ord,
derived from the Testament, retains the peculiar

features (as to the Oblation and Epiclesis) of its

prototype ; but before the address to the Holy
Trinity (which it slightly modifies) it inserts an
invocation of the more usual type, asking for the
Holy Ghost, and addressed, as we see from its

wording, to the Father, though from what had
immediately preceded we should have thought
that it was addressed to the Son. It is, in fact, a
very clumsy insertion (this Anaphora is given in
Cooper-Maclean, Test, of our Lord, p. 245 ft

-

.).
1 In

the Great Liturgies the Invocation is addressed to
the Father.

8. The object of the Invocation.—We may group
Invocations in three classes : (a) those which do
not explicitly pray for the Holy Ghost

; (6) those
in which the intervention of the Holy Ghost is

asked for, without any explicit mention of a change
in the elements ; and (c) those (the great majority)
in which the intervention of the Holy Ghost is

asked for that He may change the elements and
make them to be onr Lord’s body and blood.

(a) The invocation in Sarapion’s sacramentary
(c. a.d. 350) exhibits some confusion between the
Word and the Spirit, and prays that the Word may
descend (for the Gr. text, with notes by Brig litman,
see JThSt i. SSlf., 247 If.

;
for an Eng. tr. see

J. Wordsworth’s ed., London, 1899). It runs
thus

:

‘ O God of truth, let thy holyWord come upon this bread, that
the bread may become body of the Word, and upon this cup
that the cup may become blood of the Truth, and make all who
communicate to receive a medicine of life. . . . For we have
invoked thee, the Uncreated, in [the] Holy Spirit.’

It is possible that \070s is used in two senses
here, the first time as the Divine command (‘tliy

holy word’), and the second time, by a sort of
paronomasia, as the Eternal Word. But probably
there is merely a confusion of thought, of which
we find some instances elsewhere in early times
(e.g., Tertullian, ado. Prax. 26, ‘ hie Spiritus Dei,
idem erit Sermo’; cf. also Justin, Apol. i. 33, 66,
Hermas, Sim. V. vi. 5 ft'., IX. i. 1, ps.-Clem. 2 Cor.
ix. 5, xiv. 3, 5, and perhaps Aristides, Apol. 15).

It may he permissible to conjecture that the reason
of this confusion of language, such as it is, comes
from the fact that all that the Eternal Word does
for ns is done through the Spirit. He is with us
‘ alway, even unto the end of the world ’ (Mt 2820

),

but it is through the Comforter that He comes to
us (Jn 1614 ). Perhaps, therefore, before the Mace-
donian controversy arose, it seemed immaterial to
some of the early Fathers whether they prayed for
the Word or for the Spirit to come. It is probable
that Athanasius’s invocation prayed for the descent
of the Word (above, 5); this was perhaps an
Alexandrian peculiarity (for Origen see 3). After
Sarapion the invocation of the Word disappears,
though, as Swete remarks (Holy Spirit in the
Ancient Church, London, 1912, p. 292), ‘ the thought
of the Logos descending on the elements was not
altogether abandoned’ (see passage in Eutychius
given above, 5). But, while we find the same
thought in the Cappadocian Fathers (above, 5),
whose literary affinities were Alexandrian, there is

no evidence of a Logos-invocation in Cappadocia.
Srawley (op. nit. p. 126) regards it as practically
certain that the Holy Spirit was named in the
invocation of that Church.
The most eminent example of the omission of

the mention (or, at least, direct mention) of the
Holy Ghost is the Roman liturgy. Neither the
Quam oblationem nor the later prayer for the
Divine intervention (Supra quae and Suppliccs te)

mentions the Holy Ghost ; the latter asks that the
1 It had been suggested by the present writer (Test, of our

Lord, p. 167) that this curious Anaphora was a connecting link

between the Testament and the modern Abyssinian liturgy.

But E. Bishop (JThSt xii. [1011] p. 399) gives reasons tor think-
ing that it is rather a version of the Testament liturgy enriched
from the already existing Abyssinian rite.
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elements may be taken up by ‘the holy angel ’ 1

to the heavenly altar, as has already been described
(above, 6 ).

( 6 ) The implicit form is that found in the Ethiopic
Church Order (Brightman, p. 190) and the Verona
Fragments (ed. E. Hauler, Leipzig, 1900, p. 107)

:

* Send thy Holy Spirit on the oblation of this Church ; give it
together unto all them that partake [for] sanctification and
[ Per. Fray. better : all saints who partake] for fulfilling with
the Holy Ghost,' etc.

The liturgy used by St. Chrysostom at Antioch
was probably similar in this respect (see the first
two quotations from his writings given above, 5 ).

The Testament of our Lord is even less explicit in
its invocation

; the Holy Ghost is not directly
asked for, though He is named in the address to
the Holy Trinity, and only the blessing to the
communicants is explicitly mentioned (above, 7).

The Nestorian or East Syrian Lit. of Adai and,
Mari (above, 4) has an invocation of this implicit
form, though it has in addition a prayer for the
blessing and hallowing of the oblation :

‘ May thy Holy Spirit, O my Lord, come and rest upon this
oblation of thy servants, and may He bless and hallow it, and
may it be to us, O my Lord, for pardon,' etc. ,

(c) The explicit form is found already in the 4th
cent. ; Cyril of Jerusalem has it (above, 4 ), as also
have the Apost. Constitutions (viii. 12)

:

'We implore thee ... to send down upon this sacrifice thy
Holy Spirit . . . that He may show (a.jrofirji'ri -) this bread as the
body of thy Christ, and this cup as the blood of thy Christ, that
they who partake thereof may be strengthened in godliness,’
etc.

Similar explicit invocations are found in the
Abyssinian Anaphora of our Lord (above, 7 ), in the
Egyptian Anaphora described in the Sahidic Fccles.
Canons, § 66 (Brightman, p. 462), and in all the
Great Liturgies (except Adai and Mari) if they
have an express invocation of the Holy Ghost at
all. Sarapion also has an explicit invocation,
though it does not invoke the Holy Ghost.

It seems clear from the evidence here detailed
that the implicit type of invocation is somewhat
older than the explicit ; and, indeed, it would be
almost impossible for the former to be evolved out
of the latter.

9. Interpretation of the evidence.—If we ap-
proach the evidence without any theory as to what
are the words or the moment of the Eucharistic
consecration—and to deal with evidence after we
have made our theories is a fatal mistake—we shall
be impressed by the fact that, however much
different ages and different countries may have
used divergent details in their Eucharistic worship,
the general scheme of the service was one and
the same throughout Christian antiquity. The
Eucharist, at least from the 2nd cent., was conse-
crated by a prayer, whether the prayer asked for

the Holy Ghost, or for the Word, or for neither
explicitly. But how are we to regard the invocation
of the Holy Ghost ? It would appear that before
the rise of the Macedonian controversy about the
Holy Spirit, the Third Person was not even in the
East always mentioned in the Eucharistic Epi-
clesis. Indeed (now that the Pfaffian fragments
of Iremeus have been dismissed as modem forgeries

[Harnack, TU v. 3]), there is no certain evidence of

the Holy Spirit being mentioned in the invocations
before the 4th cent. ; the evidence is only conse-
quential, and E. Bishop (App. to Connolly’s Lit.

ffom. of Narsai, p. 136 ff.) even treats the kind of
Epiclesis which became universal in the East and
common in the West (see the Gallican and African
evidence, above, 5 , 6 ) as an invention of the 4th
century. He rightly calls attention to the fact

that, in combating the Pneumatomachi, the Ortho-
1 An attractive theory identifies the angel with the Holy

Spirit (see de Puniet, op. cit. p. 303) ; but the de Sacramenlis
has the plural ‘angels.’

2 Cf. Basil’s use of ii-aitifis, above, 5. For other parallels see

Srawdey, p. 105 n.

dox did not appeal to the work of the Holy Ghost
in consecrating the Eucharist, while they did ap-
peal to His work in baptism. But the argument
from silence here, as so often, is precarious ; for at
the very time when the controversy arose, and
when it is said that the silence of the Orthodox
shows that they were not in the habit of using an
Epiclesis of the Holy Ghost at the Eucharist, we
find Cyril of Jerusalem (a.d. 34S) and the liturgies
of the Ethiopic Church Order and of the Verona
Fragments (which, or their common original, must
almost certainly he dated about then) attesting its

use, and (what is important) betraying absolutely
no idea that it was a novelty. It will be remem-
bered that Cyril and Sarapion were contemporaries.
Is it possible to explain the extraordinarily wide-
spread—almost universal—use of the custom from
that time forward, without a protest from any one,
in most diverse countries, if it were an invention
of that period ? Is it not much more probable that
the prayer for the Holy Ghost goes hack to a much
more remote time, although it was not the only
form in use ? It would seem that in this matter,
as in others, the rise of heresy had indirectly a
beneficial result ; it forced the Church to think
mors clearly about the work of the Third Person.
In the invocation of the Holy Ghost we have an
instance of the experience of Christianity, after
various trials, showing what were the forms most
suitable for liturgical use.

Again, if we start with no pre-conceived theory,
there seems to be no reason why the invocation
should always be in the same place, or why there
should not be more than one invocation in the same
service. The Egyptian rite has a sort of invocation
before the Narrative of the Last Supper, or even
in the preliminary service, and a fuller one after
the Narrative (see above, 6). The Iloman rite

has the same feature. But there is no reason
for denying that both prayers are, in their own
way, invocations. No doubt, if we start with a
theory that the consecration takes place at a
particular moment, as when it is said that at the
word ‘ meum ’ in the phrase ’ Hoc est enim corpus
meum,’ the bread is transubstantiated

,

1 then we
shall be obliged by the theory to hold that the
Supra quae and the Supplices te in the Roman rite

are merely petitions for a blessing on the com-
municants ; but this is a very difficult position.

It is, indeed, common ground that almost all known
liturgies have, at the place where these prayers
occur, a petition for the communicants ; the
Epiclesis states this as the reason for its petition
for Divine intervention. But that is a very different
thing from saying that the Roman prayers in
question were designed by their author merely to
pray for this blessing, and that the consecration
was conceived as having already taken place.

Several considerations make such a supposition
improbable. In the de Sacramentis (iv. 6 ), where
these prayers are first found, there is no prayer for

a blessing on the communicants. And, if the
prayers have only this meaning, why should the
elements already consecrated be taken up by
the angel to the heavenly altar ? What would be
the significance of the reference to the offerings of

Abel and Melehizedek and the rest? Further, if

a prayer for a blessing is all that is meant, it is

unnecessary, as such a prayer already occurs in the

Quarn oblationem (‘ nobis fiat ’). And the difference

of nomenclature shows that these prayers were
regarded as completing the consecration. After
the narrative of the Institution the oblation is

called bread (in the Unde et memores)-, but after
1 The theory that, in the Roman rite, by the time the Words

of our Lord have been uttered the consecration is complete is

not quite the same thing as this, inasmuch as it does not bind
the holder of it to the idea that the consecration is effected only
by a declaratory formula.
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the Supplices te it is always called the body and
blood of onr Lord

—

e.g., at the commixture (ef.

Duchesne, p. 182). It appears, therefore, that the
interpretation of writers of the school of Duchesne
takes a view of the case which is more in accord-
ance with the facts, namely, that the Supra quae
and Supplices te exactly correspond to the Epiclesis

after the Narrative of the Last Supper which is

found in the Eastern and usually in the Galliean
liturgies, and are intended to be at least a part of
the words of consecration.
The devout Christian need not ask too parti-

cularly, nor can he expect to know, at what
moment God consecrates the elements ; it is enough
for him to be assured that, when all has been said,

the consecration has been completed.
io. Invocation at baptism and confirmation.

—

The prayer for the gifts of the Holy Ghost is also
in some early authorities called an Epiclesis. The
bishop, in normal cases, 'was present at the admini-
stration of baptism, though he did not usually
himself baptize ; and directly after the immersion
the newly- baptized were brought to him, and he
prayed for them (either before or at the laying on
of hands) that the Holy Ghost might be given to
them (cf. Ac 815- 17

). Tertullian, who mentions the
laying on of hands as an act distinct from the
anointing, says

:

‘Having coma out of the laver, we are anointed with the
blessed unction. . . . After that, a hand is imposed, calling on
(advocans) and inviting the Holy Spirit by a benediction ’ (de
Bupt. 7 1.).

In the Verona Fragments (ed. Hauler, p. Ill)

the bishop, after the newly-baptized have been
anointed by a presbyter and clothed and brought
into the church, lays hands (or a hand) on them
and ‘ invokes ’

; the prayer is given. In the
Testament of our Lord the same thing is found

;

the prayer is expressly called ‘ the invocation of
the Holy Ghost ’ which the bishop ‘ says and invokes
over them’ (ii. 9). In other Church Orders a
similar prayer is given, but it is not expressly called
an invocation. It may perhaps be added that in
the Gnostic Acts of Thomas there is an invocation
of Christ and of the Holy Spirit before the baptism,
at the anointing (ed. Bonnet, p. 68 ; Ante-Nic. Chr.
Lib. xvi. 404).

The invocation after the immersion has no connexion with
the invoking of the Divine name at the immersion, of which we
read in Justin (Apol

.

i. 61 :
* the name of God, the Father of all,

the Lord, is named upon him ') and in the Apost. Corut. (in. 16 :

* naming the Epiclesis of Father and Son and Holy Ghost, thou
shalt baptize them in water ’), for these refer only to the words
used in baptizing. The same may be said of the allusions in
Ac 15 17 (from Am 912) and Ja 27 (‘the honourable name which
was invoked [€7ti#cA.->j0cv] upon you ’

; cf. Xu 6>27
).
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INVOCATION (Roman).—It was believed by
the Romans that, if a prayer was to be truly effec-

tive, it must be directed specially to the deity
within whose sphere of power its fulfilment lay.

and that this deity must he invoked by his right
name ; so Amobius, iii. 43 :

* Usque adeo res exigit propriatim deo3 scire nec ambigere nec
dubitare de unius cuiusque vi nominis, ne si alienis ntibus et

appellationibus fuerint invocati, et aures habeant structas et
piaculis nos teneant inexplicabiiibus obligatos/

To know the right name of the competent deity
was to possess a real power of compulsion over him
(cf. A. Dieterich, Eine Mithrasliturgie'1, Leipzig,

1910, p. 1 10 f
. ) ; hence the names of the specific

tutelary deities of Rome were kept secret, in order
that they might not he used for evil ends by the
enemies of the State (Serv. /F.n. ii. 351 :

‘ iure pon-
tificum cautum est ne suis nominibus dei Romani
appellarentur, ne exaugurari possent ’

; cf . Georg.
i. 498 ; Plin. HN xxviii. 18 ; Macr. Sat. iii. 9.

3). This explains also why it was regarded as of

the utmost importance to invoke the gods in the
proper form, and why every precaution was taken
to avoid mistakes. If a suppliant was in doubt as
to the right name of the deity he desired to address,

he either uttered a variety of names for the deity
to choose from (so Hor. Sat. ii. 6. 20 :

‘ Matutine
pater seu lane libentius audis’) or added some
such formula as ‘ sive quo alio nomine fas est nomi-
nare’ (Macr. Sat. iii. 9. 10; ef. Serv. JEn. ii. 351

;

Apul. Metam. xi. 2 ; CJL xi. 1823) or ‘ quisquis es’

(e.g., Vcrg. JEn. iv. 577, and the note of Servius :

‘“quisquis es” secundum pontificum morem, qui
sic precantur :

“ Iuppiter omnipotens vel quo alio

te nomine appellari volueris”’; cf. E. Norden,
Agnostos Theos, Berlin and Leipzig, 1913, p. 144 f.).

If, however, the suppliant did not know which
deity was concerned with the matter in hand, a
variety of expedients was open to him. He might
omit the divine name altogether, and substitute for

it a phrase like ‘ Genio urbis Romae sive mas sive

femina ’ (Serv. AEn. ii. 351 ; cf. Macr. Sat. iii. 8. 3 ;

Plut. Qucest. Bom. 61) or ‘sive deo sive de® in

cuius tutela hie Incus locusve est ’ (so among the
Arval Brothers [OIL vi. 2099, ii. 3 ; cf. G. Heuzen,
ActafratrumArvalium, Berlin, 1874, pp. 144-146])—a aubitationis except io (Arnob. iii. 8; cf. Cell.
ii. 28. 2f.), of which we have numerous instances
in extant formul® of prayer alike in literature
(Cato, de Agric. 139; Macr. Sat. iii. 9. 7) and in
inscriptions on altars (CIL vi. 110 = 30701, 111 ;

Ephemeris Epigraphica, v. 1043, ix. 608) ; on these
cf. C. Pascal, in Bull, archeol. covnun. xxii. [1894]
188 ff. = Studi di antichita, e mitologia, Milan,
1896, p. 85 ff. In many cases, however, the wor-
shipper simply applied a new name to the deity.
It is certain that many of the recognized Roman
deities derived their origin from the practice of
invoking as divine things lying close at hand [e.g.,

ianus, ‘the door,’ vesta, ‘the hearth’), or of using
the names of the evils which the prayer was de-
signed to avert [e.g., febris, ‘ fever, robigus, ‘ mil-
dew on grain’), or of the virtues and conditions
prayed for (e.g., fides, ‘fidelity,’ concordia, ‘agree-
ment’) as the names of divine beings. In such
cases it was of importance to define clearly the
conception of the higher power thus invoked, and
to express its connotation fully. Hence the gods
frequently received double names, meant to indi-

cate their character from two contrasted points of

view, as, e.g., Anna Perenna, who could grant a
favourable year’s beginning (annare ) and year’s
end (perannare ) ; Genita Mana, who presided over
birth and death ; Patulcius Clusivius, the god of

the opening and shutting of doors or gates, etc.

Again, the suppliant might break up the action for

which he sought divine aid into its several com-
ponent elements, and frame for each of these an
appropriate divine name. Thus, while in the

sacrum Ceriale the flamen offered the sacrifice to
the goddesses Tellus and Ceres, he gave definite

expression to what he asked of them by invoking
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twelve names which covered the husbandman’s
work from the first ploughing to the delivery of
the grain from the granary, viz. Vervaetor, Reda-
rator, Imporcitor, Insitor, Obarator, Occator, Sar-
ritor, Subruneinator, Messor, Convector, Conditor,
Promitor (Serv. Georg, i. 21), and, similarly, the
Arval Brothers, by way of expiating the acts of
bringing down, cutting, and burning a fig-tree that
had grown on the roof of their temple, offered sacri-

fice to three newly created deities, viz. Deferunda,
Commolenda, and”Addenda, while on another occa-
sion of the same kind they sacrificed to Coinquenda
and Addenda (Henzen, op. cit. 147 f.). In the case
of gods whose range of power was very wide, it was
necessary to specify the particular matter in which
their help was required

; and from this arose the
practice of dividing the personality of certain deities

and investing the component elements with distinct
epithets, of which quite a number might appear to-

gether in a single prayer. Thus, e.g., the Arval
Brothers, in the vow which they made for the tri-

umphant return of Trajan from the Dacian cam-
paign in A.D. 101 (CIL vi. 2074, i. 25 ft'.), invoked
not only Juppiter Optimus Maximus and Mars
Pater, but also Juppiter Victor and Mars Victor.
In the case of so multiform a deity as Fortuna, the
suppliant was above all concerned to direct his

prayer to the proper quarter, so that, if, e.g., he
prayed for the favourable issue of a battle, he ap-
pealed to ‘Fortuna liuiusce diei ,’i.e. the particular
Fortuna in whose hands lay the destiny of the day
of battle (Wissowa, liel. und Kult. der Romer -,

Munich, 1912, p. 262). Great care was also taken
that no divine power who had a right to be invoked
should be passed over. Hence, after all the deities

specially concerned had been duly invoked in a
prayer, it was customary to add a ‘ generalis invo-

catio’ which should include all the others

:

‘Post specialem invocationem transit ad generalitatem, ne
quod nunien praetereat, more pontidcum, per quos ritu veteri

in omnibus saoris post speciales deos, quos ad ipsum sacrum
quod fiebat necesse erat invooari, generaiiter omnia numina
invocabantur

'
(Serv. Georg, i. 21 ; cf. .fin. viii. 103, Georg, i. 10).

This practice finds parallels in Greek prayers (cf.

0. Crusius, Untersuch ungen zu den Mimiamben dcs
Herondas, Leipzig, 1893, p. 80***

; R. Wiinsch, in

ARW vii. [1904] 100).

In forms of prayer that have come down to us,

accordingly, the group of deities addressed is very
frequently rounded oft' with some such formula as
‘ di deaeque omnes,’ or, more definitely, ‘ di omnes
coelestes vosqne terrestres vosque inferni’ (Livy,
1. 32. 10), or ‘ di novensiles, di indigetes, di quibus
est potestas nostrorum hostiumque ’ (ib. viii. 9. 6).

With this custom is connected the requirement
that in every prayer, no matter to what god it

was addressed, Janus and Juppiter should be in-

voked first of all (Macr. Sat. i. 16. 25; cf. Cato,
de Agric. 141 [see also 134] :

‘ Ianum Iovem vino
praefamino’), and that the series of gods invoked
should always begin with Janus and end with
Vesta (Cic. de Nat. Dear. ii. 67, and other passages,

as cited by Wissowa, op. cit. 103).
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IONIC PHILOSOPHY.—The schools of phil-

osophy that arose in Ionia, on the coast of Asia
Minor, and among the adjacent islands, during the

6th cent. B.C., are above all remarkable for their

originality and vigour. With them begins the

great march of Greek philosophy, and even their

fragments are stimulating to this day. It is hard

to fix precisely the limits of the term ‘Ionic.’ In

so active a period of thought, systems gave birth

to other systems with astonishing rapidity, and
Xenophanes, Heraclitus, Pythagoras, and Anaxa-
oras, all of them bred in Ionia, were deeply in-

uenced by the speculations around them. All
historians would agree, however, that Thales,
Anaximander, and Anaximenes, the earliest in
time, form to some extent a class apart, and most
would confine the distinctive name to these three
and their immediate disciples. But Xenophanes
seems to come nearer to them than to their great
successors, and we may include him here, especially
as he gives particular expression to the religious
side of their views. Dominant in the four is the
recognition of matter, motion, and physical causa-
tion

—

i.e. of objects extended in space, and orderly
movements and changes in space—as being them-
selves manifestations of the Absolute Reality.
There is a marked aversion to earlier anthropo-
morphic ideas, and to all such mythology as that
in which a storm at sea would be explained simply
as due to the incalculable wrath of a Poseidon.
At the same time this ‘matter’ with which our
philosophers are concerned does not appear to be
conceived as anything apart from spirit. They
shrink from imagining it in terms of mere mechan-
ism, but do not ask themselves the precise distinc-

tion between mechanism and spirit, or the precise
connexion between them— questions, certainly,

that no one has answered yet. But, with the
possible exception of Xenophanes, these early
thinkers do not even raise such questions, at least
not expressly : in Hegelian language, they do not
ask how far space can be taken as an adequate
manifestation of the Absolute ; they are absorbed
rather in the simple feeling that it is a manifesta-
tion. They feel that things do happen in the way
of mechanical and physical ‘ causation,’ one event
in space and time being followed by another as its

necessary ‘effect’; that a cloud, e.g., is formed
and will be formed by an exhalation from the sea,

not by the god choosing to send his messenger
wrapped in a magic veil. At the same time, they
insist that these physical processes are, in some
rofound sense which they do not determine,
ound up wdth life, mind, and divinity. Thus

they have been called ‘hylozoists’ ( OX 7
?
= ‘ matter,’

$or/i= ‘ life’), since they assert a union, though an
undefined union, between the two ; or, rather,

they do not assert it, they assume it, for they have
hardly reached the stage of distinguishing the two
as two. Aristotle sees the danger of this inde-

finiteness, one result of which was to make ex-
tended things and movements in space as such
appear to be the sole causes of all that existed,

including the movements themselves and the glory
and beauty of the universe ( Met. A 3, 983b 6-984b

20).

But no criticism can do justice to these pioneers

that does not recognize the immense service done
to thought by initiating research into the pro-

perties of space and the physical qualities of

things, and connecting with this, rather than with
mere mythological fancies, the search for the ab-

solute truth about the universe and God. Science

and mathematics are not in themselves metaphysics
and theology, but there will never be a great meta-
physic that does not take account of them, and
uever a great theology that does not take account
of metaphysic.

1 . Thales.— It is significant that Thales, the
first of these thinkers, is said to have brought
the elements of geometry to Greece, having studied

the science in Egypt and made discoveries of his

own (Ritter-Preller, Hist. Phil. Grcecoe, 9 E and
reff. there). But how far it was a true deductive

science and not a mere collection of rules learnt

empirically, it is difficult to say. Our direct in-

formation for Egypt is derived from a documeut
written, probably about 1500 B.C., by the priest
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Aalimes (on the Rhind papyrus now in the British

Museum). Mathematicians who have studied this

tieatise state that it refers to a rule for ‘deter-

mining tin "if 1 f certain angles

’

(see VV. ]'. :
‘ .<

. Mathematics,
London, ">. •> i. . :

!-y are not sure

whether this rule could not have been discovered

by mere observation of special instances, without
the general reason being known. On the other

hand, the Greek Democritus, writing in the 5th

cent. B.C., and boasting of his proficiency in mathe-
matics, asserts that he has not found himself sur-

passed even by the Egyptians in the construction
of diagrams * accompanied by demonstration ’

(
yera

airoSe^ios [Ritter-Preller, 188]). This at once sug-
gests that, though by that time the Greeks had
outstripped the Egyptians, they recognized that
demonstration and deduction were present from
the first in the foreign teaching. This agrees with
Aristotle’s remark that mathematics arose first in

Egypt, because there the priests had leisure, and
leisure is necessary for all the liberal studies that
go beyond utility (Met. A 1, 981b 20). Thus it

seems quite possible that Proelus had good founda-
tion for his opinion that there was a true ‘general’
element in the mathematics of Thales, i.e. a true
element of deduction (Proelus, in Euclid. 19
[Ritter-Preller, 9 E]). Proelus is writing c. a.d.

450, but he quotes Eudemus (c. 325 B.C.), who un-
doubtedly thought that Thales must have grasped
the general principle that a triangle is determined
when the base and the angles at the base are
given; for otherwise, Eudemus held, he could not
have measured the distances of ships at sea, as he
is said to have done (his base, apparently, ‘ being
a tower, and the base angles being obtained by
observation’ [Ball, p. 14; Proelus, p. 352. 14]).

Thus we may see in Thales the first beginnings
of that insight into the real importance of mathe-
matics both for science and for metaphysics which
so deeply influenced Greek thought, from the time
when the Pythagoreans believed that the very
essence of all things was to be found in number
down to the days of Archimedes.
Herodotus tells us (i. 74) that Thales foretold

the eclipse of the sun which took place in the
sixth year of the war between the Lydians and
the Medes. Incidentally this gives us a date for

Thales’ life, since astronomers calculate that an
eclipse was visible in Asia Minor on May 28, 585
B.c. (Ritter-Preller, 86). We cannot suppose,
without authority, that Thales had discovered
the true cause of eclipses, but we know from
Assyrian records that the Babylonians watched
for eclipses at fixed dates (Burnet, Early Grech
Phil." p. 42). Thales may have had access to this
knowledge in his travels, possibly at the court of
Croesus, king of Lydia (Herod, i. 29). In any case
we can understand how such knowledge, coupled
with his mathematical studies, would stimulate
his search after one universal physical cause for
all the changes in the world. This, he held, was
water. Aristotle, our nearest authority, suggests
that he was led to this view by observing that the
seed of all living things is moist, and also the
nutriment of all things, ‘ and that heat itself is

generated from the moist and kept alive by it
’

(Met. A 3, 983b
18). It is not clear whether the

last passage refers to animal heat alone, as the
context certainly suggests, or, as later writers
thought, to the belief that the fire of the sun and
the stars was fed by exhalation (Ritter-Preller,
12 ; Pint. Plac. Phil. i. 3 ; Diels, Doxographi, p.
276). It is quite possible that Thales had both in
mind. Aristotle also states (de Ccelo, ii. 13, 294“ 28)
that he believed the earth to float on water, as a
piece of wood might float. This recalls the Semitic
belief of the waters under the firmament.

How exactly Thales conceived the ordered uni-
verse to be evolved from this fundamental water
is quite unknown to us. Diog. Laert. states (i.

22) that, according to some authorities, he left

nothing written, and certainly no writings of his
have come down to us. Aristotle, whenever he
refers to his doctrines, speaks of them in a tone
of conjecture. From a passage in the Physics,
however (i. 4 in it. 187“ 12), where Aristotle is deal-

ing with those early thinkers who assumed one
definite substance underlying ail the forms that
we see, it may be inferred that Thales believed in

a process of rarefaction and condensation. Still,

this is only an inference, and Simplicius seems to
have held that Theophrastus (the pupil of Aris-
totle) considered Anaximenes the first to state
such a theory (Ritter-Preller, 266 ; Diels, p. 164-).

Perhaps Anaximenes was the first to state it fully.

Of greater interest is Aristotle’s remark that
Thales is reputed to have said that the magnet
had a soul, because it could make iron move (de
Anima, i. 2, 405“ 19 [Ritter-Preller, 13a]). As
Aristotle saw, this suggests that Thales was not
satisfied with mechanism as providing an ultimate
explanation for the cause of movement, and held
that in some fashion (cf. Plat. Laws, x. 899B : ott-q

re sal oras) soul must be that cause, and must be
present throughout the universe (de Anima, 411“ 7).

This feeling, Aristotle thinks, may be the source
of the saying ascribed to him that ‘ all things were
full of gods’ (ib. ; also ascribed to Heraclitus
[Ritter-Preller, 46d ; Diog. Laert. ix. 7]).

It is plain, however, from Aristotle’s criticisms,

both here and in Met. A 3, that Thales did not
attempt to work out any relation between soul
and matter, or even definitely to state the two as
distinct, if interconnected, principles. Hence we
cannot trust a later writer, such as Stobreus, who
attributes to him a fully-formed doctrine about
the ‘mind of the world’ being God (Eel. i. 56
[Ritter-Preller, 14; Diels, p. 301]).

Like all thinkers of Greece in the great period,
Thales showed a deep interest in matters of State.
He was classed with Solon among the Seven Sages
(Diog. Laert. i. 42), and Herodotus recognizes the
wisdom of the advice that he gave the Ionians, in
view of their danger from Persia, to form a united
confederation among themselves (i. 170). He was
certainly a citizen of Miletus, and, according to
Herodotus

(
loc . cit.), of Phoenician extraction, but

the latter statement seems far from certain (see
Burnet, p. 39 If.).

2 . Anaximander. — Anaximander, also a Mil-
esian, and probably a pupil of Thales (Ritter-
Preller, 15), astonishes us by the boldness and
subtlety of his speculations. According to Aris-
totle, and also, apparently, to a tradition preserved
in Simplicius (Arist. Met. A 2, 1069b 18 ;

Simpl.
Phys. 24, 26 [Ritter-Preller, 16, 26]), he struck out
the idea of one primitive substance, infinite in
extent, but otherwise undetermined in character,
something that w'as thus none of the things we
know, but something that was capable of becom-
ing all things and manifesting all qualities. That
the primitive substance was thus conceived as
indeterminate has been disputed (see Burnet, p.
57 ff.), chiefly on the ground that Aristotle may
have read into his predecessor an approximation
to his own theory of matter as something that is

essentially potentiality, i.e. something with the
power of receiving form and character, though not
of generating it by its own force alone. But there
is no real reason why Aristotle should have mis-

represented his forerunner, whose book was in

existence at the time, and, moreover, we muse
account for the tradition in Simplicius. If we
accept Aristotle’s account, we have a significant

connexion between Anaximander and Heraclitus,
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who found the very life of the world to lie in the
incessant process of change, everything coming to
be something which as yet it was not. it must
be admitted, however, that the word iveLpov (which
Anaximander uses to describe his substance) is

not conclusive, meaning simply ‘ limitless ’
; and,

though this certainly may imply ‘indefinite in
character’ as well as ‘infinite in extent,’ we
cannot be positive that it does. So far as we can
follow Anaximander’s development of his theory,
we seem to notice, as with Thales, an uncritical
union of mechanical and spiritual conceptions,
vaguely grasped. This ‘ infinite-indefinite ’ is said
to ‘ surround all things and govern all things,’ to
be divine, deathless, and indestructible (Arist.
Phys. iii. 4, 203b

7 [Ritter - Preller, 17]). But,
when we come to ask how this divine government
brings the diversified world into being, we only
learn that in some fashion the opposites are sepa-
rated out from the primitive source (Arist. Phys.
i. 4, 1871 12 [Ritter-Preller, 16c]). Now, this kind
of statement can be taken in two ways, as Aris-
totle seems to suggest with regard to the later
theory of Anaxagoras, who conceived a primi-
tive state in which all physical substances were
somehow mingled together so as to be indistin-
guishable, a conception which has interesting
points of likeness to Anaximander’s (Met. A 8 ,

989* _/?«..-9S9b init.). It is open to us to imagine
‘ the opposites’

—

e.g., the hot element and the cold
—as already there actually, fully developed, but
divided into such small amounts that we do not
perceive their presence. In this case the primitive
substance is not really undefined in all its parts,
and we must admit so much inconsistency in the
theory. It then becomes natural to assume the
‘separating out’ as a merely mechanical process
due to the sifting action of a perpetual motion,
without any intrinsic qualitative change. Such
an interpretation for Anaximander is suggested
by a passage in Simplicius

:

ovk aAAouo/ievov row <noi\etov ttjv yevctriv ttolcl, oAA’ atroKpivo-

Hfvojv tujv ivavrimv fitd tjjs atSiov Kivrjircaiy (Phys

.

24, 13 D
[Ritter-Preller, 16]).

Or else—and this other interpretation seems
more in harmony with the general drift both of
Anaximander and of Anaxagoras—the primitive
quality of the substance is throughout indeter-
minate, possessing no special characteristic any-
where at all : and then we are almost driven to seek
some further cause, other than the substance itself

and other than motion, to account for the growth
of the various definite characters that do appear
(cf. Theophr. ap. Simplicius, 154. 24 D, 27. 17 D
[Ritter-Preller, 16c ; Diels, p. 479]). Now, Anaxa-
goras, whatever his view of the process in detail,

did definitely assert that mind (voSs) was the ulti-

mate cause of this ordered variety—a step for which
Aristotle puts him far in advance of his predecessors
(Met. A 3, 984b 11-18). This step Anaximander
certainly did not take, but the affinity between the
two systems is real : each assumes a primitive

matter that is unformed, either relatively or abso-
lutely, possessing no characteristics that are dis-

cernible, but capable of changing, under the
influence of something, into the ordered world
which we know. Anaxagoras names that some-
thing, Anaximander does not, and perhaps he has
a still nearer affinity to a modern such as Tyndall,
who spoke of matter as endowed with ‘ the promise
and potency of all life,’ and left the subject there.

Or it might not be fanciful to say that he conceives

the world in the beginning as without form and
void, and, though he thinks of the spirit of God as
brooding on the face of the waters, he will not say
so definitely.

Simplicius adds another important point, illus-

trated by a direct quotation (Ritter-Preller, 16).

The generation of the various elements, as we
know them, is followed by their dissolution into
the primitive substance, and this re-absorption is

felt to be right and seemly (vara t6 xpeuv)

:

1 At the appointed time the}’ make reparation and satisfaction to
one another for their injustice ’ (Burnet’s tr., slightly altered).

Thus Anaximander seems to hold that the
diversity and multiplicity of the world depend on a
struggle of opposites (e.g., of warmth against cold,
of wet against dry), and that the definite emerg-
ence of one element is a wrong done to the other.
Heraclitus carries on this idea of struggle, but
rejoices in it and justifies it. Anaximander held
also, it would appear, that this double process of
generation and destruction was repeated inces-
santly : ‘ generation could never fail,’ for the
infinite fountain was always there (Arist. Phys.
iii. 8 , 20Sa 8 [Ritter-Preller, 16a]). Thus Anaxi-
mander may really have reached the idea, which
later writers say he held, of innumerable uni-
verses, rising and passing away for ever (Ritter-
Preller, 21 ). It is not clear whether they think
he imagined many universes in existence at the
same time, or meant that they followed singly,
one after the other. But the latter is suggested
by the coherent system which he conceived for the
present universe, comprising all we know, earth
and sun and stars, in one complete whole. He
came very near to realizing that the earth was a
globe : he conceived it, apparently, as shaped like

a stumpy cylinder, with a convex lid, in dimensions
three times as broad as it was deep, swinging free
in the centre of the universe, and surrounded by
hollow rings of compressed air (or vapour) which
contained the fire of the different heavenly bodies,
the rings with apertures in them through which
the fire showed (Ritter-Preller, 19, 20 ; Burnet,

pp. 70, 71). His biological speculations were
equally bold, and in many ways acute. He an-
ticipated the modem theory of hereditary con-
nexion between all animals by his suggestions that
the earliest living creatures were of the nature of

fishes, and that man was developed from these,

supporting his view by the sound observation that
man now requires a longer period of nurture than
any other creature, and considering that it was hard
to imagine how he could have survived from the first

if this had been always so (Ritter-Preller, 22).

3. Anaximenes. —Anaximenes, his successor,

also a Milesian (ib. 23, 26), was a man of much
tamer intellect. He fell back to the old idea of
the earth as a flat disk, and to the simpler, clearer,

but less profound and fruitful, conception of the
primitive substance as one of the recognizable
elements. This was air, infinite in extent, but
definite in quality. Rarefied, air became fire

;

condensed, it appeared successively as wind, cloud,

water, earth, and stones. Motion existed from all

eternity and was the cause of change, but no
explanation of motion itself was given (ib. 24, 26,

28). Soul, he said in so many words, was air :

'Just as our soul, being air, holds us together, so do breath
and air encompass the whole world’ (tr. Burnet, p. 77 ; Ritter-
Preller, 24).

We cannot say, however, whether he meant that
the air encompassing the universe was conscious,

as it is in man ; he is said to have thought it

‘ divine ’ (Ritter-Preller, 28a), nor need we doubt
that he did ; but he is unlikely to have formulated
the conception of divinity any more precisely than
his predecessors. There is lit tle new in his thought,

but he too has a claim to what Hegel regards as

the great merit of these thinkers—that they were
the first to announce that the bewildering variety

of the world could be explained as the manifesta-
tion of one principle, a principle that was in-

destructible (Gesch. der Phil., i. ‘ Griech. Phil.’

A 1 [Thales], p. 203). The theory of Anaximenes
was revived a century later by Diogenes of Apol-
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Ionia, whose system, however, shows the mark
of other influences (Zeller, Pre-Soeratic Phil.,

i. 280 tt'.).

4. Xenophanes. — In Xenophanes the mental
enthusiasm of the time seems to blaze out into a
sane and splendid religious fervour. The best

introduction to him is still the brief sentence of

Aristotle (3let. A, 986b 21), that Xenophanes was
the first to believe in the unity of all things (cf.

Plat. Soph. 242D :
‘ All that we call many is really

one,’ an Eleatic tenet derived 1 from Xenophanes’).
Not that Xenophanes made any clear statement,
or distinguished what was one in matter from what
was one in principle ;
* he simply looked up at the whole heaven and said the One
existed, and was God * (aAA’ ets t'ov oAov ovpav'ov diroj8Aei//a? to ev
eivat top 0e6v. Fora7ro/3Ae'jrc*Jvcf. Hipp. Ref. i. 1, airo^keiroiv

Trpos rbv ovpay6v : Diels, Dox.> p. 555).

We may compare the famous passage in Sext.
Emp. {ado. Phys. ix. 26 f.), which, no doubt,
refers to Aristotle’s opinion, telling how some
have thought that the first conception of the
providence of God came to man from the sight
of the starry’ heavens :

* The men who first looked up at the sky (ol trpuTov eU ovpavbv
dva/SAetyavrev) and gazed at the sun running his course from his
rising to his setting, and watched the ordered dances of the
stars, these men set themselves to discover the creator of so
glorious a harmony, believing that it could not have arisen by
chance, but through a mightier and immortal power, and that
this power was God/

Xenophanes made no clear statement (ovdh
SieaaifyqvLaev), says Aristotle, cutting to the root of
the matter in his trenchant way ; as with Xeno-
phanes’ predecessors, so with himself, we are
unable to discover any articulated theory of the
relation between space and spirit, either in the
universe or in man. But his fragments are in-

stinct with the sense that these two conceptions
are of ultimate importance, and must somehow be
brought together. How to bring them together he
does not know

; one is tempted to say that he
simply claps them together, but he has got hold of

what neither philosophy nor religion must ever let

go again. He will have nothing of the old anthro-
pomorphic fancies by which the real grandeur and
mystery of the physical universe are juggled out
of sight

:

* What men call Iris is a cloud, coloured purple and scarlet

and green ’ (Ritter-Preller, 103).

But that does not make him write the rainbow
‘ in the dull catalogue of common things.’

If ‘ all things come from the earth and all things end in the
earth’ (tb

.

103a), and if we ourselves and all living things
are ‘horn from earth and water’ (103), yet also everything
that he sees leads him back ‘to the One’ (1016), everything is

somehow in the charge of ‘ one God, mightiest among gods and
men, not like mortals in shape or mind ’ (100). Not like them
in mind—but that does not imply that He is without mind, rather
He is the mind of which ours is but a faint reflex, He is voepdi-

Tepov 7}k voTjp.0.

:

‘more intelligent than intelligence’ (102a).
God’s thought embraces every thing, ‘ without effort He rules
all things by the thought of His mind’ (1086). There is a
striking enigmatic line, o^Aos 6p<£, ovAos voet, oSAos r
cucovei (ib. 102), which may be translated variously

: (1) ‘ He
is all eye, all ear, all thought ’ (Zeller, Murray)

; (2) ‘ The whole
sees, the whole hears, the whole thinks ’

; or (3) ‘ He sees all

over, thinks all over, and hears all over ’ (Burnet).

We ask ourselves whether Xenophanes meant:
( 1 ) that in the divine there was nothing hut sight
and hearing and the activity of thought ; or (2)

that every scrap of matter was somehow linked
up into a coherent system, which as a whole,
though not otherwise, was instinct with the
highest powers of perception and thought ; or (3)

that matter throughout the universe was somehow
conscious in every part. The second interpreta-
tion seems most in harmony with his conception
of ‘the One,’ but the third is supported by pas-
sages in the pseudo-Aristotelian treatise de Melissa,
Xenophane, Gorgia (Zenone ) (chs. 3, 4 ;

Ritter-
Preller, 108), and the line may express Xenophanes’
belief in the omnipresence of the divine. In any
case it is a good illustration at once of his sug-

vol. vn .—27

gestiveness and of his vagueness. The world con-
ceived as a physical whole is, in his view, somehow
a manifestation of one God whose influence is

present in every part, and who has the attributes
of reason and perception, but we do not understand
how it is such a manifestation. Does he conceive
it to stand to the mind of God as body to soul ?

Or is space the first appearance to us of something
which, in its ultimate nature, is free from the
limitations of space, as we know space? This
seems perhaps too subtle a theory for so early a
period, but there are accounts strongly suggesting
something of the kind. For instance, Simplicius,
on the authority of Theophrastus, the scholar of

Aristotle, says that Xenophanes conceived the
One, the Unity of all things that was God, as
neither limited nor limitless, neither at motion nor
at rest (off-re Treirepafffievov offre &ireipov, kt\. [Ritter-
Preller, 106«, in it. ]

;

cf. de 3/elisso, Xenophane,
Gorgia [ib. 109, 110], which may, however, only
be derived from Theophrastus). Again, some-
times Xenophanes is said to have described the
One as spherical in form and limited (ireirepaapivov

SI Kal utpaipodble [ib. 108, 1086]), and, on the other
hand, we hear that he spoke of ‘ the limitless roots
of the earth’ (Arist. de Ccelo, ii. 13, 2941 21 ; (tt

Hireipov avr-pv (pp^Ciadat
; Ritter-Preller, 1036)-—all

of which conflicting statements could he reconciled
if we did suppose him to have thought that God
could appear to us in one aspect as spatially
limited, in another as spatially unlimited, but
that in His ultimate nature He was something
that was above either (cf. Ritter’s interpretation
of ‘ the sphere ’ as the self-limited, neither limit-
less nor externally limited, quoted by Zeller, op.
cit. i. 548-). All this, how'ever, is very doubtful,
and perhaps we ought only to say that Xenophanes
may have used spatial images to describe his God
just because he was feeling after, but had not yet
grasped, a conception in which God could be known
to he as much the source of space as of mind and
spirit. Certainly the desire for a vast monotheism
which will somehow include both personality and
impersonality seems to underlie his vivid satires
on the current anthropomorphism of his day.
‘The Ethiopians make their gods black-haired and flat-nosed,

and the Thracians make theirs red-haired and blue-eyed'
(Ritter-Preller, 1006). ‘Yes, and if the beasts had hands and
could paint and carve, the horses would make their gods like
horses, and the oxen make theirs like oxen.’ ‘Men think the
gods are begotten as they are, and dress as they do, and look
and speak as they ’ {ib. 100).

His own God is unbegotten, uncreated, and
everlasting (ib. 98), infinitely beyond the reach of
the ‘ immoral ’ myths invented by the poets.

‘Homer and Hesiod have credited the gods with every shame,
thefts and adulteries and lies’ (ib. 99).

It is very probable, as Murray points out, that
the anthropomorphism of Homer is itself super-
imposed on an earlier, less personal, mythology
of nature, and Xenophanes might almost be said

to lead the reaction. Crude anthropomorphism
is full of dangers, and not the least arise when
symbols of the great generative forces in the
world are turned into tales about ‘a god of

enormous procreative power and innumerable
amours’ (Four Stages of Gr. Religion, London,
1912, ch. ii. p. 89). Not that Xenophanes shows
any wish to restore older mythologies, if such
there were, any more than he shows sympathy
for the transmigration fancies of the Pytha-
goreans. His way lies forward along the path
of sober thought and inquiry. He is aware of

our ignorance, and does not hope to dispel it

entirely.

‘No man has ever known, nor ever will know, the full truth

about the gods. Though he should utter it, yet he himself

cannotknow that it is true ’ (Ritter-Preller, 104).

But this does not involve, for Xenophanes, a
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sceptical despair ; the possibility of advance towards
knowledge still remains

:

‘The gods do not reveal all the truth at once; men must
search, and at length they find the better ’ (id. 1046).
The greater part of what we hear about his

physical speculation is neither well attested nor
of much interest. It was his revolt against a low
mythology, and his conception that all things
must somehow form a unity, that had the pro-
found and far-reaching results. There is much
in both Plato and Euripides that recalls his
attacks on the ‘Olympian’ creed, and there can
be little doubt that Parmenides, whose philosophy
centres in the conception of the One, is in the
direct line of succession from Xenophanes, who
thus forms the link between the Ionian and
Eleatic schools. Aristotle says in so many words
that Parmenides was reported to have been his
pupil (ib, 101), and it is quite possible that Xeno-
phanes, in his long years of wandering, came to
Elea in Italy, the city of Parmenides (ib. 97).
His own native city was Colophon in Lydia, but
it is natural to suppose that he left it when the
Mede appeared (ib. 95). The date given by Diog.
Laert. for his floruit is 01. lx. (=540-536 B.C.
(ib. 97]). Besides his religious writings we pos-
sess some charming fragments, half-lyrical, half-
didactic. A very lovable nature appears in them,
typically Greek in its union of sunny enjoyment
with self-control, and high above all luxury,
tyranny, and superstition. His picture of a
drinking-feast is characteristic : the clean floor
and the clean cups and the clean hands of the
guests, the flowers and the flower-scented wine
and the fresh cool water, the dance and the song
and the drinking, but such drinking that a man
needs no servant to help him home after it, the
feast itself beginning with prayer to the gods
‘for strength to do right,’ and ending with songs
that have no lies in them, no worn-out fancies
about gods and Titans and giants, and no bitter-
ness, no rancorous memories of party-strife (Bergk
and Hiller, Anthologia Lyrica, ‘Xenophanes,’ 1

and 2).
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F. M. STAWELL.
IRANIANS. — r. Iran, the modem name of

Persia, comes from the adjective seen in Avestan
airyana, used generally as an epithet of vacjah
(of uncertain meaning) to describe the land from
which the airya folk came ; its identification has
not been achieved. Airya, Old Pers. ariya (cf.

Gr. "Apioi ), is cognate with Skr. arya
; and it seems

to have been the name by which the undivided
Aryan people called themselves, a race of invaders
from Europe, 1 who, perhaps about the middle of

the 2nd millennium B.C., occupied Bactria and the
neighbouring country, and imposed their form of
Indo-European speech upon the inhabitants. This
admittedly speculative reading of the facts of a
dim pre-history seems to suit best the evidence
at present at our disposal. Whether the term
‘ Aryan ’ may be accurately used of a wider unity,
as in British popular phrase (cf. O. Schrader’s art.

Aryan [i.e. Indo-European] Religion, vol. i. p.
1 It should be noted, however, th»t S. Feist (Eultur,

Ausbreit-
ung und Ilerkun/t der Indogermancn, Berlin, 1913, p. 518 fT

)

is strongly inclined, in part on the evidence of the recently dis-

covered Tocharic language, to revert to tbe older view and' seek
the original home of the race in Asia, more specifically in Rus-
sian Turkestan. This is chronicled without suggesting that the
writer finds himself shaken by this novel and able argument

11 ff.) need not be discussed here ; for the purposes
of the present article the term will be restricted to
the Inao-Iranian branch of the family. The divi-
sion of the branch took place relatively late, the
ancestors of the Aryan Indians migrating into the
Panjab, where we find them in the Yedic period,
and leaving the Iranians in possession of the wide
belt of territory from Bactria to Media, down to
the frontiers of India. The linguistic tests of
Iranian as against Indian dialect are very simple,
the two groups lying closer together than any
other distinct languages in the Indo - European
family ; it is as close a connexion as that between
French and Italian. In Avestan and Old Persian,
for instance, Hindu is the name for India, answer-
ing to the Skr. Sindhu. This illustrates two char-
acteristic Iranian developments—-the prevocalic
change of s to h, and the loss of the original aspir-
ates. The application of a few phonetic laws en-
ables us to transform the oldest extant Sanskrit
into the corresponding Iranian of onr early texts,
and vice versa, with quite a small residuum of new
developments to be allowed for. Apart from some
linguistic complications, involving certain specula-
tions on pre-historic movements described in the
present writer’s ‘ Notes on Iranian Ethnography,’
our material enables us to reconstruct with con-
siderable fullness the cnltural conditions of the
Aryan people before the Indian trek. We restrict

ourselves here to matters affecting religion.

Our evidence is collected partly from the comparative treat-
ment of words, names, and ideas occurring in the older Indian
and Iranian literature, and partly from historical notices of
Iranian tribes found in ancient writers, of whom Herodotus is
the most important. It will be remembered that the term
1 Iranian ’ properly connotes a language only

;
and there is no

reason to presuppose racial affinity among the wild nomad
tribes who spoke, or may have spoken, an Iranian dialect. It is,

accordingly, unsafe to depend much upon customs or beliefs of
Massaget® or Scythians in framing our picture of proto-Iranian
religion. It is at least as probable that such traits may be
purely aboriginal.

2. Naturally the most certain elements in this
reconstruction are those which we can prove to
have been Aryan. The combination of Yedic evi-

dence with that of Herodotus, in his description of

the popular religion of Persia, presents us with a
system which agrees closely until that of the later

Avesta (excluding the later prose and the ritual

parts). Now these Avestan texts represent appar-
ently a counter-reformation, a relapse from the
too drastic reform of Zarathushtra into the old
Iranian nature-worship, conformed to Zarathush-
tra’s most emphatic tenets, hut mostly in phrase
alone, and compounding for its abandonment of
Zarathuslitra’s essential teaching by an apotheosis
of the prophet himself. In language and thought
alike we find the Kigveda closely paralleled by the
Yashts, and even more closely by the ‘ Giitha of
Seven Chapters’ (prose), which is actually com-
posed in the archaic dialect of Zarathushtra’s own
verse Gathas. So great is the difference in religious

standpoint, that, if we omitted one line (Ys. xlii. 2,

which offers adoration to Zarathushtra and Ahura
in a breath), we might plausibly argue total ignor-
ance of the reform. The religion resulting would
be practically identical with that of the Kigveda,
allowance being made for the small compass of the
Gatha. We should have to provide only for some
innovations like the cult of Indra on the Vedic
side, and that of Mazda and the Holy Immortals
(Amesha Spenta, now first collectively named

; see
art. Amesha Spentas) on the Iranian.

3. Leaving the reform of Zarathushtra and the
dualism of the Magi to he described in -pedal artt.,

we may delineate here the religion professed by the
Iranian people when Zarathushtra arose. Accord-
ing to Herodotus (i. 131), the Persians sacrificed on
mountain-tops to Zeus, ‘ calling the whole vault of
the sky Zeus.’ It is highly probable that the Greek
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traveller records the native name, *DiyauS, iden-

tical with Yedic Dyaus, Zeils, Dies(piter). 1 ‘ They
sacrifice also,’ he proceeds, ‘to Sun, Moon, Earth,
Fire, Water, and Winds.’ All six divinities belong
to the circle of the ‘ heavenly ones,’ Indo-European
*deivo$, whose name declares them of the company
of Dyeus, ‘ Heaven ’ or ‘ Sky.’ While the name of

their chief is not certainly found outside the South
Indo-European tribes, the general term is universal

in our speech area from India to the British Isles :

the ‘ heavenly ones ’ disputed with the ancestor
spirits the primacy in Indo-European religion. So
far, accordingly, we have set down only what the
Iranians still observed of a cnltus common not to
the Aryans alone, but to the whole of our family.

We may add that they kept plentiful traces of
the primitive ancestor - worship as well (see art.

Fravashi). In Iran the manes were wholly bene-
ficent, and the darker side of the tendance of the
dead separated itself entirely from association with
them. Plutarch {de Is. et Osir. 46) tells us of
Magian libations to 1 Hades and Darkness,’ ottered
in a sunless place with the blood of a wolf ; and
Herodotus (vii. 114) records the sacrifice of Ames-
tris, wife of Xerxes, to the god who is said to dwell
beneath the earth, when she buried alive fourteen
children of high rank. Out of this primitive prac-
tice arose the Mithraist offering, DEO AMMAN10.

From the pre-Aiyan period also may have come
other elements of Iranian religion, as is suggested
especially by comparisons with Roman divinities

and cultus.

4

.

Aryan religion has by the side of the ‘ heavenly
ones’ (Skr. devds, Av. daeva) another term, asura
(Av. ahura), which in Veda and Avesta, as A. A.
Macdonell remarks (Vedie Mythology, Strassburg,

1897, p. 7), ‘is applied to the highest gods, who in

both are conceived as mighty kings, drawn through
the air in their war chariots by swift steeds, and
in character benevolent, almost entirely free from
guile and immoral traits.’ The similarity of these
attributes to those given in the Avesta to the
Fravashis, who are largely manes, suggests the
otherwise probable inference that, if Aryan *daiva
meant an elemental deity, *asura originally meant
a * hero ’ in the Greek sense. This tits very well
the etymological connexion traced by Schrader
(ERE ii. 15) between asura and the Germanic
anses, ‘semidei.’ From the first, then, the two
divine names denoted different classes of gods,
whose ultimate rivalry was assured. The rivalry

started largely, we may conjecture, in conditions
differing with social status. Rude elemental powers
were likely to be popular deities, adored by uncul-
tured nomads who could not understand gods of

shadowy and abstract character. The latter, espe-
cially if connected closely with the manes, would
appeal to the nobles, prone everywhere to reverence
ancestors from the very fact that they knew who
they were, and therein showed their superiority to
the common people. In some aristocracy of East-
ern Iran, it would seem, one Ahura— or rather
*Asura, for the weakening of the s had not yet set
in—was elevated above other such powers by the
epithet *Mazdas, ‘wise,’ or ‘wisdom.’ Closely
linked with him were some important Sonder-
gotter, abstractions of the same type as the Roman
Salus or Fides, and equally primitive in origin, or
presiding over departments like the sacred tire, the
cattle, or the plant world. So conspicuous did this

cultus become, as early perhaps as the 15th cent.
li.C., that Assyrians borrow'ed the name as Assara
MazaS, which is found in a catalogue of divinities
during the reign of Assur-bani-pal, associated with
the Seven Igigi. This association shows that the
conceptions were thoroughly assimilated, and with
the very primitive form of the name proves that

1 See Moulton, Early Zoroastrianism, p. 391 i.

the date of its annexation by the Semites was cen
turies earlier than the time at which it is actually
found. This discovery (for which see F. Hommel
in PSBA xxi. [1899] 132) makes it necessary to
date the name Ahura Mazdah long before the days
of Zarathushtra. The Reformer, in the writer’s

opinion, was a member of the aristocratic caste
which worshipped this deity as ‘god of the Aryans,’
by which title he is known in one of the Behistan
Inscriptions (Elamitic version, iii. 77, 79). ‘Aryans’
here will mean simply ‘nobles.’ The religious milieu
already sketched will account excellently for the
first hints which Zarathushtra improved so as to
make the system underlying the Gathas.

5. Meanwhile the masses were worshipping the
daivas, like their cousins who had migrated into

India. Chief among them was the Light-god /car’

t$oxhv, Mithra. His later history, in Zoroastrian-

ism and in Mithraism (qq.v.), involves us in some
complex problems which may be left to the articles

concerned. According to A. Meillet (JA x. x. [1907]
143 ff.), this Aryan deity originated in an ethical

conception, that of the ‘ compact ’

(
miffra, which

occurs as a common noun in the Gathas). Mithra’s
Vedic companion, Varuna, is plausibly traced to a
similar origin, his name being compared with Skr.
vrata, ‘ ordinance,’ Av. urvata, urvaiti, ‘contract,’
and urvaffa, ‘friend.’ The present writer thinks
it probable that two independent conceptions have
been united, perhaps by the aid of popular ety-
mology, in the history of Mithra. A possible
connexion with the ‘waters that are above the
firmament,’ explaining his later association with
the non-Aryan river-genius Anahita 1

(q.v. ), may
have been taken over at a very early date from a
Semitic source during a pre-historic contact. In
any case, Mithra is essentially the firmament in

the early Iranian period, and his title /leaiTTjs (Plu-
tarch, loc. cit. ) suits the physical conception of that
which lies between high heaven and the earth—the
5tos aiOr/p of rEschylus. From this elemental char-
acter came the development of the purely solar
divinity who is at the centre of Mithraism. The
total absence of Mithra from the Gathas suggests
that Zarathushtra knew him only on this elemental
side. When he returns to prominence in the Yashts,
he is conspicuously ethical, the god of compacts,
combining the splendour of a god of the bright sky
with the functions of a Sondergott of human inter-

course in exactly the same way as the Roman Dins
Fidius. Probably the elemental and the ethical
conceptions predominated in different parts of Iran,
and the fnsion seen in the later Avesta represents
a compromise.

6 . The cult of the nature-powers in the list of

Herodotus (above, § 3) calls for little further
comment. Sun and Moon are objects of worship
in the Vedas and (to a limited extent) in the later
Avesta. For the popular cultus in Iran, Herodotus’s
notices of what he saw in Persia are much better
evidence than the Avesta. (We might cite one
striking proof that the historian got his information
among the people and not only in Court circles

—

his note [iii. 67] that the Magian usurper, pseudo-
Smerdis, ‘was lamented by all in Asia except the
Persians themselves.’) The worship of Earth, as

spouse of the Sky, is seen in the Indian coupling
of Dyaus and Prthivi, and on Iranian soil among
the Scythians (Herod, iv. 59). The Aryan genius
Aramati (Vedic; Av. Armaiti, scanned as a
quadrisyllable) has the Earth as her province in

the Avesta from the first ; and on the evidence of

the commentator Sayana (on Rigveda vn. xxxvi. 8
,

vin. xlii. 3) it is generally allowed that this was an
Indian (and therefore proto-Aryan) association (see

Moulton, Early Zoroastrianism, p. 10). Primarily,

she is a Sondergott of piety, or proper tendance of
1 Of. Moulton, op. cit., pp. 66, 23S.



420 IROQUOIS

the gods ; and her connexion with the Earth is

possibly another case of popular etymology. (The
detachment of later Avestan thought from the
primitive Iranian in this matter may be noted in

the fact that Armaiti was daughter, not spouse,
of the supreme deity. )

The Waters—which term,
except among the probably non-Aryan Magi, did
not include the Sea—received adoration in Indian
and Iranian tribes alike. So did Fire, which in

Aryan cultus was the messenger that called the
daivas to come down to the sacrifice. The special

sanctity of the house-fire was inherited by the
Iranians from Indo-European antiquity (cf., further,

art. Fere). The Indian tribes lost this naturally
when they migrated into the tropics. It may be
observed that the later Farsi manifestations of

reverence for Earth, Fire, and Water were not
Iranian, but due to the Magi. Burial certainly,

cremation probably—among the Indian folk, from
the earliest known period—were practised without
any thought of outraging a sacred element. Indeed,
Zarathushtra evenconnected the future resurrection

with the committal of a body to the divine Earth-
spirit (see Moulton, Early Zoroastrianism,, p. 163 f. ).

For the cult of Winds, the later Avesta sufficiently

endorses Herodotus. Chief among daivas which
the Greek writer does not mention is Haonui (Skr.

Soma), who is indeed even excluded by the remark
(Herod, i. 132) that in worship the Persians ‘ used
no libation.’ The statement is conjecturally ex-

plained (Moulton, op. cit. p. 72 f. ) in connexion with
the change of character apparent in Haoma when
he returns in the later Avesta from a very palpable
exile. Zarathushtra himself both knew and banned
him as an ‘intoxicant’ bringing ‘pollution’ (Es.

xlviii. 10) ; the Gathas have his fixed epithet,

though not his name (Ks. xxxii. 14). He was,
therefore, in Gathic times still what he was in

Vedic. But the Haoma of the later Avesta has no
such traits : he is a magical drink, but seemingly
harmless. It may be suggested that the (unknown)
plant from the juice of whose crushed stalk the

Aryan ‘drink of immortality’ was fermented—

a

literal eau de vie—had failed the Aryan tribes in

their migrations. The Haoma in the country of

the later Avesta would thus be a substitute, while
in Persia no substitute for the lost drink was
attempted (see further, art. Haoma). Other
presumable members of the primitive Iranian
pantheon need not be catalogued here. The equa-
tion vrtraghna (Skr.)=vere0raghna (lateT Av.),

‘assault-repelling,’ makes a Sondergott like

certain for the Aryan period. Of chthonian cult

we have spoken already (§ 3 ) ; and for the two
strains of ancestor-worship and external soul that
meet in the Fravashis of the later Avesta reference

may be made to the article on that subject.

7. For Iranian worship we can follow the locus

classicus in Herodotus as closely as we followed its

list of Iranian divinities. That it was strictly

aniconic and without temples (in the Greek sense)

is certain (cf. Schrader’s account of Indo-European
shrines in ERE ii. 44-47). The worship of the Sky
upon the tops of mountains is there paralleled with
Greek cults. When the Persians laid the strips of

sacrificial flesh upon a ‘carpet of tender grass’

(Skr. barhis), and invited the gods by an incanta-

tion to come and partake of the spiritual essence

of the food, they were doing what their Indian kin

did in Vedic times. Probably the Yashts and
Vendldad are quite primitive in the stress they

lay on the tendance of tire. The Skr. word
hotar, Gathic zaotar, according to C. Bartholomae

(Altiro.n. Worterbuch ,
Stra^burg, 1907, col. 1653),

combines the ideas of two separate roots, one seen

in Skr. juhoti (x<?w), ‘pour,’ the other in karate,

‘invoke’—the latter supplying the passive par-

ticiple that gives us the Germanic word ‘God.’

The sacred formula, which lies behind the important
equation of Skr, brahman and Lat. flftmsn (orig.

neuter ),
1 is thus included with the libation in the

name of the conductor of the rite. There is no
direct evidence on Iranian soil that such priests

held hereditary office ; but we may recall the
combinations of Schrader to prove that traditional

lore was handed down in certain families. The
Magi succeeded to these sacerdotal functions in
Persia, largely because of their influence over the
non-Aryan population, which had more or less

perfunctorily adopted the forms of Iranian worship
and a few features of Zarathushtra’s reform (on

this subject see art. Magi).
Literature.—For evidence in favour of several statement’s
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James Hope Moulton.
IRISH.—See Celts.

IROQUOIS.—The name ‘Iroquois’ was given

by the French settlers iu Canada to the great con-

federation of the Five Nations—Mohawk, Oneida,
Onondaga, Cayuga, and Seneca, to which was
added, after 1726, the Tuscarora, thus making the
famous Six Nations. The most advanced of all

American Indians in statecraft and political organi-

zation, they were the leading members of a lin-

guistic family which ranged from the St. Lawrence
River (the Saguenay on the north bank, and the
Gulf of St. Lawrence on the south) through south
Quebec and Ontario, the greater part of New York
and Pennsylvania, and the north-eastern half of

Ohio, with an exclave running south-west through
portions of Virginia, Tennessee, the Carol inas,

Georgia, and Alabama. Excepting the exclave,

they were entirely surrounded by Indians of Al-

gonquian stock. The name ‘ Iroquois ’ is itself

Algonqnian

—

Irimkhoiw, ‘real adders’ (with the
French termination -ois).

The chief Iroquoian tribes were the Huron (q.v. )

;

the Tionontati, or Tobacco People (the ‘ Nation du
Petun ’ of the Jesuit Relations), who lived in Grey
and Simcoe counties, Ont., and who combined with
the Huron to form the modern Wyandot ; the
Attiwendaronk, or Neutrals (so called because
they took no part in the w ars between the Huron
and the Iroquois), living north of Lake Erie ; the
Conestoga, along the Susquehanna River ; the

Erie, or Cat Nation (in allusion to the panther or

wild-cat), south of the Neutrals ; the Tuscarora
in North Carolina; the Nottoway in South-East Vir-

ginia ; the Meherrin, along the river of that name,
on the border between Virginia and North Caro-

lina ; and the Cherokee (q.v.).

i. Government. — Iroquoian government was
essentially a congeries of clans, each composed of

a number of gentes or families, which might, in

turn, consist of several firesides. The family

(Mohawk ohwachira) was matriarchal, its mem-
bers being the male and female offspring of a

woman and her female descendants in the female

line, together with such persons as had been

adopted into the shivachira. The head of an
ohwachira was usually its oldest woman, and each

of its members possessed the right of inheritance

from deceased fellow-members, and of participa-

tion in its councils. In the process of develop-

ment, ohunchiras, either actually or theoretically

akin, tended to coalesce, in which case certain
1 This equation is not, however, undisputed (see A. Walde,

Lat. etymolog. WbrterbA, Heidelberg, 1910, p. 29S).
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ohwachiras gained the custody of the titles of chief

and sub-chief, and the married women could, ac-

cordingly, take the initial steps not only in choos-

ing, but also in deposing, a chief or sub-chief—in

both cases subject to confirmation and installation

(or deposition) by the tribal council. The strong
matriarchate of the ohwachira also appears in the
fact that all the land of a family was exclusively

owned by women .

1 Each ohwachira possessed its

own tutelary deities (oyaron or ochinagenda),
normally in charge of certain wise women, specific

songs and rites, the right to certain personal
names, etc., and, of course, shared in the privi-

leges and responsibilities inherent in membership
in the tribe as a whole. The clans were to the
ohwachiras what the latter were to the firesides

(families in our sense of the term, except that they
were matriarchal instead of patriarchal) ; and the
clans were combined, in analogous fashion, into
phratries, two of which normally constituted a
tribe .

2 The clans composing a phratry were
brothers and sisters to each other, and cousins (or

progenitors) to the other phratry. Consequently,
marriage within a phratry was originally forbidden,
though later only the clans were exogamous .

3

2. Family life and culture.—As would he self-

evident in a matriarchal society, the power of
women was in many respects paramount over men.
Woman’s right to land and her privilege of choos-
ing the chiefs have already been noted. Being
the source of life, she alone could independently
adopt an alien (a man could do this only with the
expressed or implied consent of his wife) ; she had
the primary right to decide whether a captive
should be put to death or adopted ; and she might
even forbid her sons to go on the warpath. Chief-

tainesses elected by the women provided the food
for festivals, etc., watched over the treasury, and,
when of extraordinary ability, might even, in case
of need, act as substitute during the vacancy of
a male chieftainship. The penalty for killing a
woman was double that for the murder of a man
(see art. Blood-feud [Primitive], vol. ii. p. 722b

).

Yet, although a son belonged to his mother’s
clan, a husband retained his own clan, as the
wife retained hers. Their offspring had, therefore,

a relation to both clans ; and the father’s clan gave
the son his tutelary {oyaron), supplied a prisoner or
a scalp if he fell in battle or was murdered, and
performed the sepulchral rites in case of death in

his wife’s clan.

The principle of adoption (q.v.) was one of prime
importance in Iroquoiau organization. As among
the Huron (see ERE, vol. vi. p. 883 f.), a captive
might be adopted to replace a fallen warrior, and,
as Hewitt points out (HAI i. 15), to restore the
orenda (on which see below) lost by the clan
through the death of its member. Not only indi-

viduals, but entire tribes, might be adopted. This
was notably the case when, about 1726, the Tusca-
rora were adopted by the Five Nations, through
the successive stages of infant, boy, youth, man,
assistant to the official women-cooks, warrior, anil

peer. The Tuscarora were Iroquoian ; but Algon-
quins (Leni-lenape and Nanticoke) and Siouans
(Saponi and Tutelo) were also adopted.
The general character of the Iroquoiaiis has been

desert tied in art. Huron ; but that their reputed
savagery was not inherent in the race is shown by
the gentleness of the Tuscarora, who suffered from

1 As in so many other cosmologies, the earth was female to
the Iroquoians.

2 Hewitt holds (HA I ii. 816f.) that the number of the phratries
was based on the dualism of natural sex.

3 When, in the middle of the 10th cent., the Cayuga of
Oneniote became greatly diminished through war with the
Huron, they sent to the'Hohawk for men to wed their women
(W. M. Beauchamp, HAI ii. 128 ; for another explanation see
Hewitt, id. 123).

the whites the cruellest wrongs, perhaps the least of

which was the constant kidnapping of both men
and women into slavery (Hewitt, HAI ii. 843 ff.).

The Iroquoian dwellings were the famous ‘ long
houses,’ often over 100 ft. in length, and corre-

spondingly wide, the framework being of poles,

which were covered with bark (as was also the
roof), usually of the elm. Within, each fireside

had its own apartment, curtained oft', while through
the centre ran a passage for general use (cf. HAI
i. 555, ii. 61, 126, 128). 1 Among the Tuscarora,
however, the round hark lodge was in use (ib. ii.

851). In war, body-armour of twined wooden rods
or slats was used (\V. Hough, in Rep. U.S. Nat.
Mus. 1893, p. 648 f.), and, besides the ordinary
Indian weapons, blow-guns were frequently em-
ployed, while, at least among the Erie, poisoned
arrows were not unknown.

3 . Religion.—The underlying concept of Iro-

quoian religion is orenda, a term which has
passed into the vocabulary of comparative religion.

Orenda is closely analogous to the Polynesian
concept of mana (q.v.), and denotes
‘ the Active force, principle, or magic power which was assumed
by the inchoate reasoning of primitive man to be inherent in
every body and being of nature and in every personified attri-

bute, property, or activity, belonging to each of these and con-
ceived to be the active cause or force, or dynamic energy,
involved in every operation or phenomenon of nature, in any
manner affecting or controlling the welfare of man. This hypo-
thetic principle was conceived to be immaterial, occult, im-
personal, mysterious in mode of action, limited in function and
efficiency, and not at all omnipotent, local and not omnipresent,
and ever embodied or immanent in some object, although it

was believed that it could be transferred, attracted, acquired,
increased, suppressed, or enthralled by the orenda of occult
ritualistic formulas endowed with more potency’ (Hewitt,
HAI ii. 147).

The object of sacrifice is to secure the exercise, in
behalf of the sacrificer, of the orenda possessed by
worshipful beings ; and the phenomena of nature
are simply contests between different orenda.
Orenda may be beneficent or maleficent ; the beings
who use orenda for injurious ends are called otkon.
The chief defence of the individual against the
otkon is the oyaron, or tutelaries, which were also
possessed by tribes, clans, and families. The
normal mode of acquiring one’s oyaron is detailed
in art. COMMUNION WITH DEITY (American). Like
the orenda, the oyaron differed in potency and in
character. Those possessed of powerful and benefi-
cent oyaron, and hence controlling similar orenda,,
were the wise men and beneficent magicians, whose
oyimm-revealed knowledge enabled them to fore-
tell the future, divine remedies for disease, interpret
dreams, and, if sufficiently potent, overcome evil

orenda, otkon, and oyaron. Those whose oyaron
were malignant were the evil wizards, who bore
the significant name ngotkon or hohnatkon (‘ he is

an otkon’), whereas the benignant type was aren-
diouanen (‘his orenda is powerful’), saiotkatta
(Huron, ‘ one who examines another by seeing’), etc.

The good will of the oyaron must he retained by
feasts and sacrifices to keep it in health ana
strength, or it would turn against its possessor

;

neither could its dictates, as revealed in dreams,
be denied without most serious consequences (for

details see ERE, vol. vi. p. 885 f.). If the object
manifested as the oyaron was an animal, its pos-
sessor’s life was conditioned by that of the living

creature in question ; but in any case the material
creature or object was not the oyaron itself, but
merely
* its embodiment, the symbol or outward sign of the union
subsisting between the soul and its tutelary or guardian genius,
through the guidance and potency of which the soul must know
and do everything * (Hewitt, HAI ii. 17b).

1 A ‘ council-house ’ of the Iroquois is preserved at Portage,

N.Y., but, if genuine, is a very recent development, being simply
a log-cabin. A similar dilapidated structure exists at Conesus,
N.Y., and is claimed to have been the home of an Indian family
at the time of Sullivan’s destructive invasion in 1779.
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The personal oyaron was carefully carried by
warriors, and thus served as a fetish. A symbol
or representation of it was made by the father’s
clan at the New Year ceremony after the dream of

the youth who was to bear it had been properly
interpreted. In the oyaron -concept lies at least

one of the bases of totemism (q.v. ).

The chief deities of the Iroquois were Teharon-
hiawagon and Tawiskaron. They were twins, and
antagonistic to each other, one being the creator
and preserver of life and the other the deadly
winter god. They were not, however, gods in the
usual sense of the term, but ‘ man-beings ’

(ongwe ),

and their origin is inseparably connected with the
cosmologie myth of the Iroquois.

According to this cosmology, there were three cosmic periods.
In the first a race of man-beings

—

i.e. superior to man in every
way, and uncreated and eternal, but in life and customs entirely
like the men of earth—dwelt on the farther side of the visible

sky. In course of time one of these man-beings died (an event
hitherto unknown), and his posthumous daughter, Awen'ha'i*
(‘ mature [fertile] flowers or earth ’), continuing to converse with
her dead father, was sent by him to the lodge of her future
husband, the chief Haon'hw6ndjiawi’gT (‘ he holds the earth ’).

After performing an impossible task, her husband directed her
to return home, speaking

1 ’ * ’ ' ’
' •

'

as she had been silent on I

father, she v
she bad bee . • . ,

but, not kne
to a daughtc ,i

• .

band fell ill
1

. .

great tree (the only e
’

'

.
'

was uprooted, leavin. • * » • \

wife, who fell toward •
.

.

was brought from the bottom of the water by the musk-rat and
other animals and placed on the back of the Great Turtle, and
water-fowl broke the fall of Aw6n*ha!'. Her daughter, who had
been re-incorporated with her during the fall, was re-born. In
like manner, Corn, Tobacco, Deer, Beaver, and other man-beings
transferred their kind to earth. GaSnde'son'k became pregnant
by a man-being, who passed two arrows (one flint-pointed) over
her body, and was delivered of twins, one—Teharonhiawagon

—

being born in the normal way, and the other—Tawiskaron—
coming through his mother’s armpit and killing her. After the
twins grew up, the benevolent plans of Teharonhiawagon,
counselled by his father, who had recovered and had set the
tree back in place, were exposed to the machinations of his

grandmother, who created the sun from Gaende"son*k’s head,
her body becoming the moon ; but they were fixed in position,
and began to move only through Teharonhiawagon and his

allies, the motive of Awen,hai°s anger being Tawiskaron’s false

charge that Teharonhiawagon had killed his mother at his birth.
Teharonhiawagon created all things for men, and each thing
Tawiskaron and his grandmother sought to mar. Thus they
imprisoned the beasts in a cave, and, though Teharonhiawagon
released nearly all, some were re-imprisoned and became otkon.
Only after all this did Teharonhiawagon form human beings.1

Ainong the most benefici * a ’ \ * T 1
.

1 ’
.

'

the welfare of mankind wei . .
'

plum-pit (for which see S. .
‘

which he won the govern: .

conquest of the deformed I . a .

death, who, to save his life, promiseu to cure uie uiseases arising
from his infection of the earth, thus giving rise to the society of

Mask-faces who, at the New Year ceremony, endeavour to
exorcize and expel disease and death (see W. H. Dali, in 3 RBEW
[18841, p. 144 1.).

Among the other divine man -beings were
Gagfide’s (wind), Hodofmi’a' (Aurora Borealsi),

Hadawinethd’ (fire dragon of storm), Hi’no11
’ (thun-

der), Daga'shwine'da' (spring wind), etc., as well as

the man-beings of living creatures of every kind.

Mention must also be made of a war-god Ajreskoi

(MohawkAregwens'gwd’

,

‘master of war’), towhom
the Mohawk offered human sacrifice (cf. also ERE,
vol. vi. p. 884 f.). Prisoners of war, after being
tortured to death, were eaten, at least in part,

by the Huron and other Iroquoians, and especially

by the Mohawk, whose name (cognate with Narra-
gansett Mohowaiiuck, ‘ they eat [animate] things ’)

expressly implies cannibalism, though they termed
themselves Kaniengehaga, ‘people of the flint

place.’

In addition to human sacrifices, which might
also be offered in honour of the dead—as when
the Onondaga Aharihon sacrificed forty men to

r Huron cosmology presents a general similarity. For an
early account of it see J . de Br5beuf, in P. Le Jeune, Jes. Rel.

x. 127-128.

show his esteem for his brother—many other forms
were practised. If war was unsuccessful, the
Mohawk offered a bear to the war-god ; hut the
most characteristic Iroquoian sacrifice was that of

the white dog, which was the centre of an elaborate
ritual performed at the New Year (late in January
or early in February).
The object of the whole rite is to fulfil the dream-desire of

Teharonhiawagon, and thus to recruit his vigour, that he may
prove victorious over Tawiskaron, the god of winter. 1 Before
the sacrifice proper, all old fires must be removed and the new
fire must be lighted

;
next conies the ‘ asperging with ashes *

(Huron aoutaenhrohi ;
cf. ERE

, vol. vi. p. 885), when all pass
through the fire to escape fevers and other maladies produced
by the fire-god. After the fire-rites, which occupy three days,
comes the dream-rite (mistakenly described in the Jes. Rel.

under the name vnonharoia [see ERE
,
vol. vi. p. SSfPO), involv-

ing a number of minor rites (summarized by Hewitt, HAI ii.

942 f.), and also taking three days. The next rite is the strang-
ling of a white dog (formerly partially burned and eaten), which
is dressed, adorned, and painted to represent Teharonhiawagon,
and, placed standing on the song bench, is addressed with
prayer and sacrifice of tobacco. The man-being Teharonhia-
wagon accepts the victim and the tobacco, but rejects a proffered
bow and arrow. Thus the dream-desire of Teharonhiawagon is

satisfied. The four or five days following are taken up by the
great Feather and Drum dances, the Personal clan chant, and
Great Wager (ceremonial game of plum-pits).2

The other great Iroquoian festivals are thetapping
of the maple tree, maple-gathering, maize-planting,
strawberry-gathering, bean-gathering, green-maize
feast, and maize-gathering. At the more important
of th • 'V 1 !

- green-maize,

and iins is one of

the chief rites ;
and all festivals are accompanied

by ceremonial games and dances.
Belief in immortality was strong among all

Iroquoian peoples (cf. ERE ,
vol. vi, p. 886b

) ; and
they attributed to animals the same intelligence

as to men, so that in hunting they killed all game
that they could find, lest the survivors should
warn their fellows that they were being pursued.
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Louis H. Gray.
IRVING AND THE CATHOLIC APOS-

TOLIC CHURCH.—I. Life of Irving-.—Edward
Irving was born at Annan, Dumfriesshire, 4th Aug.
1792. His father, Gavin, was a tanner of rnode-

1 The Iroquoian man-beings were subject to destiny, and, as

was the case in Egypt, the divine stood in need of human aid

(J. G. Muller, Gesch. der amenkan. Urreligionen 2
, Basel, 1867,

p. 148 f. ; Hewitt, HAI h 939 f.).

2 The White /)og Sacrifice is of the «paj>egoat type (J. G.
Frazer, The Scapegoat, Loudon, 1913, pp. 209 !., 233)/
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rate substance and local influence ; his mother,

Mary Lowther, came of a family of ‘ bonnet lairds
’

in the adjacent parish of Dornock. He was bap-

tized in the Established Church, which in the west

of Scotland was much influenced by traditions of

the Covenanters. His education was received at

the Academy of his native town under Adam
Hope, who also became schoolmaster to Thomas
Carlyle, and at Edinburgh University, where he
matriculated at the age of thirteen. He gave no
early promise of his subsequent career ; at school

his only distinction was that of an athlete. At
the University he graduated M.A. in 1809, and,

still undistinguished, entered the Divinity Hall.

Thereafter he followed the usual course prepara-

tory to the ministry of the Church of Scotland,

supporting himself meanwhile by teaching in the

Mathematical School recently established in Had-
dington. With this work he combined the func-

tion of private tutor to the daughter of a medical

practitioner in the town, Jane vVelsh, the future

wife of his friend Carlyle. Two years later, while

his University studies were still incomplete, he
was appointed to the mastership of another new
Academy at Kirkealdy, Fifeshrre. In 1815 he
became a Probationer of the Church of Scotland,

being licensed to preach by the Presbytery of

Kirkcaldy, and for the next three years combined
this new office with the work of his school. In
1818 he resigned his mastership and returned to

Edinburgh, where he remained until, in the follow-

ing year, he was appointed assistant to Thomas
Chalmers (q.v.) at St. John’s, Glasgow. The fame
of the latter was too great, and Irving’s genius
was too strongly contrasted with that of his chief,

to allow much scope to the younger man, and his

work during the next two years, though dis-

charged with uninterrupted loyalty and sufficient

credit, was not such as to command the enthusi-

astic appreciation either of the minister or of the
congregation of St. John’s, or to attract the notice

of those who could further his interests. But his

position as assistant to Chalmers was prominent
enough to bring him under the notice of the

Caledonian Church in Hatton Garden, London, a
struggling outpost of the Church of Scotland, the

astorate of which had little to commend it to an am-
itious man. In 1822, Irving was appointed to this

charge, and at last in his thirtieth year he re-

ceived ordination from his native Presbytery at

Annan.
In less than twelve months his popularity was

assured. The incident usually associated with
the sudden outburst of the new preacher upon the
big world of London was the visit of Canning to

the National Scots Church at the instance of his

colleague, Sir James Mackintosh, and a subse-

quent speech in the House of Commons, in the

course of which the statesman alluded to the
eloquence of the sermon then heard. From this

moment Irving was provided with the opportunity
best suited to his genius, and his permanent
congregation, as it was swelled by the numbers
drawn from every religious communion, not least

from the Church of England, gradually lost its

peculiarly Scottish complexion and took on the
characteristics of its leader’s expanding thought
and feeling. In 1823, Irving issued his first publi-

cations, both of which were based on his pulpit

discourses, and quickly passed through several

editions. The Orations were at once recognized
as affording examples of a new type of religious

address (the title itself was ambitious, though
justified by the contents), and exhibit the claim
and intention of the author to present divine truth
to the public mind in a form alike more compre-
hensive and more vital than the conventional
echoes of a narrow and moribund evangelicalism

to which the ear of the church-goer had become
accustomed. The Argumentfor Judgment to come
foreshadows that prophetical teaching which, to-

gether with the exercise of spiritual gifts, con-

stitutes the popular conception of Irvingism.

This was followed in two years by Babylon and
Infidelity Foredoomed of God, a survey of con-

temporary history in the light of that millennial

principle of interpreting Daniel and the Revelation
which had begun to be revived among Protestant

Christians in the early decades of the 19th cent.,

and of which Irving’s mind proved readily recep-

tive. Another influence, which approached him
from a different quarter, was that of S. T. Cole-

ridge, to whom he had been personally introduced

in 1823.

The year 1826 is important as that of the first of

the Conferences held at Albury Park, Surrey, by
invitation of Henry Drummond, M.P., under the

presidency of Hugh MacNeil, rector of the parish

and subsequently dean of Ripon. Drummond had
already been brought into contact with Irving,

and, knowing his attitude towards the study of

the prophets, offered him a seat at the Conference,
in which his eminence soon gave him a leading
place. As will be apparent, the Albury Confer-
ences were not the product of Irving’s ministry, nor
was his London congregation directly concerned
in them, though Drummond, by whom they were
organized, afterwards became a prominent mem-
ber of the body associated with his name. The
movement represented by them is still active in

evangelical circles, and in Irvingism it became
a formative principle. The Morning Watch, a
periodical inaugurated by the Conference, virtu-

ally became, before its discontinuance in 1833, the
organ of the new community.

In 1827 the church in Regent Square was
opened to accommodate the crowds for which the
small chapel in Hatton Garden was totally inade-
quate. The building still stands, but no longer
as the National Scots Church. The congregation,
which continued to use it after Irving’s extrusion,
became identified in 1843 with the party of the
Scottish Disruption, and is now in communion
with the English Presbyterians. It was about
this time that Irving became acquainted with John
McLeod Campbell of Row, who was beginning to

re-state the doctrine of the Atonement on lines

similar to those which governed his own theory
of the Incarnation. This was developed in three
volumes of sermons and a book on the Last Days,
published in 1828. It would be erroneous to say
that the alleged heresies for which the two men
were severally deposed from the ministry had a
single source in the mind of either. They are
to be regarded as parallel developments of a com-
mon tendency. It is significant that the General
Assembly (1831) which condemned Campbell di-

rected that any attempt on the part of Irving to

exercise his ministry in Scotland should be met by
the Presbytery concerned with an inquiry into his

writings on the Incarnation. It was the sermons
published in 1828 that contained the statements
which first brought him under the suspicion of

having asserted the sinfulness of Christ’s humanity.
Action had actually been taken the previous year

(1830) by the Presbytery of London, from the con-

sequences of which Irving escaped only by the
doubtful expedient of claiming exemption from
their jurisdiction, alleging that the trust-deeds of

the National Scots Church required their minister

to be ordained by a Presbytery in Scotland. His
position, though anarchical, was practically ten-

able, because he was unanimously upheld by his

own Kirk Session, who in a few months were them-
selves to invoke the authority of the same Presby-

tery, when on a grave matter of Church discipline
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they found themselves irreconcilably opposed to

the pastor whose orthodoxy they had stoutly
maintained.
Meanwhile events had taken place in Scotland,

destined to precipitate the crisis which in a few
years severed Irving from the communion of his

native Church. An old friendship existed between
himself and Robert Story, minister of Roseneath,
which on more than one occasion had brought him
to preach on the Gareloch. Here he met Alexander
Scott, who, coming to London in the first instance
as Irving’s assistant, received a call to the Scots
congregation at Woolwich, and was in consequence
involved before the London Presbytery in a charge
of heretical teaching concerning our Lord’s human
nature. Sharing Irving’s view of the Incarnation,
he insisted that the exceptional gifts of the Spirit,

manifested in the Apostolic Church, were a perma-
nent endowment of the Body of Christ, restrained
only by the faithlessness of later Christians. This
teaching he disseminated, among other places, in

liis old home in the West of Scotland. At Femi-
c-arry Farm, in Campbell’s parish of Row, lived

Mary Campbell, a young woman of exceptional
piety and unusual personality, who in 1830, while
apparently a hopeless invalid, became the subject
of spiritual manifestations which her friends

claimed as a reappearance of the tongues spoken
of in the NT. Shortly afterwards the * power,’ as
it came to be called, visited a shipbuilding family
at Port Glasgow. James and Margaret Mac-
donald, brother and sister, spoke in an unknown
tongue, and the latter was raised from sickness at
the word of the former. James then proceeded to
inform Mary Campbell by letter of what had oc-

curred, exhorting her to a similar act of faith,

whereupon she too rose from her bed, apparently
fully restored to health. From that time she con-

tinued, like Margaret Macdonald, to speak with
tongues, with which was associated what was
claimed as the gift of prophecy. She married,
and became a familiar figure among the friends of

the new movement as Mrs. Caird. A sympathetic
but not unquestioning account of these proceed-
ings has been preserved in the Memoirs of Robert
Story, published (Cambridge, 1862) by his son
Herbert, sometime Principal of Glasgow Univer-
sity. Wide-spread interest in the phenomena arose

throughout Scotland. They were investigated by
Thomas Erskine of Linlathen, who appears to have
acknowledged their genuineness. No money was
made out of them, and there is no evidence of im-
posture. They may, perhaps, be classed and
judged with similar manifestations in other parts

of Christendom. Irving, predisposed alike by
character and antecedents, at once accepted them
as a baptism of the Holy Spirit and Fire.

In 1831 the gifts of tongues and prophecy ap-

peared, it was believed, in answer to fervent prayer,

among the members of Irving’s congregation. The
gift of healing was also claimed, and an attitude

towards disease, strikingly allied to that which
in later times has become characteristic of Chris-

tian Science, began to be assumed by ‘ the spiritual.’

But, if disease was spoken of among them as sin,

it was because the Spirit must uphold and conse-

crate, not negate and annihilate, the flesh. It was,

however, the two former gifts that exercised a
determining influence on the fortunes of Irving

and his people, by being ‘called into the church.’

Irving claimed to have ‘tried the spirits’ of the

prophets, in right of his ministerial commission as

angel or pastor, and, finding them to be true spirits,

made provision for the exercise of their function

in the Scots Church. This involved scenes of ex-

citement, which, as rumour swiftly spread and

curious crowds assembled, degenerated into un-

seemly confusion. Remonstrance proved unavail-

ing, and, acting on legal advice, the trustees, who
as members of the Kirk Session had supported
Irving in his repudiation of the London Presby-
tery, now appealed to it under the trust-deed of

the Regent Square Church. The facts were undis-
puted. The case really turned upon the truth or

falsity of the plenary inspiration claimed by the
‘ gifted,’ but implicitly rejected alike by the pro-

secuting trustees and the Presbytery. The view
of the latter was unexpectedly strengthened by
the repudiation of their former testimony on the
part of one or two of the prophets—notably Robert
Baxter, who subsequently published his retracta-

tion in a Narrative of Facts (London, 1833).

But Irving, supported by the majority of the
prophets, women as well as men, maintained his

conviction, and his defence became an arraign-

ment of his judges. The result, however, was
never really doubtful. Such evidence as they
could offer was, from the point of view of the

court, mere opinion ;
and no tribunal to which the

matter could conceivably have been submitted

could have decided that an offence had not been
committed against the recognized order of the

Church. Accordingly, by direction of the Presby-

tery, the doors were locked against the minister

and the greater part of his miscellaneous congre-

gation, which ultimately found shelter in New man
Street. These proceedings revived the charge of

heresy which had already been levelled at Irving,

and in 1833 he was formally indicted before the

Presbytery of Annan, which had ordained him,
and which now deposed him. Though Irving con-

sented to defend his teaching before the Presby-
tery, he never appealed against the judgment, and
accordingly in this year he passed out of the Church
of Scotland.

2. The Catholic Apostolic Church.—Hence-
forward the personality of Irving ceases to be an
important factor in the movement, which had
already begun to crystallize into a religious society

having little affinity with the Presbyterianism

amid which it took its rise. Though a congrega-

tion of several hundred members or communicants,
together with an indefinite number of adherents,

migrated with their pastor from Regent Square,

the minority that remained were the real repre-

sentatives of those who had called him to London
ten years before. The more influential members
of what must now be called the new body were
men and women collected from various quarters

who had found in Irving a rallying point for

association on the basis of millennial expectation

and the exercise of spiritual gifts. From the
moment that Irving acknowledged the utterances

of the prophets as the authoritative voice of the

Spirit, his function towards the society practically

ceased. Making no claim to exceptional endow-
ments on his own behalf, he became a follower

rather than a leader. The new authority, which
had begun to emerge in the person of two apostles,

who had been appointed by prophecy, already

claimed his submission. An alleged prophecy

declared that, the Church of Scotland having

withdrawn his commission, his position as pastor

or angel of the congregation must remain in abey-

ance unless duly restored by the Spirit. When at

length the prophetic voice proclaimed his reinstate-

ment, he was allowed to resume his office only by

ordination at the hands of the new- apostolate.

Soon afterwards another prophetic utterance sent

him on a mission to Scotland, and, reaching Glas-

gow after a circuitous journey through England

and Wales, he died in that city on 7th December

1831, and was buried in the crypt of its ancient

cathedral.

The religious society thus brought into being

still exists, but it has had little or no public
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history. Popularly called Irvingite, a name only

partially justified by facts, it is officially styled the

Catholic Apostolic Church. The name is said to

be due, not to arrogant assumption on the part of

its members, but to the mistake of a census clerk,

who abstracted it from a return, in which a London
householder had described himself as belonging to

a ‘ congregation of the Catholic and Apostolic

Church worshipping in Newman Street.’ Its

organization was practically completed when the

college of apostles was increased from two to

twelve in obedience to a prophetic message. Pro-

phets and evangelists being already in existence,

the fourfold ministry was completed by the ordina-

tion of pastors and teachers—a local priesthood

—

consisting, in the case of each congregation, of the
bishop or angel (of. the ‘ angels of the churches ’ in

the Apocalypse), or chief pastor, with the elders

and deacons. The meeting-place in Newman Street

has been replaced by a fine Gothic Church in Gordon
Square, and there are churches in Edinburgh and
other large cities, as well as at Albury. Outside
Britain and Germany its extension has been limited.

Its forms of worship have been assimilated to those

of ancient Christendom, and its ritual is elaborate.

It possesses a liturgy constructed for the most
part on Eastern models. These changes, which were
speedily introduced, may be traced partly to the
study of the Apocalypse, partly to the eclecticism

of its members. Its ministry has never been pro-

fessional, being composed for the most part of

persons engaged in ordinary occupations. Many of

its members were, and still are, actively engaged in

public affairs, and as individuals take a prominent
part in works of general utility and philanthropy.
But in its corporate capacity the community has
lived apart, and, except for the sensation caused by
the outbreak of the ‘ gifts,’ has neither courted nor
received a place in popular consideration. This is

the natural consequence of the theory of its origin,

which also accounts for its apathy in respect to

missionary work. It is due, not to the cooling of

its early zeal, but to its expectation of a returning
Lord. The appearance of the gifts was regarded
as a sign of the approach of the Son of Man. The
apostolate was constituted for the ‘ ingathering of

tne nations.’ Evangelists were at first sent out
into the highways ; apostolic journeys were under-
taken in Europe and elsewhere ; but their object

was not to propagate the gospel in the spirit and
on the method of the great missionary societies,

but to bear final testimony before nations and
kings to the coming of the Day of the Lord. The
witnesses had no zeal for the extension of the
Church, hut for its preparation as a bride adorned
for her husband. They had no special tenets to

proclaim as contrasted with the received teaching
of Christendom. Their exclusiveness was due not
to what they conceived as the false teaching, but
to the apathy, of the churches. If they were in a
peculiar sense God’s people, it was only because
they were aroused, expectant, waiting for the final

baptism. The new Apostolic ministry, as they
conceived it, belonged to the whole Church. Its

establishment w'as not the construction of a new
organ of evangelical activity, but the final ordering
of the household before the return of the Master.
Their testimony given, they were content to wait
in spiritual readiness for the rending of the
heavens. They became a church within the

Church, instituting a rite of ‘sealing,’ or laying
on of hands, by which those who received the

witness of the last times were set apart against the
final Day of Redemption. But ‘ the sealed ’ were
not necessarily required to withdraw from the
communion of other Churches, and ‘ Irvingites

’

have always been found communicating and, it is

said, even ministering in other religions bodies. A

special affinity with those Churches which retained

the order of bishops, successors of the ‘ angels ’

who presided over the apostolic churches, has
always been recognized, in spite of the fact that

Irving himself had been a Presbyterian minister,

and that the connexion of his people with the
Church of England was only through individuals

who had abandoned its ministries. The last of the
apostles is now dead, and the church is in process

of readjustment to the new conditions created by
the lapse of the college.

Difference of opinion regarding the apostolate

has led to a division of the Irvingites and to the

formation of the ‘ New Apostolic Church.’ The
latter body holds that the number of the apostles

may be many more than twelve, and traces its

origin to Germany, where Irvingism had been in-

troduced in Bavaria by William Caird in 1841,

centres being formed at Augsburg, Berlin, Konigs-
berg, and Hamburg. The New Apostolic Church
arose from the endeavour of the prophet of the
Berlin congregation, Heinrich Geyer, to have new
apostles chosen. Excommunicated in 1863, he
joined Schwartz, the bishop at Hamburg, and
formed the new organization. As in Holland
under the direction of Schwartz, so in Germany
the new body has discarded much of its elaborate
ritual, and lays less stress on the expectation of

the speedy Second Advent. Their main centre is

Brunswick, where one of their number, F. Krebs,
gradually rose to be the ‘father of the apostles.’

His successor, H. Niebaus, terms himself the
‘ Stammapostel,’ and it is even believed that in the
‘ Stammapostel ’ as well as in the other apostles

Christ is incarnate. Since the beginning of the
new century the New Apostolic Chnrch has suffered

the secession of the ‘Sceptre of Judah,’ which
differs little except that it lays still less emphasis
on eschatological hopes.
Except for the United States, no exact statistics

are available for the Irvingites. They are sup-

posed to number about 5000 in Great Britain and
about 20,000 in Germany and Switzerland ; the
New Apostolic branch estimated their adherents
at 70,000 in Europe at the end of 1909. According
to the last religious census of the United States

(1906), the Catholic Apostolic Church reported 11

organizations, with a membership of 2907 and 14
ministers ; the New Apostolic Church, 13 organiza-
tions, with a membership of 2020 and 19 ministers.

Since the last previous religions census (1890) the
Catholic Apostolic Church had increased by 1

organization and 1513 members ; the New Apos-
tolic Church was not reported in America in

1S90. The main strength of both bodies is in

the N. Atlantic States, especially in New York,
which has 7 out of the total number of 24 organiza-

tions.

3. Criticism.—Our estimate of Irvingism as a
religious phenomenon will vary according as we
view it in regard to the particular community in

which its principles are embodied or to the spiritual

movement of the 19th cent., to which it is vitally

related. The lancet window above the great

5
reacher’s grave has been filled with a figure of

ohn the Baptist ‘ crying in the wilderness/ and it

is probably as a similar voice that his true charac-

ter is best judged. He is an arresting rather than
a constructive power, prophetic of the needs of his

time rather than himself supplying them. He was
able to recognize, but not to focus and apply, the

influences which were destined to recover a fuller

Christianity for a widening age.

The limitations of Irving's personality and the

isolation of his position will to a large extent

explain the abortive character of the movement
which bears his name. It cannot be said that its

failure to command popular sympathy and to carry
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with it the reason and judgment of his contem-
poraries is itself evidence of error, for this would
be true of Christianity itself in its initial stages.

But we are justified in pointing out the presump-
tions against a stable and progressive work which
are to be found in the character of Irving’s genius.
His spiritual greatness varied almost in inverse
proportion to his intellectual equipment. Unlike
the Tractarians, he had no solid basis of learning
upon which to ground his theology. He had a
vision of great religious ideas rather than a com-
prehensive theology. This is the true criticism of

his doctrine of the Incarnation. An adequate in-

heritance of theological thinking would have kept
him from those clumsy statements of our Lord’s
human nature which exposed him to the assaults
of a criticism equally ill-equipped. His philosophy
was also at fault. While, therefore, he always
maintained Christ’s immunity from actual sin, he
invariably insisted that the humanity which the
Son of God assumed was sinful. By this he meant
to assert that God became flesh under the con-
ditions which sin had imposed, in order that He
might redeem what He took. It is, therefore, the
Spirit indwelling ‘ the creature ’ which lifts the
Body of Christ and all its members above sin.

The second proposition, which was the practical

conclusion that Irving wished to reach, is genuine
Nicene theology, and this a competent theological

tribunal ought to have recognized. The imperfec-
tion of the first proposition, which really marked a
return to a fuller doctrine of the Person of Christ
than the formal evangelicalism of his contem-
poraries, lies in the false psychology, misled by
the phrase ‘ sinful flesh,’ which does not predicate

sin solely of the will. But in so far as Irving’s

teaching was a strong assertion of the identification

of Christ with human nature as sin has made it,

not excluding its guilt, his doctrine cut deeper than
that of his accusers. The further criticism, which
attempts to find in Irving’s error concerning the

peccability of Christ’s manhood the secret of his

attitude towards the spiritual ‘gifts,’ and to dis-

credit in consequence his whole system, is not

consistent with facts. In so far as the expectation

which led him to acknowledge claims disallowed

by others sprang out of his theology, rather than

out of his reading of the NT, it must be attributed

to his strong identification of believers with Him
who is their ‘ federal Head.’ But this is no more
than is involved in the statement of Athanasius,

that ‘ God became Man in order that we might be
made divine’ (de Incarn. Verbi, liv. 3 [PG xxv.

192]). This language is admittedly hyperbolical,

but it is intended to cover no more than the * grace

of unction,’ a phrase by which Hooker, a writer

with whom Irving acknowledged his own sym-
athy, expressed the supernatural powers which

uman nature received by union with the Godhead
in Christ.

Again, the prophetic element in Irving’s per-

sonality was allowed to dull his intellectual

appreciation. He had the Johannine rather than

the Pauline temper, but in the form which appears

in the Apocalypse rather than in the Fourth

Gospel. He was the mystic in fervent action, not

in calm contemplation. The procession of events,

and not the eternal silence, fascinated him. God
was always coming forth out of His place rather

than inhabiting eternity. His own impatience of

spirit was manifested in his eager desire for speech,

and in his readiness to welcome divine events from

day to day. This injured his sense of proportion,

and led him to give values to occurrences within

his own circle which at once endowed them with

significance in the march of history, lliis was

the spirit of the ancient prophets with a difference.

They saw iu their immediate social experience

types of God’s judgments ;
Irving saw in the

activities of Regent Square forces intimately con-

nected with the shaking of worlds. This wTant of

proportion in the Irvingite movement is one of the

features that most readily offer themselves to the

critic. If we may not deny that the Spirit mani-
fests Himself in unexpected quarters, and pursues
methods that are ‘foolishness with men,’ we are

yet bound to judge a phenomenon in relation to its

environment, and to estimate its value in some
proportion to its effectiveness.

Closely connected with the foregoing must be
noted Irving’s lack of humour, which belongs also

to the whole movement. He always takes himself

very seriously. Every occasion is great, every

speech an utterance. His style is stilted, often

turgid, never delicate. The world is identified

too readily with Babylon. There is none of that

shrewd observation of the facts of society which
makes the prophet caustic and the seer sympa-
thetic. He does not really know life as he knows
his Bible. It follows that he did not know men,
still less women. He took every one at his own
valuation, mistook cranks for persons of insight,

and became the tool of minds smaller than his own.
It is a mistake to charge him with conceit. The
movement which revolved round him never made
him its centre or took the impress of his person-

ality. It claimed to be an outpouring of the Spirit,

but never through the medium of himself. No one
e.g., has ever ventured to claim for him the posi-

tion assigned to Montanus in the primitive schism
with which Irvingism has often been compared.
Irvingites resent being so named, not merely as

unchristian, but as wrong in fact. The secondary
position which their leader assumed without com-
plaint after his deposition from the Scottish

ministry witnesses alike to the sincerity of his

aims and the humility of his character. His the-

ology was his own, but the specific millennial

expectation and the constructive work, of which

the ‘gifts’ were the instrument, belonged to

others. Drummond, Cardale, anil their associ-

ates, not Irving, were the builders of the ‘ Catholic

Apostolic Church.’ Irving had no constructive

genius.

His ecclesiastical isolation is another fact to

which due weight must be given. In Scotland he

could make no headway. With the standards of

the Presbyterian Church he was not out of sym-

pathy. On the contrary, his conception of the

pastoral office and of sacramental grace conformed
more closely to the ideals of the Confession than

the theory and practice of most of his contem-

poraries. But the intellectualism of Scottish

Christianity met with an imperfect response in

him, and for all his fervour his undisciplined

mysticism failed to impress his fellow-countrymen.

London emphasized his lonely position. Such sup-

port as he might have secured from the fabric of

his own national Church was withdrawn, and he

was, of course, outside the life and traditions both

of the English Church and of English Noncon-

formity. Thus he became emphatically a vox

clamnntis. What was, in any case, his true func-

tion had to be exercised outside the continuous

life of an existing society. There was nothing for

him to revivify and inspire. He could but make
himself the rallying point for units drawn from

other religious societies. In this he differed en-

tirely from the Tractarians. Like them, he began

with a complete distrust of the progressive liberal-

ism of the 19th century. Like them, he made no

attempt to capture the new forces or permeate the

new society with Christian principles. But, while

the Oxford men threw back their disciples upon

the ancient deposit of Christian doctrine and the

inherent powers of the Christian community,



IRVING- AND THE CATHOLIC APOSTOLIC CHURCH 427

Irving exhorted his hearers to prepare themselves

for the imminent judgment which awaited the

world, and the coming glory which was to descend

upon the Church. For him history virtually dis-

appeared, because past and future had alike lost

their importance in view of the approaching end

of the age. The eclectic Church order, worked out

by the miscellaneous group which constituted his

‘ congregation ’ after the rupture with the Church
of Scotland, made no pretence of continuity with
the past, and did not, in one sense, claim to super-

sede existing ministries. They were not fashioning

an instrument for the conversion of mankind ; they
were simply setting their house in order to wait
for the coming King.
There is, however, one criticism often levelled

at Irvingism which has no foundation in fact.

It is accused of adding to the Christian faith, by
supplementing it with a revelation of its own.
This is not the case. It does not claim to add
anything to the Catholic interpretation of the
Person and Work of Christ. Believing themselves
to be a part of the universal Church, its adherents
claim that, as the Spirit spoke by prophecy in the
churches of Antioch and Corinth, so He spoke in

their congregation. As Barnabas and Saul were
separated for the work of evangelization by the
ministry of the prophets, so (they hold) a ministry
was set apart for the sealing of believers in the

latter day. Our attitude towards such a claim
may involve rejection, but not on the ground that
it adds to the deposit of faith.

Perhaps the greatest flaw in the movement was
its unsympathetic attitude towards the progressive

developments of the early 19th century. Its ad-

herents had not the power of discrimination to

distinguish between the true and the false ele-

ments in the liberalism of the day. They saw in

it nothing but the final apostasy, a destructive
effort of Satan. In the welter of change they
failed to detect the operation of forces directed
by the Spirit and prophetic of the Kingdom. In
Glasgow, Irving had shown no sympathy with the
social schemes of Chalmers, whose experiment was
in full operation when he was assistant at St.

John’s. So far as he was a politician, it was an
unbending, almost a reactionary, Toryism that
commended itself to his mind and expressed itself

in his personality. His leading followers in London
were mainly of the same mould. There was no
sense of the existence in society of problems with
which Christianity was called upon to deal. The
ethical, like the missionary, side of religion was
insufficiently grasped. In this there is a close

parallel to Tractarianism. Reaction was the char-

acteristic of both movements ; but Oxford had
behind it a great, historic society, belief in which
it set out to rekindle, and in consequence its limit-

ations stood to be corrected by the work of other
influences, like that of Maurice and Kingsley, and
the reassertion of evangelical enthusiasms within
the English Church, the whole mingling in a pro-

gressive stream, greater than any of its tributaries.

Irving met the same situation not with a revival

of church consciousness, but with the voice of

prophecy, which, for want of the ethical element
conspicuous in the Hebrew prophets, quickly de-

generated into a narrow and almost mechanical
apocalyptic. This may account for the air of

inwardness and mystery which has always associ-

ated itself with Irvingism, its adherents living in

the midst of affairs and directing their conduct
according to the accepted standards of the hour,
but retiring within the initiated circle to contem-
plate and interpret life by the aid of a method not
intended for the profane eye.
The true significance of Irvingism, as a pheno-

menon capable of taking its place in the general

history of religion, is best reached by regarding it

not as a movement resulting in the formation of

a little-known institution called the ‘ Catholic

Apostolic Church,’ which appears to exercise small

influence upon contemporary life and to give no
great promise for the future, but as part of those

wider changes in religious thought which belong
to the 19th century. Irving may be viewed as a
pioneer of those developments in religion which
were necessary to meet the requirements of the
new age. Evangelicalism had become a sentiment
and a survival. Its theology was formal and anti-

quated, its philosophy non-existent. Following
on the French Revolution a fresh era of thought
had begun for Europe, and Great Britain shared
in the new ideas. Physical science was coming
into its kingdom. Discovery and invention were
introducing a world of new facts, to which men
were occupied in readjusting their minds. Christi-

anity, as then commonly understood, was not big
enough to deal with the situation. The effective

element in the religion of men like Chalmers, when
first they went forward to meet the new condi-
tions, was theistic rather than Christian. The
reaction, which [threw Irving back upon his re-

ligion, as though it were an alternative to the
ideas of secular progress, was really forging the
instrument by which the new synthesis was to be
made. This was a larger and more vital concep-
tion of the Person of Christ, leading on to the
doctrine of the Holy Spirit and a more vivid
apprehension of the corporate side of Christianity.
Irving, who always saw great ideas ‘looming
through the mist,’ taught this doctrine in a frag-

mentary and imperfect way, exposing himself to
an indictment for heresy, but anticipating the
work of those whose better theological equipment
and securer historical position enabled them to
guard and systematize their teaching. The Trac-
tarian school, corrected by the more philosophic
and liberal thought of Maurice, on the one hand,
and the more scientific Biblical method of Light-
foot and Westcott, on the other, accomplished the
work of which Irving’s preaching was a premoni-
tory signal. But Irving was also a witness to
other sides of Christianity which have since been
returning to their place in the scheme of religious
thought. It need hardly be said that the formal
and ecclesiastical side of the Oxford movement,
with its antiquarian tendency and its rigidity of
form, was absent from Irving’s teaching. He was
always evangelical, even if his gospel was more
vital and less legal than that of his immediate pre-

decessors. And, amid much that was fantastic in
the methods of interpretation current among those
millennial Christians to whose speculations Irving
lent the authority of his name, he emphasized that
expectation of the Second Coming which the study
of apocalyptic literature among the scientific theo-
logians and Biblical students of the 20th cent,
shows to have been an integral element of apos-
tolic and primitive Christianity, and the recogni-

tion of which as the ultimate hope of the Church
is necessary to a true estimate of the task which
confronts it, as the witness among all nations to

a crucified, exalted, and returning Lord.
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J. G. Simpson.
ISHTAR. — Ishtar was the Babylonian and

Assyrian form of the divinity who was worshipped
in Canaan as 'Ashtart ('Ashtoreth, Astarte), in

Mesopotamia as 'Attar, in Moab as 'Ashtar, in

South Arabia as 'Athtar, and in Abyssinia as
Astar (see Abyssinia, Ashtart, Atargatis,
SAB.EANS).

I. Tee sources of information.— 1The cult

of Ishtar is now known from a multitude of original

Bab. and Assyr. records : (1) historical inscriptions

of the kings, (2) mythological texts, (3) hymns and
prayers, (4) magical texts, (5) omens, (6) boundary
stones, and (7) artistic representations in statues,

reliefs, seals, etc. (see literature at end of art.).

II. Tee origin of Ishtar.—In the art. Ash-
tart the reasons are given for thinking that this

goddess was not a creation of the Sumerians, or of

the Semitic Babylonians, but a primitive Semitic
divinity. She was a personification of the force

in nature that showed itself in the giving and the
taking of life. As a glossator of Plautus has aptly
expressed it (Mercator, IV. vi. 825 f. ), she was ‘ lliva

Astarte, hominum deorumque vis, vita, salus : rur-

sus eadem quae est pemicies, mors, interitus.’ This
conception of her character, which is common to

all the Semites, was brought into Babylonia by the
first Semitic settlers, and formed the basis of the
development of the goddess in that land.

III. Tee identification of Isetar with
other divinities. — The Semites who entered
Babylonia found on the ground a number of local

goddesses of the aboriginal Sumerian population
whom they proceeded to identify with their mother-
goddess. These old goddesses eventually disap-

peared in Ishtar, leaving only their names as titles,

and some of their functions as attributes. Some of

these absorbed Sumerian goddesses are as follows.

I. Innanna, or Ishtar of Ereeh.—In Sumerian
inscriptions of the Old Bab. period the most con-

spicuous goddess is the one whose name is written

with an ideograph which the Assyrians sometimes
reproduced as ill (R. Briinnow, A Classified List

of Ideographs, Leyden, 1889, no. 2561), which,
according to the syllabaries, is to be read Innanna,
Inninna, NanO, or Ninni (P. Jensen, KIB iii. [1892]

1, 20). The chief seat of her worship was the

temple called E-an-na at Ereeh (
Vvrderasiatische

Bibliothek, 1
i. [1907] 1, 192 n. ). For her cult in early

times see VAB i. 1, 265, s.v. ‘ Ninni.’ In bilin-

gual texts, syllabaries, and historical inscriptions,

Innanna is repeatedly equated with Ishtar (e.g.,

Cun. Texts, xxiv. [1908] pi. 41, line 75 ; PSBA
xxxL [1909] 20, pi. iii. line 8 ; Code of ffammurabi,
iv. 60-65). A large number of hymns originally

addressed to Innanna are appropriated to Ishtar

(e.g., PSBA xxxi. 60). For this reason, Ishtar

bears the titles ‘ Queen of Eanna,’ ‘ Queen of the

land of Ereeh’ (loe. cit.).

Z. Nina, or Ishtar of Lagash and Nineveh.—In
the Old Bab. inscriptions the goddess mentioned

most frequently after Innanna is the one whose
name is written with the ideograph generally read

Ninft (Briinnow, 4800). This sign was used also for

a district of Lagash and for the city of Nina, or

Nineveh. Hence it is inferred that the sign for the

goddess and the district of Lagash should also be

read N ink. Itisaplausibleconjecturethat Nineveh

was founded by colonists from Lagash (cf. Gn 10"),

and that the patron-goddess of Nineveh was origin-

ally the same as the patron-goddess of the old city

of Nink in Babylonia. In regard to her worship

in the Old Bab. period see VAB i. 1, 262, s.v.

‘Nink.’ Eannatum (c. 3200 b.c.) distinguishes
i Hereafter cited as VAB.

Innanna and Nin& ( VAB i. 1, 18. 550-54
) ; so also

Gndea (c. 2500 B.c. [ib. 104. 1421-27 ]). Hammurabi,
on the contrary, calls the goddess of Nineveh
Innanna (Code, iv. 63), and the Assyrians always
call her Ishtar. This shows that Nina was early
identified with both Innanna and Ishtar (cf. Briin-

now, 3050). The earliest Assyr. mention of Ishtar

of Nineveh is in a prayer of Ashurnasirpal II. (c.

1100 b.c. ; see literature). From that time onward
she is frequently named in the royal inscriptions

(see Barton, Hebraica, ix. [1892-93] 131-155). Her
temple in Nineveh bore the name of E-mash-mash.
Hence she is described as ‘dwelling in E-mash-
mash,’ and Nineveh is called ‘ beloved of Ishtar.’

3. Anunit, or Ishtar of Akkad.—The chief god-

dess of the N. Bab. city called Agade, or Akkad,
was Anunit. The name of her temple was E-ul-

mash. For her worship in early times see VAB
i. 1, 242, s.v. ‘Anunitum’; Code of fjnmmurabi,
iii. 54, iv. 47 f. There is no record that the Assyrian

kings paid her any special attention, hut she was a

great favourite with the Neo-Bab. king Nabonidus,
who honoured her above all goddesses, and rebuilt

her ruined temple at Akkad (VAB iv. [1912] 300,

s.v. ‘Anunit’). For her identification with Ishtar

see KIB iii. 1, 10211
; Jastrow, Bel. Bab. ii. Ill;

PSBA xxxi. 67 ; H. Zimmern, Beitrage, Leipzig,

1893-1901, p. 11; Barton ,
Hebraica, x. 26; VAB

iv. 1705
,
246^.

4. Nin-lil, or Ishtar of Nippur.—The chief god
of the earliest Bab. pantheon was En-lil, ‘ master
of the wind,’ the patron-deity of Nippur. His con-

sort was Nin-lil, ‘ mistress of the wind ’ (see Baal,
vok ii p. 295 tf.). She had a temple in Nippur
known as E-sku-ib (VAB i. 1, 188). Numerous
votive inscriptions in her honour from ancient Bab.

rulers have been discovered (ib. 265, s.v. ‘ Nin-lil’

;

H. Winckler, Untersuchungcn, Leipzig, 1889, p.

141).

One of the titles of Nin-lil was Nin-htar-sag,

‘mistress of the great mountain’ (see EllE ii. 296).

Under this name she was worshipped in the temple

of E-me-te-ur-sag at Kish, and in Gir»u, a district

of Shirpurla

(

VAB i. 1,264,s.v. ‘Ninharsag’; Code

of Hammurabi, ii. 59-65).

Still another title of Nin-lil was Nin-mah, ‘ ex-

alted mistress,’ or Mali, ‘exalted’ ( VAB i. 1, 138,

1921
, 237e ; Briinnow, 1059, 11008). Under this

name she had a temple at Babylon called E-inah

(KIB iii. 1, 15015
; VAB iv., Index, s.v. ‘Mah,

Nin-mah’). For the Semitic settlers in Babylonia
Nin-lil was the Nin, or ‘ Mistress,’ par excellence-,

lienee they called her Belit, ‘ Mistress,’ just as they
called her husband Bel (see EBE ii. 296 ; Briinnow,

11046 If.).

Eannatum (c. 3100 B.c.) carefully distinguishes

Ninharsag, Innanna, and Nink (VAB i. 1, 18, 518
);

so also Ur-Bau (c. 2700 B.C. [VAB i. 1, 60, 38
])

;

but Ijammurabi (c. 1950 B.C.) calls the goddess of

Kish Innanna (Code, ii. 59-65), and Kurigalzu 1.

(c. 1350 B.c.) gave to Nin-lil of Nippur a tablet

that had originally been dedicated to Innanna,

which shows that lie identified the goddesses

(H. V. Hilprecht, Old Bab. Inscr., Philadelphia,

1893, i. 1, nos. 15, 43). The Assyr. kings fre-

quently identify Nin-lil = Belit with Ishtar (Brim-

now, 11046; KIB i. [1889] 28s4
;
Winckler, Sargon,

Leipzig, 1889, p. 94, xiv. 84; WAI ii. [1866] 66,

no. 2 1

; cf. KIB ii. [1890] 230'-^, 152), 22092) ; and

in one copy of a prayer of Aslnubanipal the god-

dess is called ‘ Nin-mah,’ in another ‘ Ishtar of

Babylon’ (Jastrow, Bel. Bab. i. 418, n. 6).

5. Zarpanit, or Ishtar of Babylon. The consort

of Marduk, the chief god of Babylon, was Zar-

panit, whose name in Sumer, seems to mean ‘ silver-

shining,’ hnt was popularly interpreted by the

Semites as Zer-banit, ‘ seed-producing,’ with allu-

sion to the reproductive function of the goddess.
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One of her titles was Erfia,
4 pregnant 5

(C. F. Leh-
mann, Skamashshumukin, Leipzig, 1892, ii. 36).

She had a chapel called Kadnglisug in Esagila, the

great temple of Marduk (VAB iv. T246
'49

). For
references to her cult see L. W. King, Hammurabi,
London, 1898-1900, no. 101, L 41, iii. 12; Code of
Hammurabi

,
xli. 43, 56 ; KIB iii. 138 f.

;
Winckler,

Sargon, i. 180; KIB iv. [1896] 307, s. v. ‘Zarpanit .

5

When, through the rise of the city of Babylon,
Marduk became the chief god of Babylonia, he was
identified with Enlil = B&l, the ancient chief god
(ERE ii. 296 f

.
). The logical procedure was then

to identify Zarpanit, the wife of Marduk, with
Ninlil = Belib, the wife of Enlil = B5i (VAB iv.

2S239
; KIB ii. 22098

; J. A. Craig, Rel. Texts,

Leipzig, 1895, i. pi. 1, obv. 12-25 ;
Jastrow, Rel.

Bab. i. 536). Accordingly, when in later texts we
read of ‘ Ishtar of Babylon,’ we are to understand
this of Zarpanit. Herodotus {i. 199) calls Zarpanit
Aphrodite.
6 . Ishtar of Ashshur.—At Ashshur, the capital

of the early Assyr. monarchy, an Ishtar was wor-
shipped who was distinguished by the name Ishtar
Ashsliuritu, or ‘Ishtar of Ashshur’ (KIB i. 413

,

28s6 , 38s5 ; L. W. Khm and E. A. W. Budge,
Annals of the Kings of Assyria, London, 1902, i.

159 ; KIB 15865
; Beitr. Assyr. ii. [1894] 587, rev.

33-37). The primitive name of Ishtar of Ashshur
and the peculiarities of her cult are unknown.

7. Ishtar of Arbela. — At Arbela still another
Ishtar was worshipped in a temple called E-gashan-
kalamma, ‘ house of the lady of the world ’ (PSBA
xxxi. 68 ). In the inscriptions of the Assyr. kings,

from Sennacherib onwards, Ishtar of Nineveh and
Ishtar of Arbela are mentioned as though they
wore separate goddesses (KIB ii. 10651

,
1247 , 1541C

).

An oracle to Esarhaddon (WAI iv. 68 , col. iii. 15)

begins: ‘I am Ishtar of Arbela.

5 Ashurbanipal
distinguished sharply between Ishtar of Nineveh
and Ishtar of Arbela, and paid more honour to the
latter (KIB ii. 1784’10

,
200*5-10

*, 248-255, 260). Seve-
ral astrological reports from her temple are known
(WAI iii. [1870] 51, no. 5f.). Although she is not
mentioned before Sennacherib, it is probable that
she was an ancient local divinity of Arbela. The
name of the city Arba-ilu suggests either that
four divinities were united there or else that the
original god was called Arba (cf. Kirjath-Arba' in

Palestine). The Sumer, name of her temple- E-
gashan-kalamma suggests the high antiquity of

her cult. The same conclusion is demanded by
the words of Ashurbanipal in connexion with the
re-building of her temple :

‘ Whose wall from of

old (ulla=dy\y) was not built
5 (KIB ii 2603).

8 . Other goddesses identified with Ishtar.—The
minor goddesses of the Old Bab. pantheon came
also sooner or later to be identified with Ishtar.
Antu, the consort of Anu, is called Ishtar by Sargon (Winck-

ler, Sargon
,

i. 9482), and is equated with Nin-shar and Ishtar by
the lists (Cun. Texts

, xxiv. pi. 1 and 20, lines 15 ff., 22 ff. ; PSBA
xxxi. 21). Damkina, the consort of Ea, is identified with B£lifc

= Ishtar by Sargon (loc. cit. line 84). Nin-gal, the consort of
Sin, has the attributes of Ishtar in a hymn published by Craig
(Rel. Texts, ii pi. 1-2) and translated by Jastrow (Rel. Bab. i.

547). A, the consort of Shamash, seems to have had a similar
fate, inasmuch as she early ceased to have any independent
importance. Bau was first identified with Gatumdug (ib. i.

58-60), then with Gula, and finally with Ishtar (i. 545); and
Nin-tu, an ancient goddess of Shirpurla, is equated with Bfilifc

= Ishtar in WAI ii. 55, 16a.
Several goddesses are distinguished from Ishtar in the Gil-

gamesh Epic, but these also are subsequently identified with
her. One of these is Nin-sun, the mother of Gilgamesh (KIB
yi. 145). Sin-gashid of Erech says that she dwells in Eanna, i.e.

is the same as Nana (%AB i. 1, 220. x\i). Another such god-
dess is l3hhara (KIB vi. 154). She is distinguished from Ishtar
in the curses on the boundary stones (W. J. Hmke, A New
Boundary Stone of Nebuchadrezzar I . Philadelphia, 1907, p.
90 f.), but is equated with her in a number of later texts (KATZ,
432). This form of Ishtar appears in Egyptian inscriptions as
'A-sa-kh-ira (Ward, Seal Cylinders, 258). Still another goddess
of the Gilgamesh -Epic is Imini (KIB vi. 160). She also is iden-
tified with Ishtar in the hymn published by King (Seven Tablets
of Creation, London, 1902, ii. pi. 75-84) and translated by Jas-

trow (Rel. Bab. ii. 06, 68, 70). In his quest for Eabani, Gil-

gamesh meets the goddess Siduri (KIB vi. 210). Siduri is

defined in a vocabulary (WAI ii. 32, 27c d) as * maiden,’ a title

of Ishtar. In an old Bab. fragment of the Gilgamesh Epic(MVG
vii. [1902] 8) she appears asSabitu, which Jensen (KIB vi. 578 f.)

connects with Mt. Sabu or Lebanon. On this hypothesis,

Siduri-Sabitu will be the Phoenician 'Ashtart of Gebal. In the
magical text Shurpu, ii. 172 (Zimmem, Beitrdge, p. 10), she is

called ‘ Ishtar of wisdom.’
In the period of the first dynasty, when Babylonia was occu-

pied by the Amorites, the West Semitic ‘Ashtart became known
in Babylonia. In a tablet published in PSBA xi. [1889] 174 ff.

she is said to be the ‘ Ishtar of the West.’ Her symbol, the
ashera, or conventional tree, was treated also as a goddess. In

a dedicatory inscription for Hammurabi (Winckler, Forsch -

ungen, Leipzig, 1893, i. 198), Ashratu receives the attributes of

Ishtar, and in the Amaroa letters the name of the Amorite
chieftain Abd-Ashirti is occasionally written with the ideogram
for Ishtar (KAT 3, 432 f.). In the time of the IUrd dynasty
Ishtar was identified with the Kassite goddess Mirizir (Jastrow,

Rel. Bab. i. 180).

Other goddesses identified with Ishtar are Gushea, a goddess
of vegetation (ib. i. 535, ii. 67), Mama, or Mami, a mother-
goddess (KATZ, 430), Aruru, another mother-goddess (ib.), Su&,
Sherfia, and Gamlat (Jastrow, Rel. Bab. i. 247 f.), and Shala(i£>. ii.

410). A number of lists have come down to us that are devoted
to nothing else than the names and titles of Ishtar. Such are
Cun. Texts, xii. pi. ii. ; xxiv. pi. 1, 20, 41 ; and the tablet K. 2109,

published by Pinches (PSBA xxxi. 20 ff.). One of these (Cun.
Texts, xxiv. pi. 41) reads :

* Zanaru is Ishtar of the lands,

Karadun is Ishtar of the strong, Ulsiga is Ishtar of heaver^ and
earth, Tiruru is Ishtar of . . Shunnnsibi is Ishtar of im^es,
Tibanumma is Ishtar of fetters, Menuannim is Ishtar of lamenta-
tion, Labatu is Ishtar of wailing, Alakalki is Ishtar of burning,
Kashaia is Ishtar of howling.’ The other lists are similar, and
give us many names of goddesses and temples that are other-
wise unknown. The magical texts are fond of invoking Ishtar
under a series of names, all of them doubtless once independent
goddesses (e.g. Zimmern, Beitrdge, 11). As early as the time of
gammurabi ishtar had become the equiv alent of iltu, ‘ goddess.’
So we read ‘the gods and the ishtars,’ ‘ his god and his ishtar,’

showing how completely the minor goddesses were identified

with the great mother.

9

.

The male Ishtar.—In some parts of the Semitic
world, as society passed from the matriarchal to
the patriarchal organization, 'Ashtar changed her
sex (ERE ii. 115f.). The beginnings of a move-
ment in this direction are perhaps to be seen in
Babylonia. In Sumer, the word for ‘master’ is

era and for ‘ mistress ’ raira. Gods bear such names
as En-iil, En-ki, En-zu, and goddesses such names
as Nin-lil, Nin-mah, Nin-sun. Some male deities,

however, are called raira

—

e.g., Nin-Girsu, Nin-a-
gal. This seems to indicate that in these instances
primitive goddesses have been transformed into
gods (ERE ii. 296). This tendency is seen in
Nana, the goddess of Erech.
In an inscription of Lugaltarsi, king of Kish (c. 3150 b.c.),

HanSi is apparently addressed as ‘king of the lands’ (Barton,
JAOS'xx.i. 185 ff. ; for a different but less natural interpretation
see VAB i. X, 160. 3). One of the ancient patesis of Susa
addresses Innana-erin, or Ishtar of the cedar forest= Imini (see
above, 8), by the title of ‘king’ (G. A. Barton, A Sketch of
Semitic Origins, New York and London, 1902, p. 184 : VAB i.

1, 182a ; see also A. H. Sayce, Rel. Egypt and Bab., Edinburgh,
1903, p. 337). Whatever tendencies of this sort may have
existed among the Sumerians, they exerted no influence upon
the Semitic conception of Ishtar. For the Babylonians and
Assyrians she remained exclusively feminine. The few passages
in which she receives male attributes do not imply that she
had changed her sex or was bisexual, but show only a sort of

henotheism, in.which for the moment she was regarded as the
supreme divinity. Thus in the hymn published by Haupt
(Akkad, und sum. Keilschrifttexte, 126-131 ; Prince, JAOS xxiv.

[1903] 103 ff.) Ishtar says (obv. 22-24): ‘I am En-IU and I am
Nin-lil.* The astrological tablet (WAI iii. 53, col. ii.) contains
the statement that ‘ Dilbat (the star of Ishtar) is a female at
sunset and becomes a male at sunrise.’ A hymn to Ishtar of

Nineveh (Craig, Rel. Texts , i. pi. 76) reads :
‘ Like Ashur she is

bearded with a beard.’ This probably refers merely to the
halo, or radiance, that surrounds her star (see Jastrow, RA
xvii. [1911] 271-298).

IV. The character of Ishtar.—As a result

of the syncretism that has just been described,

Ishtar inherited the characteristics of many earlier

goddesses ; nevertheless, at the end of the process

she retained all the traits of the primitive Semitic
shtar
x. Water-goddess.—In ERE ii. 116b it is shown

that the primitive ‘Ashtar was closely connected

with springs as the source of life in the Arabian
desert. This character she retained in Baby-
lonia.
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Th« sign for Nin&, * fish-house,’ shows that she was originally

& water-goddess ;
and her name Nin-& probably means ‘mistress

of water.’ The same is indicated by the dedication of a spring
to her (VAB i. 1 }

10419-22), and a boat (ib. 92. 43, 104. 1423), and
by the fact that she was the ‘ child of Eridu,' i.e. the daughter
of Ea, the sea-god (ib. 110. 2016). Offerings of fish were made
to her, as also to Innanna (PSBA xxvii. 71-79). Ishhara,
another form of Isbtar, is often called * Ishhara of the sea.’

Archaic representations of Nina, or some other form of Ishtar,

on seals show fish and other sea creatures beneath her throne
(Ward, p. 155). Similarly fish were sacred to Atargatis, the
Syrian 'Ashtar, and sea-water was brought for libations in her
temple (ERE ii. 166 f.). In a hymn to Ninlil (JAOS xxiv. 114)

the goddess says : * At the mountain spring I fill the vessel, at

the mountain spring of Dilmun I wash my head.’ Ishtar is

brought up from Sheol bv sprinkling her with the water of life

(KIB vi. 883ty

2. Giver of vegetation.—As the goddess of springs

Ishtar was naturally connected with the verdure
that they caused.

In a hymn (Reisner, Uymnen, no. 56, rev. 49 f.) she says :
‘ In

the heavens I take my place and send rain, in the earth I take
my place and cause the green to spring forth.' In another
hymn (Craig, Bel. Texts

,

i. pi. 15-17) she is called 1 Gushe.a who
gives the growth of plants.’ In a lament (Haupt, Akkad, uiid

sum. Keilschrifttexte, p. 116f.,obv. 6) she is called ‘the one who
causes verdure to spring forth.’ In the Gilgamesh Epic she

says to her father Anu :
‘ I have heaped up grain for mankind,

and I have produced fodder for the cattle ;
if there shall be

seven years of famine, I have gathered grain for mankind and
ha’^1 made the fodder great for the cattle.’ In this capacity

she .9 the wife, or mother, of Tammuz, the personification of

vegetation, who dies in the summer heat and comes to life again

with the winter rains (see Tammuz). In a lament for Tammuz
(WA

1

iv. 30, no. 2, lines 36-38) we read : ‘ He has gone, he has
gone to the bosom of the earth, and the dead are numerous in

the land. . . . How long shall the springing of verdure be

restrained? How long shall the putting forth of leaves be held

back?’ To bring him back to life Ishtar descends to Sheol

(KIB vi. 80-91). Ihimu-zi, or Tammuz, appears as the husband
of Innanna in the earliest Bab. inscriptions (see YAB 1, 246,

s.v.). As the goddess of verdure Ishtar bears the title Urkittu,

which is probably derived from urlfu, ‘ green,’ rather than from
Uruk, ‘ Erech ’ (Jastrow, i. 443, n. 6). She is also called ‘ queen
of the dust, mistress of the field.’ The ashera, or post, that

was sacred to Ishtar seems to have been a conventional re-

presentation of a living tree. According to Homrnel, the sign

for Nana-Ishtar (Brunnow, 143) in its archaic form was a

picture of an ashera (ExpT xl [1900] 190). On ancient seals a

seated goddess is represented holding sheaves of grain (Ward,

pp. 133-137). This represents one of the forms of Isbtar,

perhaps Bau-Gula.

3 . Creatress ofanimals.—In an amulet published

in Mitt, der deut. Orient-Gesellsch ., no. 9 (1901),

p. 13, and translated by Jastrow (i. 335 If.), IshtaT

is called ‘creatress of the creatures.’ In a hymn
(Haupt, Akkad. und mm. Keilschrifttexte , p. 116 f.,

obv. 8
)
she is termed ‘creatress of all things.’

This is doubtless the reason why in the park of

Atargatis at Hierapolis all sorts of wild animals

roamed freely (Lucian, de Dea Syr. 28 f., 39 If.).

In particular, Ishtar was the gi ver of the increase of the flocks

and the herds. She promised Gilgamesh that, if he would love

her, his sheep and his cattle should bear twins (KIB yi. 16S18)

;

cf. the Hebrew usage of calling the young of the flock
*

asht-r6th

(Dt 713 284- 18- 61
). On account of this connexion with the

herds Ishtar herself received the attributes of a cow. In Old

Bab. art she is frequently represented with horns. As Ninharsag

she has the same homed head-dress as the Egyptian cow-

goddess Hathor (Ward, p. 404). On the boundary stones her

symbol is the cow. When the early kings say that they are

‘ nourished with holy milk by Ninharsag,’ this may refer to her

character as a cow-goddess not less than as a mother-goddess

(Boissier, OLZ xi. col. 235, 551). As late as the time of

Ashurbanipal, Ishtar of Arbela sajs to the king: ‘Of the four

udders that are put to thy mouth two shall suckle thee, and

with two thou shalt cover thy face ’ (Jastrow, i. 444).
^

With this

aspect of Ishtar should be compared the Palestinian Ashtaroth-

Karnaim, or two-horned 'Ashtarts, and the horned 'Ashtarts on

the plaques discovered in the mounds of Canaan (ERE m. 192,.

A figure from the Merrill Collection in the Semitic Museum of

Harvard University’ shows a naked woman with rays round

her head and a crescent under her feet, with one foot like a

fish’s tail, and the other hke the hoof of a cow or sheep (SiV

xvii. [1901] 447). Beneath it is the inscription in Greek

:

Divine producer of all.’ It is doubtless one of the forms of

the Palestinian ’Ashtart. Among birds the dove was specially

sacred to her, probably on account of its erotic temperament.

It is figured with her' on seals (Ward, figs. 924, 926, 927). An

image of a dove was also found in the temple of Ninmah at

Babvion (Hitt, far dent. Or.-Gesellxch., no. 6 [ISO"], p. 3).

Similarly doves were sacred to Atargatis (ERE u. 160 f.), and

the swallow is mentioned as a sacred bird of Ishtar (A .1 1 431).

4. Goddess of sexual love.—Ishtar herself was

conceived as unrestrained in her passion for her

lovers. In the Gilgamesh Epic, Gilgamesh re-

proaches her for her fickleness. First she loved

Tammuz, then a bird, then a lion, then a horse,

then a shepherd, then a gardener, and finally

himself (KIB vi. 168-171).
In a hymn she is entitled ‘the glad-eved, goddess of desire,

goddess of sighing ’ (PSBA xxxi. 22). In another hymn she is

called f ’ 1

1

- * whose side no god draweth
near’ aris, 1909, p. 257). In one
hymn ... :he wine when I seat myself,

the woman for the devoted man am I’ (AJSL xxii. [1906] 149).

In the same context she even calls herself ‘ a loving courtesan
’

and a ‘temple-harlot’ (ib. 149, 150). In this aspect she was
depicted in art as a naked woman with emphasized sexual

features (Ward, pp. 161 f., 3S0), or as lifting her robe to disclose

her charms (ib. pp. 296, 387). She was the awakener of sexual

impulse in animals and in men. In a hymn she says : ‘ I turn

the male to the female, I turn the female to the male
;

I am she

who adorneth the male for the female, I am she who adorneth
the female for the male’ (PSBA xxxi. 34). She caused the

union of male and female(JAOS xxiv. 115). When shedescended
to Sheol, copulation ceased in men and animals (KIB vi. 86 f.).

For this reason prostitutes were attached to her temples. Such
a woman was called ishtarltu after the goddess herself ; or

qadishtu, ‘sacred,’ the same as q
edheshd in the OT, apparently

originally a title of the goddess herself
;
or fyarimtu from the

root ftarawi, ‘devote’; or shamfyatu, ‘joy-maiden*; or kizritu,

‘harlot.’ One of these from the temple in Erech was sent to

ensnare Eabani (KIB vi. 122-127). After Gilgamesh had slain

the heavenly bull, Ishtar gathered the harlots, the joy-maidens,

and the hierodouloi to lament (KIB vi. 177). In the Ira myth
Erech is called ‘the dwelling of Anu and Ishtar, the city of

harlots, joy-maidens, and hierodules’ (ib. 62). An omen is

interpreted as meaning: ‘The divine mistress will cause to

bear her maidens who have not become pregnant ’ (Jastrow,

ii. 387). The Code of gammurabi contains many provisions in

regard to these women (see Lyon, ‘The Consecrated Women of

the Hammurabi Code,’ in Studies presented to C. H. Top, New
York, 1912, pp. 341-360). For evidence of prostitution in her

cult in later times see Ashtart, vol. ii. p. 116s
,
and Hirrodouloi

(Semitic and Egyptian), vol. vi. pp. 672-676.

5. Goddess of wedlock.—The ideograph nin-

dingir-ra (Briinnow, 10S99), or belit-il&ni, ‘mistress

of the gods,’ is also used for liirtu,
‘ wife,’ which

shows tliat Ishtar was regarded as the ‘ wife ’ par
excellence.

In a hymn she is called ‘ bride of Esagila and Ezida ’ (Jastrow,

i. 533). In another hymn she is termed ‘bride of the lands

whose fulness is luxuriance ’ (PSBA xxxi. 68). Ishtar is called

the bride, or the wife, of nearly every god of the Bab. pantheon.

Still more strangely, the early kings designate themselves her

husband

—

e.g., Eannatum(FAB i. 1, 18), Ur-Ninib(i6. 204), Pur-

Sin (ib. 204), Gimil-Sin (ib. 200). As a bride Ishtar is described

in poetrv and represented in art as veiled (cf. Gn 24^ : Jeremias,

ATim Lichte des alt. Orients

\

p. 108 f. ;
KIB vi. 210*). In this

capacity she was prayed to bles3 wedded love. One such prayer

has come down to us (PSBA xxxi. 66) in which a woman en-

treats Ishtar that her absent husband, or lover, may return

safely, that he may continue to love her, and that she may bear

children.

6. Goddess of maternity.—As Ninharsag, or

Ninlil, she was the ‘mother of the gods’ (VAB
i. 1

,
60. 38

,
150. 31

;
and frequently in the later

literature). She was also the ‘mother of men.’
Gudea calls her ' mother of the children of the city ’ (ib. 66).

Samsuilnna calls her * the mother who bare me ’ (Winckler,

Unterguchunijen. p. 141). A personal name of the Hammurabi
period is Ishtar-ummiya, ‘ Ishtar is my mother ’ (Jastrow, i. 160).

As Aruru, Ishtar made Eabani of clay (KIB vi. 121), and created

ail men and animals (it. 40). Sargon speaks of B61it-il&ni=
Ishtar as the one * who increases the offspring’ (Jastrow, l. 246).

In the hymns she is frequently described as ‘ creatress of man-

kind who causetb all created things to flourish.’ She is

identified with Erfla, the goddess of pregnancy (i*. i. 116). In

a prayer she is called ‘ she who loveth reproduction (PSBA
xxxi 63). In a list of titles she is termed ‘ opener of the loins,

framer of the fcetus ’ (ib. 21). Herodotus states (i. 199) that at

Babylon she was called Mylitta, i.e. Mu allidtu, ‘ she who. causes

to bear ’ Under the name Mania, she caused the birth of

second children (JAOS xxxii. 22). In art, Ishtar was moet

frequently represented as a mother suckling a child (Jeremias,

ATim Lichte , p. 107 ;
Ward, pp. 162-164, 376).

As a mother Ishtar was believed to love man-

kind and to grieve over their sorrows. At the

delude she cried like a woman in travail over the

death of the children that she had borne (KIB vi.

238). Several laments have been preserved in

which she bewails the destruction of her city

Erech by the Elamites (see literature). In a hymn
she is described as ‘ she who loveth all men ’

( PSBA
xxxi. 63). Another hj-mn says :

’ Thou lookest

mercifully upon the sinner, and thou correctest

the wrong-doer daily’ (Jastrow, ii. 67). Still

another hymn calls her ‘ the mistress of heaven
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and earth, who hears prayers, who listens to com-

plaints, who receives petitions, the compassionate

goddess, who loves righteousness’ (
ib

.

ii. 112).

7. Giver of earthly blessings.—On account of

her mother-love for men she bestowed life, health,

prosperity, and all other blessings upon them.
Gudea speaks of her ‘life-giving glance’(VABi. 1,75). Kudur-

mabuk says that she gave him a prosperous reign (ib. 220);

Arad-Sin declares that she gave him long life (ib. 214). Sargon
says that she caused the inhabitants of the land to prosper

(Winckler, Sargon
,

i. 9482) ; and Nebuchadrezzar affirms that

she gives him length of days (VAB iv. 1705). An old hymn to

Nanfi that has been adapted to Ishtar says : ‘She gives pro-

sperity to the man with whom she is pleased (?), she guards his

path. . . . The physician is skilful with whom she is pleased (?).

Her hand is with the manservant and the maidservant. Who
can do anything without her?' (Jastrow, i. 533). Another
hymn calls her ‘ Ishtar, without whom none possesses peace and
joy ' (ib. i. 347).

She was regarded as the mistress of magical arts

with which she counteracted the wiles of the

demons (Zimmera, Beitrdge, p. 33 ; AJSL xxiii.

151). Accordingly, she is constantly invoked as a
helper in the magical exorcisms (Jastrow, i. 82,

290, 292, 300, 315, 321). Especially is she a helper
against the demon Ti’u (ib. 347), and against ‘ the

wicked seven ’ (ib. 361 ff. ).

On account of her good-will and her power,
prayers were addressed to her more frequently

than to any other deity. Ashurbanipal prayed
her for long life for himself and his brother
(Lehmann, Shamashshumukin

,
pi. xxiii.-xxiv.).

Nebuchadrezzar prayed Ishtar, or Ninmah, for

long life, posterity, victory, and success. A large

number of prayers and penitential psalms to Ishtar

were found in the library of Ashurbanipal (see

literature ; Jastrow, ch. xvii. f.). These breathe a
noble ethical and religions spirit, and are among
the finest products of the Bab. religion. In one of

them the poet expresses the joy of serving his

goddess in the words :
‘ Her song is sweeter than

honey and wine, sweeter than sprouts and herbs,

superior indeed to pure cream 1
(cl. Ps 19 10

). In
many of the prayers Ishtar is asked to intercede
with her father Sin, or with some other god, on
behalf of the suppliant.

8 . Moral governor of men.—As the mother of

men, who loved them and cared for their well-

being, she was naturally concerned with the
establishing of law and order.
She waa ‘queen of all dwelling-places,’ ‘Imparting all laws,

wearing the ruler’s crown,* ‘ who executes judgment and de-
cision,’ ‘leader of mankind’ (King, Seven Tablets

,

i. 222 f.),

‘mistress of mankind’ (Jastrow, ii. 75), ‘creatress of wisdom’
(KATZ, 426), ‘opposed to all disorder

’
(Jastrow, ii. 112), ‘mis-

tress of justice ’ (ib. 201). In a hymn she says :
‘ In the dispute

when I take part, the woman who understands piltum am I.

In the lawsuit when I take part, the woman who understands
law am I ’ (AJSL xxiii. 149). Like Shamash, she was the judge
of men (Jastrow, i. 535). As the ruler of the world, she ap-
pointed kings to execute justice. The Old Bab. kings all

acknowledge that she has called them to the throne (VAB i.

1, 10. 5W is. 5»0, 20. 25, 2%. 17, 66b. 2H, 146. 17a ; Code of Ham-
murabi, v. 13). Nebuchadrezzar says that ‘Anunit called his
name to the sovereignty of the land, and placed in his hand the
sceptre over all peoples’ (VAB iv. 24S25).

9 . Giver of revelations.—In her care for men, it

became necessary for Ishtar at times to make
special communications of her will. Gudea calls

her ‘ the child of Eridu, who counsels what is best,

queenly interpreter of the gods ’

(
VAB i. 1, 90. 2‘6

).

He says also that ‘she directed her attention to

the oracles’ (ib. 110. 20 16
). Rim-Sin calls her

‘ revealer of ail decisions, who causes the oracles
of the land to remain ’ (ib. 218e).
Through an association of ideas with verdure, green colour in

p-rv-is.
j
]v V. '

•« -*!‘l
1 rds were regarded as omens

* Manj omens derived from
" f .

*.- » r« v. ( . ! with her (ib. 236, 261, 387,
409 f.). She also inspired prophets to deliver her message. In
a prayer of Ashurnasirpal (ib. 113) the king prays : ‘Grant me
a trustworthy oracle.’ Similarly, Sennacherib asks Ishtar of
Nineveh and Ishtar of Arbela for direction (KIB ii. 107). A
series of responses of Ishtar of Arbela to Esarhaddon is known
(Banks, AJSL xiv. [1898] 267-277), also a series of responses to
Ashurbanipal (Craig, Jtel. Texts

,

i. 26-27). She predicted to the
latter the death of the king of Mannai (KIB ii. 1785). She sent

a dream to encourage the troops who were afraid to cross a
river (ib. 20097-iui). She appeared in a vision to a seer promising

victory over Elam (ib. 25050-75). She commanded Ashurbanipal

through an oracle to bring back her image from Elam (ib.

210713-115). For a full discussion of this subject see Jastrow,

ch. xix.

10. Destroyer of life.—In striking contrast to

the life-giving beneficent character of the goddess

that has been exhibited thus far stands her other

aspect as a destroyer of life. From the earliest

times it must have been observed that life and
death were only two aspects of tlie same force,

and that love was the frequent cause of jealousy,

hatred, and strife.

For Tammuz, the lover of her youth, she appointed yearly

death (KIB vi. 168). With him died the vegetation that she

had called into life. On his account she herself had to descend
into Sheol, and be afflicted there with all the diseases (ib. 80-91).

Hammurabi (Code, ii. 26 ff.) says that he * decked with green the

sepulchre of Malkat (the queen) of Sippar.’ The sufferings that

she endured she also inflicted upon men. Eabani she smote
with disease and death (KIB vi. 198). She sent the heavenly
bull to destroy Gilgamesh (ib. 172). Men prajed to her as the

cause of sickness and suffering. One lament sa\ s : ‘In thy
descent to the house of a man, thou art as the jackal which hath
been caused to come to take the sheep, thou art the lion which
constantly cometh into the midst’ (PSBA xxxi. 59). When she
was angry, she sent a wicked demon called Dihu or Ti*u to

afflict men (Jastrow, i. 341 ff.). A configuration known as ‘ the
hand of Ishtar’ in a liver denoted the death of a son of the
family (ib. ii. 409). A class of priests endured castration in her
service, ‘whose manhood, in order to terrify the people, Ishtar

turned to womanhood' (KIB vi. 62 10). These were evidently
similar to the Galli of Atargatis (ERE ii. 166 f.) and to the
qcdheshlm and keldbhitn of the OT.

11. Storm-goddess.—Either as a destroyer or as
a sender of rain, Ishtar was occasionally described
as a storm-goddess. She was ‘ the lofty one who
causes the heavens to tremble, the earth to quake,
the flaming fire, who causes the bird-like Zu (the
storm cloud) to fly from the house, who casts

down the mountains like dead bodies ’ (AJSL xxiii.

[1907] 150f., 164 f.). In her character as storm-
goddess she waged war with the gods of the
mountains (JAOB xxiv. 114). In art she was often
represented holding a caducous of two serpents
(Ward, pp. 155, 405, 408). This is apparently a
symbol of the lightning.

12. War -goddess.— The primitive Semitic
mother was the leader of her clan in war, and
therefore from the earliest times Ishtar was a war-
goddess (ERE ii. 116b

).

She promised Gilgamesh victory over all lands (KIB vi. 16676).

She brought the Elamites upon her city of Erech (ib. 272).

Eannatum speaks of casting the net of Ninharsag over the
people of Gish^u (VAB i. 1, 14. 17 19). Gudea dedicated weapon-
bearers, warriors, to Innanna (ib. 104. Ii24 -'®). Hammurabi
says that he conquered wilh the powerful weapon" that Nan&
entrusted to him (Code, xl. 24). In a votive tablet for Ham-
murabi it is said :

‘ Ishtar has given thee conflict and battle ;

what more canst thou hope ?’ (Jastrow, i. 398). Agumkakrime
calls himself ‘ mighty hero of Ishtar, the warrior-goddess ’ (KIB
iii. 135). Nebuchadrezzar I. says that ‘ at the command of Ishtar
and Adad, the gods of war,’ he defeated the Elamites (ib. 16640).
In the inscriptions of the Assyr. kings, Ishtar appears chiefly as
a war-goddess. Tiglath Pileser i. calls her ‘ the exalted among
the gods, mistress of warfare, the arranger of battle ’ (ib. i. 16 13

).

Ashurnasirpal ii. saj's that * she set her heart upon the making
of battle and war ’ (ib. i. 58s8). He first applies to her the title

* Queen of Kitmuru,’ i.e. ‘ Queen of Conflict ’ (Jastrow, i. 215,

243, 249). Shalmaneser ii. calls her ‘ the first bom of heaven
and earth, who is perfect in bravery, who establishes the fates,

who enlarges my kingdom ’ (KIB i. 130 la
), ‘ queen of fight and

battle ’ (ib. 152**). Sennacherib says :
‘ I prayed unto . . .

Ishtar of Nineveh, Ishtar of Arbela, the gods whom I trust, for

the capture of my mighty foes,’ When menaced by the united
forces of the Babylonians and Elamite5

*, he prayed ‘ to Ishtar of
Nineveh, Ishtar of Arbela, the gods whom I trust, for victory
over the mighty enemy ’ (ib. ii. IOC50-5 0- Esarhaddon says :

‘in the help of . . . Ishtar of Nineveh, Ishtar of Arbela, the great
goddesses, my mistresses, I ruled from the east to the west and
found no rival’ (t&. ii. 1247-9). For Isbtar’s part in Ashurbani-
pal’s campaigns see above under 9 . All her oracles were given
to assist him in his wars. When she appeared to his seer, she
appeared full-armed in flame (ib. ii. 2505--55). Nabonidus calls

her ‘ Anunit, the mistress of battle, who carries bow and quiver
. . . who overwhelms the enem}', destroys the wicked ’ (VA B
iv. 228“- 24

). The warlike character of Ishtar is greatly empha-
sized in the hymns. One meets such titles as * warlike daughter
of Sin,’ ‘ leader in battle,’ * mistress of battle,’ ‘ perfect in

courage,’ ‘ goddess of heroes,’ ‘sharp dagger,’ ‘destrojer of the

land,’ ‘ mistress of countries.’ In one hjmn she says : ‘Beside
my father in battle I take my place ;

beside B£1 in combat and
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battle I stand. During- battle thread I weave, with the spindle
I spin. Into battle like a swallow I fly * (Reisner, Hymnen

,

no. 56, rev. 39 ff.). This reminds one of Atargatis at fiiera-
polis who carried a distaff (Lucian, de Dea Syr. 327), and also
of the Greek Parcae. At the beginning of another hymn (Craig,
Rel. Texts, i. pi. 54-55) she is described as marching to battle
accompanied by musicians, who through their songs seek to
win her favour. Because of her warlike character she is often
compared to a lion, a jackal, an angry wild ox, and other ani-
mals. Ishtar as a war-goddess is identified in art by the relief
of Anubanini, which shows her armed with clubs, leading
prisoners by a cord passed through the lips (Ward, fig. 413). In
Old Bab. art she is represented seated, armed with clubs and
scimitars. In Assyr. art she is depicted standing, armed with
bow, arrows, and quiver (Ward, ch. xxv.). Closely akin to the
war-goddess was Ishtar’s function as a goddess of hunting. The
inscriptions JFAIi. 7— Delitzsch, Assyr. Lesestiicke p. 121, re-

present Ashurbanipal pouring libations over dead lions, and are
accompanied with an ascription of praise to Ishtar.

13. The planet Venus.—Utterly unrelated to
the characteristics that have been considered thus
far was the identification of Ishtar with the planet
Venus. There is no trace of this among the other
Semites, except in late times and under evident
Bab. influence (see ERE ii. 116). Even in Baby-
lonia this astral character cannot be traced hack
into the Old Bab. period. It is improbable, there-
fore, that it was primitive Semitic (against D.
Nielsen, ZDMG lxvi. 469-472). No certain evi-

dence of the identification of Ishtar with the
planet Venus is found before the time of
Hammurabi.
Glide* (c. 2500 b.c.) says that he dedicated a disk to Innanna

(FAB i. 1, 104. 1427), but it is not clear that this was a star-
emblem ; the usual star-emblems had rays. Kudurmabuk (c

.

2000 b.c.) speaks of Nana, the mistress, who is like the sky in
gleaming splendour (ib . 220 f.), but this also is not certainly
astral. On boundary stones of the Cassite dynasty, as early
as the middle of the 14th cent, b.c., the four- to eight-pointed
star is the established emblem of Ishtar (Hinke, Boundary
Stone of Neb. 245). In seal-cylinders of the same period
Ishtar is accompanied with a star (Ward, ch. xxv.). In one
of these (Ward, fig. 412) she is represented with wings, rising

above the mountains along with the sun. As earl^r as the time
of gammurabi, Ishtar seems to have formed a triad with Sin,

the moon, and Shamash, the sun—which implies her astral

character (Jastrow, i. 153). The fact that Marduk, the chief

god of Babylon, is identified with the planet Juppiter, and
Nebo, the god of the adjacent Borsippa, with Mercury, indicates

that the identification of the great gods with planets did not
arise before the unification of Babylonia by Jjammurabi. It

was part of the system of religious syncretism by which this

monarch sought to consolidate his empire. The arithmetical
sign XV for Ishtar, which is connected with her astral char-

acter (the sign for Sin is XXX), makes its first appearance in

the period of Hammurabi. As to the reason why Ishtar was
identified witlTVenus, one can only conjecture that it may
have been the beauty of the planet, or its alternation as

morning and evening star, that suggested a connexion with
the life-giving and destroying functions of the goddess.
Possibly the fact that Ishtar was the daughter of Sin, the
moon, as early as Arad-Sin, led to her identification with the
planet.

The identity of Venus as morning star with
Venus as evening star was known in the Assyr.

period, and probably much earlier. There are

numerous official reports of the astrologers that

speak of Ishtar as morning and evening star

(Jastrow, ii. 612). In a hymn she says :
‘ Ishtar,

the goddess of the morning, and Ishtar, the god-

dess of the evening, am I’ (ib. i. 531). Nabonidus
calls her ‘ Anunit, who at sunrise and sunset gives

me favourable signs ’ ( VAB iv. 228®, 229s8
-42

). As
the morning star she was called Dilbat, and as the

evening star Zib (P. C. A. Jensen, Kosmologie,

Strasshurg, 1890, p. 117 f. ). The difference of

names shows that in early times the two aspects

of the planet were supposed to be different stars,

but the list WAI ii. 48, line 51nf>, asserts ‘Zib=
Dilbat.’
These aspects ot the planet stave rise to a variety of titles

and identifications. Tlius the list WAI iii. 53, col. ii. line 38

reads : ‘Dilbat at sunrise is Ishtar of Agade, Dilbat at sunset

is Ishtar of Erech, Dilbat at sunrise is Ishtar of the stare,

Dilbat at sunset is Mistress of the Gods' (i.e. Ninlil). See also

the list of names of Venus published by Pinches (PSBA xxxi.

25). There seems to be evidence also that the synodical period

of Venus of 584 da vs was known in Babylonia and Elam (F Bork,

Memnon, iv. [1910) S3-105
; E. Weidner, ib. v. [1911J 29-39

; F.

Hrozny, ib. v. 81-102).

The claim has often been made that m the

clear atmosphere of Babylonia the phases of

Venus, which resemble those of the moon, could
be seen with the naked eye, and that this is the
reason why she is called ‘daughter of Sin,’ is

represented with horns in art, and in certain texts

bears the epithet ‘horned’ (PSBA xxxi. 22-24).

This is very doubtful.
At the time of greatest brilliancy Venus has a diameter of

only 40//
. Two points must be about 60" apart to be recog-

nized as distinct by the naked eye
;
and at least four such

points are needed to perceive a crescent. It seems, there-

fore, physiologically impossible for the naked eye to detect
the crescent form of Venus, and we have no evidence that
the Babylonians possessed lenses. The horns of Ishtar are,

accordingly, to be connected with her aspect as a cow-goddess
rather than as a planet, and she is called the daughter of Sin

because she appears in the sky with him, and not because she
has similar phases.

In astrology, Ishtar plays an important part

along with Shamash and Sin. The omens that

have come down to us all date from a late period.

A number of these are published by C. Virolleaud,

L’Astrologie chaldeenne, Paris, 1903-12, ‘ Istar,’

no. 13 ; R. C. Thompson, Reports of the Magicians
and Astrologers, London, 1900, ii. p. lxixf.; Jast-

row, ii. 612-638. They are of the following type :

‘ When Venus disappears at sunrise in Nisan from
the first to the thirtieth day, there will be desola-

tion.’ ‘When, in the month of Nisan, Venus has

a beard, the inhabitants of the land will bear boys.

In that year the market-price will he low.’ In the

magical texts also Ishtar is invoked under the name
‘ Ishtar of the stars.’
The astral character of the goddess finds frequent expres-

sion iu the hymns. She is called ‘the light of heaven and
earth,* * flaming torch of heaven and earth,' ‘ glory of the whole
world,’ ‘ queen of the stars,’ ‘ queen of heaven,’ ‘ the perfect,

mighty light,’ * brilliant Ishtar who illumines the evening.’ In
a hymn published by Prince (JAOS xxx. [1909) %) the poet
says :

‘ With her gracious aspect Nini speaketh. In her
gracious rising verily she shineth forth ; where she waxeth
full, her procreative power is mighty of aspect.’ In another
hymn published by Reisner (Hyinnen, no. 53, pp. 96-99) and
translated by M. I. Hussey (AJSL xxiii. [1907) 172 f.), Ishtar

says :
‘ To give portents in fulness I stand, consummate 1 stand.

Beside my father Sin, to give portents in fulness 1 stand, con-

summate I stand. Beside my brother Shamash, to give portents

in fulness I stand, consummate I stand. As for me my father

Nannaru (the moon) has established me ... in the bright

heavens. . . . Amid shouts of joy I, Ishtar, the goddess, take
my exalted way. Ishtar, goddess of the evening, am I ; Ishtar,

goddess of the morning, am I ; Ishtar who opens the lock ot the

bright heavens, that is my glory.’

14. The star Sirius.—Less frequently Ishtar is

identified with the Bow-star, or Sirius (Jensen,

Kosmologie, pp. 52f., 149, 151). This is probably
due to the fact that the Assyrians usually depicted

Ishtar armed with a bow.
15. The constellation Virgo.— It is probable

that Ishtar is occasionally identified with the
zodiacal constellation Virgo (Zimmern, KAT 3

,

427 f.). These different identifications show that
her astral character is secondary, and rests upon
late priestly speculation.

From the foregoing survey it appears that Ishtar

was the most important divinity of the Assyr.

-

Bab. pantheon. She absorbed so many other
goddesses, and exercised such a variety of func-

tions, that she came near to being the supreme
divinity. Many hymns addressed to her disclose

a henotheism that approximates to monotheism.
V. The cult of Ishtar .

—

In regard to the

rites that were practised in the worship of Ishtar

our information is less complete than in regard

to the conception of her character. We know
that temples were built to her in all the important

cities of Babylonia and Assyria. These contained

images (King, Hammurabi, no. 101, col. i. 41

;

KIB iii. 1389 22
; ib. ii. 209101'134

). The costume
worn by the goddess may be inferred from the

artistic representations and from the articles of

dress that she left behind when she went down to

Sheol (KIB vi. 82-84) : tiara, earrings, necklace,

pectoral, girdle, bracelets, anklets, and tunic.

Agumkakrime expended fonr talents of gold on
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the robes of Marduk and Zarpanit (KIB iii.

14028'34
). She had a throne (VAB i. 1, 227), a bed

( ib . 23012
), and a boat (ib. 92, 104, 2291

). Her
riests are often mentioned, and the hierodouloi

ave been referred to above (IV. 4).

Slaves were dedicated to her temples (OLZ xii.

110). The ancient kings record with special fre-

uency that they made her offerings of lapis lazuli,

argon states that he gave her cedar, and cypress

wood, and aromatic herbs (Winckler, Sargon, i.

126 143
). Nebuchadrezzar gives a long list of the

offerings of animals, birds, fish, vegetables, wine,

and oil that he presented to Marduk and Zarpanit

(VAB iv. 15421-57
). For the offerings made by

Esarhaddon see Jastrow, ii. 170, and for those of

Ashurbanipal, ib. ii. 107 ff. In one psalm the

offerer says :
‘ I have given to thee thy great gift,

a salla ( =pudendum muliebre) of lapis lazuli, and
a multi (similar to the salla) of gold, the adorn-
ment of thy divinity’ (PSBA xxxi. 63 f. ). The
hymn published by Craig (Bel. Texts, i. pL 15,

obv. 19 ff.) says: ‘I prepared for thee a pure
offering of milk, cakes, salted bread. I presented
to thee a vessel for libations, hear me and be
gracious. I slew for thee a pure lamb without
blemish from the flock of the field. I presented
a conserve for the shepherdess of the god Tammuz.’
Sacrifice of infants, which was so common in the
cult of ‘Ashtart (ERE ii. 117b

), is not yet proved in

the cult of Ishtar. For supposed evidences of it see

KAT 3
, 599. E. J. Banks (Bismya, London, 1912, p.

380 f.) reports the discovery of brick stamps men-
tioning a temple of Ishtar, numerous small houses
containing obscene figures, and beneath one of these
eight clay coffins containing infant bones. These
seem similar to the jar-burials of infants in the
mounds of Palestine (ERE iii. 187*).

The fourth month, Tammuz (June-July), was
celebrated by the annual wailing for Ishtars lover,

whose death coincided with the withering of vege-
tation in the summer heat. The fifth month, Ab
(July-August), was sacred to Ishtar, and in it was
celebrated her descent to Sheol to bring her lover

back to life. Perhaps the heliacal rising of Sirius

in this month may explain the connexion of this

star with Ishtar (KAT 3
, 426; Langdon, Psalms,

xvi.). Ashurbanipal records: ‘In the month of

Ab, the month of the appearance of Sirius, the
festival of the revered queen, the daughter of BS1,

I tarried in Arbela, her beloved city, to worship
her great divinity ’ (KIB ii. 248 16' 19

). Ashurbani-
pal speaks also of the 25th of Siwan as the day of

the procession of the BSlit of Babylon, the honoured
among the great gods (KIB ii. 22098

; cf. VAB iv.

28239
).

VI. Worship outside of Babyloxia.—Ad-
herents of the Pan-Babylonian school of Winckler,
Zimmern, Jensen, and Jeremias hold that the
Bab. Ishtar was the original mother-goddess of

western Asia, and that all the other local forms
were derived from her. As remarked above, this

theory is improbable ; 'Ashtar must rather be
regarded as a primitive Semitic divinity. Never-
theless, it is not improbable that at the time of
the extension of Bab. civilization Ishtar exerted
a modifying influence upon the other Semitic
goddesses.

1. In Elam and Persia.—The worship of Innanna
of Erech in ancient Elam is attested by the in-

scriptions of a number of ancient rulers of Susa
(VAB i. 1, 178c, 180. 3, 182. 4). The Assyrian
records show that it persisted down to the fall

of the Assyr. Empire. After the conquest of
Elam by the Indo-European Medes and Persians
the old goddess was identified with Anahita, and
under this name enjoyed extensive homage (see
Anahita). Her ancient name, however, was not
forgotten. In 2 Mac l12

" 16 we are told that Anti-
VOL. VII.—28

ochus Epiphanes was killed in the temple of Nanaia
in Persia.

2. In Mesopotamia.

—

Bab. and Assyr. influence

was exerted in Mesopotamia from the earliest

times, and the cult of Ishtar was established in

all the important cities. The old Aramaic name
’Attar was little used except in the compound
Atargatis (ERE ii. 165), and instead titles derived

from the astral form of Ishtar were employed,
such as Kokabta, ‘star’ (=Bab. kakabu), Kokab-
nugha, ‘ star of splendour,’ or Nugha, ‘splendour.’

Even the Old Bab. name Nanai was used in Syriac

for the planet Venus (ZDMG x. [1860] 459) along
with the Sumer, name Dilbat (Jensen, Kosmologie,

p. 118). Astara and B61ti were names for Venus
among the Mandseans (ib. p. 135). For survivals

of Bab. myths concerning Ishtar in Mesopotamia
see Baudissin, ‘Tammuz bei den Harranern,’
ZDMG lxvi. 172 ff.

3. In Arabia.

—

In the South Arabian inscrip-

tions 'Athtar, who is masculine, is represented by a
star with eight points, and forms a triad with the
sun and moon. It can hardly be doubted that this

is due to direct Bab. influence. In North Arabia
the original name of the goddess was displaced by
titles such as al-Lat, ‘the goddess,’ or al-Uzza,
‘the strong’ (J. Wellhausen, Reste arab. Heiden-
tums 3

, Berlin, 1897, pp. 29-39). She was identified

with the planet Venus and called al-Najm, ‘the
star,’ par excellence (cf. the oath, Quran, liii. 1

:

‘ By the star when it setteth ’
; lxxxvi. 1 ft'. ). Isaac

of Antioch (5th cent. A.D.), i. 210 (ed. G. Bickel],

Giessen, 1873-77), identifies al-Uzza with Bdltis

and applies to her the Syriac name Kokabta,
‘the star’ (Wellhausen, pp. 40-45). This astral

character of al-'Uzza is found only in late times
in the regions that border on Syria and Mesopo-
tamia; and the same names are used that are
applied to Ishtar in Mesopotamia, namely, ‘ star,’
‘ star of splendour,’ and ‘ splendour ’ (Nielsen,

ZDMG lxvi. 472) ;
it seems clear, therefore, that

these traits are due to borrowing of Bab. ideas
from Mesopotamia.

4. In Syria and Palestine. — In the Amama
letters the Canaanite 'Ashtart is equated with
Ishtar, and Canaanite artistic representations
often conform to the Bab. type (see ERE iii. 182a,

183b). There is no clear evidence of Ishtar in the
early writings of the OT. The efforts of P. C. A.
Jensen (Gilgamesch-Epos, Strassburg, 1906) and of

Jeremias (AT im Lichte des alt. Orients) to show
that Sarah, Rebekah, Tamar, Pharaoh's daughter,
Jephthah’s daughter, and most of the other female
characters of the OT are transformed Ishtar-myths
cannot be pronounced successful. The first certain

trace of Ishtar in the OT is in the neo-Bab. period
in Jer 7 18 4417-19-

*, where she is called ‘queen of

heaven.’ This is a specifically Bab. name for

Ishtar in her astral aspect, and the kawwan, or
‘ cake,’ that the Hebrew women baked for her is

the same as the kawdnu that was presented to

Ishtar (KAT3
, 441 f.). The wailing for Tammuz

mentioned in Ezk 8 14 is closely connected with
Ishtar and is specifically Babylonian. At the time
of the Bab. supremacy the cult of Ishtar must
have been established in Jerusalem, or even earlier

under Assyr. rule (2 K 21 3
). The name Esther

is an Aramaic form of Ishtar, and the Book of

Esther shows clear knowledge of Bab. Ishtar myths
(see Paton, ‘Esther’ in ICO, Edinburgh, 1908, pp.
87-94), In Palmyra the Bab. Ishtar was wor-
shipped under the name B61ti (ERE ii. 294), and
the rites of the Phoenician ’Ashtart at Gebal, as

described by Lucian (de Dea Syr. 6, 8), were evi-

dently coloured by the Bab. mourning for Tammuz.
On the whole subject of the Tammuz cult in the

West see Baudissin, Adonis und Esmun, Leipzig,

1911.
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5* Among the Greeks and Romans.— During
the period of Seleueid Greek rule the religions of
the East and of the West were fused with extra-
ordinary rapidity in Syria and in Egypt, and under
the early Roman emperors Bab. astrology became
the dominant religion of the day. The gods of
Greece and of Rome were identified with the
nearest Bab. counterparts, and thus came to take
on astral characteristics. The equations that re-
sulted were : Zeus = Juppiter = Bel-Marduk = the
planet Juppiter

;
Hermes = Mercury = Nabu= the

planet Mercury ; Ares=Mars=Nergal= the planet
Mars

; Chronos = Saturn = Ninib = the planet Sa-
turn ; Aphrodite = Venus = Ishtar = the planet
Venus. To these identifications are due the names
of the planets in all modern European languages.
Ishtar thus took the place of Aphrodite, and the
mythology of the Bab. mother-goddess was grafted
on to the myths of the ancient local Aphrodites
and Astartes. Even the Sumer, name Dilbat for
the planet Venus became known to the Greeks;
Ilesychius says : Aeteipar 6 ttjs *AppoSlrijs d<rr7]p inrb

XaXda'uov (see F. Cumont, Les Religions orientates
dans le pagani&me romain, Paris, 1909 [Eng. tr.,

Chicago, 1911], ch. v., Astrology and Religion
among the Greeks and the Romans, New York,
1912).
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Bab. i. 530-532 ; R. W. Rogers, Cun. Parallels

,

New York,
1912, pp. 161-164. (14) Hymn to Ishtar.—G. Reisner, Hymnen,
no. 55 ; M. I. Hussey, AJSL xxiii. 162-167. (15) Hymn to

Ishtar.—G. Reisner, Hymnen, no. 56 ; M. I. Hussey, AJSL
xxiii. 142-176. (16) Oracle of Ishtar to Ashurbanipal.—J. A.
Craig, Rel. Texts, Leipzig, 1895, i. 6 ; S- Langdon, AJSL xx.

[1904] 259. (17) Hymn of Ashurbanipal to Ishtar.—J. A.
Craig, Rel. Texts, i. 7-8 ; F. Martin, Textes religieux, Paris,

1903, pp. 86-40 ; T. J. Meek, AJSL xxvi. [1910] 156-161 ; M.
Jastrow, Rel. Bab. i. 644-555. (18) Hymn to Ishtar and
Tammuz.—J. A. Craig, Rel. Texts, 15-18 ; M. Jastrow, Rel.

Bab. L 535 ; F. Martin, Textes rel. 60-67 ; T. G. Pinches,
PSBA xxxi. 62-65 ; H. Zimmern, Zum Streit.um 1die

1 Chris-

tusmythe,’ Berlin, 1910, p. 62 f. ; ZA xxv. [1911] 194-196. (19)

Oracle of Ishtar to Ashurbanipal.—J. A. Craig, Rel. Texts
,

i.

26-27
; S. A. Strong, Beitr. Assyr., Leipzig, 1394, ii. 633-645

;

V. Scheil, RHR xxxvi. [1900] 206 f.
;
F. Martin, Textes rel.

100-105
; M. Jastrow, Rel. Bab. ii 170-172. (20) Hymn to

Hand.—J. A. Craig, Rel. Teats, i 64-55; M. Jastrow, Rel.

Bab. i. 533-535. (21) Hymn to Nin-gal.—J. A. Craig, Rel.

Texts

,

ii If.; M. Jastrow, Rel. Bab. i. 546 f. (22) Hymn to

\

Gula.—J. A. Craig, Rel. Texts, ii. 16-18 ; F. Martin, Textes
rel, appendix ; M. Jastrow, Rel. Bab. L 545 f. (23) Prayer to

Ishtar.—L. W. King, Seven Tablets of Creation, London, 1902,

i. 222-237, ii. 75-84
; H. Zimmern, Hymnen, 19 ff., and Keilin-

schriften und Bibel
,
Berlin, 1903, pp. 35-38

;
P. Dhorme, Choix

de textes, Paris, 1907, p. 356 ff. ; M. Jastrow, Rel Bab. ii. 66-

70; A. Ungnad, in H. Gressmann, AUor. Texte und Bilder,

Tubingen, 1909, i. 85 ff. ; R. W. Rogers, Cun. Parallels, 153-

161. (24) Hymn to Ishtar as the planet Venus.—L. W. King,
Bab. Magic, London, 1896, no. 1 ; M. Jastrow, Rel Bab. i. 529.

(25) Penitential psalm to Ishtar.—L. W. King, Bah. Magic

,

no. 8 ; M. Jastrow, Rel. Bab. i 528. (26) Prayer of Ashur-
naqirpal to Ishtar,—R. Briinnow, ZA v. [1890] 66-80

; G. A.
Barton, Hebraica, ix. 132-135 • M. Jastrow, Rel Bab. ii. 111-

116. (27) Hymn to Hin-lil.—V. Scheil, ZA x. [1895] 291-298

;

M. Jastrow, Rel Bab. 642-544. (28) Hymn to Ishtar and
Tammuz.—V. Scheil, RAssyr, viii. [1911] 161-171. (29) Ashur-
banipal's lament over the destruction of Arbela.—H. C.
Rawlinson, WAI i [1861] 8, no. 2 ; T. G. Pinches, Texts,

London, 1882, p. 17 f. ; M. Jastrow, Rel. Bab. ii. 107 L
Lewis Bayles Baton.

ISIS.—A nature-goddess whose cult first sprang
into prominence in Egypt under the New Empire
(c. 1700-1100 B.C.), became universal in its native

land, spread throughout Oriental, Greek, and
Roman territory, and became one of the chief an-

tagonists of Christianity. According to Egyptian
mythology, she was the daughter of Seb, god of

the earth, and Nut, goddess of the sky, the pair

which, with sex reversed, corresponded to the

Greek Kronos and Rhea. Other children of the

union were a daughter, Nephthys, and three soils,

Horus the Elder, Osiris, and Set. Isis was the

wife, as well as the sister, of Osiris, to whom she

had been wedded even before their birth, and by
whom she afterwards became the mother of Horns,

the sun-god in whom the Greeks saw a parallel to

Apollo (Eduard Meyer, in Roseher, s.v. ‘Isis').

Horus the Elder and Horus the Child (Harpocrates)

are different conceptions of the same god (ib. s.v.

‘ Horus ’).
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The Isifi-Osiria myth in its main lines is as follows: Osiris

(Serapis), known and loved for his benefactions to all mankind,
is treacherously slain by hia brother Set, who encloses him in a

chest and throws him into the Nile, which bears him towards the

sea. laig, after much wandering, persecution, and sorrow, dis-

covers the chest, and mourns over the body of her husband,

accompanied by Nephthys, her sister, who is also the wife of Set

;

but Set again gets possession of the body, and disperses it about
Egypt in fourteen parts. Meanwhile Isis gives birth to Horus,
whom she secretly rears in the marshes of the Delta. After
long searching, she succeeds in recovering and interring the

members of Osiris, who, restored through the magic formulae of

Thotb, becomes a judge and god of the dead, and even visits the
earth to appear to his son Horus. The latter takes vengeance
upon Set for the slaying of his father, sparing his life, however,
at the entreaty of Isis herself, with whom he is for this reason
so angered that he strikes off her head-dress (or her head), which
Thoth restores as a cow’s-head helmet (or cow's head). Horus
and Set then appear before the court of the great gods of Egypt,
where Horus, through the support of Thoth, is victorious, re-

ceives the crown and throne of his father, and unites both parts

of the land under him (Plutarch, de Is. et Osir.

;

Budge,
Egyptian Religion

,
ch. ii.).

Whether the Isis-Osiris myth is founded on a
primitive attempt to explain the daily vicissitudes

of the sun, or is the outgrowth of a local historical

or religious legend which was grafted on to solar

speculation, there is no doubt as to its having
possessed a solar significance in the minds of those
who reflected upon religion. Osiris was the Sun,
horn of Seb and Nut, Earth and Heaven ; Set was
Night ; Isis, whose name signifies ‘ seat ’ or ‘ throne,’

was a deity of the heavens, and especially of the
dawn, who restored Osiris, the Sun, after his death
at the hands of Night, and also gave birth to Horus,
the Sun, who took vengeance on Set, the Night,
and won back his father’s throne ; Nephthys, tire

Western Horizon, or Evening, sister of Isis, the
Eastern Horizon, or Dawn, mourns with the latter

at the bier of Osiris, and is also the mother, by
him, of Anubis, god of the realm of darkness and
the dead. Transferred to the realm of morals, the
myth symbolized the warfare between good and
evil. It also symbolized human destiny, the re-

birth of man in his children ; hut its greatest
significance in the minds of the ancients was
spiritual—the immortality of the soul, the resur-

rection, the universal motherhood of Isis, and her
other-world influence. The resurrection of Osiris

through the efforts of Isis symbolized the rebirth

of the soul, and it was this that made the Isis cult

the greatest of Egyptian religions, though there is

no evidence that it had attained to any importance,
or was even in existence, before the New Empire.
Through her mysteries the worshipper received

the gift of immortality, which her magical powers
enabled her to bestow. Her connexion with magic
no doubt made her cult still more popular. In a
papyrus of as early as 1553 B.C., a physician invokes
her aid, beseeching her to employ in his interests

the same arts by which she had healed the wounds
1 of Set and Horus. She was called ‘The Might

v

in Magic.’ By the time of the Saite and Greet
periods (From 663 on) she had gradually developed
into a universal nature-goddess, a beneficent, ma-

’ temal deity whose hand was full of all manner of
* blessings, temporal and spiritual. She was ‘ The
Great,’ ‘The Great Mother,’ ‘The Mother of the
Gods’; local godde.-ses were invested with her
characteristics, and she in turn took on theirs, until

the distinction between them and her was little
• more than one of mere name. She became the
great prototype of all goddesses. Her importance
in the cult far overshadowed that of Osiris ; site

‘ even had independent shrines, as, for example,
the temple of the XXfst dynasty at Gizeh, called
‘ the tempi* of the.Mistress of the Pyramids.’ . Her
most iHiportard-^ri* orVorsnipj m Egypt were at

MwjhJdy'and- on the island of 4
Jih\i;e, at the

• extremity of the country, whePe her
L -sample^ first completed in the reign of NectSkiebos

(36d-S421, remained open until a.d. 560,' wifcn.it
was closed by order of Justinian (Meyer, lot.- £§<,).

V

V
tv

\

Outside of Egypt, the Isis-Osiris cult rose to

importance nowhere until the Hellenistic period
(from 333 B.C. on), though it was known in

Phoenicia in the 7th and 6th centuries before

Christ, and was communicated thence to other
parts of the world. Evidences of it are abundant,
however, in every part of the Hellenistic and
Roman world. The Greeks saw in Isis and her
mysteries an analogue to Demeter and the Eleu-
sinian mysteries, identified Osiris with Dionysus,
Horns with Apollo, Seb and Nut with Kronos and
Rhea. As early as 333 B.C., in spite of Greek
prejudice against foreign cults, the erection of a
temple at Peirsens was permitted, and under the
Ptolemys the cult was received at Athens itself,

and a temple erected at the foot of the Acropolis.

The use of the word ‘ Isis ’ in the composition of

citizens’ names—Isidotos, Isidoros, etc.—and the
numerous reliefs representing Greek ladies in the
character of Isis afford evidence of the popularity
of the cult. There were two temples in Corinth
(Daremberg - Saglio, Dictionnaire des antirjuitis

grecques et romaines, s.v. ‘ Isis, Histoire ’

;

Drexler,
in Roscher, s.v. ‘Isis,’ 373-391).

The success of the cult in the West was even
more pronounced. Sardinia had received it before
the Hellenistic period, probably through the
Phoenicians; Malta, Sicily, and Southern Italy

admitted it later. Puteoli was an important
centre in Campania, while the cult was also

strong at Pompeii, Herculaneum, and Stabiee.

The Pompeian temple of Isis, of which the remains
are still to be seen, was founded between 200 and
SO B.C., was ruined by the earthquake of A.D. 63,

and was the only temple in the city which had been
restored when the final catastrophe occurred in 79
(H. Nissen, Pompejan. Stud., Leipzig, 1877, pp.
671, 170 ff.). First introduced into the city of Rome
in the time of Sulla, though probably it found a
place in Ostia and the suburbs before this, it was
the object of so much distrust on the part of the
conservative citizenship of Rome that in 58 B.c.

its altars on the Capitoline, and its chapels (to the
number of fifty-three), were destroyed by order of
the Senate. In 54, 50, and 48 similar events
occurred ; in 43 the triumvirs decreed a temple to
Isis and Serapis, and the cult seemed about to
gain the permanent support of the State ; but in

28 Augustus excluded the worship from inside the
Pomerium, or augural limit of the city, his policy
of opposition to foreign cults having been stimu-
lated by the war with Antony and Cleopatra ; in
21 Agrippa forbade the erection of chapels within
a radius of seven and a half stades from the
limit ; and Tiberius, in A.D. 19, as a result of
certain scandals in connexion with the cult, de-

stroyed its places of worship and banished its

priests. Under Caligula, however, the cult seems
to have been recognized by the State, though it

was not yet in possession of the right to erect

temples within the Pomerium, nor supported by the
public funds. It grew, nevertheless, and abundant
evidence of its strength is to be seen in the art

and literature of the Empire. Under Caraealla
the law was made null which had kept its temples
outside the Pomerium, and henceforth it enjoyed
perfect equality of rights with other cults. Its

altars ana shrines of minor size and importance
had no doubt existed in the city from the first,

and it had been strong in the support of the lower
classes. Besides its lesser shrines and chapels, its

greatest temples were that in the sixth region

erected by Caraealla, that on the Ca-lian, east of

the Coliseum, from which the third region took its

name (Isis et Serapis), and the great temple in the

Campus Martius, east of the Pantheon, which was
voted in 43 B.c., hut probably not erected until

about A.D. 39, burned in 80, and restored by
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Domitian, Alexander Severus, and Diocletian
(S. B. Piatner, Topography and Monuments of
Ancient Rome, revised ed., Boston, 1911, pp.
62, 358). From the 2nd cent, onwards, it was
one of the most bitter and effective antagonists of
Christianity, and, when the final struggle occurred,
numbered among its adherents many of the first

families of Rome. Symmachus, Vettius Agorius
Praetextatus and his wife, and Virius Nicomaehus
Flavianus were its ardent defenders. In the three
months’ revival of pagan religion at Rome in
A.D. 394, when Nicomaehus Flavianus espoused
the cause of Eugenius against Theodosius, Isis,

Mithra, and the Great Mother of the gods were
in the foreground, as they were throughout the
struggle with the new religion. The festival of
Isis was celebrated with great pomp on this
occasion

( Codex Parisinus, 8084, lines 98-101).
With the fall of Eugenius the cult passed out of
history at Rome, though the worship persisted
here and there in the Roman world until the
middle of the 5th century (Wissowa, 1 Religion
und Kultus der Romer,’ 2 Muller’s Handbuch, v. 4,

p. 95 ff. ; Drexler, loc. cit. 394-409). The fall of
the famous Serapeum of Alexandria occurred in
397, but the temple at Phil® was not closed until
560, when Justinian’s general, Narses, took its
priests captive and forbade the worship. The
vigour and long life of the religion of Isis, as well

1 as its rise and spread to all parts of the world, are
to be explained on the ground of the universality
of the character of the goddess, who included in
herself the virtues of all other goddesses, by the
attractiveness of her ceremonies, by the fascination

|j

of her mysteries, and, above all, by the rewards
. which she could offer the faithful initiate—purifica-
? tion, forgiveness, communion, regeneration, and
' immortality of soul ; in short, the qualities to
which it owed its success were the very same
which existed in a fuller and less artificial form in
Christianity itself. While the antagonism between
the two religions may have been bitter, and reached
a violent stage in many places, it is nevertheless
true that the transition to Christianity was quite
as much a process of blending as a violent displace-
ment. Isis herself was identified with the Virgin

* Mary, Horus with Christ, and some of the legends
of the Saints are traceable to legends of the Isis

cult (Drexler, 426-548 ; Lafaye, ‘ Histqire du culte
des divinites d’Alexandrie hors de l’Rgypte,’ pp.
167-170).
In art, Isis is represented as a matron, standing,

draped in a long robe reaching to the ankles,
mantle thrown over the shoulders and crossing the
breast, where it is made into a large and very
apparent knot, and often a veil, symbolic of
secrecy. In her right hand is the sistrum, in her
left a small ewer. Her hair is abundant, and
on her forehead rises the lotus, emblem of the
resurrection. Stars or crescent sometimes figured
in the representation, in token of her astronomical
significance ; Sirius was her especial star, and she
is sometimes figured sitting on the back of a dog
representing it. As a deity of agriculture, like
Demeter, she is figured with torches, heads of
wheat and poppies, serpents, the mystic chest, or
the horn of plenty. As queen of the lower world,
she is represented in black marble or basalt. In
her character as deity of the sea, she often appears
on coins in a boat with sail raised, with symbols of
the sea. As goddess of love and maternity, she is

accompanied by the infant Horus, or Harpocrates,
who is often clasped to her breast or being nursed.

- Sometimes Osiris completes thy group, which forms
a kind of holy family (Apuleius, Metam. xi. 3,

4 ; Daremberg-Saglio, s.v. ‘ Isis, Attributions et

images ’).

The practices of the Isis- Osiris cult in Roman

times may be assumed to represent with more or
less accuracy those of all lands in which the religion
found favour. Its main festival occurred on the
last day of October and the first three days of
November (for the date see Wissowa, ‘Religion
und Kultus der Romer,’ 2

p. 354), as follows

:

October 31, Heuresis

;

Isis, in company with
Nephthys and Anubis, and with manifestations
of deepest grief, in which priests and mystics
participate, searches for the body of Osiris ; Nov-
ember 1-3, the celebration of the finding, or
resurrection, of Osiris, with unrestrained expres-
sions of joy, November 2 being called Ter Novena,
perhaps from a chorus consisting of three times
nine participants, and November 3, Hilaria, from
its character, which was like that of the corre-

sponding festival of the Great Mother. Another
annual festival was that called Isidis Navigium,
which occurred on March 5, at the opening of

navigation. A ship, richly equipped, and laden
with spices, was sent to sea as an offering to the
goddess. Apuleius (Metam

.

xi. 7-17) describes
this festival as it took place at Cenchreai near
Corinth. It may have had a parallel at Rome
in a ceremony at the mouth of the Tiber. Two
other festivals, Sacrum Pharice and Sarapia

,

mentioned in the Menologia Rustica, the first on
April 25 and the other somewhat earlier, were of

less importance. The Pelusia, on March 20, was
a festival whose motive was in the flooding of the
Nile, and was introduced at Rome at a late date.
Fasti Philocali, and Lydus, de Mensibus, iv. 40, are
the first evidences of it (Wissowa, ‘ Religion und
Kultus,’ 2

p. 354 f
. ).

The conduct of the cult was in the hands of

priests and priestesses, chosen by the cult associ-

ations for various terms. There seems to have
been a high priest, summus sacerdos, sacerdos
maximus, primarius, pnecipuus (Apul. xi. 20, 17,

21, 22), who was perhaps the same as the propheta
primarius (ii. 28). The grammateus was another
priest. Each association was officered by a pater,

a qumstor, or treasurer, and decurions, if the
membership was large. Numerous names men-
tioned in inscriptions indicate that different associ-

ations performed special duties in the processions.

There were the pastophoroi, who carried little

shrines upon litters
;
pausarii, so named from their

pauses at certain places along the route ; Anubiaci
and Bubastiacce

,

who may have impersonated
Anubis and Bubastis ; etc. Those who fulfilled a
priestly office were obliged to keep head and face
clean shaven, to wear linen garments, and to
abstain from certain things (Wissowa, 357 f. ;

Daremberg-Saglio, s.v. ‘ Isis, Les associations, Le
sacredoce’).

According to Apuleius, there were three degrees
—one of Isis, another of Isis and Osiris, and a
third of actual priestly functions. Accurate know-
ledge of the observances through which the mystic
passed in his rise from one degree to another is

impossible because of the comparative strictness

with which ancient writers keep the rule of secrecy.
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whose train advanced a chorus of chosen yonths clad in

snowy white, chanting a hymn. More pipers followed, and
heralds, after whom marched the train of mystics, men and
women of all ages and conditions, luminous in pure white,
the women with anointed hair covered with transparent veils,

and the men with smooth-shaven shiny heads; and all were
keeping up a shrill jingling with bronze, silver, and even
golden sistra. Then came the chief ministers in shining linen,

bearing insignia of the mightiest- gods. The first carried a golden
lamp

; the second, models of altars ; the third, a palm tree with
golden leaves and a golden caduceus

;
the fourth, a left hand,

the symbol of equity, and a golden vessel in the form of the
female breast, from which he poured libations of milk on the
ground

;
the fifth, a golden wmnowing-fan with thick golden

branches
;
and another, an amphora. The next feature of the

procession was a number of men who represented various
deities : Anubis, the messenger-deity, bearing in his left hand
the caduceus and with his right shaking a green palm ; a cow,
erect, the symbol of the universal parent-goddess ; etc. These
were followed by one who bore a chest containing secret
paraphernalia ; another who bore the effigy of a great divinity
which resembled neither beast nor bird, nor even man ; and,
finally, by a priest with sistmm and crown of roses. After the
sending out of the sacred ship the mystics returned to the
temple, deposited the holy symbols, were formally dismissed,
and, after kissing the feet of the silver statue of the goddess on
the temple steps, went home, cairying branches of olive,

flowers, and herbs, and filled with joy (io. 8-17). Lucius then
took up his abode within the temple enclosure, and attended
all the services of the priests, studying and meditating until
the goddess announced in a dream that the time for hia
initiation was [at hand. He was first bathed, or baptized, in
public, then brought to the feet of the goddess to receive secret
instruction, and ordered, before the world, to abstain for ten
days from wine, the flesh of animals, and all abundance of
food. At the end of this period the evening of his consecration
arrived. Having been favoured, at sunset, with many presents
from the multitude of assembled worshippers, he was left by
the throng, and in the night conducted by the priest to the
inner recess of the temple, where he was the recipient of
revelations and the witness of sights such as he was not per-
mitted to divulge to a greater extent than in the following
suggestive description: ‘I approached the confines of death,
trod the threshold of Proserpina, and returned borne through
all the elements; at midnight I saw the sun gleaming with
bright light ; the gods below and the gods above I approached
face to face, and adored near by * (ib. 23). The next morning
he appeared before the people dressed in twelve stoles, a
beautifully coloured garment of linen, and a precious scarf
which covered his back from neck to ankles, all of these articles
being decorated with paintings of animals in various colours.
With a burning taper in his hand and a chaplet of palm leaves
on his head, he was suddenly revealed to the multitude by
the drawing of the sanctuary curtains (ib. 24). He then, at
the admonition of the goddess, spent a year in Rome, and at
the end of that time was initiated into the mysteries of Osiris.

A short time afterwards, he was for the third time directed in a
vision to be farther initiated. This he did, becoming also
a member of the college of Pastophoroi, in which he held the
office of Quinquennial Decurion (ib. 20, 30).

The regular services in a temple of Isis comprised
two ceremonies each day. The first occurred at
sunrise, when the priest opened the doors, ‘ waked
the deity,’ and after several moments of prayer,
made the round of the altars, performing the
sacred ceremonial and pouring libations at each,
after which rites the worshippers loudly announced
the first hour of the day (Apul. op. cit. 20). At the
second ceremony, which took place in the after-
noon, the priest held up before the worshippers a
vase of consecrated water, which they venerated
as the first principle of all things (Martial, x. 48. 1).
Ln-RRATUys.—G. Lafaye, ‘Histoire du culte des divmitds

d’Alexandria hors de l'Egypte’ (Bibl. des 6coles frangaises
d’Ath&nes et de Rome, xxxiii.), Paris, 1884, and art. ‘Isis’ in
Daremberg-Saglio

; Ednard Meyer, in Roscher, s.v.
*
Isis ’

; W.
prexler, io. ; G. Wlssowa, ‘Religion und Kultus der Romer’2

,

in Muller’s Ilandbnch
,
v. 4 , Munich, 1912, pp. 351-359

; E. A. W.
Badge, Egyptian Religion, London, 1900.

Grant Showerman.
ISLAM.— Islam is the name peculiar to the

religion founded by Muhammad, and embraces ail

the different sects which are now found among
his followers. Thus, a Shfite and a Sunnite are
both Muslims. Islam is the infinitive form of
aslama, and means ‘ to resign oneself,’ to profess
Islam. It is sometimes looked upon by European
writers as expressing complete resignation to the
will of God in all matters of faith and duty ;

but
this seems to be too wide an extension of the term,
for Syed Amir ’ Ali says :

‘The word does not imply, as la commonly supposed, absolute
submission to God’s u ill, but means, on the contrary, striving
alter righteousness ’ (Spirit of Islam, ed. 1891, p. 228).

But what is the idea of righteousness which the
term ‘ Islam ’ expresses ? It is given in the verse,
‘ Whoso is a Muslim, he seeketh after the right

way ’ (Qur. lxxii. 14). Here, again, we need a defi-

nition of the words ‘ Muslim ’ and ‘ right way.’
Muhammadan commentators explain them thus :

the former means ‘ one who places his neck under
the order of God,’ ‘ one who comes under the order,’
‘ one who sincerely accepts the dogma of the Unity
of God ’

; the other, the rashad, or ‘ right way,’ is

the ‘finding of the reward of good works,’ the
‘ desire of goodness.’

The term ‘ Islam ’ occurs twice in late Meccan
suras, but not in the earlier ones.

* That man’s breast will be open to Islam ’ (vi. 125). Whose
breast God has opened to Islam ’ (xxxix. 23).

In Medinite suras it occurs in the following
places

:

r
~

‘s Islam ’ (iii. 17). ‘Whoso
» . : . . > Islam, that religion shall

. t • t
‘ It is my pleasure that

Islam be your religion ’ (v. 5).
*

* Who is more impious than he
who, when called to Islam, deviseth a falsehood concerning
God ? ’ (lxi. 7). ‘We profess Islam * (xlix. 14). * They taunt thee
with having embraced Islam ’ (xlix. 17).

Some parts of the verb express the sense of em-
bracing Islam, but they are chiefly found in late

suras-, xlix. 17, ix. 75, iii. 60, xii. 101, xxxiii. 35.

It is very important to bear this fact in mind. In
a few places a more general idea of resignation
seems to he referred to, as :

‘ They who set their faces with resignation Godward (man
.

’ ’
’ theirreward
I r o the Lord of

But these have to be interpreted in accordance with
the meaning attached by Muslim commentators to
the more definite ones.

Muhammadan theologians draw a sharp distinc-

tion between iman (‘faith’) and Islam, and base
it on the following verse

:

‘The Arabs say, “ We believe.” Say thou, “ Ye believe not”;
say rather, “ We profess Islam (aslamna),” tor the faith (Iman)
hath not yet found its way into your hearts ’ (xlix. 14).

Belief with the heart is one thing ; the profession
of Islam is another. It is outward obedience to
certain rules, and it is only when sincerity (tascliq)

is joined to it, as shown in the belief in God, angels,
divine books, prophets, predestination, and the last

day, that a man becomes a true believer. Shahras-
tanl, in the Milal wa’n-Nihal (ed. London, 1846,

p. 27), draws a distinction between Islam, iman
(‘faith’), and ihsan (‘devotion,’ ‘benevolence’) in
the following tradition

:

Gabriel one day came in the form of an Arab and sat near
the Prophet and said :

* O Messenger of God, what is Islam ?
’

The Prophet replied: ‘Islam is to believe in God and His
Prophet, to say the prescribed prayers, to give alms, to observe
the fast of Ramadan, and to make the pilgrimage to Mecca.’
Gabriel replied that he had spoken truth, and then asked the
Prophet what iman was. He replied that it was to believe in
God, angels, books, prophets, the last day, and predestination.
Again, Gabriel admitted the correctness of the definition, and
inquired what ifysdn meant. The Prophet replied : * To wor-
ship God as if thou seest Him, for if thou seest Him not He
sees thee.’

This is borne out by the meaning assigned in

Persian commentaries to the term ‘ Muslim,’ which
is said to designate a man who is a mnnqad and a
hukmbarddr, words which mean ‘submissive’ or
‘obedient to orders.’ A Muslim, then, is one who
carefully keeps the outward works of the law, but,
when he adds to it ihsan, or devotion, he is a muhsin,
a man who does good works as well as pays atten-
tion to ceremonial observances ; when to these he
adds sincerity of heart and exercises faith (iman),
he becomes a mu’min, or ‘ believer.’

* The true believers (al-3fu
yminun) are only those who believe

in Allah and His Apostle, and afterwards doubt not’ (xlix. 15).

The term ‘ Islam ’ emphasizes the Rabbinical pre-

cept that it is not the ‘study of the law which is

most important, but the practice thereof,’ and con-

notes the formal performance of certain outward
duties. It is doubtful whether it aver had an
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ethical meaning attached to it. The commentators
seem to be unanimous in using it in a mechanical
sense. That agrees with the omission of the term
in the earlier suras

;

for it was not till Muhammad
formulated his religion at Medina that the ArJcan-
ad-din (‘pillars of religion’), the five obligatory
duties of religion, came to be a formal part therein.
Earlier, the word Islam does not appear to have
been in common use. Thus, Islam, when looked
at from the Muhammadan standpoint, loses much
of the beauty which has gathered round the ethical
idea of complete submission to the will of God, and
really emphasizes the external and legal side of

religion.

For the religions of Islam see Muhammadanism.
Literature.—Syed Amir *Ali, Life and Teachings of J/o-

hammed, or the Spirit of Islam, London, 1891; D. B. Mac-
donald, Aspects of Islam, New York, 1911 ;

F. A. Klein, The
Religion of Isldm, London, 1906 ; T. P. Hughes, DI, London,
1895 2 Garcin de Tassy, L'lslamisme3

, Paris, 1874; Shah-
rastam, Al-31Hal ica’n-jS'ihal, ed. W. Cureton, London, 1846;
T. Noldeke, Sketches from Eastern History, Eng. tr., London,

Edward Sell.

ISOCRATES.—The place of Isocrates in the
history of Greek oratory and the evolution of prose
style is definitely described in Jebb’s Attic Orators
and his art. in EBr 11 xiv. 877. In ethics, Isocrates
interests the student of to-day chiefly as a measure
of the altitude by which Plato towers above the
flats of the average moral sentiment of refined and
educated Greeks of the 4th cent. B.C. But to

Ascham, Milton, and the educators of the Renais-
sance generally, he was a still edifying expositor of

the great commonplaces of morality and the con-

duct of life. Thomas Elyot says of him :

‘ Isocrates, concerning the lesson of oratours, is eueiywhere
wonderfull profitable, hauynge almost as many wyse sentences
as he hath wordes : and with that is so swete and delectable
to rede, that, after him, almost all other seme unsauery and
tedious : and in persuadynge, as V. ell a prince, as a priuato
persone, to vertue, in two very litle and compendious warkes,
wherof he made the one to kynge Nicocles, the other to his

frende Detnonicus, wolde be perfectly kanned, and had in con-
tinual meiuorie’ (The Bokt named Tht Goucmour, London,
1883, i. 74k
The (probably genuine) ‘ protreptic ’ or parmnetic

discourse to Demonicus here mentioned is the ear-

liest extant specimen of a long literary succession
which in modern English literature extends from
Sir Henry Sidney’s Letter to his ‘ little Philip at
school at Shrewsbury,’ Polonius’s advice to Laer-
tes, and Sir Thomas Browne’s Christian Morals,
through Lord Chesterfield’s Letters to his Son, down
to Hazlitt’s Advice to a School-boy, Thackeray’s Mr.
Brown’s Letters to his Nephew, and their numerous
recent imitators. The Demonicus anticipates many
famous sayings, from C. Tourneur’s ‘ Your prede-
cessors were your precedents’ (

Atheist’s Tragedy,
I. ii.) to ‘How doth the little busy bee.’ In its

pages the appeal to the secret tribunal of con-

science (i. 16) and the Golden Rule (i. 14), on
which Isocrates twice stumbles elsewhere (iii. 62

and iv. 81) as a happy turn of Gorgian rhetoric,

stand in naive juxtaposition with the Chester-

fieldian recommendation to win the favour of men
by speaking ‘ advantageously of them behind their

hacks in companies who, you have reason to be-

lieve, will tell them again ’ (i. 33).

The two discourses in this kind that bear the

name of Nicocles contain further parsenetic matter
together with many special considerations concern-

ing the duties of good kings and loyal subjects

—

the theme of the f3atri\iK&s \6yos of post-Classical

and Renaissance oratory. They also discuss the

style of this kind of writing, which, Isocrates tells

us, is appropriately disjointed and aphoristic, and
its matter, which, he thinks, demands not so much
originality as industry in the collection of the best

things already said by Hesiod, Phocylides, Theog-
nis, and other moral poets. Isocrates here (ii. 44)

and elsewhere deplores the perversity of mankind,

who prefer the pleasant to the useful and the fables
of mythology to the profitable admonitions of the
gnomic poets.

The Areopagiticus, which has only its title in
common with Milton’s famous tract, was also a
favourite with Renaissance moralists because of
its impressive development of the topics of the
degeneracy of the age, the licence of democracy,
and the need for a restoration of the salutary dis-

cipline of the good old times.

The main ethical interest of the other orations
lies in their resemblance to, yet their contrast with,
Plato. Isocrates’ ethics is utilitarian, not in any
speculative sense, but in its prevailing tone and
temper. His preaching is exactly that of the ex-
cellent fathers of families whose prudential philo-

sophy fails to satisfy Glaueon and Adimantus in
the second book of Plato’s Republic. He cele-

brates not the beauty, not the absolute worth and
intrinsic sanctions, but the profitableness of virtue.

Honesty is and ought to be spoken of as the best
policy (xv. 283). Isocrates repeatedly enforces this

lesson with illustrations drawn from Greek history,

and more particularly from the ruinous effects of a
selfish policy of imperialism on the true welfare
and prosperity of Athens and Sparta (vi. 34, viii.

14, 25 ff., xiv. 40). But even this empirical coin-

cidence of happiness and righteousness he will not
affirm absolutely or undertake to demonstrate (xii.

185 f. ; but cf. xiv. 25). It is trne, ‘ for the most
part,’ he says in a phrase made technical by Aris-
totle, and the wise man will govern his conduct by
probabilities and the general rule (viii. 35). To
this he adds the interesting remark that the law
is most certain of verification in the longer life of

cities and States (viii. 120, vi. 34-38), and he main-
tains that we may attribute the few cases of its

apparent violation to the neglect of the gods (xii.

187), an expression against which Plato would have
protested. As Dryden more piously puts it

‘I have beard, indeed, of some virtuous persons who have
ended unfortunately, but never of any virtuous nation : Provi-
dence is engaged too deeply, when the cause becomes so general ’

(Preface to Annus Mirabilis).

But, though Isocrates deprecates (xii. 118) or
sneers at (x. 1, xv. 84) the subtleties and the para-

doxes of absolute Platonic ethics, he seems to have
been increasingly moved to emulation by the suc-

cess and the moral fervour of the Gorgias and the
Republic (iii. 47, 59, ii. 29, vi. 59, viii. 28). Traces
of this feeling appear in the passages already men-
tioned on the verification of moral Jaw in history.

It is still more apparent in certain edifying digres-

sions on the true meaning of those ambiguous
words, ‘advantage’ and ‘gain’ (rXeorefla, iii. 2, viii.

7, 17, xv. 275, xii. 240; slpBos, iii. 50). All men
desire their own advantage, he repeatedly tells ns,

but they mistakenly seek it in taking wrongful
advantage of others. All men desire gain, but

they know not in what trne gain consists.

In addition to this, Isocrates has many ethical

or psychological observations that recall Plato or
anticipate Aristotle. Though teaching alone will

not make a’good man of a bad one (xiii. 21), he is

confident that ‘virtue’ can be taught (ii. 12 f.), as

even the training of animals proves (xv. 213 f.).

His list of virtues includes the Platonic four (ix.

22 f.) and incidentally others, as self-control and
magnificence (ii. 19). ‘ Great-sonled ’ is one of his

terms of praise. He emphasizes the idea of modera-

tion and the mean, and anticipates Aristotle in the

remark that the virtuous mean is more akin to

deficiency than to excess (ii. 33 f. ), as also in the

affirmation that virtue when won is the most stable

of possessions (i. 5 f. ; cf. iii. 47). The three motives

of human action, he says, are gain, honour, and
pleasure.

His conjectured influence upon Greek politics.
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and the elements of political theory and termino-
logy scattered through his writings, lie outside of

our topic.

His religion is conventional and perfunctory,

though he sometimes develops the Euripidean or
anticipates the Platonic censure of the anthropo-
morphic mythology, which attributes human fail-

ings to the gods (xi. 41). References to the subject
are sometimes introduced by the phrase : ‘ if I may
properly speak of such ancient (or old-fashioned)
things’ (ill. 26, iv. 30). The gods, he tells us,

govern mankind and apportion good and evil, not
by direct intervention, but by the thoughts which
they inspire in men (v. 150). In one passage he
comes very near to the Ovidian ‘ expedit esse deos
et ut expedit esse putemus’ (xi. 24 f.). He alludes
to the better hope of the righteous and of the
initiated (ii. 20, iv. 28 ; ef. viii. 35), and he makes
use of the conventional formula :

‘ if any percep-
tion remains to the dead’ (xiv. 61). But the only
immortality which he really expects is the subjec-
tive immortality of fame (xii. 260).

In ethics and religion, as in philosophy and elo-

quence, he cannot bear confrontation with his two
supreme contemporaries ; but, removed from the
shadow of that comparison, he appears as a worthy
citizen, an excellent teacher, and an estimable
writer, whose works, if no longer valued for
themselves, are indispensable to the understand-
ing of the life and thought of the age of Plato
and Demosthenes.

LrrRKiTDBB.—There is very little literature on the ethics of
Isocrates. L. Schmidt, IHe Ethik der alten Griecfien, Berlin,
1882, may be mentioned. The philological literature is given
in EErn xiv. 831; R. C. Jebb, .1 l tic Orators, London, 1893;
F. Blass, Die attische Eeredsamkeit

\

Leipzig, 1887-98; and
W. Christ, Gesch. der griech. Lit.*, ed. O. Stahlin and W.
Schmid, Munich, 1912 If. PAUL SHOKEV.

ISRAEL. — i. Introduction. — An adequate
treatment of the questions suggested by the name
‘ Israel ’ would require an encyclopaedia to itself.

All that is attempted is to trace the religious de-
velopment which has given pre-eminence to Israel
among the spiritual teachers of mankind. The
religion of Israel cannot be satisfactorily studied
apart from the external history of the race, but
account will here be taken of the latter only in so
far as it serves to elucidate the former. An inquiry
into the historical value of the narrative of the
Pentateuch is beyond the scope of the present
article. Suffice it to say that by the name ‘ Israel

’

we understand that people which, though not
originally homogeneous, had been formed into a
single nation in Palestine about a millennium
before the Christian era.

Of this nation the strictly Israelite element
was of comparatively recent introduction, the
Israelites before their conquest of the Canaanites
and subsequent mingling with them having occu-
pied the oases in the wilderness to the south of
Palestine, where they had entered into close rela-

tion with the Kenites and other tribes of kindred
stock as well as with the Midianites further east,
from whom, perhaps, they learned to reverence
Horeb, the holy mountain. They regarded them-
selves as closely akin to the Edomites, who seem
to have gained a permanent settlement in the
district south of the Dead Sea at a somewhat
earlier date

; and somewhat less closely to the
Moabites and Ammonites on the east. The belief
that their ancestors had been Aramaeans and had
once lived in N. VV. Mesopotamia may not, per-
haps, be of very ancient origin, and may be due to
the fusion with Aranuean settlers which took place
during the 8th and 7th centuries B.C. It was com-
monly believed among the Israelites that before
the conquest of Palestine their ancestors had for
some time sojourned in Egypt, where they had

been compelled to do taskwork, from which they
had been freed by Moses. It may be questioned
whether all the tribes of Israel were ever in Egypt.
The early legends which have come down to us had
taken final shape at a time when stress was being
laid on the national unity of Israel, and doubtless
this unity has in many cases been wrongly ascribed
to the past. 1

2. Tribal division and conquest of Palestine.

—

The twelve tribes of which, in later times, Israel

was considered to be composed fall into four
groups, severally connected by descent from four
women to whom they traced their ancestry. The
Leah group included Reuben, Simeon, Levi, Judah,
Issachar, and Zebulun ; the Rachel group, Joseph
(subdivided into Ephraim and Manasseh) and
Benjamin. To Zilpah, said to he Leah’s hand-
maid (whereby some dependence upon the Leah
tribes seems to be indicated), were assigned Gad
and Asher; to Bilhah, Rachel’s handmaid, Dan
and Naphtali. 2 We need not suppose that all the
tribes finally incorporated in Israel had become
confederated before the Exodus or even before the
conquest of Palestine. For the Egyptian sojourn
of the Rachel tribes at least we have the witness of
Amos (2

10 31
) ; for that of the Leah tribes we have

no early evidence apart from the Pentateuch ; but
it would be difficult to explain the prominence of
Moses, a Levite, in the traditions of the Exodus, if

only the Rachel tribes had come out of Egypt. The
tribes which are represented as descended from the
concubines were probably of mixed origin, mainly
Canaanite, and were incorporated in Israel only
after the conquest of Palestine. In addition to
these, in Judah at least, were other tribes, such as
the Calebites, which, however, remained more or
less distinct for a long time after their inclusion in
Judah. It is probable that these clans entered upon
their inheritance from the south ; but, since Reuben,
not Judah, is reckoned as the first-born son of Leah,
by which priority of settlement is probably to be
understood, and since Moses the Levite was buried
in Reubenite territory east of the Jordan,3 the
Pentateucbal tradition, according to which the
land between the Arnon and the Jabbok was first

won by Israel, and W. Palestine was invaded from
this region, may be accepted as correct for both the
Leah and the Rachel tribes, though it is unlikely that
these acted together. In the section Jg I

1*7 Simeon
is associated with Judah, but the writer to whom
we owe this section in its present form has prob-
ably modified an early tradition of Simeon’s first

invasion of Palestine to suit the fact that in later
times Simeon was incorporated with Judah. Bezek,
which is reasonably identified with the modern
Ibzik, 14 miles N.E. of Shechem, seems to be beyond
the sphere of Judah’s operations ; but a Simeonite
war in this neighbourhood is perfectly consistent
with the fact that in Gn 34 (cf. 49) Simeon is found
with Levi in central Palestine. We do not know

1 We must guard against the supposition that every statement
in the Pentateuch and the historical books of the OT embodies
a * tradition.’ Hebrew writers were as capable of drawing in-

ferences as modern commentators, and in some cases they
cannot have intended their statements to be taken literally. In
the section Gn 25*-* we have what appears to be a mere literary
device to show in genealogical fashion the connexion of Israel
with Midian and other tribes. It is conceivable that the section
is now misplaced, and that it once followed the account of the
birth of Ishmael ; but it does not harmonize well with the tone
of that story, and in any case the editor who gave it its present
position can scarcely have failed to notice its incongruity, if

taken literally, with its context. In the OT we are dealing with
writings emanating from a people whose ideas of arrangement
were based on oral rather than on literary methods.

2 Although the grouping of the Leah and Rachel tribes is

probably pre-Palestinian, the names Leah and Rachel may be
somewhat later. On such points certainty is impossible.

3 It is a significant fact that Gn 5010& evidently implies that
the tomb of Israel was east of the Jordan. The burial at Mach-
pelah belongs to the later and exclusively Judie&n modification
of tradition.
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the extent of the area occupied by these tribes, but
it is probable that, allowance being made for the
many strongholds which remained in the hands of
the Canaanites, the five Leah tribes west of the
Jordan were originally contiguous, Judah being
settled in the south, where the tribe came into
contact with the friendly Calebites, and Issachar
and Zebulun in the plain of Megiddo and the
district to the north.
The permanent effect of this invasion of W.

Palestine was not very great. Issachar and Zebu-
lun were entirely dominated by the Canaanites

;

Simeon, which, next to Reuben, must have been
originally the most important of the Leah tribes,

was before long expelled from its first settlements,
the survivors finding a refuge in the south ;

1 at the
same time Levi as a territorial tribe ceased to exist.

Since, however, in view of Gn 34, 49, it can hardly
be maintained that Levi was always merely a
priestly caste, we may reasonably conclude that
the tribe of Levi once had a settlement just where
we should expect to find it, viz. between Simeon
and Judah ; and, if so, we may hazard the guess
that Shiloh was the chief sanctuary of Levi,
while the tribe still occupied territory in central
Palestine.’
The Leah tribes’ invasion was followed by a

second, undertaken by the Rachel tribes under the
leadership of Joshua. These crossed the Jordan
near Jericho, which they took, advancing thence
to Ai and Bethel, from which point they gradually
extended their power over central Palestine.’ For
a long time many Canaanite fortresses remained
unsubdued, but the tribes of Israel (Leah and
Rachel) were able by degrees to consolidate their
position and to exercise some sort of hegemony
over tribes of mixed origin—the sons of the hand-
maids. The assignment of Gad to Leah’s handmaid
may be explained by the position of the tribe

immediately to the north of Reuben—Asher, simi-

larly assigned, being contiguous to Zebulun. Dan,
assigned to Rachel’s handmaid, lay immediately
to the west of the Rachel tribes, and the similar

assignment of Naphtali may perhaps be accounted
for by its proximity to the northern Dan. Ben-
jamin, which would appear to have been originally
a subdivision of the Joseph tribes ,

4 gained in im-
portance sufficiently to be reckoned as a separate
tribe, and colonists from Manasseh re-crossed the
Jordan and settled in Bashan.

3. Union of the tribes.—It is impossible here to
do more than indicate briefly the process by which
the tribes of Israel were welded together. The

1 Whether the expulsion of Simeon was doe to the Canaanites
only, or, in some measure, to the Bachel tribes, cannot be
determined. It is noteworthy that in Gn 3439 (cf. 4&®-8) Israel

repudiates the action of Simeon and Levi, and in Gn 42s4 Joseph
imprisons Simeon. The later settlement of Simeonites in Judah
proves nothing as to their earlier home. The migration of the

I >anitea from their original settlement furnishes an exact ana-
logy. It is, indeed, not impossible that those Simeonites who
survived the Canaanite onslaught retained their original settle-

ment aa an enclave in the territory of the house of Joseph as long

as the N. Israelite kingdom lasted, perhaps as late as the de-

struction of Shiloh, mentioned in Jer712-15. The earliest evidence

for Simeon's connexion with Judah is in Jg l1 -’, which in its

present form is not earlier than the Exile.
2 The history of Shiloh presents a most difficult problem. The

place appears to have possessed a sanctuary of great importance,
which contained the Ark, It is generally supposed that Shiloh
was destroyed by the Philistines, and that the surviving priests

fled to Nob ; but the only ground for connecting the priesthood

of Shiloh with that of Nob is the awkward statement in 1 S 143.

Moreover, Jeremiah (713) implies that the sanctuary of Shiloh

had continued until fairly recent times(cf. Jg2119
). Itedestruc-

tion perhaps took place in the catastrophe referred to in Is 73,

».e. about 670 B.C. If the cult at Shiloh differed in important
particulars from that of other sanctuaries of the Rachel tribes,

we can understand why N. Israelite writers should ignore it.

It is certainly hard to believe that the Ark (q. t.) was connected

with the early religion of the Rachel tribes, for, had this been

the case, a duplicate would probably have been made.
3 Jos 830 85 is based directly on Dt 27, and cannot be regarded

as a ' tradition.’
< Cf. 2 S 19®, Am S» 6«.

cause of unity was the common danger which for

several generations threatened the tribes, either

from the original inhabitants of Canaan, whom
they had sought to dispossess, or from other in-

vaders, such as the Philistines, who, like Israel,

were seeking to gain possession of the country.
Thus the struggle against the king of Hazor
(Jos 11, Jg 4) probably involved not only Naphtali,
but also the neighbouring tribes ; the power of

Sisera and the fortified towns of the plains of

Megiddo and Jezreel threatened both the Leah
tribes, Issachar and Zebulun, and the Rachel
tribes to the south of them. From time to time a
military leader who had been successful in struggles

of this kind would exercise authority as a king in

the region which he had delivered. Thus Gideon
was elected king 1 over some portion of Manasseh
and Ephraim. Somewhat later, apparently towards
the end of the 11th cent. B.C., the opposition of

Philistine Ammonites and Ajnalekites demon-
strated the need of concerted action, and for a
time united the Rachel tribes with the Leah tribes

farther south. The union was short-lived, and
was broken in the reign of Rehoboam ; but it gave
to later ages an ideal of what Israel should be.

An exact history of the reigns of Sanl and David
is impossible. The longer accounts of these reigns

—though they doubtless embody some true tradi-

tions—are inconsistent with the short summaries
given in 1 S 1447t- and in 2 S 8 . These sections,

which are certainly quite independent, show that

in the circles in which they originated all that was
definitely known of the reigns of Saul and David
was that certain wars had been waged daring this

period, the exploits of the two kings not being
clearly distinguished.’

4. Early religion of Israel.—Of the religion of

the tribes of Israel proper at the time of the con-

quest of Palestine we have no direct information

;

all the stories relating to this period are written

for the edification of later ages and are coloured

by their circumstances. The most noteworthy
passages which throw any light on the subject

are Am 5“ and Jer 7”. If in both the 8th and 7th

centuries B.C. it could be asserted that Israel had
not offered sacrifices and burnt-offerings during the

sojourn in the wilderness, we cannot doubt that

throughout the Monarchy there still existed in

some circles traditions of a religion which must
have been very different from what is presented to

us, not only in the books of Judges, Samuel, and
Kings, but even in the earlier documents of the
Pentateuch. We need not go so far as to suppose
that in the early days sacrifice was altogether
unknown, bnt we shall scarcely do justice to the
plain words of the prophets if we do not conclude

that it was a comparatively infrequent rite, per-

haps confined to the feast of the Passover. The
statements of Amos and Jeremiah are also in har-

mony with the fact that the great feasts of Israel

were mainly agricultural, and conld not, there-

fore, have been celebrated by such people as the

Rechabites (q.v.J, who were loyal worshippers of

the national God of Israel. It is not improbable

that the Rechabites may be regarded as repre-

sentative of the true Israelite, as distinct from the

Canaanite, elements in Israel. Presumably before

the conquest of Canaan the Israelites lived mainly

on milk, as do the Bahima and the Todas in modern

1 That Gideon, or Jerubbaal (if the two are really identical),

was king i« evident from Jg ff>. The account of Gideon’s refusal

of the kin<-sbip (Jg 8*3) evidently proceeds from the same cleri-

cal school as 1 S 8 1017-™ 12.

a Definiteness is no proof of historicity. Many of the incidents

recorded may be historical, though they are not necessarily

ascribed to the right persons. There is no reason to doubt t hat

Goliath was slain by somebody, but the otherwise unknown
Eihanan (2 S 21i»

;
cf. 222*) was probably the hero on that occa-

sion, his exploit being ascribed, centuries afterwards, to the

better known Bethlebemite David.
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times, though the eating of game may also have

been allowed. We may accordingly picture the

primitive Israelites as a race of men cruel, fierce,

and barbarous indeed, but preserved by their ab-

stinence from agriculture from that crude nature-

worship with which agriculture was connected.

It may well be that the great prophetic reformers

of the 8th and 7th centuries B.c. were not so much
innovators as champions of an ancient Israelite

tradition which the most genuine Israelite families

had never wholly abandoned.
The provenance of the name of the national

Israelite God, Jahweh (Jehovah),

1

is as yet un-

certain. Ex 314 (E) represents it as revealed to

Moses at Horeb, whereas according to J the name
was known to the antediluvian ancestors of Israel

(Gn 4

26

). Ex 3, as is shown below, reflects the
circumstances of a later age, but it is noteworthy
that Joshua bears a name compounded with the
Tetragrammaton, and it is possible that the tribes

of Israel were united in the worship of Jahweh
before the conquest of Palestine.

Yet, if they gave to the God whom they wor-
shipped the same name, they at all events repre-

sented Him by different symbols. The tribe of

Levi, and probably all the Leah tribes, venerated
a seraph, or winged serpent

;
the Rachel tribes, a

bull. They seem to have practised circumcision

—

though the story in Ex 4-4-26 might suggest that
the rite had not been adopted by the primitive

ancestors of Israel—but it was performed, at all

events normally, not in infancy but in adolescence

or manhood. 8 This fact and the use of flint knives
(Jos 521

-, Ex 4®) show that the rite was of a bar-

barous character, as among the modem Zulus and
other peoples. In the earliest times Jahweh would
seem to have been regarded as a God of war,
and we may conclude that the tabus to which we
find warriors subject (cf. I S 2I4f' etc.) date from
primitive times.
We cannot say whether other features of Israel-

ite religion were brought by Israel into Palestine
or were there acquired. We do not even know
whether the observance of the new moon and the
Sabbath goes back to the earliest period. Simi-
larly, we have no exact information regarding the

ethical ideas current in Israel in pre-Palestinian

days. It is probable that then, as in later times,

polygamy* prevailed, and that, though adultery
was conaemned, concubinage was freely allowed.

Ideas of blood vengeance may also be ascribed to

the earliest period.

5. Blending of Israelite and Canaanite religious

ideas and traditions.—It was not long before the
Israelite conquerors, with the exception, perhaps,
of some families, such as the Kechabites, became
thoroughly merged with the conquered Canaan-
ites, adopting the customs and consequently, to a
great extent, the religion of the latter. Canaanite
sanctuaries continued to exist as sanctuaries of

the mixed race resulting from the fusion of con-

1 There is no doubt that the pronunciation ‘Jehovah' rests

altogether on a misconception. At the same time the name, in
this form, has so long been bound up with the religious ideas of

English-speaking people that the author of this article thinks
it might stand. But the form Jahweh, having been used
throughout this Encyclopaedia, is adopted in this article also.

2 The proof of this assertion is to be found in the note in Jos
5*-7

. The writer seeks to excuse the non-circumcision of the

people on their arrival at Gilgal on the ground that during the

journey circumcision had been impossible. No one could have
accepted such an excuse, if the circumcision of infants had been
contemplated, but it might be accepted as valid in the case of

adults. We may perhaps infer from the story of the vicarious

circumcision of Moses that the rite was occasionally practised
on infants, but we should probably infer from Jos 5 that down
to the Exile the normal time was manhood (see, further, art.

Circumcision [Semitic], vol. iii. p. 679 f.).

3 On such points it is impossible to speak definitely. It can-
not be maintained that polyandry is found in the OT, though
some Hebrew customs may be supposed to have originated in

such a state of things.

qnerors and conquered. At these sanctuaries

Israel would acquire the traditions of the patri-

archal heroes associated with them. Thus we may
suppose that at Bethel Israel learned the tradi-

tions of Jacob, at Ramali of Rachel, at Shechem
of Joseph, and so forth ; and these, being now
regarded as ancestors of the united people, would
have deeds assigned to them which in pre-Israelite

times had not been told of them. The trans-

parently artilicial character of some features in

the genealogies has already been noticed, and we
have only to suppose that this free treatment of

the genealogical style was possible in early times
to account for much in the patriarchal stories

which is otherwise inexplicable. Probably Joseph
was at first revered as the ancestor of the popu-
lation in the district of Shechem, where was his

reputed tomb; Jacob and Rachel would be simi-

larly honoured in the districts of Ramah and
Bethel, Abraham at Hebron, and so forth. With
the glowing sense of the unity of the nation, tra-

ditions originally local would obtain a wider
currency, and thus, in course of time, the reputed
ancestors of clans would be regarded as ancestors
of great tribes, or even of the whole nation. 1

Perhaps the only sanctuary during the period of
the Judges which might be regarded as genuinely
Israelite was Shiloh. It is noteworthy that no
theophany is related in connexion with it ; no
patriarch is buried there

; its foundation is associ-

ated with no great name ; w-hile, on the other
hand, a tradition which, though perhaps consider-

ably modified, cannot be very late ascribes to it

the possession of the Ark, and Jeremiah states

that Jahweh put His name there at the first. If

Shiloh was Israelite rather than Canaanite, we
can understand why, as the absence of prophetic
references shows, it was not popular among the
mixed population. Jeremiah (l

1 -3-) certainly im-
plies that Shiloh existed as a sanctuary long after

the period of the Judges, and Jg 18s1
, which is not

at all early in its present form, is in harmony with
the supposition. Jeremiah may have regarded
Shiloh as the sanctuary which most nearly re-

sembled Jerusalem.*
That the religion of Israel should be very greatly

affected by that of Canaan was inevitable. Since
in primitive times agriculture was bound up with
religion, so that agricultural operations might al-

most be reckoned as ritual observances, a pastoral
people in adopting agriculture would, almost of
necessity, adopt the religion of the agriculturists.

Hence Canaanite feasts became Israelite (see,

further, art. Festivals and Fasts [Hebrew],
vol. v. pp. 863-867), and the name Baal (q.v.),

by which the Canaanites denoted their god, was
applied to Jahweh.
Household gods appear to have been common

(1 S 19138
-, Gn 31 19ff

-) ; here and there a chieftain

or wealthy man, such as Gideon or Micali, would
build a sanctuary for an idol which would be
reverenced by the family or tribe.

Of the appearance of these idols we have no information.
The implication that David’s teraphim was in human form only
proves that this form was common when the story took shape.
It would seem that the idol at Shiloh was a bronze seraph, 3 and

1 We need not suppose that ail the stories of the patriarchs
can be explained from incidents of which we have precise know*
ledge. The traditions of the nation generally have been finally

shaped in the south, and incidents true with regard to Judah,
or to part of it, may have been referred to N. Israel, or vice

versa. There may have been, at lea9t for some of the tribes,

other periods of bondage besides that in Egypt. Thus Hosea
(12 12) seems to refer to a bondage among the Aramaeans, result-

ing in an Aramsean marriage alliance.
2 We need not suppose that the account of the abuses at

Shiloh represents a genuine tradition. The motive of the story

is to exalt the priesthood of Zadok, and the abuses described

are probably those against which the Zadokites protested.
3 For the ev idence of this statement see art. Ark, vol. i. pp.

791-793.
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that the image made by Hieah and stolen by the Danites was in
the form of a bull (see, further, art Images and Idols [Hebrew
and Canaanite], above, p. 138 ff.).

Doubtless some cults were always merely local.

In the Moloch worship which called forth the de-

nunciation of the 7th cent, prophets we may recog-
nize an early Canaanite cult of which, perhaps, a
faint trace remains in the story of Melehizedek, in

which the first-born children were sacrificed to the
king as the embodiment of the god. 1 High places
with altars (see artt. High Place, vol. vi. pp. 678-
681, Altak [Semitic], vol. i. pp. 350-354) appear
to have been numerous, and there were not a
few larger sanctuaries with temples and idols.

Whether a priest was always necessary for a
sacrifice it is difficult to say (see art. Sacrifice
[Hebrew]). The victim could, apparently, be slain

by the offerer ; but it is difficult to decide whether
it was competent for the layman to burn the fat

and to pour out the blood on the altar. All the
more important sanctuaries had organized priest-

hoods in which the priestly office, though not
necessarily hereditary, would tend to become so.

The priest was the repository of religious tradi-

tion, and where there was an idol to be kept he,

or a subordinate, was the custodian (see, further,

art. Priest [Hebrew]). Most important of all, he
was acquainted with the proper way of obtaining
an oracle by means of the sacred lot, and pos-

sessed the necessary paraphernalia. A decision
thus reached would, in matters of dispute, become
a precedent for the future, and the priests would
gradually become the exponents of much of the
common law. How far their functions ever coin-

cided with those of the ‘ sacred men ’ (kfdhesMm)
cannot be determined. Underlying the story in

1 S 2M we may perhaps discern a state of things in

which the priests acted as tedheshim, but in many
cases, at any rate, the office was distinct. These
‘sacred men,’ one of the greatest blots on the

ancient religion of Israel, the existence of whom
was the chief cause of the prophetic antagonism
to the high places, appear to have been Canaanite
in origin. They acted as the surrogates of the

god in stimulating the reproductive powers of

nature. It is doubtless to the ideas associated

with them that we may ascribe that other great

blot, the sacrifice of the first-born. Since the
‘opening of the womb,’ the fruitfulness of mar-
riage, was ascribed to the union with the god
acting in the person of the tedheshtm, the first-

born would naturally be regarded as the property
of the god (cf. also art. First-born [Hebrew], vol.

vi. p. 35 f.). The office of ‘sacred women’ (k'dhe-

shdth) may have been simply an extension of the

principle implied in the fedheshtm, or may have
been directly derived from Ashtoreth worship. 2

In addition to the priests, who were definitely

attached to certain sanctuaries, and who ascer-

tained the divine will by casting lots in the pres-

ence of the idol with sacrifice and dne formalities,

there were also diviners (kds'mtm), who would ap-

pear, like the priests, to have made use of some
method of casting lots. They were not, however,

attached to any sanctuary, and their divination

required neither sanctuary nor sacrifice. The
references in Is 33 and Mic 37 show that the

diviner during the Monarchy was a prominent
figure in Israelite society. 5

Besides the priests and diviners who ascertained

the divine will by mechanical means, there were

some who professed to possess the same knowledge

1 Cf. J. G. Frazer, Adonis, Attis, Osiris 2,
London, 1907, eh. li.

2 For the whole subject see Frazer op. cit. iv. § 5, and cf. art.

Hierodooloi (Semitic and Egyptian), voL vi. pp. 672-678.

2 It is impossible here to take account of classes of soothsayers

such as those who interpreted natural phenomena, or dreams,

or of those who professed to be inspired by a familiar spirit or

some influence other than that of the god (see, further, art.

Divtsatiom [Jewish], voL iv. pp. 806-814).

through intuition or inspiration. These fall into
two main classes, represented respectively by the
seer and the prophet (see, further, art. Prophecy
and Prophets [Hebrew]). These were in their
origin quite distinct, although they were finally
regarded as identical. The function of the seer is

best illustrated by the story of Saul’s application
to Samuel concerning his father’s lost asses. The
prophets, on the other hand, were originally
enthusiasts banded together, whose activities ap-
pear to have been directed in early times chiefly
towards the stirring up of the martial spirit in
Israel. Certainly such men as Isaiah or Jere-
miah would not in earlier days have been included
among the prophets. But— perhaps with the
coming of peace—the prophets, whose efforts had
been directed originally to the setting forth of
Jahweh’s will in war, tended to become exponents
of His will in other matters, and thus, to some
extent, approximated to the seers. It would seem
that the prophets proper lived in communities, 1

and were supported largely by the gifts of those
to whom they prophesied. The Nazirites (q.v.), of
whom we have a full account only in the later
legislation, were merely persons who for a greater
or less period were hound by certain tabus. The
term seems originally to have included the conse-
crated warrior (cf. Am 2ut ).

Of the religions history of Israel under the Mon-
archy down to the middle of the 9th cent. B.c. we
have little information. We hear of Saul’s con-
struction of altars (1 S 1455 ), of David’s bringing of
the Ark to Jerusalem and institution of a sanctuary
on Mt. Sion, of Solomon’s building of the Temple,
and of the adoption of Bethel and Dan as the
national sanctuaries of N. Israel and as a set-off

against Jerusalem. But the motive of all these
stories belongs to a much later period; even the
extraordinarily graphic narratives of 2 Samuel can
be shown by both literary and historical criticism

to have no claim to be considered contemporary
history. It is only here and there, in some cases

perhaps through the inadvertence of later editors,

that we have glimpses of the primitive type of

early Israelite religion. The hacking to pieces of

Agag ‘before Jahweh’ (1 S IS3-'-), the conception
of the Ark (evidently regarded as Jahweh’s actual
dwelling-place), the method of its removal in a
new cart drawn by homed cattle (2 S 63ff

),
3 David’s

dance before it (2 S 614ff-
), and the mention of

Tydhishim in the reigns of Relioboam, Asa, and
jehoshaphat are sufficient evidence that, for a
arallel to the religion of the average Israelite
uring this period, we must look to modern Uganda

or India rather than to modem Judaism. Doubt-
less there were exceptions to the rule ; and some
families, such as the Rechabites, though they re-

mained barbarous and uncivilized, were uncon-
taminated by the grosser pollutions of Canaanite
religion—the true salt of Israel, which never wholly
lost its savour.

6. Introduction of Baal-worship.—Israelite re-

ligious history may be said to begin about the
middle of the 9th cent. B.C., when a new danger
for the religion of Jahweh had been brought
about by Omri’s alliance with the kingdom of Tyre
and the marriage of his son Ahab with Jezebel.

Hitherto Jahweh, at least in name, had been ac-

1 Although there is no reason for believing that any of the

canonical prophets were members of such communities or, to

use the OT phrase, ‘the sons of the prophets,’ they certainly in

many cases surrounded themselves with bands of disciples, to

whom we are indebted for the preservation of their teaching.

The collections of prophetic sayings have had, in many cases,

an origin similar to the collections of the sayings of our Lord
which we have in the Gospels.

2 That this method of carry ing the Ark was not due to clerical

slovenliness is abundantly clear from the fact that the Philis-

tines, who were particularly anxious not to outrage Jahweh’s
holiness, are said to have adopted a similar method (l 8 0-'tr-)
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eepted as the sole God of the nation.1 But now
an attempt was made to introduce the worship of

the Tyrian Baal—an attempt which was the more
dangerous since many elements of the Canaanite
religion had already passed over into that of Israel.

The new movement, which set forth with Tyrian
gorgeousness the ideas which the people had in-

herited from their Canaanite forbears, was natur-

ally not unpopular. In some circles, however, it

was fiercely resisted. The protagonist in the

struggle was a Gileadite prophet, Elijah, who left

to his successor, Elisha, the task of maintaining
the cause of Jahweh against Baal. It seemed for

some time a forlorn hope, for Omri and Ahab were
great kings ; hut the party of Elisha, taking ad-

vantage of the indignation against the royal family
caused by the judicial murder of Naboth, at last

succeeded, with the aid of the unscrupulous adven-
turer Jehu, in overthrowing the dynasty of Omri,
and in forcing on the nation the acceptance of
the principle: ‘No God but Jahweh in Jahweh’s
land.’

It was in N. Israel that the cult of the Tyrian
Baal had been most prominent; but Judah was
not unaffected. We know little of the S. kingdom
during this period ; but it is almost certain that
under Omri, and probably from the time of Baasha,
Judah had been tributary to N. Israel. The ab-

sence of any direct statement to this effect is,

donbtless, due to the pride of the Judsean editors

to whom we owe the OT in its present form, for

the facts can scarcely be interpreted in any other
way. That Judah remained a separate kingdom
may be explained from the common practice of

ancient Asiatic conquerors, whose sole object was
to obtain tribute, and who were content to leave
the collection of it to native rulers.

Whether the school of Elijah attempted any
reforms in the worship ostensibly paid to Jahweh
we cannot say. Certainly the times were not
very propitious, for Israel was engaged in a death-
grapple with the Aramreans of Damascus, which
lasted for more than half a century ; but it is prob-

able that the requirements of the religion of Jahweh
were now formally set forth in the ancient Deca-
logue, which can be distinguished in both of the
earliest documents of the Pentateuch, and which
was probably drawn up in N. Israel, and subse-

quently adopted in Judah during the reign of

Joash. The original draft of this Decalogue was
probably engraved on two stone tablets which were
preserved at Bethel, and the Judsean copy on two
similar tablets which, since they vindicated Jah-
weh’s rights against any other god, might well be
deposited in the Ark, which had probably been
originally the portable shrine of Jahweh’s image 2

(the bronze seraph), and which perhaps still con-
tained it. In this way we may explain how it was
that the Ark came to be called ‘the Ark of the
Covenant-.’

This early Decalogue was apparently as follows

:

‘(I.) I am Jahweh thy God, thou shalt worship no other
god. (II.) The feast of unleavened cakes thou shalt keep

:

seven days thou shalt eat unleavened cakes. (lit-) All that
openeth the womb is mine ; and all thy cattle that is male, the
firstlings of ox and sheep. (TV.) My sabbaths shalt thou keep

;

six days shalt thou work, but on the seventh day thou shalt
rest. (V.) The feast of weeks thou shalt celebrate, even the
first-fruits of wheat harvest. (VI.) The feast of in-gathering
thou shalt celebrate at the end of the year. (VII.) Thou shalt
not sacrifice my sacrificial blood upon leavened bread. (VIII.)
The fat of my feast shall not remain all night until the morning.
(IX.) The first of the first-fruits of thy ground thou shalt bring
into the house of Jahweh thy God. (X) Thou shalt not seethe
a kid in its mother's milk.' 3

1 The statements about Solomon’s introduction of foreign wor-
ship (1 K 111-8- 33

f 2 K 2313) are not corroborated by any early
document.

2 See art. Ark.
^Space forbids a fuller discussion here of this most important
code of laws. For a fuller account see the present writer’s

Ife speaks volumes for the thoroughness with
which the reformation was carried out in the time
of Jehu that, notwithstanding the influx of Ara-
mleans into Israel during the 9th cent., the labours
of the 8th cent, prophets, Amos and Hosea, appear
to be directed not so much against Aramaean cults

as against superstitions which went hack to pre-

Aramaean days. There is no evidence that in the
middle of the 8th cent. B.C. there was any danger
from Aramaean cults.1

7. Reforming movement among 8th cent, pro-
phets of N. Israel.—The great forward movement
in the religion of Israel dates from about the middle
of the 8th cent. B.C. Outwardly things looked
prosperous. The horror of the long Aramaean war
was now over, and Jeroboam n. had been able to
rectify the frontiers greatly to the advantage of

Israel. There was now no doubt that Jahweh

—

whatever ideas were associated with the name

—

was the God of Israel, and to Him were ascribed
Israel’s victories. The people had experienced a
‘ day of Jahweh ’ in His activity manifested against
the Aramaeans, and thronged His temples in the
hope of inducing Him by sacrifice and offerings to
give yet further proof of His love for His own
people and hatred of their enemies. In this religi-

ous fervour, ethical considerations were entirely
ignored. The commerce which the dynasty of
Omri had laboured to develop, and which had
been checked by the Aramman wars, had begun
to flourish again, and, though it had produced an
increase of wealth and culture, it had brought in
its train all those disadvantages which must arise
when there is a sudden growth in national wealth.
The perverted sense of religion was shown in the
fact that the very materials of the sacrificial feasts
were frequently the outcome of extortion and rob-
bery. There were some, however, who remained
loyal to the old Israelite traditions. In their eyes,
that which passed as culture and progress was alto-

gether anathema. They argued that it would have
been better to continue the old life of simplicity,
better never to have ‘ eaten of the tree of know-
ledge,’ than to be compelled to witness the shame
and horror which so-called progress had brought
with it.

2

It has been stated above that it is unlikely that
sacrifice was a prominent feature in the life of
Israel before the conquest of Palestine, and it may
perhaps have been limited to an annual offering of
firstlings (Passover). In the 8th cent., however, it

was an integral part of the religion of Jahweh as it

was set forth at all the high places. In the pastoral
days of Israel, when the people had subsisted chiefly
on milk, only a very solemn occasion would have
warranted the slaughter of one of the flock, and
sacrifices must accordingly have been infrequent.
But in the agricultural and commercial phase of
Israelite life, there was no difficulty in procuring
sacrificial victims, and the wealthy could gratify
their gluttony at sacrificial feasts, while at the same
time they flattered themselves that they were pro-
pitiating Jahweh.

It was to a people whose religious ideas were of

essay, ‘History of the Jewish Church from Nebuchadnezzar to
Alexander,’ in Cambridge Biblical Essays, London, 1909, pp.
95-99. The original order of the laws cannot be determined.

1 Am might appear to disprove this statement, since, if it

is genuine, it must be understood as referring to cults which
had come in through Aramsan influence. The verse is, how-
ever, an isolated fragment having no connexion with the con-
text ; and, since the cults mentioned appear to be Assyrian
rather than Aramaean, it is more likely that we have a fragment
of a 7th cent, prophecy.

2 The teaching which the writer of Gn 3 seeks to set forth by
the present, doubtless greatly modified, form of the very primi-
tive story therein contained probably expresses to a great extent
the feeling of the Eechabites and the prophets of the 8th
cent. ; but there is no reason for supposing that the story was
already current in N. Israel at this time. A very good discus-
sion of the subject will be found in ‘The Tree of the Knowledge
of Good and Evil,’ by F. C. Eiselen, in BW xxxvi. [1910] 101 ff.
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this type that Amos, the first of those prophets
whose teaching is collected in separate books

,

1 ad-
dressed himself. There is no need to question the
statement that he was not brought up as a prophet,
and was not attached to any school or gild of pro-
phets. It was a common belief in ancient Israel,
and gave tremendous force to much of the prophetic
teaching, that calamity of any sort implied divine
displeasure. The impending calamity which called
forth the eloquence of Amos, and which was, strange
to say, apparently unperceived by the majority of
the nation, was the threatened subjugation of the
Palestinian States by the growing power of Assyria.
Assyria was not unknown, at least to the govern-
ing classes, for Jehu, the founder of the reigning
dynasty, had sought to strengthen his position by
judicious presents 2 to Shalmaneser n. Few people,
however, perceived that the independence of Israel
was seriously menaced, and that the crippling of
the Aramaean States, while it removed one danger,
must bring about another infinitely greater. By
what means Amos arrived at so true a perception
of the political situation it is hard to say. There
is much likelihood in the suggestion that for the
disposal of the wool which his flocks produced he
must have attended great markets, where he would
learn the news of the world. The greatness of the
man is shown by the fact that, when he realized
his people’s danger, he gave up all

,

3 that he might
bring them to a sense of their position. We know
that he preached in the sanctuary at Bethel, prob-
ably on more than one occasion, but we have no
means of determining the length of his ministry.
At such a place as Bethel it was clear that, if

sacrifice was what Jahweh chiefly required, there
was little cause for His threatened displeasure.
Amos, accordingly, regards sacrifice as a misdirec-
tion of energy. He maintains that Jahweh requires
mercy and righteousness, and will have none of
sacrifice. Israel’s fathers worshipped without sacri-
fice ; why, then, should it now be imagined that
sacrifice is the one essential?

It is not surprising that the man who shifted the centre of
gravity in religion should have developed a new religious
language. In his insistence on the ethical rather than on the
physical holiness of Jahweh, Amos naturally gave a fresh
nuance to existing terms. ‘ The day of Jahweh, ’ i.e. the day of
Jahweh’s activity, which was commonly understood as refer-
ring to the divine activity against Israel’s foes, was used fay
Amos to denote the period of Jabweh’s activity manifested
against all unrighteousness, and, therefore, the period of punish-
ment.*

A short time after the appearance of Amos
another prophet began his ministry in the N. king-
dom, probably at Bethel, but possibly at Shechem
or in some other district. The book of Hosea, the
text of which is very corrupt, is fragmentary and
disjointed, and the meaning of many passages is

very uncertain ; but it is evident that we have here
a varying background, and it would seem that the
prophet’s ministry, which, like that of Amos, began
before the great catastrophe, was prolonged into
the time of horror which preceded the final ruin of

1 There is no more reason for supposing that Amos himself
wrote down his prophecies than there is for believing that our
Lord wrote down the Sermon on the Mount. It may well be
doubted whether even Jeremiah actually dictated his prophecies.
The author of Jer 36 has probably made Jeremiah’s command
to Baruch to collect his prophecies somewhat more definite than
is warranted by an analytical study of the book.

3 It is scarcely possible that this can have been tribute in the
strict sense of the term. Statements of Assyrian kings must
not always be accepted at their face value.
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(cf. Ps 7870).

4 The book of Amos has not come down to us in the form in
which it was originally written. There is more than one hiatus
in the book as it stands, which may be due to mutilation, and
considerable additions and modifications have been made, in
order to bring the teaching up to date. The strange absence of
any direct mention of Assyria is, perhaps, not a primitive
feature.

Israel .
1 The book of Hosea, even in passages

which may well be dated before the anarchy of
the closing years of the Israelite Monarchy, pre-
sents to us a much darker picture of Israelite re-
ligion than is found in the book of Amos. In the
latter, with the possible exception of one very
doubtful clause (2

7
),

2 there is, strange to say, no
attack on the religious prostitution practised at
many, if not all, of the sanctuaries, which, being
ostensibly carried on in Jahweh’s name, degraded
Him to the level of Baal. Hosea, however, taught,
it would seem, by the sad experiences of his own
domestic life, denounced this religious prostitution
as subversive of all morality. Like Amos, he is
convinced of the futility of sacrifice, but he shows
more clearly than Amos that the sanctuaries are
in themselves a cause of degradation to Israel.
Covetousness and sensuality, lust and cruelty, are
rife among the people, while at the same time they
profess to base their hope on Jahweh who ‘will
have mercy, and not sacrifice.’ In spite of the
difficulty caused by the mutilation and corruption
of the text, the prophet Hosea stands out as per-
haps the most lovable of all the goodly fellowship.
He had experienced the sorrow of finding that one
whom he most tenderly loved was incapable of
rising above degrading superstition ;

3 and, feeling
that Israel had behaved towards Jahweh as Gomer
had behaved towards himself, he credited Jahweh
with a tenderness towards Israel such as he himself
felt towards his superstitious wife. He thus be-
came the preacher not only of Jahweh’s justice,
but also of His love.

Hosea’s opposition to the superstitions which
had originated in nature-worship may have led
him also to attack the reverence for the golden
bull at Bethel, since the hull is a fertility-god.
The present hook of Amos contains no denunciation
of the worship of idols, and it is probable that
Hosea was the originator of the movement which,
somewhat later, brought about the introduction
into the law of Israel of a prohibition of image-
worship.

Hosea’s influence must have been great, for
Jeremiah more than a century afterwards shows
how deeply he has drunk of his teaching. But the
times were unpropitions for religions reform, and
the leaven of Hosea’s spirituality was slow in
leavening the lump of Israelite superstition. It
was not long, however, before the prophet’s pre-
dictions were vindicated by the course of events.
In Tiglath-Pileser’s campaign in 734 B.c. Israel
felt the heavy hand of Assyria, and in 722 the
kingdom of N. Israel came to an end.
8. Continuance of the worship of Jahweh in

Samaria after 722 B.C.—It has been a too common
mistake to treat the land of Israel north of the
kingdom of Judah as virtually a vacuum after 722

;

but it is to the exigencies of this district that we
must look for an explanation of the subsequent
development of Israelite religion. Thousands of
captives were deported by Tiglath-Pileser and
Sargon, and probably by Esar-haddon ;

4 and Esar-
1 We are unable to determine how long Hosea’s ministry

lasted. The minimum time is fixed by the account of the birth
of the prophet’s three children. Since Israelite women, like
the Baganda, suckled their children for three years (cf. 2 Mac
727), at least a period of some eight years must have elapsed
between the birth of Jezreel (presumably at the beginning of
the prophet’s ministry) and that of Lo-ammi.

2 There is no reason for understanding Am 28* as a reference
to religious prostitution ;

4-*, according to the more correct
translation, shows that worshippers came to the sanctuary the
dav before the sacrifice.

3 It is probable that the fault of Gomer was not adultery in
the ordinary sense, but that, like other Israelite women of her
time, she considered union with the fcdheshim a religious act.
The guess may be hazarded that the slavery from which the
prophet finally redeemed her was at some sanctuary

; in other
wonis, that she had become a Jfdheska.

4 The gloss in Is 7s, apparently written by some one possess-
ing an accurate knowledge of the history, implies that about 66
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haddon and his successor (Ezr 41 10
) introduced in

their stead a number of colonists from N.W.
Mesopotamia and other parts of the Assyrian
Empire. But the worship of Jahweh was not ex-

tinguished. Indeed, it is not improbable that, on
the one hand, the vindication of Hosea’s teaching
against idolatry by the destruction of the Ni
Israelite sanctuaries in 722 and the carrying off of
their idols strengthened the hands of the reformers,
and resulted in the enlargement of the existing
Decalogue by a law forbidding the worship of

images (cf. Ex 2033'-)
; and, on the other, the efforts

on the part of the worshippers of Jahweh to win
over the heathen settlers brought about a new and
important development in religion.

9. Reforming movement in Judah during the
latter half of the 8th cent. B.C.—Of the religious
history of Judah we know practically nothing from
the reformation under Joash till the reign of Ahaz.
It must not be forgotten that the compiler of the
book of Kings makes two assumptions which are
of first importance for the criticism of the history
which he relates. Writing from the standpoint of
Deuteronomy, he concludes that those who have
been worshippers at sanctuaries other than Jeru-
salem are thereby to he classified among those who
‘ have done evil in the sight of Jahweh ’

; and,
believing that disaster is the chief proof of wicked-
ness, he is apt to infer that those who have suffered
disaster must have been sinners above other men.
Having regard, then, to the fact that, so far as we
are able to form an opinion from the scanty
materials available, Judah down to the middle of
the 8th cent. b. C. was in no respect in advance of
N. Israel, and may perhaps have been inferior, it

is precarious to argue that, because a particular
superstition is not mentioned before a certain date,
it must have originated later. We are certainly
not justified in affirming that Ahaz introduced
into Judah the sacrifice of the first-horn simply
because he is the first king of whom such a sacrifice
is recorded. It may well he that an action which
in the days of the earlier kings would have attracted
no attention, because it was the universal practice,
is specially mentioned in the case of Ahaz, because
in his time it was done in defiance of the prophetic
teaching. If more of Isaiah’s discourses had come
down to us, we should probably be in a position to
understand the verdict passed on Ahaz by the
writer of the book of Kings.

Isaiah’s most important contributions to the
religious thought of his people are to be found in
his insistence on the incompatibility of Jahweh’s
majesty and holiness with the images by which
He was represented, and in his declaration that
the Assyrian has been the scourge in the hand of
Jahweh to chastise Israel, and that, this being
effected, Assyrian ambition and cruelty must be
punished. Isaiah’s attack on idolatry, which may
perhaps have been inspired to some extent by the
teaching of his older contemporary Hosea, dates
from the very beginning of his ministry. In the
allegory of extraordinary force and majesty in
which he narrates his call (Is 6 ) Isaiah gave ex-
pression alike to a higher conception of Jahweh
and to his conviction of the coming ruin of the
national life of his people. He pictured Jahweh
enthroned in His temple, not as a seraph

,

1 but in
human form, clad in a gorgeous robe of which the
train covered the whole of the temple floor, so as
to leave room for no other god. As though to
years after 735 something happened to N. Israel which deprived
it of any claim to be still considered a nation. It is quite likely
that Egypt, for selfish ends, had induced Samaria to rebel, with
the result that Esar-haddon crushed resistance once for all.

It must not be forgotten that the image of Jahweh at
Jerusalem at this time was a bronze seraph, i.e. a flying serpent
<ku 218, 2 K 184; cf. Dt git, i8 142S 30S, and Herod, ii. 75 f.).
The serpent form may already have been modified by the intro-
auction of some human features.

*"
*

show Jahweh’s superiority to the popular con-
ception of Him which found expression in the
bronze seraph, Isaiah represented Him as ministered
to by seraphim, whose form he modified, the more
clearly to bring out their inferiority, thereby im-
plying that Jahweh was as far above the popular
views of Him as the great king is above the
ministers who dare not lift their eyes to his face.

The course of events which led to Isaiah’s pre-

diction of Jahweh’s judgment on the Assyrian
oppressors is somewhat obscure. The prediction
itself and the prophet’s unwavering faith in
Jahweh’s protection of His people in the face of

Sennacherib’s menace 1 gave him a temporary in-

fluence in Judah which enabled him to induce the
king, Hezekiah, to carry out a drastic reform. We
have, indeed, no information as to the year of

Hezekiah’s reign when this was done, but there are
indications that Isaiah met with not a little oppo-
sition during the greater part of his ministry, and
it js, therefore, probable that a reform which must
have been intensely distasteful to many people
was not carried out till the prophet’s influence
had reached its climax. At the beginning of his

activity as a prophet, Isaiah had attacked the
crudity of thought which could accept the bronze
seraph as the representation of Jahweh. His
teaching was now carried into effect, and the
venerable idol was destroyed (2 K 184

). Probably
at the same time the primitive Decalogue, which
had been accepted in Judah since the time of
Joash, was enlarged by the insertion of a pro-
hibition of ‘ molten gods’ (Ex 3417

).

The precise extent of Hezekiah’s reform is un-
certain. We are told that the dsherah (on which
see art. Poles [Hebrew]), in the Temple court

—

perhaps associated specially with the k'dheshim
and k'dheshtith—vra.s cut down, and some attempt
may have been made to reform the high places. 2

We may wonder that a king who so dared to wound
the religious feelings of many of his subjects should
have kept his throne. Yet in the last years of
Hezekiah’s reign the political situation was such
that there was little likelihood of revolt ; for, since
Sennacherib had taken from Judah and had
annexed to the neighbouring States no fewer than
forty-six fortified cities, the population of the
remaining districts, cowed by the horrors of the
Assyrian wars, may have felt compelled to accept
the king’s action.

10 . Reaction against the reformers.— There can
be no doubt that the reformers had gone beyond
that which commended itself to the popular con-
science. There were many to whom Hezekiah’s
iconoclasm would appear to be a sin crying aloud
for vengeance, and it is not surprising that, when
his death occurred a few years later, there was a
violent reaction. Not only was there a recrudes-
cence of the ancient superstitions, but new cults
were introduced by Assyrian officials and settlers

;

so that the cause of a pure monotheism appeared,
for the time, to he lost in Judah.

It must not, however, he supposed that Israelite

religion gained nothing from foreign influences
during this period. Worship even at Jerusalem
had been very barbarous, and contact with more
highly civilized and cultured people could not fail

to introduce some much needed improvements in
1 In the absence of any proof that the disaster to the Assyrian

army happened during a later campaign, and having regard to
the obscurity of certain details in Sennacherib’s own account,
the year 701 B.c. may still stand as the date of the great deliver-

ance.
2 In 2 K IS4 there is, as J. Wellhausen has pointed oat (art.

‘ Israel,' EBr$ xiii. 413), a combination of the general and the
particular which is 1 . -,r> .' T! Toss to say,

impossible to argue fr .. * i\ Is- ‘‘.i - 11 1: ...
!
preceded

the Assyrian invasio .. A ,s u' a.
1

i ,1 from the
speech put into the mouth of Rabehakeh is that it was written
at a time when there was considerable indignation in Judah
o\er the destruction of the high places.
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this direction. It is noteworthy that the first

meeting between the king of Judah and a king of

Assyria resulted in an important innovation in the
ritual at Jerusalem

;
for Aliaz, when he had been

summoned to Damascus in 732, saw there a great
stone altar more suitable for sacrifice on a large

scale than the brazen altar which had hitherto
been in use in the Temple, and had a copy of it

erected (2 K I610®-), thereby inaugurating that
increase of decency in sacrifice which made it pos-

sible for a rite so savage to continue for centuries
longer the rallying-point of Israel.

II. Religion of Jahweh in Samaria during the

7th cent. B.C.—Though in Judah, with the acces-

sion of Manasseh, reform was crushed and the

religion of Jahweh itself appeared to be in jeo-

pardy, in the north the religious outlook was soon
to become somewhat brighter. Since the fall of

the city of Samaria, the old kingdom of N. Israel

had been governed by Assyrian officials, and the
name Samaria was now applied to that portion of

it which lay south of the plain of Megiddo. In

consequence of the deportation of Israelites and
importation of colonists from other portions of the
Assyrian Empire, there existed in the province of

Samaria at the end of Esar-haddon’s reign—perhaps
earlier 1—so large an admixture of Aramaean and
other settlers that the religion of Jahweh which
still survived was but one of many cults. The
great sanctuary of Bethel 2 had been deprived of

its priests, and for a time there seemed a possibility

that not only the work of Amos and Hosea, but
even that of Elijah and Elisha, might be undone.
But there were still prophets in the land, and a
plague of lions, doubtless occasioned by the long

war and the partial depopulation of the country,

gave them their opportunity. They declared the

cause of the trouble to be the neglect of the cult of

the God of the land, and so far convinced the new
settlers that an appeal was made to the king of

Assyria to allow the return of one of the Israelite

priests, in order that he might teach the cult of

Jahweh. Tiie appeal was successful, and Bethel

was reopened, by the express permission of a king

of Assyria, as a sanctuary of Jahweh (2 K 17 air
').

It is probable that, if other sanctuaries had been

closed, they were reopened at the same time ; but

Bethel was of particular importance, not only for

its traditions, but also by reason of its proximity

to the boundary between Samaria and Judah. We
may well believe that some at least of the Judaean
reformers who were persecuted by Manasseh would
find an asylum at Bethel, and would add strength

to the reforming ideas there existing. For the

present, indeed, there was no thought of giving

effect to the teaching of Amos and Hosea concern-

ing sacrifice. The influx of heathen Aramaeans
and others had put the clock back. It would have

been impossible to persuade them at the same time

not only to forsake their gods, but also to worship

their new God Jahweh in a way entirely strange to

them, without sacrifice. The first thing to be done

was to win them over to the religion of Jahweh,

and, in order to do this, it was necessary, not to

take away His high places and altars, but rather

to encourage the building of them. 3 In one respect,

indeed, Hosea’s teaching bad been vindicated. The
1 is 911.12 may refer to the rush of Philistines and Aramaeans

to take possession of the land of those who had been deported

from N. Israel. For ‘the adversaries of Rezin' we should

probably read * his adversaries.’
2 It may be that the priests of other N. Israelite sanctuaries

were deported at the same time. There was, howev er, a special

reason for removing the Bethelite priests, since Bethel was • the

king’s sanctuary
1 (Am 712), and its priests would consequently

be more closely connected with the royal fanuly.

2 The religious exigencies of Samaria at this period wilt explain

i .
|.. .. ., , a'-,, : • th- n-.Vr-r* a’-ar- ‘ "very

ieii.i iu,isii.;.r!7i!.a-::ii . )•

\ i

1

c: :...i.r! co '.lie . b Is*1

, * h lb33
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golden bull of Bethel no longer existed, and wor-
ship without idols was accepted by the Bethelite

E
riesthood, 1 who would presumably teach on the
asis of the primitive Decalogue, now amplified

by the insertion of a law forbidding the worship
of images.

12. Codification of law for Samaria.—The new-
comers in Samaria would require instruction not
only in the Israelite law of worship, but in what
may be described as the common law of Israel,

which may perhaps in some details have been
already modified by Assyrian influence. The old

Decalogue was, therefore, now combined with a
collection of laws relating to slavery, property, and
the like, in order that the population of Samaria
might be united by identity of customs. 2 This law,

which, with some later modifications, is now found
in Ex 2023-23, was probably issued originally as a
separate document.
No mere code of laws could make those whose

traditions were entirely heathenish whole-hearted

worshippers of the God of Israel. They required

to be taught the traditions of Israel, and to learn

what great things Jahweh had wrought for the

ancestors of the nation in which they were now
incorporated. Hence the traditions which had
been current at the great sanctuaries were collected,

and worked into a continnons narrative, which
embraced legends of the patriarchs, the story of

the deliverance from Egypt, the sojourn in the

wilderness, and the giving of the Law by Moses,

which was identified with the code described above.

That this document, which we know as the work
of the Elohist (E), was originally designed for

people who had quite recently been heathen is

evident not only from such a statement as that in

Gn 35s
-4

, but also from the fact that the proper

name of the God of Israel is represented as not

originally known to the nation as a whole, and as

specially revealed to Moses. It may also be in-

ferred that the story in Ex 3 1*"15 was intended for

people of Aramaean stock, since the Tetragram-

maton is explained as being identical with the

Aramaic word meaning ‘He will be.’ 3 How long

1 The account of Moses’ destruction of the ‘ golden calf ’ (Ex

3220) might be thought to be suggested by what had actually-

taken place in the desecration of Bethel. Idols of various sorts,

however, must have remained at some sanctuaries for a con*

siderable time, and the method of destruction ascribed to Moses

may be based on what was actually done in some places.

2 The phrase ' to come near unto God ’ (Ex 22»f- 210) will

naturally mean 1 to come to the nearest sanctuary.’ It doubt-

less arose when there were images, but does not necessarily

presuppose them. There isno necessity to understand the term
i:i

i-r U( . ... ‘ >.». .... 1 cods ’ Thr exp!.-.~vtion of the rite is

llix.a ]
:r . , > : 1

1

r, i . 1

1

:

'

ri a he no exemption

fi : tin . . ».» (* , -h ,i 1 -r 1 : 1 .: perpetual servi-

tude) except for the gods. By being attached to the temple

doorpost the slave was brought into perpetual servitude,

theoretically, to Jahweh, but, since Jahweh did not claim his

service, in reality to the master from whom he did not desire to

be separated. An apparently contrary procedure, but based on

precisely the same conception of the gods as exempted from

common law, is found at Delphi and elsewhere, where a slave, in

order to receive his freedom—the manumission of slaves being

prohibited by the common law—was made over to the god, to

whom theoretically he belonged, though he was not attached

to the temple service (see Daremberg-SagUo. 1 . 302 II. ; C.

Lecrivain in Daremberg-Saglio, iii. 121'J ; J. E. B. Mayor on

Juv. i 104 f.). This parallel is sufficient to disprove the argu-

ment based on Ex 216 that we must ascribe the origin of these

laws to a period when household gods were still recognized.

3 The phrase ‘I will be what I will be ’ (the translation ‘lam,’

in the sense of etpi, is impossible) is given in the first person,

because Jahweh is represented os speaking. It is probable that

in the latter part of yM ‘ I will be ’ (EV « I am ’) is a mistaken

correction for an original Jahweh (.T„T). The original writer

evidently supposed airi’ (Jahweh, Jehovah) to be related to

n77K (ehyeh), ‘I will be,’ as the third person to the fust. It

must be remembered that, owing to the weakening which took

place in the pronunciation of the vowels, the third person

imperfect of the verb avi, which, according to the Massoretic

pronunciation, would, if it occurred, he pronounced ain>

(yeArieeA), must iD earlier times have been pronounced nirr,

and must, therefore, have been mod), if not quite, identical

with the proper name of the God 01 Israel.
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the process of the collection and redaction of tradi-

tions lasted we do not know, but it was probably

completed by the end of the 7th cent. B.c. It may
have gone on at more than one centre, but we shall

not be wrong in assuming that Bethel, the chief

sanctuary of Samaria, was responsible for its final

shape.
It would in itself be unlikely that the school of

men who produced E would have ceased from their

activity at its publication. We may suppose that,

shortly afterwards, a beginning was made with the

work of collecting the various traditions as to the

conquest of Palestine by the tribes, and the ex-

ploits of the judges, kings, and prophets. This

does not mean that E itself was continued down
into the Monarchy, for it is very doubtful whether
any parts of the existing books of Joshua, Judges,
Samuel, or Kings ever formed one document with
it, but merely that the writing of E provided the
stimulus for the collection of other N. Israelite

traditions. It must be remembered that the
collectors had a practical purpose, and were not
actuated by antiquarian interests. Thus, in the
story of Elijah, Jahweh’s protagonist against

foreign cults, we have precisely the teaching which
was necessary in Samaria in the 7th cent. B.c.

As Ex 2034 encourages the bnilding of altars in

places consecrated to Jahweh, so Elijah is repre-

sented as repairing the altar of Jahweh that is

broken down, while at the same time he has
friendly relations with heathen outside Jahweh’s
land (1 K 19 14 179ff

-). Similarly in E itself it is

noteworthy that Balaam comes from ‘ Aram . . .

from the mountains of the East ’ (Nu 237
). The

story of an Ararmean prophet who was constrained

to declare the superiority of Jahweh and Israel

would have special force in Samaria in the 7th
cent. B.c.

13 . Prophetic activity under Josiah.—Meanwhile
in Judah the violent reaction against reform which
the accession of Manasseh had brought about was
spending its force. Manasseh died about 641 B.c.,

and was succeeded by his son Amon, who died
after a short reign of two years and was succeeded
by his son Josiah, then only eight years old. We
have no information about the early years of

Josiah’s reign, but it is evident from the subsequent
course of events that the antagonism to the teach-

ing of the school of Isaiah must have greatly

moderated. For some time nothing occurred to

give the necessary impetus to a popular reforma-
tion

;
but about the year 626 news of the havoc

which the Scythians were working in the districts

north of Palestine, and which menaced Judah
itself, caused the prophets to preach repentance,
in order that the threatened blow might be averted.

Among these the most prominent, as he was un-
doubtedly the greatest, was Jeremiah, who for the
next forty years or more exercised a profound
influence on the religious development of his fellow-

countrymen, though comparatively few were pre-

pared to accept his teaching in its entirety. It is

remarkable that Jeremiah shows few signs of direct

dependence upon his great predecessor Isaiah, while
he is evidently deeply imbued with the teaching of

Hosea—a fact which may perhaps be explained on
the hypothesis suggested above, viz. that during
the persecution under Manasseh, Juda-an reformers
found an asylum in Samaria, especially at Bethel.
The evils which Jeremiah believed to be calling

forth the wrath of Jahweh are to a great extent
those which the earlier prophets had denounced,
but in addition to these there were some foreign
cults of Aranuean and Assyrian origin, of which
there had been an influx during the reign of
Manasseh.
About five years after the beginning of Jeremiah’s

mission, during some building operations at the

Temple 1 a book was found which, when read before

the king, convinced him of the need of reform.

There can be little doubt that the historian of

2 K 22 f., whose account, however, can scarcely be

held to be contemporaneous with the events re-

corded, 3 identified this book with Deuteronomy.
But this identification is beset with difficulties,

even if the book read to Josiah be supposed to

have included only chs. 12-26. If Deuteronomy be
anterior to 621, it is hard to understand how, at a
time when the province of Samaria was governed by
an Assyrian official and Judah by a native king,3

any man or school of men could have drawn up an
entirely new code of law for all Israel. Men of

average common sense do not legislate in the air

for a situation which may conceivably arise nobody
knows when, but for one which is actually present

or imminent. Moreover, the ritual law of Deutero-
nomy with respect to the fat and the blood appears
to be in substance later than that which is found
in the Law of Holiness (Lv 173"6

), and which may
reasonably be supposed to represent the custom in

Jerusalem at the time of the Exile (ef. Ezk 447 - 15
).

Further, Jeremiah’s emphatic repudiation of the
sacrificial law which, whenever he first uttered it,

he reiterated as late as the fourth year of Jehoiakim
is incompatible with the supposition that Deutero-
nomy became virtually canonical Scripture in 621. 4

There is, indeed, no need to call in question the
main incidents of the finding of the book. It is

true that, although in the Deuteronomic period the
phrase, ‘ the book of the law ’ (sefer hat-tOrah), would
naturally suggest Deuteronomy, the mere omis-
sion of the definite article would make a wider
application possible. ‘ A book of t&rah ’ might be
used of any collection of prophetic teaching (cf.

Is 816
), and the book read before Josiah may have

been a roll containing sayings of Micah (cf. Jer
2618

), or of Isaiah, or, more probably, it may have
been a collection of Hosea’s prophecies which
had been brought to Jerusalem from Bethel when
the persecution under Manasseh had come to an
end.

14. Reformation under Josiah. —It is evident
that the king and his advisers felt the necessity of

putting a stop to the superstitious rites practised
at Judajan sanctuaries ; but the accomplishment
of this was by no means an easy matter, for the
national welfare was popularly supposed to depend
upon them. Mere legislation on the subject would
have been futile, for there was no machinery to
enforce such legislation. A solution of the diffi-

culty was provided by what had hitherto appeared
to be an unmitigated calamity, viz. Sennacherib’s
curtailment of Judaean territory eighty years be-

fore. No king, however absolute he may be in

theory, can with safety shock the sensibilities of

the overwhelming majority of his subjects, but,

1 The description of the work (2 K 225f-) apparently implies
something more than mere ‘church restoration.’ The Temple
may have been injured in some attack on Jerusalem during the
reign of Manasseh—for the account in 2 Ch may have
some basis in fact—or even in the early years of Josiah. We
might iD this -way account for the disappearance of the Ark,
which could not have taken place very long before the fourth
year of Jehoiakim, if, indeed, Jer 316 be as early as this. But
possibly the Ark was taken away at the time of Jehoiachin's
captivity (cf. 2 K 24J3).

* In an age when newspapers did not exist, events would
not as a rule be recorded in writing immediately after their

occurrence.
3 It is true that the section 2 K 2315-20 (cf. 4b) implies that

Josiah had jurisdiction in Samaria, from w’hich it might be
inferred not only that the cities which Sennacherib had taken
aw ay had been restored, but also that the province of Samaria
had been annexed to Judah. This section, however, is clearly

a later insertion, for v.8 describes the area of the reformation

as extending from ‘Geba to Beersheba’ (cf. 2 K 23 1 * 2 5- 24
).

Moreover, both Isaiah and Jeremiah address Judah and Jeru-

salem ; Gedali&h is governor over the cities of Judaia (Jer 40s),
and Zerubbabel is * governor of Judah.’

4 For a fuller discussion of the subject see R. H. Kennett,
* The Date of Deuteronomy,’ in JThSt >ii. [1906] 4&I-500.
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thanks to Sennacherib, the kingdom of Judah
had lost most of its important towns, and Josiah
reigned over a little kingdom comprising country
districts with small towns and villages, Jerusalem
being the only city of first-rate importance. 1 We
cannot be surprised that the king and his advisers
shrank from causing mortal offence to Jerusalem ;

they probably considered, however, that, if a
measure of reform could be introduced which could
be accepted by Jerusalem, the opposition of the
remaining portion of the kingdom would be a
negligible quantity. Moreover, the Temple at
Jerusalem was an annexe of the royal palace, and
Josiah doubtless supposed that he would be able
to exercise over it a supervision which would be
impossible in the case of the country sanctuaries.

With these principles in view, the king and his

advisers carried out a sweeping reform. The
country sanctuaries were destroyed utterly

;

2 the
tedhlshim, who had quarters even in the Temple,
were put to death ; the foreign cults recently
introduced were abolished. No change was made
in regard to sacrifice, except that it could now be
celebrated only at Jerusalem. Needless to say,

a change so tremendous as the abolition of sanc-
tuaries numerous enough to be described in the
terms * upon every high mountain and under
every spreading tree ’ (Jer 220 3s- 13 172

; cf. Dt 122)
for a time caused many difficulties. In the first

place, it was necessary to make provision for the
country priests, the Levites as they were called,

who were now thrown out of employment, for the
reformers would scarcely have dared, had they
wished to do so, to treat them as they had treated
the fcdheshim. Josiah doubtless supposed that,

since the number of worshippers at Jerusalem
would now be increased, the Temple revenues would
be able to support a more numerous priesthood,

and he seems to have intended that the priests

who had ministered at the country sanctuaries

should now be allowed to become members of the
gild of Zadok at Jerusalem. But he had not taken
into account the opposition of the Zadokites to

such a scheme, and in effect those country priests

who managed to gain a footing in the Temple at
all were placed by the Zadokites in an inferior posi-

tion, so that henceforward the Jerusalem priests

were of two ranks (cf. 2 K 238- 2
,
Ezk 44 10'11

).

It is manifest that the discontent caused by the
king’s reforms in the country districts must have
been intense. Even in Jerusalem the forbidden
practices went on, if not in the Temple, at all

events more or less openly. The country people
had good cause for discontent, for, since no change
had been made in the sacrificial law, and the

domestic animals could be slain only at an altar,

it had become illegal to hold a feast except at
Jerusalem. 3 It would seem that some inhabitants

of the more distant districts, having no altar

near, dispensed with one altogether, so that it

now became necessary to urge upon them the

requirements of the sacrificial law. Under these

circumstances it is not surprising that, although

the original impetus to reform had been given

by prophets who repudiated sacrifice altogether,

a school of pro] diets arose who laid stress on
1 The supposition that it was Isaiah’s teaching that gave

to Jerusalem the unique position afterwards assigned to it

rests on the most flimsy basis. Scanty as are the fragments
of Isaiah's teaching which have been preserved to us in their

original form, it is clear that Isaiah took the same view of

.. d .
"

. .
1

Isaiah’s contemporary,
v . . .i< . should be ‘plowed as a

I
v

3 We have no knowledge of the exact limits of Josiah’s king

dom. It is not improbable that some sanctuaries, which were

originally Judean, especially in the southern districts, were not

at this time subject to the king of Judab, and thus temporarilj

escaped destruction.
3 The words put into the mouth of Rabshakeh (2 K 1322)

probably reflect the discontent caused by Joeiah’s reiorins.

the necessity of performing sacrificial ordinances.
Against those who, because of their distance from
Jerusalem, were inclined to drop sacrificial wor-
ship altogether, or to slaughter domestic animals
without due ritual, the obligation of keeping the
great feasts, which were, indeed, specially men-
tioned in the ancient Decalogue, was insisted on
(Ex 3423f

-)
a
and old stories of the building of altars

and of solemn sacrifice by the patriarchs were again
told. 1 The result may be seen in the Jahvistic
document of the Pentateuch (J), the idea of which
may have been suggested by the similar document
E, which was, perhaps, still taking shape in the
province of Samaria. The population of Judah
was homogeneous to a much greater extent than

that of Samaria, and it was, accordingly, unneces-

sary to introduce any social legislation into this

document ; but the ancient Decalogue, which had
probably been somewhat amplified in the closing

years of Bezekiah’s reign, and was perhaps al-

ready popularly ascribed to Moses, was enlarged

by hortatory additions to suit the exigencies of

the present situation.

The school to which we owe this document, and
which may be considered as representative among
the prophets of the State religion of the period,

found no favour in the eyes of Jeremiah. It is

highly significant that he is not mentioned in the

account of Josiah’s reforms given in 2 K 22 f. He
remained unshaken in his conviction that sacrifice

was unnecessary and displeasing to Jahweh. He
gave an unqualified denial to the assertion that

Moses had commanded it (Jer 7 22
), and declared,

perhaps of the Jahvistic document itself, that ‘ the

lying pen of scribes had wrought falsely’ (8
s
).

It is stated (2 K 233
)
that Josiah’s reformation

was inaugurated by a solemn covenant to keep the

law on the part of the king and the people. That
there was some solemn publication of what was
henceforth to be the law at some stage of the re-

formation is likely enough, but it is more probable

that this did not take place at the beginning of the

movement, but when it had made sufficient pro-

gress to ensure the absence of any very violent

opposition. The present narrative lias a strongly

Deuteronomic colouring, and seems to have been
modified since it was first written. 2 The code now
contained in Ex 34 may well represent the basis

of the ‘ covenant ’ determined upon by Josiah (note

particularly v. 27
), though the hortatory introduc-

tion is probably of somewhat later date.

Notwithstanding the deep cleavage between
Jeremiah and those prophets who approved of

Josiah’s compromise, the influence of Jeremiah must
have been great. He attacked unsparingly the
superstitions which all Josiah’s zeal had been un-

able to stamp out, as well as the moral evils from
which even the reformed Temple was by no means
free. It was doubtless in no small measure owing
to him that, at the disillusionment caused by the

troubles which followed the death of Josiah, there

was not a far greater recrudescence of the super-

stitions which that king had put down.
The false hopes raised in Judah by the defeat

of Pharaoh at the battle of Carchemish again

1 Ifc is obvious that, after the limitation of sacrifice to the one
altar at Jerusalem, a considerable time must have elapsed before

it came to be recognized that the high places as such had always

been displeasing to Jahweh.
2 Thus, whereas according to 2 K 22 the book that is found is

1 the book of the law ’ (tdrdA), iD 23- it suddenly becomes * the

book of the covenant ’ (berith), though nothing has as yet been
said about any covenant. In v.3 the English versions tacitly

follow the I.XX in rendering ‘made a covenant,’ and this prob-

able represents the correct text, for the reading of the Jfasso-

retic text, ‘ made the covenant,’ is scarcely possible. The words,
1

to confirm the words of this covenant that were written in this

book,’ are probably an addition by a Deuteronomic editor, and
this addition has caused the modification in the description of

the newly found look in v. 2
, and the consequent alteration of

1 a covenant ’ into ‘ the covenant ’ in vA
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called forth Jeremiah’s activity. His earlier an-

ticipations of Judah’s ruin at the hands of a foe

from the north had not been realized ; for, though
the Scythians had come very near, there is no evi-

dence that they ever invaded Judah. But now
there was a prospect of the domination of a far

more powerful nation, viz. the Chahkeans, who in

Judah would not unnaturally be regarded as com-
ing from the north. Accordingly, in the fourth

year of Jehoiakim (c. 604-603 B.c.), Jeremiah
directed his disciple Baruch to write down a num-
ber of prophecies which he had composed since the
beginning of bis ministry in 6-6, with the object

of showing that the judgment then threatened had
been merely postponed and not averted.

15. End of the kingdom of Judah.—The ill-

advised revolt of Jehoiakim, three years after he
had taken an oath of allegiance to Nebuchadnezzar,
brought against Jerusalem an army of Clialdieans

which, after some time, was joined by Nebuchad-
nezzar in person. Jehoiakim appears to have died
during the siege. He was succeeded by his son
Jehoiachin, who, three months later, surrendered
to Nebuchadnezzar. Jehoiachin and many of the
royal family with the aristocracy of Judah, includ-

ing many, if not most, of the Zadokite priests,

were carried captive to Babylon,

1

Nebuchadnezzar
appointing as king of Judah JIattaniah, the brother
of Jehoiakim and uncle of Jehoiachin, who now
assumed the name of Zcdekiah.
But the new government proved no better than

the old. The Palestinian States had not yet real-

ized the full power of the Chalcteans, while Egypt
continued the policy, which she had followed for

more than a century, of fomenting revolts in

Palestine, in order to avert the danger which
threatened herself from the great W. Asiatic em-
pire. In spite of Jeremiah’s earnest warning,
Zedekiah was induced to revolt, with the inevit-

able result. After a long siege, Jerusalem was
taken in the year 586 B.c. King Zedekiah was
made prisoner, blinded, and carried to Babylon ;

the Temple was first rilled and then, together with
the king's palace and the better houses in Jeru-
salem, burnt ; the city walls were broken down.
For the second time a great number of the in-

habitants, including those priests who bad been
left on the former occasion, were transported to

Babylon.
The OT, as is but natural from the place and

period of its composition, is for the most part
written from an aristocratic point of view

;
and,

accordingly, since the upper classes were taken
into exile, it is not surprising that some passages
give the impression that the whole population of

Judah except the very poorest were transported.
But, although the whole land kad suffered greatly,

it was Jerusalem only that had borne the brunt
of Nebuchadnezzar’s wrath, and a not inconsider-
able population remained in the land, whose num-
bers were augmented, as soon as the Chaldcean
army had gone, by the return of numerous re-

fugees, many of whom were doubtless of good
family, who had sought an asylum in the neigh-
bouring countries. Nebuchadnezzar, although
even his patience was exhausted as far as the
house of David was concerned, adhered to his
former policy of leaving the government of the
country in the hands of a native, and appointed
Gedaliah the son of Ahikam governor of Judah.
How long Ciedaliah’s governorship lasted cannot

be determined with certainty. The year is not
given in Jer 41 l ;|2 K 2d25

, and an interval of less

than three months seems scarcely sufficient for the

1 The actual numbers carried off by Nebuchadnezzar are
doubtful

; but Jer 52 rs-to more trustworthy than 2 K 24,
as is shown by its use of the more correct form of the name
* N ebuchadrezzar. ’
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events recorded in 2 K 25. Since Jer 523,) men-
tions a third transportation of Jews to Babylon
live years after the second, which, although it is

dated in the eighteenth year of Nebuchadnezzar,
must he the same as that which is described in

2 K 2511
, we may perhaps suppose that Gedaliah

was governor for about live yeais, the last trans-

portation being the result of his murder (2 K 25

3

“’,

Jer 41 2
), which the Chaldoeans regarded as an act

of rebellion. Thenceforward Judah, like Samaria,
appears to have been governed by a Babylonian
official.

In the ceitainty that the Chalda-ans, after the
murder of Gedaliah, would send a punitive expedi-
tion to Judah, a number of the inhabitants tied to

Egypt, which had probably been for a considerable
period a place of refuge for the distressed inhabitants
not 011)3- °f Judah, but also of Samaria. There thus
arose a number of Israelite communities in Egypt,
which were destined in after times to have an im-
portant inllnence on Israel. The refugees would
naturally be representative of the medley of cults

which existed in Palestine in the 7th cent. B.C. ; hut
the religion of Jahweli flourished among them, and
in the time of Cambyses—apparently there had pre-

viously been opposition on the part of the Eg3rptian
priests, perhaps on the ground of the choice of .sac-

rificial animals—a temple for sacrifice was bnilt to
Jahweh at Elephantine.
Of the last years and death of Jeremiah, who,

after the murder of Gedaliah, was compelled by
the refugees to accompany them to Egypt, we have
no information. There is no evidence that his pre-
sence exercised any permanent influence upon the
communhy in Egypt. He may have returned to

Jerusalem and died there.

It had been Jeremiah’s sad office * to pluck up
and to break down, and to overthrow and to de-

stroy,’ and apparently it was not till the close of

his ministry that it was perceived that he had also

a mission ‘to build and to plant’ (Jer 31 28
). Al-

though he never wavered in his conviction of the
futility of opposition to the Chaldoeans, there can be
little doubt that to those who believed his preaching
he turned comforter. Perhaps the individualism
which was beginning to make itself heard (cf. Jer
31“Jf-) may partly account for this phase, but it was
probably due in the main to the conviction that
Jahweh, who all through Israel’s sin had remem-
bered the love of her espousal (2-’), could not wholly
cast her oil’. The prophecy in 235_s

, which appears
worked up again in 33 15!-

,
though we do not posse.-s

it in its original setting, and perhaps not quite in

its original form, may be dated with considerable
likelihood in the period of the ruin of the kingdom
after the capture of Zedekiah. The tree of David's
dynasty had been cut down, but from the root 1

there would yet spring up a shoot (wrongly rendered
‘branch ’in EV) which would grow again into as

goodly a tree. This restored monarchy, unlike
Zedekiah, who had belied his name of ‘ Jahweh is

righteousness,’ would seek its ‘ righteousness,’ i.e.

wellbeing, only in Jahweh, and the restored com-
munity would enjoy a ‘covenant’ with Jahweh
which would bo permanent, inasmuch as His teach-

ing (tCrah

)

would be written on His people’s hearts

(31
3la

-).
3 The prophecy of the ‘Shoot’ is the ear-

1 The term ‘ David ’ in 235 need not necessarily be understood
to mean originally the actual family of David, but merely that
Judiean royalty which had so long belonged to the dynasty of

David. In 22M ,
although, strictly interpreted, only Jehoiaehin’s

actual descendants are excluded from reigning, Jeremiah seems
to mean the roj al family generally.

3 Since the word rendered * cov enant * has a much wider range
of meaning in Hebrew than the English rendering would imply, it

is not quitecertain what is here regarded as the former ‘covenant.’

The word may denote merely a state of peace such as that which
exists between two parties who have entered into an agreement
for mutual protection, and is so used, <?.</., in Hos 21**, Job o23.

If this sense be adopted here, the earlier covenant will be the
loving relation between Jahweh and Israel described in Jer 23f-.
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lie*t prediction of future happiness to which we
find subsequently definite reference in the OT (ef.

Zee 3s 612
), and may be regarded as the starting-

point of ‘ Messianic ’ prophecy.
16. Religion in Judah after the destruction of

the Temple.—The deportation of the priests from
Jerusalem and the burning of the Temple had not
made sacrifice impossible, for the great stone altar
originally erected by Ahaz probably remained, and
in any case some sort of altar could have been con-
tinued on its site. But the absence of a priesthood
must have occasioned many difficulties, for sacred
and secular life were hardly distinguishable. In
this respect Samaria was now better otfthan Judah,
for Bethel 1 had been reopened by special permission
of the king of Assyria, and probably Shechem and
other sanctuaries were to some extent flourishing.

The removal of the dynasty of David had taken
away the old cause of jealousy between Samaria and
Judah ; and, since the similarity in their political

situation would doubtless draw the two provinces
together, there was now no reason why they should
not combine for their mutual advantage. The
priesthood at Bethel, which may reasonably be
regarded as Aaronite

,

2 represented in the main the
ideas, not indeed of Jeremiah, but of the prophetic
school which had drawn up the Jahvistic document
(J )

;

and it is probable that the proximity of Bethel
to Jerusalem suggested the possibility of an ar-

rangement by which the latter sanctuary should
serve the needs of those who had hitherto worship-
ped at the former, Bethel for its part supplying the
priesthood. That by some means, at some time,
the province of Samaria was for religious purposes
united with Judah is evident. The writer of Ezr 4 1 '-

believed that such a union had been effected before
the time of Zerubbabel, and the story of the Samari-
tan schism and subsequent worship at Gerizim is

inexplicable unless the Samaritans had previously
accepted the principle of one sanctuary only. The
combination of the N. Israelite and Judaean docu-
ments E and J also presupposes some such union,
which may most easily be explained on the supposi-

tion of a voluntary agreement. We need not dismiss
the account given in 2 K 23 18 "20 as altogether ficti-

tious, for it is extremely unlikely that those who
had worshipped at Bethel would be unanimously in

favour of closing that sanctuary, and the majority
may have perpetrated on the minority the horrors
here described ; but the writer can scarcely be cor-

rect in ascribing them to Josiah. Probably this be-

ginning of reunion affected at first only Judah 3 and
the district hitherto served by Bethel. There were,
indeed, many problems to be solved before it could
have a wider scope. In particular, there was the
question of the law-books, or, in Hebrew phrase-

ology, the ‘ covenant ’-books, recognized respectively

We hear, however, of a solemn ratification of a covenant in the
reign of Zedekiah (Jer 34*- 15. 1&20), though we are not told the

circumstances which led up to it, and m v.13 this covenant is

assumed to be on the basis of an ordinance dating from the

Exodus. But ch. 34, though it may embody some of Jeremiah’s

phrases, is not from the prophet’s own hand, and cannot be held

to prove that there existed in Judah at this time a law
relating to the freeing of slaves which was ascribed to the period
of the Exodus.

1 It is inconceivable that the writer to whom we owe the
account of Josiah’s reforms in 2 K 231 ' 1*, if he had heard of the
destruction of Bethel by Josiah, should have given the limits of

the reform as ‘ from Oeba to Beersheba
'
(v.&). Bethel lay out-

side Josiah’s kingdom. 2 K 2315 20 is from the same hand as

1 K 18. It is significant that 2 K IT3*-*!, which is post-Peutero-
nomic, and was written at least as late as the third generation

from the time of Esar-haddon (cf. v.*i and Ezr 42), ignores this

alleged destruction of Bethel and of the high places of Samaria.
2 For a fuller discussion of this point see Kennett, ‘The

Origin of the Aaronite Priesthood,’ in JThSt\ i. [1W5] 161-lsfl.

s The exact limits of Judah at this period are not known. It

is possible that, when Judah ceased to be a kingdom and was
made a province governed by a Babylonian official, it* old

limits were restored; but some districts urhHi. a* far as their

population was concerned, were Jud«ean may even yet have
u::named distinct with their old sanctuaries.

at Jerusalem and Samaria. The Elohistic docu-
ment E was probably accepted not only at Bethel,
but also at other sanctuaries in Samaria ; while in

Judah the Jahvistic document J, in spite of the
opposition of Jeremiah, had probably acquired,
except perhaps in Zadokite circles, a quasi-canonical
acceptance. It was not to be expected that either

community should abandon its Scriptures, and the
difficulty was solved by the combination of J and
E into JE, the code of J (Ex 34) being represented
as given to replace the code of E, which had been
broken up by Moses.

It must have been evident to those who cherished
any nationalist aspirations that anything which
tended towards centralization and union was of

the greatest value, and it is not surprising that,

when the compact between Betliel and Jerusalem
had had time to prove its advantages, a further

extension of the law of the One Sanctuary began
to be mooted. But there were many difficulties

in the way. The impossibility of slaughtering
domestic animals except at Jerusalem had already
been found a great burden in the more distant

districts of Judah ; it was futile to imagine that
still more distant districts in N. Samaria or Galilee

would tolerate such an inconvenience. Besides,

even on the supposition that the rest of the country
would be willing to accept Jerusalem as a place of

sacrifice in lieu of other sanctuaries, there was the
problem of the maintenance of the priests who had
ministered at these, while a state of society in

which the vendetta was recognized would naturally
shrink.' • ’ metuaries where an inno-

cent 1 asylum. A further diffi-

culty would be found in the fact that reforming
ideas had in some respects made greater way in

Judah. Thus, c.g., whereas those who, after the
introduction of heathen settlers, had laboured to

maintain the religion of J ahwell as the national

religion of Samaria had perhaps been compelled to

content themselves with affirming Jahweh’s exclu-

sive right to worship, and, while insisting that to

Him alone belonged the first-born, had apparently
left the actual sacrifice of these still permissible

(Ex 2229
),

1 Judah, perhaps in response to Jeremiah’s
vehement teaching on the subject, had made the

sacrifice of the first-born illegal and their redemp-
tion compulsory (Ex 3420

).

Taught, perhaps, by the mistakes of the past,

the 6th cent, reformers adopted a liberal policy.

The sacrifice of the first-horn was absolutely pro-

hibited, but in connexion with the slaughter of

domestic animals a bold and far-reaching innova-
tion was accepted. The internal fat and the
blood had hitherto been most holy, and it had been
obligatory to burn the one and to pour out the
other upon the altar. No concession was made
with regard to the eating of either, but all that

was now required in connexion with the blood was
that it should be poured out upon the ground.
This modification in ritual requirements removed
the greatest obstacle to the adoption of the law of

the One Sanctuary. In other respects also the
reformers were equally liberal. Josiah’s policy of

throwing open the priesthood at the central sanc-

tuary to the priests of the country sanctuaries,

which the sons of Zadok had once successfully

thwarted, was now adopted ; and certain sanctu-

aries, although they ceased to be places of sacri-

fice, were allowed to keep their rights of asylum
(Dt 19‘-13 441 '43

;
cf. Jos 20).

The outcome of these and other reforms and
concessions was the book of Deuteronomy, of

which the legal code (ehs. 12-26) is evidently the

l The utmost that can be maintained of the teaching of Gn
22 i> that the sacrifice of the first-born is not insisted on. Cf.

Jer 7 ;1 ID5 . Ezekifl recognizes that the sacrifke of the
first-born has been legal in the past

.
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nucleus. In the forefront of this code is placed

the law relating to sacrifice at the one altar,

1

specially framed in view of the extension of the

law to all Israel. The code also contains rules re-

lating to the celebration of the great feasts, the
maintenance of the priests, and the like, as well

as a number of enactments designed to put a stop

to superstitious and heathenish practices, and
ordinances dealing with matters of common life.

These last, which are to some extent based upon
the code of the Samaritan book E, appear to he
intended more especially, though not exclusively,

for the instruction of the non-Judaean districts of

the land. This code of law, although it is directly

at variance with Jeremiah (i
22

) in definitely requir-

ing sacrifice—which it represents as commanded
by Moses himself—indirectly did much to further
Jeremiah’s conception of religion. In time past
the motive of sacrifice had frequently been ‘ to eat
flesh ’—a fact which had called forth the scathing
sarcasm of Jeremiah (7

21
) ; butnow thosewbodesired

to feast could do so at home, and thus sacrifice was
at least lifted above such sordid considerations.
There was, indeed, the danger that the infre-

quency of ritual worship might bring about a
forgetfulness of religion, but this was to a great
extent guarded against by the Deuteronomic re-

formers, who based obedience to the common law
of Israel on Israel’s relation to Jahweh, and sub-
sequently prefixed to the code of laws several

refaces cast into the form of hortatory addresses

y Moses. Yet the difficulty must have been felt

that the old Decalogue, which was regarded as
the basis of Jahweh’s ‘ covenant’ with Israel, being
chiefly concerned with ritual ordinances, had been
repudiated by the school of Jeremiah, and that
this school, which, indeed, had greatly leavened
religious thought, would never accept as the basis

of a divine ‘ covenant ’ a code which required
sacrifice but did not insist on justice, mercy, and
truth. Accordingly, since the tradition of the
laws divinely given and graven upon two tables
of stone had gained firm hold of the popular mind,
the bold step was taken of providing a new Deca-
logue (Dt 5), keeping the first commandment and
that relating to the observance of the Sabbath, as
well as the more recently introduced prohibition
of images, but otherwise based on the ethical
teaching of the great prophets, especially Jeremiah
(see, e.g., Jer 79 91'8 etc.).

One of the last of the great Samaritan sanctu-
aries to fall into line in the matter of the Deutero-
nomic law was that of Shechem, which claimed
to be the burial-place of Joseph (Jos 2432

), and
which possessed near its altar some standing-stones
supposed to have been placed there by Joshua (Dt
27 , Jos 832 ). It would have been strange if the
inhabitants of Shechem had been willing to destroy
that which had made their city so famous, while
without Shechem the unity of Israel could not
have been attained. A solemn compact, legalized
by an appendix to the earlier law of Deuteronomy
(cf. 27), was therefore made with the Shecliemites,
whereby the latter agreed to accept the law of the
One Sanctuary. This compact was ratified with
sacrifice upon the old altar of Shechem, which was
allowed to remain on condition that it should not
again be used for its original purpose, while the
standing-stones were purged of any heathenish or
schismatic associations by being plastered over
and inscribed with the provisions of the new law .

2

1 This fact alone is sufficient to disprove the assertion that
Jeremiah was acquainted with the book of Deuteronomy, and,
indeed, deeply influenced by it. Sacrificial laws are at least as
prominent in Deuteronomy as sacramental prayers and rubrics
in the Book of Common Prayer

; but who will maintain that
the “Uter is ao {- concerned with sacraments ?

.
Probably the story contained in Jos 22 had its origin in a

similar concession with recard to some altar in the vicinity of
the Jordan.

Advantage was taken of the gathering at She-

chem to stimulate the national sentiment. Repre-
sentatives of the twelve tribes were stationed, six

on Ebal, on which stood the ancient sanctuary,
and six on Gerizim, who responded respectively

when the Levites pronounced curses on those who
should transgress, and blessings on those who
should obey, the new law.
The law of the One Sanctuary had thus become

a rallying point for the national life of Israel ,
1

Jerusalem being accepted as the only legitimate
place of sacrifice by the whole land which had
once formed the kingdom of David. No doubt
there still remained some heathen communities in

Samaria, and still more in Galilee and Gilead ;

but there was little cohesion between them, and
such national sentiment as existed was Israelite.

So greatly had the sense of Israelite unity been
developed by the centralization of worship that
the reformers had considered it desirable to incor-

porate in their new law-book legislation for a
future king (Dt 17 11'20

). The provision that such
a king must he of Israelite blood may possibly be
aimed at the ambitious schemes of some governor
appointed by the Chaldseans to get himself recog-

nized as king of Palestine, or may be intended
merely to ensure that a king of Israel should not
be a man who had only recently accepted the
religion of Jahweh, hut one who was thoroughly
imbued with Israelite tradition, while in the warn-
ing against Egypt and against horses we may see
the fruits of the teaching of the great prophets.
It is impossible to give a terminus ad quem for

the adoption of the Deuteronomic law, but it

may probably be dated before the appointment of
Zerubbabel.

17. Development of religion among the Baby-
lonian exiles.—Meanwhile a religious development
of the utmost importance was going on among the
Jewish community settled in Babylonia. It might
have been supposed that these exiles, like their
brethren who had taken refuge in Egypt, would
have erected one or more temples to Jahweh, and
would have continued the exercise of their own
religion. But, whereas the refugees in Egypt had
left their native land of their own free will, the
exiles in Babylonia were for the most part violently
nationalist, and less inclined to settle down in a
foreign country ;

indeed, for some time it was dif-

ficult to persuade them that their exile would be
of long duration (cf. Jer 28 f.).

The most important factor in shaping the re-

ligion of the exiles in Babylonia was the presence
among them of the Zadokite priests, of whom the
majority had been carried off with Jehoiacliin in

597 B.c. An unforeseen result of Josiah’s reforms
was that these priests had been placed in a unique
position ; for, since they had refused to accept on
an equality the priests who had ministered at
the country sanctuaries (Ezk 441Wf’), they were
compelled to maintain not only that there must
be but one sanctuary, but also that that one
sanctuary must be at Jerusalem. These men,
therefore, could not have acceded to a demand
for a temple in Babylonia—had such a demand
been made— without stultifying their previous
action.

Prominent among these priests was a certain
Ezekiel, son of Buzi, a roan thoroughly imbued
with the traditions of the reformed Zadokite priest-

hood as they had taken shape after 621. Ezekiel
felt himself called to be a prophet in the fifth year
of Jehoiachin’s captivity, and thenceforward for

twenty-two years he exercised a powerful influence

on his fellow-captives. It is vain to speculate why
for four years Ezekiel was silent

;
but it is possible

that for some time he, like his fellow-captives, did
1 Notice especially Dt 279 .
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not realize that the exile was likely to be of long
duration.
Like the other great prophets, Ezekiel was con-

vinced that the disasters which had come upon his

people were due to sins, but his priestly training
largely modified his conception of what those sins

had been. He was alive to the social evils, but,
in his opinion, Israel’s chief sin in the past had
consisted in idolatry and idolatrons practices in

the religion of Jahweh. Unlike Jeremiah, he
considered sacrifice a divine institution, and his

standpoint is throughout sacerdotal rather than
prophetic. Himself a man of intensely strong
convictions, he makes no allowance for the fact

that his code of right is of very recent origin.

Thus he condemns as some of the sins which have
caused Israel’s ruin the taking of a father’s wives
by his son (Ezk 22 1,)

), as well as the marriage of a
half-sister on the father’s side (v. 11

), though such
practices had been, and perhaps in Palestine still

were, the common custom in Israel (2 S 1620-23 1313 ;

cf. Gn 2(F).
That Ezekiel, under the circumstances in which

he found himself, should have developed an indi-

vidualism was but natural. It was inevitable that
some of the exiles should be merged in the heathen-
ism of Babylonia ; and the desire to keep the rest

faithful to Jahweh must have called forth a care
for individuals which had not been required of

earlier prophets, so that Ezekiel became the proto-

type of the Christian minister. It is true that
individualism of a sort was already ‘in the air’;
even before the disaster of 597, men had asked why,
if the fathers had eaten sour grapes, the children’s

teeth should he set on edge (Jer 31s*). To a prophet
who felt himself bound to care for individual souls

such a quest ion must of necessity present a problem
which could not be ignored, anti Ezekiel (ch. 18)

attempted to grapple with it. The thought of the
age was not sufficiently advanced to render a full

discussion of the problem possible, and Ezekiel was
hampered by the supposed necessity of coupling
together sin and suffering as cause and effect ; but
in his efforts to vindicate Jahweh's justice he in-

sisted on Jahweh’s relation with the individual
soul, and thus prepared the way for later and fuller

teaching.
Ezekiel’s great achievement was the forging of

the weapon by which the religion of Israel was
finally enabled to withstand the attacks of heathen-
ism. Being fully convinced of the sole right of the
Zadokites to the priesthood, as well as of a re-

turn to Jerusalem, Ezekiel set himself to commit
to writing the priestly traditions of the Temple
ritual, freely introducing, however, in character-

istic fashion, modifications and innovations which
he considered would be an improvement on the old

state of things, and insisting on the permanent
degradation to inferior offices in the Temple of

those Levites who up to Josiah’s reforms had min-

istered at the country sanctuaries. He claimed

no ancient authority for this new ‘ecclesiastical

polity ’
; but the school which he founded not un-

naturally concluded, in accordance with his teach-

ing, that what he laid down ought to have been
practised all along, and this in itself would tend
to produce the impression that what the priestly

scholars in Babylonia agreed to he right must have
been enjoined at the Exodus. It is possible that

the Zadokite priests, before they left Jerusalem,

knew the Jahvistic document J in its original form,

though it is unlikely that they would have accepted

it as what we should call canonical ; or perhaps,

after the combination of J and E into JE, the

latter document, or an account of it, may have
reached them in Babylonia, and may thus have
provided them with an example of a framework
in which to place their legal traditions. The codi-

fication of priestly traditions was evidently spread
over a considerable time. The nucleus of the collec-

tion, which bears a strong resemblance to Ezekiel’s
writings, is contained in the so-called Law of Holi-
ness (Lv 17-26), ami presents the remarkable feature
that, in connexion with the slaughter of domestic
animals, it requires the ottering of the blood and
fat at the central altar, so that it must be in sub-
stance anterior to Deuteronomy.
The victories of Cyrus and the threatened con-

quest of Babylonia caused grave disquiet not only
to the exiles themselves, but also, on their behalf,
to their brethren in Palestine. The situation in

Babylonia called forth the eloquence of one of the
most attractive of the canonical prophets, whose
compositions, however, have come down to us only
in a very fragmentary form, and modified and
inter-woven with prophecies of a later date. In
the coming overthrow of Chaldsean rule he fore-

saw the release of his people from captivity, and
hailed Cyrus as a deliverer. Whether his antici-

pations were justified by the event is very doubtful.

The belief that Cyrus gave free permission to the
Jews to return rests only on the statement of the
Chronicler, whose trustworthiness in this connexion
may be gauged by the fact that he represents (Ezr
l
7' 11

) Cyrus as restoring the vessels of the Temple,
which, according to the more probable statement
in 2 K 24'3

(cf. Jer 5219
), Nebuchadnezzar had ‘ cut

in pieces’ forty-eight years before. The Cylinder
Inscription of Cyrus does not prove that all the
captive population of the Babylonian Empire were
allowed to return to their homes, and there is no
other confirmation of the Chronicler’s statement.
Neither Haggai nor Zecliariah refers to any such
return from captivity, and neither shows the least

gratitude towards Persia. Probably during the
reign of Cyrus the province of Judah continued
to be governed by the Babylonian official whose
name appears in Ezr l8 as Sheshbazzar.

18 . Zerubbabel appointed governor of Judah

;

rebuilding of the Temple.—Though there is good
reason for doubting the Chronicler’s statement as

regards Cyrus, there is no doubt that in the second
year of Darius (520-519 B.C.) a member of the old

royal family of Judah, Zerubbabel the son of Sheal-

tiel, had been appointed governor of Judah. We
know nothing of the fortunes of the house of David
in Babylonia beyond the fact that Jehoiachin hail

been treated with consideration by Evil-merodach.
Zerubbabel may have commended himself to Darius
in some such way as is described in 1 Es 3f., or he
may have been selected for the governorship of

Judah because Darius, in the troubles which beset
him at the beginning of his reign, wished to con-

ciliate the inhabitants of that province. That there

was any return of exiles on a large scale at the
time of Zerubbabel’s appointment is unlikely ; but
there is little doubt that he would be accompanied
by a retinue of his own people, among whom there

would be, in all probability, some Zadokite
priests.

Hitherto little had been done at Jerusalem in

the way of restoration. Sacrifices were oll'ered at
the altar (Hag 214

) ; but the Temple had not been
rebuilt, and, apparently, its ruins had not even
been cleared away; the wall of Jerusalem was
still broken down, and the community generally

was poverty-stricken. The poverty, however, was
not universal, and a certain number of people
hail built themselves houses which, in the opinion

of the prophet Haggai, were unnecessarily luxuri-

ous. This prophet, of whose antecedents we know
nothing ,

1 took advantage of the enthusiasm evoked
l We are not in a position to decide whether Ha^trai and

Zechariah had returned with Zerubbabel, or whether they had
alwa\s lived in Judah. Zeohariah s intere>t centres in Judah,
from which it illicit he inferred that he belonged to the more
exclusive Jews o! Babylonia On the other hand, the province



ISRAEL 453

by ZerubbabePs appointuient to urge the rebuild-

ing of the Temple. On the new-moon festival

(c. 1st Sept. 520 B.C. ) he addressed the people on
this subject with such success that, three weeks
later (c. 24th Sept. ),

work, probably in the clearing

of the site, was actually begun. A month later

(c. 21st Oct. ), the work was so far advanced that

it was possible to lay the foundation-stone with

solemn ceremony. 1 Haggai now encouraged those

who were despondent because of the inferior char-

acter of the building just begun, by declaring that

the outcome of the shaking of the world—referring

probably to the numerous revolts which had broken
out against Darius in various parts of the Persian
Empire—would be that the wealth of all nations

would flow into the Temple. Two months later

(c. 24th Dec. ), Haggai gave expression to what was,

doubtless, a general hope—that in Zerubbabel would
be seen the reversal of Jeremiah’s judgment on
Jehoiacliin (Hag 223

, Jer 2224
).

Haggai’s hopes of the dissolution of the Persian
Empire proved illusory, however, and it soon became
evident that Darius would hold his own. The dis-

appointment thus caused in Judah was combated
by Zechariali, who endeavoured to keep alive the
enthusiasm which had been called forth by the
project of rebuilding the Temple. Zechariah’s pro-

phecies, of which those that have come down to us
are, for the most part, in allegorical form, are of

unique interest, but only two features of his work
can here be mentioned. As the work at the Temple
proceeded successfully, the ideawas mooted, perhaps
by Zerubbabel himself, of rebuilding the wall of

Jerusalem. Zechariali, although he hoped and be-

lieved that Zerubbabel would one day actually be
king of Judah, was fully alive to the danger of such
an enterprise, and earnestly deprecated it (2

1*5
).

The prophet seems in this instance to have been
unsuccessful, and the proposed fortification of

Jerusalem naturally aroused the suspicion of the

Samaritans, who imagined that Zerubbabel was
aiming at making himself a second Solomon, and
of exacting from them forced labour (Ezr 44 - 5

).
2

It was inevitable that there should be collision

between those who had always been settled in Jeru-

salem and their brethren who had returned from
the east. The chief priest at Jerusalem at this

time was a certain Joshua, son of Jehozadak,
whose genealogy is connected by the Chronicler

(1 Ch 6 1-' 14
) with the Zadokites probably by the

mere combination of Jer 52s4 with Hag l
1 but

who may have been descended from the Aaronite
priests who had formerly ministered at Bethel.

The Zadokite priests who accompanied Zerubbabel
would naturally regard this man as unqualified

and at best not superior to the country Levites
who had been permanently degraded to an in-

ferior position. 3 Joshua, however, found a staunch
champion in Zechariali, who declared that so long
as he should be loyal to Jaliweli’s law he should
have the government of the Temple. Zerubbabel,
Zechariali maintained, should be king upon his

throne, and Joshua priest at his right hand, 4 and
of Samaria was probably in a more flourishing condition, as it

had had longer time to recover from the effects of the Assyrian
invasions.

1 The date in Hag 21 ** is a mistaken insertion from v.w. The
discourse in 2--9 is evidently that which was delivered at the
laying of the foundation-stone.

2 The exact nature of the appeal to Darius is not stated, but
it maybe inferred from the subsequent appeal said to have been
addressed to Arfcaxerxes (Ezr 4y lu

)
3 That Joshua’s misfortune—which Zechariali alkgoiieallv

describes as an accusation bv Satan (Zee 311*-}—was attempted
dejiosition from the priesthood is clear from the fact that he is

represented as clad in filthy garments, i.e. garments in which
it would be impossible for a priest to minister.

4 In Zee 6*3 for ‘on his throne ’ (the second time of the occur-
rence of the phrase) the LAX has ‘ at his right hand ’

;
and, since

there is a reference to two people in the following clause, it is

evident that the name of Joshua has been omitted in this verse,
while it has been wrongly written for that of Zerubbubel in v.n .

counsel of peace should he between the two of

them. By his championship of Joshua, Zechariali

decided that the right of the priesthood at Jeru-

salem belonged to the sons of Aaron. No doubt
lie was perfectly willing that, in accordance with
the provision of the Deuteronomic law, the sons of

Zadok should also be allowed to minister as priests,

but the consequence of giving the chief position at

the Temple to an Aaronite would he that any Zadok-
ites who desired to minister as priests would be
compelled to enrol themselves in the gild of Aaron.
Accordingly, when the news reached Babylonia
that Zerubbabel, whom the Jewish exiles regarded
as their legitimate ruler, had recognized the gild

of Aaron as legitimate priests at Jerusalem, the

students of the priestly traditions in Babylonia
would be compelled to accept this recognition as

final, and to merge the Zadokites in the Aaronites.

In this way we can explain the otherwise inexplic-

able fact that, whereas in Ezekiel the clergy are

divided into Zadokites and Levites, in the Priestly

Code we find Aaronites and Levites.

19. Samaritan jealousy of Judah.—Zechariah’s
championship of Joshua involved far greater con-
sequences than the mere decision between Aaron
and Zadok. The religious reunion of Samaria and
Judah was still a very recent event, and, had there
been a predominance of a Babylonian (and, there-
fore, exclusively Judman) party at this time, the
links which united the two provinces must have
snapped, and the religion and national life of

Samaria would have been developed on quite dis-

tinct lines, in which case we should probably have
lost all history of the northern kingdom. As it

was, the cleavage between those whom we may call

the Zerubbabel party (i.e. those who had returned
with Zerubbabel from Babylonia), who would natur-
ally be strongest in Jerusalem itself, and the rest

of the population was never entirely healed. The
growing jealousy between Samaria and Judah, as
well as the fact that Nehemiah, whose feelings

were altogether anti-Samaritan, found a following
in Jerusalem, is sufficient proof of this ; hut the
jealousy appears to have been political rather than
religions, and there may have been mingled with it

the rival claims of the families of Saul and David,
should the Monarchy be restored. 1

Happily, these jealousies did not interfere with
the idea of the essential unity of Israel. The work
of collecting the ancient traditions, which had
already produced the documents J and E, was still

continued. Early stories of the conquest of Pales-
tine by the various tribes and of the subsequent
history of the countiy were collected, arranged,
and modified, in order to insist on the unity of

Israel. Moreover, since the influx of heathen into
the land still continued, and the religion of Jahweh
was hut lightly held by many who professed it, a
school of prophets, who had already produced the
hook of Deuteronomy, laboured unceasingly to

eradicate idolatry, using as the basis of their teach-
ing the stories now current of the past. 2 The
methods of the ancient prophets who had taught
by hymns which could be learnt by heart were still

employed to convey warnings against idolatry (e.g.,

Dt 32), and to set forth the blessings which might
be expected as the result of obedience (e.g., Dt 33).

A collection of Jeremiah’s prophecies had been in

existence for some time, and probably also collec-

1 The prominence given in the e\i.-tingfl*ooke of Samuel to the
rejection of Saul in favour of David would suL,u-->t that it was
claimed by some in Samaria that a king who should reign over
all Israel should not he of the hou-'C of L»av id. There is no diffi-

culty in the supposition that some members of Saul’s family

still remained at Gibeab.
2 A good illustration of this is found in the words put into the

mouth of Joshua (Jos 24). In mentioning the people \\ ho dwelt
beyond the Euphrates and served other gods, the writer really

has in view the immediate ancestors of many of those whom he
is addressing.
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tions of the sayings of Amos, Hosea, Isaiah, Micah,
Zephaniah, Nahum, and Habakkuk. 1

The ideals of those whom Zechariah had en-
deavoured to dissuade from attempting to fortify

Jerusalem continued to be cherished by many in

that city. The work of rebuilding the wall was
probably begun in 515 B.C., and Tattenai and
Shethar-bozenai appealed against it successfully

to the Persian government. According to Ezr 45
,

an appeal was made to Xerxes (Ahasuerus) against
the Jews about the year 485 B.C., from which it

may be inferred that there was then another
attempt to fortify Jerusalem. The work was yet
again taken in hand in the reign of Artaxerxes
Longimanus, probably between 460 and 455. s On
this occasion the wall appears to have been almost
completed when Artaxerxes, in response to an
earnest appeal from Helium and Shimshai, who
appear to have been respectively governors of

Samaria and some other Palestinian province,
allowed these men to raise troops in the country
and to stop the work. A force composed of

Samaritans, Ammonites, Moabites, ana others
thereupon attacked Jerusalem, demolished a con-
siderable portion of the newly built wall, burned the
gates, and carried off many captives. 3 The Edom-
ites, of whom large numbers had for more than a
century been pressing northwards and had become
incorporated in Judah, may have been induced by
the Samaritans to take part in this attack—an act
of treachery which the Jerusalem party never
forgave.

20

.

Appointment of Nehemiah
;

rebuilding of
the wall of Jerusalem.—It was not long before the
tables were turned on those who had attacked
Jerusalem. In448 B.c. the Syrian satrapMegabyzos
revolted, and Samaria seems to have been involved
in the rebellion. If this were so, the Jews would
naturally hold aloof, and this fact might be adduced
to convince Artaxerxes of their loyalty. But,
whatever may be the explanation of the Persian
king’s change of policy, there can be no doubt that
in April 445 B.C. a Jew named Nehemiah, an
official at the court of Susa, who had some months
previously received a report of the forlorn condition
of Jerusalem, obtained leave from Artaxerxes to

visit that city and to fortify it.

Upon his arrival at Jerusalem, Nehemiah, after

making a secret survey of the wall, called a meeting
of the citizens and communicated to them what he
proposed to do. Perhaps the recent attack on
Jerusalem had alienated from the Samaritans the
sympathies of some who would not otherwise have
been hostile to them. Nehemiah’s proposal was
enthusiastically adopted, and in fifty-two days the
repair of the wall was completed. During this

firat visit to Jerusalem, however, Nehemiah appears

to have accomplished little else. At every turn he
must have realized how widely his own ideals,

which were shared by the Jewish community in

the east, differed from those of the people who in

Palestine professed to be Israelite. The radical

difference between the religion of the Jews in

Babylonia and that of the heathen among whom
they lived had made intermarriage almost an im-
possibility, and the Jews had remained a com-
munity apart. In Palestine, to Nehemiah’s horror,

there was no such sharp line of demarcation.

Those who in Jerusalem were like-minded with
Nehemiah were in a minority, and there seemed
little likelihood of their being able, under the

1 This must not be taken to mean that any of these collections

have reached us in their original form. They have all been more
or leas modified to suit the exigencies of later ages.

2 See Cambndg* Biblical Essay*, p. 117.

2 The rendering of the English version in Neh l3,
‘ the remnant

that are left of the captivity,’ naturally suggests to English

readers the Babylonian captivity, but the Hebrew is more
naturally understood of the carrying off of those who had been
recently captured in war.

existing conditions, to indoctrinate their fellow-

countrymen. Nehemiah came to the conclusion
that the reforms which he desired could not be
carried into practice unless the small minority who
sympathized with him were reinforced by a mission
from Babylonia. Upon his return to the east he
obtained permission from Artaxerxes for the return
to Jerusalem under the leadership of Ezra 1 of a
number of Jews (probably carefully selected) 2

then living in the east.

21. Mission of Ezra
;
publication of the Law.

—

Upon their arrival an attempt was made to separate
Jews from non-Jews, and to put a stop to mixed
marriages. The attempt aroused intense opposition
and little was effected. Ezra must indeed have
felt himself powerless, inasmuch as among a people
who possessed and reverenced Scriptures he had
none to which he could appeal as authority for the
work which he proposed to do. He determined,
therefore, to publish in Jerusalem the law of the
Zadokite lawyers in Babylonia ; and, since it was
impossible to expect that Palestine would give up
its Scriptures, he decided to follow the precedent
set when the Scriptures of Samaria and Judah had
been combined into JE. Probably in order to

carry out this work, Ezra returned to the east, but
on this point we have no information. In 433,

Nehemiah got Artaxerxes to appoint him governor
of Jerusalem, and returned thither, perhaps ac-

companied by Ezra. As yet little had been ac-

complished in the matter of reform. So lax were
the ideas about the sanctity of the Temple, on
which Ezekiel had laid great stress, that the high
priest had allowed Tobiah, the Ammonite governor,
to have a room there (Neh IS4®-). The singers and
Levites—perhaps those who had but recently
returned with Ezra—had not found a livelihood at

the Temple, and had left to seek a living elsewhere
(Neh 1310

).

‘ Realizing that no reform could be permanent which did not
rest on a legal basis, Nehemiah took steps to secure the re-

cognition of the law in the shape to which the labours of Ezra
and his fellow-workers bad brought it. He accordingly induced
the leaders of the people to enter into a solemn compact to

observe the law. A legal document was drawn up, and the

leaders both of clergy and laity affixed to it their seals. The
law, having been formally accepted by the leaders, was then
promulgated at a general assembly of the people : whether by
Nehemiah only, or by Nehemiah and Ezra together, can scarcely

be determined with certainty, for Nehemiah viii. shews too

many signs of the hand of a inter editor to allow us to attach
much importance to the names there given.’ 8

The Law published by Nehemiah and Ezra was
probably the whole Pentateuch, that is to say, it

consisted of the documents JE, Deuteronomy (D),

and the Priestly Code (P), including the Law of

Holiness (H) ; it must not, however, be supposed
that it had as yet attained to its present form.

Those who worked at the codification of the Priestly

Code in Babylonia could not provide for all the

contingencies wliich would arise xvheu the Law had
been put into force in Palestine, and many an
amendment and addition must have been found
necessary after 433.

22 . Final breach with the Samaritans.—From
the first Nehemiah had show n himself uncompro-
mising in his Judiean and Zadokite prejudices.

Having grown up as a member of a race which had
perforce been separate from other races for several

generations, he could not bring himself to look

upon people of mixed nationality as truly Israelite.

Although those who accompanied Ezra seem to

have been chosen as representative of the twelve

tribes, Nehemiah soon showed that, in his opinion,
1 For this view of the relation of Nehemiah and Ezra see

Cambridge Biblical Essays, p. 123 ff.

2 Afc first there were no Let ites amon# the returning exiles,

and Ezra made a special point of procuring some (Ezr

It is probable that from the deportation of the Zadokites till

the return of Ezra the clergy who ministered at Jerusalem had
been all of one rank.

s Cambridge Biblical Essay.', p, 120 f.
;

cf. also W. II. Kosters,
art. ‘ Ezra-Nehemiah ’ in EBi ii. 1467, § 17 (c).
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Judah alone was genuinely Israelite. The Samari-

tans he scorned and hated. Under these circum-

stances a breach sooner or later was inevitable,

and we can scarcely wonder that, when Nehemiah
dismissed the grandson of the high priest from

office at the Temple on the ground that he had
married the daughter of Sanballat, the governor

of Samaria (Nell 13-8
), the last straw had been laid

on the burden of Samaritan patience. Sheehem
still retained memories of its once famous sanctuary,
and the dismissed priest, whose name, according

to Josephus (A nt. XI. vii. 2, viii. 2, 4), was Manasseli,

was soon installed there as priest in a new temple.
1

The cleavage seems to have followed political lines,
2

the boundary between the two provinces being
also the boundary between the areas of the rival

sanctuaries. By this schism, which was, indeed,

the culmination of Nehemiah’s whole policy, the

Jews of Jerusalem and its vicinity became as

completely separated from their neighbours in

Palestine as their brethren in the east had been
from the heathen population of Babylonia. The
Jew became a man apart, and a century of isolation

gave to the new Judaism sufficient strength to

enable it to stand against the flood of new ideas

which came in with Alexander the Great.

We do not know what efl'ect the Samaritan
schism had upon Galilee. The mention of Kedesh
as a city of refuge (Jos 207

) implies that Galilee

had, at least to some extent, accepted the law of

the One Sanctuary, and in Maccabaean times there

were not a few loyal Jews in the district (1 Mac
514‘3

). It is impossible to say whether these had
settled in the north since 332, or whether the
Israelites of Galilee remained loyal throughout the
Samaritan schism. The latter supposition is by no
means impossible, for Galilee and Samaria formed
different provinces, and the jealousy between
Samaria and Judah was almost wholly political.

Since the deportation of Jews by Nebuchadnezzar,
there had been a real danger that religion might
develop on such different lines in the east and in

the west as to cause a permanent cleavage in the
religion of Israel. By the combination of the law
of the east with that of the west, Nehemiah had
averted this danger. In Egypt, however, the

Israelite settlers appear to have known nothing of

the development of the Law at home. It is very
doubtful whether they possessed any portion of the
Pentateuch. It is practically certain that they
were unacquainted with Deuteronomy and the
Priestly Code.
The drastic measures adopted by Nehemiah to

get rid of those who would not accept the new Law,
based as this was entirely on religious principles,

inevitably transformed the population which did
accept it into a church rather than a nation, and
in such a state of things the priests were naturally
all-important, and the high priest was regarded as

the head of the State. It would seem, however,
that the national spirit was not wholly dead, and
that there were even proposals to elect a king

—

proposals which were vigorously opposed by the
clerical aristocracy .

3

1 Josephus puts this schism a century later, but that Sanballat
was governor ill the f»th cent. B.c. is proved by the Elephantine
papj ri.

- The idea that the kingdom of N. Israel was composed of ten
tribes probably aio-e vtry late. Since Simeon was absorbed in

Judah, and f.evi was nut a tenitorial tribe, the number ten can
be obtained only by counting Benjamin. In some passages
Judah seems to denote the kingdom of Judah, e.g. Jg l t0

,

1 K liT-C, and is described as ‘one tribe,’ e.g. in 1 K lltlC-atf.

Later on, probably m consequence of the presence of powerful
Benjamite families in the prov ince of Judah, J udah was reckoned
as two tribes, Judah and Benjamin, Simeon being ignored, and
the number ten was obtained simply by subtracting two from
twelve.

3 No one can fail to be struck by the extraordinary statements
put into the mouth of Samuel when the people demand a king,
and by the arrogant way in which the prophet is represented
as giving his orders to the king.

23. Institution of synagogues and rise of the
scribes.—Nehemiah’s efforts to enforce the Law
produced one result of inestimable advantage for

the development of spiritual religion—the institu-

tion of synagogues with the consequent rise of the
scribes. Since a Law so complex as that contained
in the Pentateuch could not have been learnt at

one hearing, it must hav e been necessary to provide
for regular instruction in it; and the informal
meetings which in the past had taken place in the
prophets’ houses (of. 2 K I23

)
probably suggested a

way in which this could he effected. Henceforth
those who wished to know the will of Jahweh be-

took themselves, not to the prophets who had taught
according to their own intuition, but to those

who were duly instructed in the written Law.
Professional prophets, indeed, long continued to

exist, but they were men with whom prophecy was
merely a livelihood. The nobler exponents of

Jahweh’s will found their inspiration for the most
part in the Scriptures, though prophecy was by no
means dead, if the word be undeistood not of the
form, but of the substance of the message delivered .

1

It was impossible that the Jews should live

among so highly civilized a people as the Baby-
lonians without acquiring a considerable amount
of culture, and the connexion between Palestine
and the east during the 6th and 5th centuries had
probably brought much of this culture to Jerusalem.
Doubtless a number of practices of which Ezra and
Nehemiah would have disapproved lingered on or
even found their way into Jewish religious life,

and in some cases, such as the celebration of the
Day of Atonement, were found to have taken so
firm a hold upon the people that it became necessary
to embody them in the Law. There can be little

doubt, however, that, as a whole, the development
in religion from the time of Nehemiah was in the
direction of a higher spirituality. It is true that
the priests whom Malachi had rebuked about the
middle of the 5th cent., and who were then far

from being spiritual leaders, do not appear to have
been any better after Nehemiah’s reforms, but
happily the spirituality of Israel did not depend
on the Temple.
From the Samaritan schism til] the coming of

Alexander the history of Judah is almost a blank.
Josephus tells us [Ant. XI. vii. 1) of a quarrel
between the high priest Johanan and his brother
Jeshua, and of the murder of the latter, which
was punished by Bagoas, who may reasonably be
identified with the Bagolii who, according to the
Elephantine papyri, was governor of Judali in 408.

Perhaps the prophecy of Joel in its original form
dates from the period between Nehemiah and
Alexander, and doubtless the redaction of the
historical books still continued.

24. Condition of Judaism, 332-198 B.c.—With
the coming of Alexander the Great a new era
dawned for Palestine and for Judaism. The
Persians had been most unpopular rulers, and
Alexander promised a large measure of freedom.

But long isolation had produced, at least in the

rank ana file of Judaism, a shrinking from contact

with heathenism, and it was perhaps for some time
doubtful whether the little community of Jews in

Jerusalem and the neighbouring districts of Judah
would gain any advantage from the opening up of

the world which had resulted from Alexander’s
conquests. It is probable that in the hook of Jonah
we have a rebuke of that contemptuous attitude

towards the Gentiles which was endangering the
1 This is doubtless the explanation of the development of the

apocalyptic as distinct from the earlier prophetic style, which
is especially characteristic of the 2nd cent. B.C. Prophetic

methods were then discredited (Zee 132*1*). Exhortations had
long before been put into the mouth of historical characters,

but now descriptions of past events and of their still future

outcome were together put into the mouth of some one in the

past, thus teaching a philosophy of history.
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very existence of the nation. The writer, who,
like St. Paul, evidently contrasts ‘ Jews by nature

’

with ‘ sinners of the Gentiles,’ maintains that
Israel has a message for the world, and it was
doubtless due to him, and to those who were like-

minded, that Jews loyal to their religion now left

the narrow district to which they had been re-

stricted and settled not only further afield in
Palestine, but also in more remote parts of

Alexander’s dominions.
It is not unlikely that the Jews had at first

anticipated from the coming of Alexander greater
freedom than was actually given them. They
must have felt keenly their subjection to the
Ptolemaic rule, although that rule was mild com-
pared with Persian methods of government. A
new trouble was, however, arising. With the
advent of Hellenism the religion of Jahweh had to
grapple with a more dangerous foe than it had as
yet encountered. At first the danger was scarcely
realized, but, as milder government made it in-

creasingly possible for Jews to become wealthy,
the attractions of Hellenism became more serious.

In the book of Proverbs we have a picture of a
fairly well-to-do community, and the warnings
against foreign vices here given show the tempta-
tions to which the younger Jews especially were
exposed.

25. Struggle between Judaism and Hellenism.

—

When Antiochus the Great became master of

Palestine (198 B.C.), the condition of Judaism was
outwardly more flourishing than had been the ease
for centuiies. The work which Simon the son of

Onias had been able to carry out at the Temple
(Sir 50) about the end of the 3rd cent, is sufficient

proof that there was a considerable amount of

wealth among loyal Jews. Moreover, there had
been a great expansion of Judaism, and Jewish
communities were to be found not only in Jerusalem
and the almost exclusively Jewish districts of

Judcea, hut also in Galilee and Gilead, as well as

among the Ammonites, Moabites, Edomites, and
Philistines. The poorer Jews, especially in the
country districts, were loyal to the Law; but
among the wealthier classes, particularly in Jeru-

salem, the social disadvantages of customs radically

opposed to Hellenism were being keenly felt, and
there were not a few people who were disposed to

live in a way which, if it did not actually imply
the abandonment of the Law, at least showed a
dangerous inclination to coquette with Hellenism.

It is unnecessary to trace here in detail the
widening of the breach between those who were
loyal to the Law, the Hdsidim, as they came to be
called, and those who were in favour of adopting
Hellenism ; or to describe the events which led to

the attempt of Antiochus Epiphanes to make an
end of Judaism. That attempt marks the greatest

and most glorious development in the religion of

Israel. Isever before had the religion of Jahweh
been subjected to so severe a trial

; yet it not only

stood the test, but emerged from it spiritualized

and glorified. At first the resi.-tance of the

Hasidim was passive ;
martyrdom followed martyr-

dom and massacre massacre. Hitherto it had been

the received teaching that compen-atiun for suffer-

ing would be given to the righteous before death,

hut now old theories of retribution, which bad,

perhaps, been quite recently attacked in the poem
of Job, btoke down utterly. The Hdsidim asked,
‘ Why standest thou so far off, O Jahweh!,' and
from many a synagogue there went up the cry,

‘My God, my God, why hast tlinn fotsakrn me?’
Though for some time they found no ansvei, they

were yet loyal. Hunted as they were from place

to place, and treated as sheep for the slaughter,

they nevertheless continued to meet, and to

comfort one another. Lessons for the piesent

distress were found in the words of the prophets
whose utterances were now sometimes modified or

amplified to suit the situation, sometimes imitated.

Several passages in the prophetical books, especially

Isaiah, as these have come down to us, show signs

of having been composed or adapted during this

period of storm and stress.

It is impossible here to tell tlie story of the

Maccabiean struggle and of the successes achieved
by the Jews, beginning with the re-dedication of

the Temple on '25th Dec. 165 B.c. and culminating
in the granting of autonomy to the Jews under
Simon, who was accepted as high priest in 141.

The tremendous importance of the religious de-

velopment during this period has been overlooked,

partly owing to preconceived ideas about the

history of the Canon and the date of tiie Septuagint
version, but largely owing to the quite correct

feeling that the religion of the Psalms and the

books of the Prophets is on a far higher plane than
that which is found in the hooks of Maccabees.
Yet, if it be remembered that the Hdsidim and
the Maccabees were not identical, and that, whereas
some of the latter

—

e.g. Jonathan and Simon

—

were, despite their personal bravery, stained with
vice, of the former the Apostle writes, ‘of whom
the world was not worthy ’ (He ll 33

), objections to a
Macealxean date on this score will have little force.

Happily, the Maccabees were dependent for a

time on the help of the Hdsidim, and to this cause

we may attribute the fact that, in the work of

restoration under Simon, the Hdsidim appear to

have had considerable influence. In Jerusalem and
in many synagogues the Scriptures had been burnt,

defaced, or defiled, and after the struggle it would
probably he necessary to edit the prophetic writings

from tattered and mutilated fragments, the original

Scriptures and later compositions based upon them
being in many cases indistinguishable. At the

same time the synagogue collections of Psalms,

which had now become an integral part of the re-

ligious life of the people, would be combined for

the use of the Temple, and a beginning would thus

be made of tire last section of the Hebrew Canon.
In the Psalms and in the books of the Prophets, as

they finally appear after the Maccalxean struggle,

we see how great an evolution has taken place in

Israel. The crude religion of Israel, as it had
existed seven '.hundred years before, has been en-

riched and purified ‘ by divers portions and in

divers manners.’ The crudities often remain, but
to a great extent they fail to obtrude themselves,

because they too have been made to serve the

purpose of a spiritual religion, and only the student

of comparative religion recognizes their original

nature.
The climax of OT revelation was achieved

through the sufferings of the Hdsidim. Those
sufferings, which had once tried the faith of the

best men in Israel almost to breaking, were seen

in the final issue not only to have preserved the

national life of Israel, but to have established a
Church which attracted the best elements of other

nations. At last the meaning of martyrdom was
made clear, and those who in their suffering for

the right had proved themselves to he the true

Israel were vindicated. To this Israel, His stead-

fast servant who had faith to discern His utterance,

Jahweh had spoken in no uncci tain voice :

‘ It is too light a thing that thou shouldest be my servant to

raise up the tribes of Jacob, and to restore the preserved of

l-iac! : I will also give thee for a light to the Ch’titiles, that

th*.u mavest be im salvation unto the end of the earth ’ (Is 49*>).
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ITALY (ANCIENT).—i. Introductory.—The
design of this article is limited to recording briefly

such features in the religious belief and usage of

Ancient Italy during the last six centuries B.c. as

are independent, so far as can he ascertained, both

of Etruscan and of Roman religion. The materials

for such an account are, of course, scanty. They
consist mainly of ancient inscriptions or archaeo-

logical remains from the areas inhabited by tribes

not speaking either Latin or Etruscan, combined
with what meagre records survive, in Roman and
Greek authors,^ of the customs of those tribes.

This record is often still difficult to interpret ; and
there is always the danger that a particular cult

in a particular district (say in the 3rd or later

centuries B.c.), though wearing all the appearance
of native usage, may really have been planted
there by either Etruscan or Greek influence. Under
these circumstances, the only useful method is to

avoid general statements relating to the whole of

the peninsula, and to present instead a brief outline

of the salient features of each separate tribal area

;

so that, however limited our progress may be, there

null be at least firm ground beneath our feet. By
comparison of the details given here with the artt.

Roman Religion and Etruscan Religion, the
reader will easily reach such general conclusions as
may at present safely be drawn.

2. Chronology.—The period which is mostly
represented by the statements that follow, when
no more precise dates are given, is from 400-90 B.C.

(or, more narrowly, from 350-150). After the
latter year there were not many parts of Italy in

which Latin was not commonly understood and
spoken ; and after S9 B.C., at the conclusion of the
Social War, what remained of the local dialects

rapidly died out. So soon as the conquering idiom
has established itself in a locality, it becomes
diflicult to distinguish with certainty the surviving
elements of local usage from the predominant
influence of Roman custom. The beginning of the
record is for most districts safely reckoned at 400
B.c.

,
since (with the possible exception of a few

Venetic inscriptions from Padua, and some in-

teresting, but as yet mainly undecipliered and
almost wholly untranslated, inscriptions from the
Eastern coast, such as the inscriptions of Cas-
trignano and Grecchio) there are no dialectal

inscriptions which can be referred to any earlier

date than 400 B.c., when the knowledge of the
Graeco - Etruscan alphabet first penetrated the
mountain tribes of the centre, through their con-
tact with the Greek colonies of the Western coast
and with the Etruscans. Nevertheless, it will be
found that some of the recoids come themselves
provided with a considerable history, from the
analysis of which we can glean not uninterest-
ing particulars of the beliefs of the tribes at a
period antecedent to the first Gallic invasion,
though in no case earlier than the arrival of the
Etruscans.

3. Tribal areas. — For a description of the
geographical distribution of the different tribes

of Ancient Italy, the reader must be referred to
other sources

—

c.g., the art. ‘ Italy’ in EBr 11
,

sect, on ‘Ancient Languages and Peoples.’ It will

suffice to enumerate here the following different

tribes of whose religious beliefs we have some
limited knowledge : (1) the Messapians in the
South Eastern peninsula ; (2) the Samnite tribes

occupying roughly the southern half of the centre
of the peninsula ; (3) their kinsmen who settled in

the Campanian plain between 440 and 400 B.C.,

over-running a p>artly Italic and partly Etiu-'Can
population, especially in the great city of Capua,
which they held until it was destroyed in 211 b.c. ;

(4) their kinsmen to the North—a group of hardy
mountaineers, ofwhom the Marsians and Padignians

were the most conspicuous ; (5) the Sabines, the

brothers of the Roman Patricians and the ancestors

of the Samnites ; (6) the ancient inhabitants of

Latium, probably identical with the Plebeians at

Rome; (7) the Volseians, a primitive tribe who
occupied the marshes on the coast and some of the

hills behind them, between the Latins and the

Campanians ; (8) the Umbrian inhabitants of

Iguvium, the authors of the famous Iguvine

Tables ; (9) the Yeneti in the plains of the North
East. This leaves out of account the Bruttii in the

extreme South Western peninsula, the Ligurians in

the North West (see art. Ligurian Religion), and
the Pieentines in the East ; no very substantial

record of the religion of any of these at this period

has been as yet discovered. For the usages of the

Celtic invaders of Trans-Alpine Gaul, see art.

Celts.
(1) Messapians .—In the scanty and difficult

inscriptions that survive from this people (the

tribe from which the Latin poet Ennius sprang) no
deities have been recognized except such as are

familiar on Greek soil ; and the only divine name
that occurs frequently enough to he identified

without hesitation is that of the goddess Aphrodite
in a genuine Messapian form (Aprodita), which is

fairly good evidence that her worship was estab-

lished in the locality, though it is probable that

the goddess Damater (Attic Demeter) was also not
unknown. According to Festus (p. 181 [ed. C. O.
Muller, Leipzig, 1839]), the Jupiter to whom the
Messapian Salentini sacrificed a horse had the
epithet Menzana—a name for which there is more
than one possible but no certain etymology.- Even
Mommsen’s careful collection (Unterital. Dialekte,

pp. 85-98) of the evidence from ancient writers con-
tains hardly anything that is of service to students
of religion.

(2) The Samnite tribes.—The Samnite tribes were
in origin identical with the Sabines, 1 and there is

little doubt that, like them, they shared many of

the beliefs and usages of the Roman official re-

ligion. There is no doubt, e.g., that they practised

the curious institution of the ver sacrum, by which,
under pressure of some public calamity, all the
creatures, human and others, born in a particular
spring were devoted to the gods, and compelled at
a certain age to leave the territory of the rest of

the tribe and seek a home elsewhere. Such,
according to a well-attested tradition, was the
origin of the distinction between the Samnites
proper and the Sabines (see, e.g., Festus, p. 326 f.,

106 [Muller]). In the intercourse between Romans
and Samnites in the Samnite Wars they appear to

have well understood the fetial ceremonies prac-

tised by the Romans (see Livy, ix. 1-12), and
they certainly shared the body of early Italic

custom which the Romans originally denoted by
the term ins gentium. More definite information
about their beliefs is afforded by a well-preserved
monument, which has hardly attracted as ranch
notice as it deserves. It is a bronze tablet, now
in the British Museum, inscribed on both sides,

known as the Tabula Agnoncnsis, from the name
of the modem village (Agnone) near which it was
found, and which is near the site of the ancient
Bovianum. This table enumerates the deities

worshipped in a sacred grove or garden, and (’re-

sents some details of their cult. The text of it is

typical of the religion of the most powerful tribe

of Italy, and worth quotation in full. A query in

the translation indicates the points at which the

meaning of the Oscan is still subject to doubt. It

should be explained that the whole grove was
sacred to a (presumably feminine) deity called

Kerres, who certainly stands in some near relation

to the Latin Ceres ;
and most of the various deities

1 See (5) below.
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have an epithet showing their subordination to or
connexion with her.

‘ T1 ' "
.

'
* ed in the Garden of Kerres. A

. ion (?) ; to the Good-Humoured
.

"
, e Kerrean mother

; to the god-
. '

. Wet-Nurse ; to the Kerrean
Streams

;
to the in most-forest '-revealing (?) goddess ; to the

Kerrean Earns ; to the Kerrean Dawns ; to Jove the Door-
keeper (?) ; to Jove the Ruler ; to the Kerrean Herculus ; to the
faithful goddess of Delivery ; to the Divine Creatress.
On the altar for fire-sacrifice a sacred offering is decreed at

every alternate festival.

At the garden the statues are dedicated to the following
attendants of Flora. To the Kerrean Presentiess [i.e. a goddess
of Birth?]; to the Kerrean Wet-Nurse ; to the Kerrean Flora;
to Father Good-Humour [Mercury].
The following altars belong to the garden’: *

[Then follows an enumeration of the deities whose statues have
been already mentioned in which Jupiter the Ruler is also called
Pius, ‘ dutiful ’ (as son or father ?) ; then a repetition of tiie rule
for the fire-sacrifice, and, finally, the statement that the garden
‘ is dedicated to the Decumanii

'
(deities of the sacred tithes?).]

It would be out of place to discuss the details of

this interesting list ; but it will be seen at once
that there could hardly be a better illustration of

the half-animistic stage which Warde Fowler has
traced in his Religious Experience of the Roman
People (London, 1911), p. 117. Side by side with
fairly complete persons, such as Jupiter, Hercules,

and Ceres, we have a number of shadowy figures

representing different natural operations of im-

portance to the worshipper in an agricultural

community, and their connexion with the supreme
creative force represented by Kerres is expressed

with curious faithfulness by the continual repeti-

tion of the epithet ‘ Kerrean.’
This town, Bovianum, was the chief centre of

the Sanmites; but no Samnite inscriptions have
survived connected with any buildings. An in-

teresting characteristic, however, of a large temple
which has been laid bare upon the site (modern
Calcatello, near Pietrabbondante) is that the hill

on which it stood slopes towards the E. ; and, in

order that the worshipper might not have to turn
his back upon the E. m addressing the statue of

the god, this was placed on the N. side wall of the

Celia, similar arrangements being made with the

altars outside. The temple presumably belonged

to Apollo. One other deity who should be men-
tioned was called in Samnite form Anagtia, better

known under her Marso-Latin title of Angitia (see

below, §4).

(3) The Campanians .—The inscriptions of the

prosperous towns of Pompeii and Herculaneum,
which were overwhelmed iu a.d. 79, include many
which go back to the Oscan period, and vouch for

the worship of Apollo, Flora, Venus, and Hercules,

under their Oscan titles of Apellu, Fluusa, Her-

entas, and Hercolus. To Hercolus, for instance,

was dedicated a spacious temple on the confines of

Nola and Abella, whose administration formed the

subject of a solemn treaty between the two com-

munities (R. S. Conway, Italic Dialects, no. 95).

On the leaden curses, of which several have been

preserved, having been originally put into tombs

m order to be conducted by the dead man (who

had no connexion with the curse) to another world,

we find the deity Kerres with an epithet arentika

(supposed to mean 1 avenging ’) ; and also a euphem-
istic description of some punitive deities as ‘ the

best of maidens’ (
valaimas puklum), who with

Kerres are besought to punish the victim of the

curse by depriving him of all capacity to under-

take any operation of life, as well as by various

species of torture (see the curse of Vibia [Conway,

no. 130]). Kerres apparently has a ‘ legion ’ of

other spirits under her command ;
and the object

of the curse is to secure some concession, which, if

made, will free the victim from it.

The most interesting phenomenon, however, in

'The epithet llganakdikei would be in Latin form • ligndco

dfx, and may conceivably mean 4 that indicates the proper trees

to be hewn.’

the religious documents of ancient Campania is the

unique group of inscriptions which scholars have
agreed to call Jovilee (Osc. iovilas). These are

coats of arms (generally, though not always, con-

taining a pair of emblems) which appear to have
been dedicated either at graves or in some temple
or sacred grove, though the only deity clearly

mentioned is ‘Jupiter *Flagius’—to write his

name in Latin form (the meaning and significance

of the epithet are uncertain). The object of the

erection of the Jovila was to secure the performance
of some regular sacrifice, presumably in honour of

the ancestors or tutelar deities of the families con-

cerned, at regular dates in the year, such as the

Ides of March. They are commonly cut from
stone ; but the later specimens were more cheaply

made of terra-cotta, and a pair of these may be

seen in the British Museum. They have been

discovered hitherto only at Capua and Cumie. The
inscriptions regularly mention the name of a pens,

and very often of two, such as the Tirentii Magii.

F’uller details, with the scanty record of the nearest

parallels to this usage known elsewhere in ancient

Italy, such as the Stultorum Fence at Rome,
and the crests of families at Heraclea, may be

found in Conway, p. 101 ff. The fact that they

appear nowhere but in or near a city so long under

Etruscan influence raises the question how far we
have here a genuine Italic usage ; but the evidence,

on the whole, points to its having been natural to

Italian soil.

(4) North Oscan tribes of the Abruzzi. — The
Padignian town of Corfinium, though far from
completely excavated, has yielded some interest-

ing records of the local institutions. It is clear

that the local dialect remained in full use in these

mountain valleys until the time of Cicero. We
have several epitaphs in honour of persons bearing

the epithet Kerria, i.e.
‘ (priestess) of Kerres’ ; and

one longer and interesting inscription describes a

lady connected with two noble gentes as ‘ shep-

herdess of the sacred flock ’ and ‘ priestess of two
(masculine) gods of agriculture,’ the Cerfi semones

—to Latinize their names ; she is said to have been

buried ‘ by command of Urania’ (commonly inter-

preted as Venus; but quite possibly denoting

either Demeter or Juno), and the contents of the

inscription show that she had been married. The
goddesses Minerva and Angitia and the ‘ children

of Jove,’ presumably Castor and Pollux, were also

worshipped in this district.

One other characteristic of these tribes is the

comparative frequency of dedications to geograph-

ical deities, such as the River Avernus, Lake
F'ucinus, and Pater Albensis, probably a deity

connected with the same lake near whose shores

stood the town of Alba Fucens.

A goddess Vesuna Erinia is coupled with Erinus

or Ero Pater on one inscription of the Marsi ; and,

as Vesuna is commonly identified with Vesta, her

appearing here as one of a divine couple is note-

worthy. The goddesses of good health and vic-

tory (Valetudo, Victoria) show the same abstract

character that is familiar in many Roman deities

;

but their inscriptions are hardly earlier than 150

B.C.

A famous temple and grove belonging to the god-

dess Angitia stood on the shore of Lake Fucinus,

and she°was widely worshipped in this mountain

region as the goddess of healing, with skill to cure

by charms and herbs the bites of the serpents

which abound in its limestone rocks. The name
is commonly connected with the Latin anguis

,

‘ snake’ ;
the derivation is doubtful, though in the

present state of our knowledge not altogether im-

possible. In one inscription the name appears in

the plural, so that there were apparently sister

deities. The Marxian district was famous for
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witches in classical times, and is still counted the

home of witchcraft in Modern Italy (A. de Nino,

Usi e costumi abruzzesi, Florence, 1891, passim,
esp. vol. vi.).

(5) The Sabines.—To discuss the religion of the

Sabines would be to examine the most lofty and
austere elements of the religion of the primitive

Patricians at Rome, a system whose foundation
tradition ascribed to the Sabine king Numa. The
Roman writers (like Horace, Odes, ill. vi. 38)

habitually associate with the Sabine element in

the Roman stock the ideals of a simple if some-
what stern rustic life—piety, valour, industry in

both sexes, in agriculture among the men, in

housewifery and spinning among the women, and
domestic purity ; and there can be no doubt that
the difference in feeling between the two orders

at Rome was largely due to this more northern
strain of ethics in the Sabine stock. The patria
potestas, with the marked sacredness of the marriage
tie, and the religious form of marriage known as

confarreatio, were associated with the Patrician
religion, whereas among the people of the plain of
Latium akin to the Volscians there are many traces

of kinship being counted only through the mother

(e.g

.

Vergil, zEn. xi. 340 f.) ; and the other less

sacred types of marriage, which have been plausibly
ascribed to a non-Patrician origin, were based
either on the primitive custom of purchase or on
usus, i.e. on the mere fact of joint life. It must
suffice here to indicate this important distinction,

and the sources in which further account of the
evidence can be found.
The artt. ‘ Borne ’ (sect, on ‘ Ancient History '),

* Sabini,* and
‘Volsci 1 in £BrU give the considerable linguistic evidence.
W. Ridgeway’s ‘ Who were the Romans ? ’

(Proc. of the Brit.

Acad., vol. in. [1007]), collects the archaeological data, which
should be supplemented by the important criticism ol Warde
Fowler in his Religious Experience (ch. v. ; and esp. pp. 112,

140), though his general standpoint (see p. 243) is not very far

removed from Ridgeway’s. The traces of descent through the
female line in the Roman legends of the kings are collected by
J. O. Frazer (Lectures on the Early History of the Kingship,
London, 1905, lect. viii.). Julius Binder (Hie Plebs, Leipzig,

1909) also maintains SchwegleFs view of a racial distinction
between the orders.

Beyond this there is little to say of Sabine re-

ligious cults, for the reason that they were practi-

cally amalgamated with the Romans at so early

a period ; the legends ascribe the fusion to the
8tn cent. B.C. There have been preserved to us,

however, a certain number of divine names and
religious terms from the Sabine district, mainly
by the Augustan scholar, Varro, who was himself
a Sabine. These will be found enumerated in Con-
way, pp. 353-358.

To the Sabines are specifically assigned by Latin
authorities the deities Juno, Quirinus, Mamers
(Mars), Minerva, Vacuna, and other more shadowy
figures, among which may be mentioned the pic-

turesque name of FerOnia, the goddess of wild
creatures, who had also a great temple in Faliscan
territory, 1 despoiled by Hannibal in 215 B.c.

The Faliscans, who were a half-Etruscanized
Sabine community, especially worshipped the god-
desses Juno and Minerva,3 and to the Faliscans
is attributed also the curious institution of fire-

leaping priests (Hirpi).3

Mention should be made here of the sacredness
of the oak-tree and its connexion in many places

with the worship of Jupiter. The evidence for

this is collected by A. B. Cook (CIR xviii. [1904]

360 ft’. ) ; and of this wide use has been made by
J. G. Frazer in his Lectures on the Early History
of the Kingship (especially in lect. vii.). But the
criticism of Warde Fowler (Religious Experience,
p. 143) is important.

1 See Conway, pp. 353-358 ; and, e.g., Varro, de Ling. Lot. v.
73 f. ; Macrobius, i. ix. 16; Livy, xrvi. xi. 8f.

3 See Conway, p. 370 S., and the authorities there cited.
3 See Varro, quoted by Servius on AEn. xi. 7S7 and 7S5 ; also

Pliny, VII. ii. 13.

There is no doubt that the oak had many religious associa-

tions in central Ancient Italy
; but the first point to determine

is whether this belief belonged to the Sabine (Patrician) or the

Volscian (Latian or Plebeian) stock, or to both. This question
is ignored by Frazer, who attributes it equally to the Latian
centre of Aricia and to the Sabine Patricians. In one interest-

ing passage which Cook cites (Livy, iii. 25), on Mount Aigidus,
on the confines of Volscian, Aequian, and Latian territory, there
was a sacred oak by which oaths of great importance had to be
taken, but which, it is clear from the story, was regarded with
more reverence by the Roman than by the Aequian commander.
The Aequians, it should be noted, belonged to the Volscian
side of the tribal division. But there is no evidence in the
passage that the oak was connected with any one particular

god, and it is to he observed in the light of linguistic evidence
which has accumulated since Cook’s paper (see Ridgeway, ‘ Who
were the Romans i ’ p. 43) that, if Cures and Quirinus are con-

nected with the word meaning * oak ’ (Lat. qnercus), the names
are more probably Latin rather than Sabine in origin. On
Quirinus see, further, Wissowa, in Roscher.

(6) Ancient Latium.—To attempt to separate the
religion of the Plebeian or Latian part or parts of

the Roman stock is impossible within the limits

of this article. The evidence for their distinction

from the Sabines has been already cited ; hut men-
tion should be made here of the famous cult of the
Lake of Nemi near Aricia, which was an ancient
centre of worship in Latium, and which in histori-

cal times was connected with Diana. Besides the
Vestal Virgins by whom the worship was properly
conducted, there was a curious ana very ancient
person called Rex Nemorensis, who is described
by Strabo (V. iii. 12 ; see also Ovid, Fasti, iii. 271).

‘ He was a runaway slave, who succeeded to office by slaying
his predecessor, and he held it only so long as he could make
good his title in single combat against all assailants. Any
fugitive slave who contrived to break a branch from a certain
tree in the grove had the right to fight the priest, and if he
killed him he reigned in his stead ’ (J. G. Frazer, op. tit. p. 16).

There seems no reason to doubt that this is a sur-

vival of a very primitive belief belonging to, or at
least at home in, the Latian stock, and Frazer’s
collection of the evidence of the Roman and Greek
elements which came in the end to he attached
to the cult is of fascinating interest, although the
political deductions which he would attach to his

collection still need confirmation.

(7) The Volscian district. — In an inscription
(Conway, no. 252) from the Volscian town of Veli-

tras (the birthplace of Augustus), dating from
about 300 B.C., whose language shows remarkable
affinities to the Umbrian of Iguvium, we have
directions as to what is to he done in the case of

any profanation of the temple of a deity called

Declunus or Decluna
; among them it is notable

that, in order to repair any injury, the use of iron is

specifically permitted, showing that in the ordinary
course that metal would he tabu, as to the Flamen
of Jupiter at Rome.

(8) The Umbrians.—The most famous monument
of ancient Italian religion outside Rome is the
Iguvine Tables (sometimes erroneously called

Eugubine), which were found in the town of

Gubbio in the 15th cent., and are still preserved in

its Town Hall. They are seven tables of bronze of

varying sizes ; all but two are engraved on both
sides. They are all written in what is generally

called the Umbrian dialect, though in different

periods of the language. In the earlier Tables, i-v,

the Umbrian alphabet, which is a variety of the
Etruscan, is used. The two later Tables, vi and
vii, with the last paragraph of Table v, are written
in the Latin alphabet of about 100 B.C. All but
Tables iii and iv can now be interpreted with
approximate completeness, and even of iii and iv

the general sense is tolerably clear. The Tables

contain the liturgy of a sacred brotherhood, the

frateer atiiediur, who in Latin shapewould be called

the Fratres Atiedii, together with some administra-

tive resolutions of the same body. Tables vi and
vii contain a later and greatly expanded version of

the liturgical directions containeu in Tabic i, both
alike regulating the solemn lustration of the town
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of Iguvium and an assembly of tlie people closely
connected with the lustrum. The curse which they
proncmnce on the enemies of Iguvium denounces
the Etruscans but not the Gauls, and must, there-
fore, have been first composed well before 400 B.C.,
when the Gauls appear in North Italy south of the
Apennines in great numbers.
The chief item in the expansion is that the

prayers which are to be recited by the priests,
although it is directed that they are to be recitedm a whisper [tagez

,

i.e. tacitus], are now written out
in full (see below).
Table ii, which, on the whole, seems to have

been engraved at the earliest date, contains re-
gulations for a sacrifice, including the lustrum,
which is absent from the later liturgy; for an
optional sacrifice to some infernal deity known as
Hontus Jovius (or Honta Jovia) ; and also for the
sacrificial proceedings at a six-monthly assembly
of deputies (deeurim) from ten towns or clans, the
deity worshipped in this case being none but
Jupiter the Holy. Tables iii and iv, which (though
the existing copy seems later than ii) contain, on
the whole, the oldest matter of all of the seven,
give directions for sacrifices to be offered in a
particular month to a number of deities: (1)
Jupiter; (2) Pomonus, with a doubtful epithet
(Pupdike [dative]=*Pubidicus [‘the decider, or
creator, of sex ’] ?), and (3) Vesuna, who is associated
with Pomonus probably as consort, since offerings
of a peculiarly feminine character are made to her.
Ihree other deities also receive honour: Tursa,
who seems to be a goddess of terror ; and Purtupita
and Hula (or Purtupitus and Hulus), who are dis-
missed somewhat briefly. Tursa occurs in one of
the other Tables as an associate, or originally
perhaps merely as a potency, of the masculine deity
known as Cerlius Martin-. Part of the ritual pre-
scribed in Table iii seems to have been the carrying
round of the victim in some sort of a cage, though
the meaning of the lines (10-20) is by no means
certain. If this view of the meaning is correct, it
gives a welcome ground for assuming some his-
torical connexion between the ritual of the Tables
and the remarkable ceremony still practised in
Gubbio every year on 15th May, the date of the
Homan Ambarvalia. A full description of this
modern and ancient rite with admirable photo-
graphs and a discussion of its connexion with the
Tables will be found in II. M. Bower, The Eleva-
tion and Procession of the Ceri at Gubbio

( = Publi-
cation xxxix. of Folk-Lore Society), London, 1897.
The following paragraph (Tab. Iguv. vi. b, 19-36),

taken from the ceremonial to be observed at the
Vehian Gates, will illustrate the style of the liturgy.
The two deities invoked are (1) Grabovis, who is

probably the same as the Roman Gradivus, with
an epithet Vofio, which probably means ‘ Hearer
of Vows’ ; and (2) Tefer Jovius, the first title being
presumably connected with Gr. rtippa, ‘ ashes,’ and
Oscan tefurum, ‘ burnt-sacrifice.’ [For the sake of
conciseness, the rendering that follows is given in
the 2nd person ; but the original is in the 3rd.]

‘Before the Vehian Gate sacrifice three bulls with white
foreheads to Grabovis, the Hearer of Vows, on behalf of the
Fisian hill and the city of Iguvium. < >ffer the inward parte (v)

with the sacrificial knife [or upon the sacrificial dish]; make
offering either with wine or vinegar; offer the corn, pray
silently. Sprinkle the flat cake with salt, offer it with the
round cake ; then make announcement of the auguries as before
the Trebulan Gate.
After passing the Vehian Gate, offer three Iambs f

;

) to Tefer,
Son (?) of Jo\e, on behalf of the Fisinn hill ami the ei?\ of
Iguvium. Make the offering seated, offer the meat i'wbury
the remains]

;
offer the corn; offer the vinegar; pray &iL*ntlv.

Over the severed portions present the sacred cakes of two

pig. aiane a nouow ior tne sacred oasin ; n<
hand until you have completed the libation, oec cue sacred
basin in its place and at the left foot offer the blood [or O’) the

pra-v thus over the libation; “Thus Iim oke thee, Tefer, Son of Jove, on behalf of the Fisian hill and

tekind ti
I

the
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lk or Bamel of each

1 foster andbe kind to the hill and to the city, to the folk [?] of each. 1

Tefef^‘
hee

t
’ ?° y 0
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ne,
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Ust
;
n" ia th-v holiness

;
I beseech thee,®01

?
°f tbln

? own sacred purifying image ofa pig, on behalf of the Fisian hill, the city of Iguvium and the

°l
klTh - O Tefer Son of Jove, by the mi|St of tto offer®h

-r
e
n
fire

5
as broken out ra ia the Fisian hill, whateversolemn rites have been neglected in the city of Iguvium, count

it as not having happened. O Tefer, Son of Jove, whatever
PaW°,f th.y sacrifice has been forgotten, let slip, spoilt, stolen,

^ A
l0S

n
®hatso

!
ver defect there be in thy sacrifice, seen or un-

seen, O Tefer, Son of Jove, in so far as it be lawful, let it bemade pure by this sacred purifying image of a pig O TeferSon of Jove, make pure the Fisian hill and the city of Iguvium.’O Tefer, Son of Jove, make pure the folk, the nobles, the sacred
rites, the persons of men and cattle, and the fruits of the Fisian
hill and the city of Iguvium

; make them pure, foster and be
kind with thy peace towards the Fisian hill and the city of
Iguvium, and to the folk of each. O Tefer, Son of Jove, keep
safe the Fisian hill and the city of Iguvium. O Tefer, Son of
Jove, keep safe the folk, the nobles, the sacred rites, the persons
of men and cattle and the fruit of the Fisian hill and the city of
Iguvium. Keep them safe, foster and be kind with thy peace
toward them. O Tefer, Son of Jove, thee with this thine own
sacred purifying image of a pig on behalf of the Fisian hill and
the city of Iguvium, for the folk of each, O Son of Jove, I
beseech thee.” In the middle of the prayer, dance.’

It should perhaps be mentioned here that Frazer (op. cit p
2/5) accepts without criticism a tradition recorded in a frag-
ment of Nicolaus Damascenus (StobiEus, Florileg. x. 70 = FHG
iii. 457) to the effect that among the Umbrians, whoever may
be meant by that description, the ordeal by personal combat
was regular. In view of (1) the looseness with which the name
Umbrians is used by many Greek writers (see Conway, op. cit.
p. 395), (2) the nearness of the Umbrians in North Italy to other
nationalities, such as the Celts, and (3) the complete absence of
any other evidence of such a practice among the Umbrians of
Italy proper, the statement cannot be accepted without reserve.

(9) The Veneti .—Of the religion of the Veneti, a
people speaking an Indo-European tongue -which
may be described as midway between Greek and
Latin, and inhabiting the lower plain of the Po be-
fore and after the invasion of the Gauls, we learn
most from the inscriptions, both Yenetic and Latin,
of the district. From the Latin inscriptions con-
tained in CIL, vol. v., we find a god named Belenus,
occasionally identified with Apollo (e.g., 741). Un-
der the Empire he is often called Augustus (e.g.,
2143 and 2144). He was extensively worshipped
in the district, and, according to Tertullian (Apot.
24), he was of Norican origin (cf. G. Wissowa, Bel.
und Kultus der Rimer1

, p. 297). Another deity
who should be mentioned is Bergimus, whose name
must be connected with the modern town of Ber-
gamo (e.g., CIL 4200).
We find here also the same instinct as farther

south, of worshippir” ’ ’ ." ies: an
altar to Laeus Bens I . i . (3998) ;

and to tlie Numphce .

'

, (3915).
These remarks, of course, apply mainly to the
Latin period, i.e. after the foundation of tlie Homan
Colony in Aquileia in 184 B.c.
The most picturesque figure among the Yenetic

deities of whom we have knowledge is the goddess
known as Kehtia, to whom belonged what must
have been a popular temple in the ancient city
of Ateste, the modern Este, where an admirable
Museum contains the recently excavated traces of
her cult (some account of these was given by the
present writer to the British Academy, and reported
in the Times of 25th July 1908). The name means
‘ goddess of straightness or rectitude ’

; hut there
can he little doubt that she enjoyed the attributes
of a goddess of fortune, like the Tuscan Nortia.
Among tlie most numerous votive objects in her
temple are a number of long bronze nails of square
shape, with inscriptions minutely incised along tlie

sides. Attached to tlie head of some of the nails
are small objects which are best explained as re-
presenting the wedges of necessity (rlnui trubalcs),
w hich Horace described as borne by tlie goddess of
Fortune (Odes, 1. xxxv. 17). The inscriptions are
all of the common votive type, and all in the
Yenetic language, save that the specimens in which
the workmanship of tlie nail is degraded show also
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a mere make-believe inseription—a string of zig-zag

lines and crosses, with an occasional letter taking

the place of the old formula. Two other types of

votive offering are common: (1) bronze images of

race-horses, of which little is left except the heels

of their hind feet embedded in the pedestal that

bears the inscription, and (2) bronze alphabetic

tablets, which, no doubt, served the same magical

purposes as similar inscriptions found elsewhere in

Greece and Italy (see Etruscan Religion, § 28).

There is at present no complete edition of the

remains of these people, though Carl Pauli in Die

Veneter (Leipzig, 18S4) gave the best account then

possible of the inscriptions so far discovered. The
present writer hopes to publish ere long a more
complete collection.

Literature.—W. Warde Fowler, Religious Experience of
the Roman People , London, 1911 ; T. Mommsen, Die unter-
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Biicheler, Obkische Bleita/el, Frankfort, 1S78, and Umbrica,
Bonn, 1883; H. M. Bower, Elevation and Procession of the

Ceri, London, 1897 ; J. G. Frazer, The Early History of the King-
ship
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do. 1905, and the sections relating to Italy in GE3
,
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the evidence of ancient Italic usage needs to be carefully dis-

tinguished from the assumptions and interpretations with which
the author combines them. K. S. CONWAY.

ITIHASA.— The word itihasa, formed from
iti ha asa, ‘so in truth it was,’ signifies etymo-
logically a puruvrtta (cf. Amara-kokt, I. vi. 4),

an event of the past. In the later Skr. literature

it simply means ‘ myth,’ ‘ legend,’ ‘ story,’ and
is frequently used in conjunction with, and as a
synonym of, such common equivalents for ‘ story

’

as akhydna, Okhydyika, katha, etc. 1 But, if we
may accept a fuller definition, viz. ‘ an event of

olden time, conjoined with a tale and provided
with a demonstration of duty, profit, love, and
final emancipation [the four objects of human
existence] is termed itihasa,’ 2 the itihasa bore
under its narrative guise a didactic sense, and Skr.
literature affords sufficient grounds for believing
that this was really the case. According to

Asv. Gr. S. (IV. vi. 6), when a person dies, the

friends should sit together, reciting the histories

of famous men, while the salutary itihdsas and
purdnas are recited to them. 3 Kautilya regards
the hearing of itihdsas as part of the daily task by
means of which the prince should perfect his edu-
cation (Arthas

.

i. 5 [10. 14 f.]), while itivrtta and
purdna (which, as we shall see, are elements of

the itihasa) are recommended to the minister as

the means whereby he may bring back the mis-
guided king into the right way (

Arthas. v. 6
[255. l])A

The Mahdbhdrata is described as an itihasa

mahdpunyah (‘an itihasa of great merit’ ; e.g., in

Mahdbh. I. lxii. 1G [2298]), and reference is fre-

quently made to its punydh kathdli (‘ meritorious
tales ’). In the numerous itihdsas which the Mahd-
bhdrata usually quotes with the formula atrdpij

udaharantlmam itihasa in purdtanam (‘right here
they begin this ancient itihasa ’

;

see below), the
didactic element assumes such prominence that
the historical drapery all hut disappears. Such
passages as Mahdbh. xil. cccxli. 14 (13020) : ‘This
doubt, O sage, is, like a dagger, implanted in my
heart ; tear it out by the recital of itihasas—that

is my supreme desire,’ may also be recalled. 6

Kautilya, in the first of the two passages already

1 Cf. E. Sieg, Sagenstojfe dee Rgreda, Stuttgart, 1902, i. 17 ff.

2 V. S. Apte, Practical San-Arit-English Dictionary, Poona,
1890, s.v. ‘ Itihasa,’ but without giving the source of the stanza.

3 Cf. K. Geldner, Vedische Stmlien, Stuttgart, 1SS1-19UI, 1 .

29o, ii. 158
, note 1 ; also the parallel passages in H. LuJers,

ZDMG Iviii. [1904] 707 ff.
4 Cf. H. Jacobi, * Kultur-, Spraeii- u. Literarhistorisches aus

dern Kautilija’ in SEA If, 1911, p. 91,9.
5 Cf. also J. Dahlmann, Das Alahiibhiirata als Epos u.Rechts-

buch, Berlin, 1895, p. 282 f.

cited (Arthai

.

i. 5. [10. 15]), regards itihasa as a
collective term .:- 1 Mi-' -iv groups,

purdna, itivrtta, '
•. • >. dharma-

sdstra, and arthnsdstra—groups regarding which,

it is true, fresh difficulties arise, in so far as we do
not know precisely what he means by the several

categories.

The present \\ riter is inclined to believe, however, that Sauti’s

question to the R&is (Mahdbh. i. i. 16) :
‘ What, ye twice-born,

shall I tell? The meritorious tales collected in the Puranas,
filled with precepts of duty and profit, (or) the acts (itivrtta)

of princes of men and great-souled seers ? ’ indicates an analo-

gous conception of the itihasa, as it refers to the itihasa, the
best among the itihdsas , i.e. the Mahdbhdrata (cf., e.g., i. i. 19,

49, 259, ii. 36 [300], iii. 85 [648], lx. 23 [2229], lxii. 10 [229S], xcv.

88 [3840]), which, in point of fact, contains all the component
elements of the itihasa specified by Kautilya, dharvia- and
arthasustra included. 1 To the category of the purann may be
assigned in this connexion—here the present writer agrees with
Jacobi— the legendary (cf. the definition in Mahabh. r. v. 2
[S64]) ; to that of the itivrtta, the historical (cf. the passage
cited above, Mahdbh. i. i. 16) ;

to that of the dkhyayikd, prose
narratives corresponding to the later akhyaytka and katha ;

2

and to that of the udaharaya, the moral instructions (cf. the
puiyyah kathdh [Mahdbh. j. i. 161), often introduced in the
Mahdbhdrata with the verse already quoted, ‘ right here they
begin/ etc. This collective sense of itihasa probably also ex-

plains the variety of designations by which the same work is

known, as dkhyana, updkhydna, etc. 3

From what has been said, it is clear that the
itihasa was at first but one of the various possible

and actually occurring forms of literary composi-
tion. The Mahdbhdrata itself is described as the
most excellent of the itihdsas (I. i. 266 [259], etc.).

Moreover, there are positive grounds for believing
that in ancient India there existed a collection of

itihdsas under the title of Itihasa , or Itihdsavccla.
In the paripiavam dkhydnam, a ten-days’ cycle of ritual be-

longing to the a&vamedha (q.v.), and repeated throughout the
entire year in which the sacrificial horse \s as permitted to roam
at large,4 every day a particular class of beings, together with
their king, was scenically presented, and instructed by a recital

performed by the hotf.® On the 1st day were represented Manu
Vaivasvata as the king and human beings as his subjects, and a
hymn from the Rigveda was recited ; on the 2nd day there were
given, in the respective parts, Yama Vaivasvata, the pitaras,
and a chapter of the Yajurveda ; on the 3rd day, Varuna Aditya,
the Gandharvas, and a parvan of the Atharcdnah

;
on the 4th

day. Soma Vaisgava, the Apsaras, and a parvan of the Ahgir-
asah ; on the 5th day, Arbuda Kadraveya, the serpents (sarpa),

and" a parvan of the Sarpavidml (or Vi$avidyd) ; on the 6th
day, Kubera Vaisravana, the Rak?as, and a parvan of the
Devajanavidyd (or Raksovidya, or Pisdchavidyd)

;

on the 7th
day, A9ita Dhanva(na), the asuras, and a mdyd(or asuravidyd);
on the 8th day, Mats\ a Sariimada, aquatic beings, and an itihasa
of the Itihasaveda (cf. Sankh., the itihasa only in Satap. and
Sdiikh.; buttheAstf.— M v. • .

’ * :*
, ; t

of the Puranavidyd
,

.
• r ’

• • r

day); on the 9th day, i a
purdria of the Purdn a veda (cf. Saukh., the purdna only in

Satap. and Sdfikh.
;
in the Asr., as noted, an itihasa); on the

10th day, Dharma Indra, the gods, and a decade of the
Sdmaveda.

TT v »•*- the following series: j

F

teafc,

1 :
•*. afy, Sarpavidyd (or Visavidyd),

!•
m

•: : -or Pisdchavidyd), Mdyd (or

Asuravidyd), Itihasa, Purdna (or these two in re\erse order),

and Sdmdni. Similar lists are found elsewhere in Vedic texts 6

—e.g., Satap. xiv. v. 4. 10 (i.e. Brhadaraijyaka Upanisad, n. iv.

10 = iv. i. 2), xi. v. 6; Taitt. Ar. ii. 9; Aiv. Gf. S. in. iii. 1;
Athai'vaveda, xv. vi. 3f.

In these ancient lists itihasa is always found
side by side with purdna ; sometimes, indeed, the

two are joined together to form a dvandva (dual

compound), and it is impossible, in view of the

above remarks, to doubt their close relation and
affinity. The present writer has, in fact, noted
in Vedic texts only a single occurrence of each

1 Cf. Jacobi, op. cit., p. 969.
3 Stories about women, perhaps ; cf. Sieg, i. 32.

3 Cf. Sieg, i. 16 f., 22. Many of these terms may, of cource,
mean no more than ‘story,’ and this may be the ease, in par-

ticular, with dkhydna
;
but with reference to the Mahdbhamta

it should be indicated that that work speaks of its- If (e.g ,
i.

ii. 383 [645]) also as arthasustra, dhai mantra, and kumaiu^tia ;

in i. lxii. 16 (2298) it is called utiamaih puraniam (‘last or

highest purdna').
4 A. Weber, ‘Episches im vedi^'hen Ritual’ in SEA 0 , 1891,

p. 775. . . . . .

.

5 So at least the present writer interprets the description

given in Satap. Dr. \hi. iv. 3. 2 if., S<ihkh. Sr. S. xvi ii. Iff ,

and ASr. .S'r. 5. x. vii. Iff.

« Cf. Sieg, i. 21.
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nnaccompanied by the other, viz. itihdsa in Satap.
XI. i. 6. 9, and purana in A tharvaveda, xi. vii. 24.

It is also of importance to note the position which
the two terms occupy in the lists. It will be seen
that in many cases they come immediately after

the four Vedas, and it is, therefore, by no means
surprising that in Chhand. Up. (vii. i. 2 and 4, ii. 1,

vii. 1) the Itihasapurdna is actually spoken of as
the fifth Veda (

itihasapuranah patichamo vcddndm
vcdnh).

To these indisputable evidences from Vedic texts,

conclusively attesting the existence of a collection

of itihdsas, or puranas, entitled Itihdsa or Purana
and reckoned among the Vedas, there has recently
been added a most significant datum in the dis-

covery of Kautilya’s ArthaSdstra, which shows
that this Itihasaveda ivas still extant about the

beginning of the 3rd cent. B.C. 1

The relevant passage is i. 3 (7. 9ff.):* ‘The triad Sama, Rg,
and Yajur Vedas, the Atharvaveda, and the Itihasaveda (are)

Vedas.* In this connexion we may call attention also to a pas-

sage In the introduction of the Mahdbhasya, viz. i. 9. 21 fit.

[ed. F. Kielhom, Bombay, 18921: ‘The four vedas with their

ancillary literature and esoterism [i.e. the Upanifads], divided in

many ways . . .
“ the dialogue,*’ “ the itihasa," “ the purana,’’

“ the healing art,**—of such extent is the scope of application of

word (sound)
' ;

as also to the terms aitihdsika and paurdnika
applied respectively to those who knew or studied the Itihdsa or

the Purana.3

Curiously enough, we find that in the Itihdsa-

purana par excellence, i.e. the Mahabhdrata, the

title of the ‘ fifth Veda ’ is given to Akhyana , while

the Mahabhdrata itself becomes the representative

of this fifth Veda; 4 cf., e.g., in. lviii. 9 (2247):

‘all four vedas, (and) Akhyana as the fifth,’ and
XII. cccxl. 21 (13027) : ‘the Vedas . . . the Maha-
bhdrata as the fifth.’ Nevertheless, we also find

in the Mahabhdrata numerous references to Itihdsa

and Purana as ancient works that were studied

together with the Vedas.*
The number of such passages, which, of course,

are far from having all the same historical value

—

the Mahabhdrata in its present shape having been

a growth of centuries—might easily be increased ;

*

but they are quite sufficient to show that the

ancient Itihasaveda or Itihasapuranaveda has left

distinct traces of its existence in the great epic.

The Mahabharata, in fact, must very gradually

have come to take the place of that ‘fifth Veda,’

and the process may quite readily be explained on

the assumption that the Itihasapurdna literature

was to a large extent incorporated by degrees in

the epic. The source of these stories is often shown
by the terms itihdsa, purana, itihasapurdtana, and

the like.7

We must now ask what connexion exists between

the extensive Purana literature still extant and

the ancient Puranaveda. We must obviously

assume that the ancient Purana was the precursor

of the later literary group bearing the same name,

and that much of its subject-matter has been pre-

served in the Puranas known to us. The latter

assumption will be especially valid in the case of

those passages in which the Puranas agree more or

less verbally with one another, or with the Mahd-

bhdrata, and probably also of those in which the

laksanas (characteristics) belonging, according to

ancient tradition, to the Purana find expression

in the extant Puranas. This occurs very sel-

l Cf Jacobi, p. 954 S., and ‘ Cher die Echtheit des Kaufiliya’

in SBAW, 1912, p. 8328.

3 Vdrtt. to Papini, iv. ii. 60 ;
hlahabhajya, ed. Kielhom, ii.

I18S3J 284. 8 f.
;
Sieg, i. 30.

4 grv j

5 d kahabh. I. lx. 3 (2210), XII. ccx. 19 (7660), cccxxv. 24 f.

(122101.), ecc'.lii. 6(13134), Tin. xvii. 12 (1542) xn. cccxlu. 8 f.

(13136n I civ 20 (4355), ii. v. 2(136). Note also such groups

is MahOhh. VIII. vv.viv. 44 8. (1496 £f.>: atharrdhgirasau, rgvedah

sdmacedai rha, imrdnaih cha, itiha.nyajumuau.

6 Siet? i. . .

7 Sieg,' i. 24 : M. Wintemitz, Gesch. der ind. Litt., Leipzig

1908B., i. 442.

dom, however, for the chief characteristic of these

Puranas is their sectarian spirit, which was cer-

tainly absent from the ancient Purana. 1

The present writer is of opinion that remains of

the ancient Itihdsapttrdna can be traced elsewhere

in Skr. literature. Materials derived from that

collection must be recognized above all in the

myths and legends of the Brahmanas, especially in

such as occur in the Arthavdda (exp’anatory) parts

and are distinguished by form and matter alike

from the general context ; but they must lie re-

cognized also in the shorter mythologico-historical

additions of the Brahmanas designed to explain

them.*
From Yaska’s Nirukta we learn that there was

a Vedie school known as the Aitihasikas—so named
because its members made use of ‘ the Itihdsa ’ in

expounding the mantras,3 and to certain mantras
(or silktas) Yaska attaches short narrative supple-

ments which he designates itihdsa or akhyana.

Alike in their subject-matter and in the formuke

with which they are introduced, these remind us

of the additions to the Brahmanas just mentioned.

Such itihdsas are found, further, in the Brhad-

clevatd, in the Anukramctni to the Rigveda, and in

themediaevalcommentaries—e.y.,thoseofDevaraja,

Durga, Sadgnrusisya, and especially Sayana. 4

Even these relatively modern texts may preserve,

and, as the present writer believes, do really pre-

serve, ancient traditions, for it was an established

principle in the exegesis of the mantras that the

niddna (primal cause, basis)—if there was one-
must be taught first in order to bring out the mean-

ing, and that the usual verbal explanation could be

entered upon only after that bad been done. 6

It is, however, quite another question whether

the writers of the Brahmanas and the exegetes of

the Veda made a right use of the itihdsas, and

whether, above all, they applied them at the proper

places, in the exposition of mantras. The present

writer i3 of opinion that the question can be

answered only with reference to each individual

case. He now holds the view that the ancient

Itihasapurdna was an independent collection of

legends and stories not specially connected with

any particular Veda. Even on the hypothesis t hat

there was a general correspondence between Itihasa

and Veda with respect to mythological views and

to mythical and legendary ideas, the sagas of the

Itihasapurdna might still differ very essentially in

form from the same sagas in Vedic mantras, and

in particular, therefore, from those in the Rigveda.

In such cases the employment of an itihdsa in the

exposition of the mantras could easily prove a

dangerous procedure.

We may here refer, by way of illustration, to the two

specially prominent cases- The story of SunaWepa,® which

the hotr had to relate to the king at the Rajasuya, is quit*

appropriately introduced into the Brahmaiya of the Rigveda,

since it formed the UTth&vada for the afljaJisuvd (rapid prepara*

tion of Soma) commonly used in the Rajasuya.7 But the

Brdhmana writer certainly erred in interweaving this saga with

all the songs of the Rigveda which are ascribed to Suna^epa,

1 Wintemitz, p. 443 f. ; Sieg, i. 34. * Sieg, i. 18ff

* Cf. the well-known verse in Fdsi$. Dharnu xxvu. 6, Manabh.

i 1 267 (260), Vdyu Pur. i. 1S1 :
‘ by itihdsa and purana one

should supplement the Veda; the Veda feareth a man with

scanty [sacred] learning, lest “ this may injure me ; cf. cieg,

i. ISff.

5 Cf.^Durga on Nirukta, i. 5 (n. 58. 21 8.) ; Sieg, i. 36.

8 Saunahtepam dkhyanam ;
nevertheless a genuine itihasi

t

according to Kautilya’s definition; cf. Ait. Br. vii. 13-18,

Sahkh. Sr. S. xv. 17-27. .........
7 At the royal inaugural sacrifice the original victim had been

a man who, however, was released Irom the stake by the gods

themselves; and the consecration was thereafter performed

without a victim or any other sacrifice, i.e. the aiimlisai-a was

resorted to. Cf. Sieg, i. 19, note 2.
,
What is further said in

the gaga regarding the adoption of Sunah-epa by Viivamitra

(a splendid example of one or more Itihnmsuktas u ith connect-

ing prose) was ill all likelihood designed merely to show what

became of the liberated victim.
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since the story of Sunahdepa’s being bound to and delivered

from the sacrificial stake is only very briefly alluded to in the

Rigveda (r. \ xiv. 12-13, v. ii. 7).

The story of Pururavas and Urvaii 1 is quite appropriately

given in the Brahmarta, (cf. Satap. xt. v. 1, Kaph. i. viii. 10,

Maitr. i. vi. 12) as the arthavada tor the use of special fire-

sticks in the Agnimantbana,3 but the legend fits here only if

the dialogue between the lovers has a conciliatory ending.

According to the version of the story in the Rigveda (x. xcv.),

the dialogue ended tragically, and here the Brdhmana writer

took the proper course of utilizing the Rigveda strophes only

so far as they fitted in with his itihdsa, and discarding the

rest.3

It may lie observed, finally, that the connexion
between the Yedic sukta and the itihdsa is still a
subject of dispute in Yedic philology. E. Windisch
(Verhandl. der dreiunddreissigsten Philologenver-

sammlung in Gera, 1879, p. 23) has advanced the

conjecture that the song of Pururavas and Urvasi
(Rigv. x. xcxv. ) is a poem detached from its original

narrative context. This idea was further developed
by H. Oldenberg,4 who advocated the theory that
a number of Rigveda hymns actually postulated a
prose narrative as the connecting medium of the
metrical parts, and that such must be recognized
as a popular type of story in ancient India—the
type in which verses were set in a prose framework
in favourite passages of a work, and especially in

passages containing speeches and the rejoinders to
them. For the systematic transmission of such a
narrative—Oldenberg calls it akhyana, on the ex-

ample of the Saunah&epam akhydnam—it sufficed,

he holds, to teach and learn the verse parts only,

while the prose matrix, the language of which had
never been fixed, suffered numberless changes at
the hands of successive generations of narrators,

or else was lost altogether.5 In particular, the
prose context which later tradition supplies for the
akhydna hymns of the Rigveda is, according to
Oldenberg, mere drivel—not genuine tradition at
all, but at most worthless gMcwi-tradition. Olden-
berg’s theory of the akhydna has long enjoyed an
all but universal acceptance. Pischel, Geldner, and
the present writer have all expressed their agree-

ment with it, except that, in contrast to Oldenberg,
they have strongly insisted upon the value of the
Indian itihdsa tradition for the Rigveda.
On the other hand, S. Levi 6 asserts that the

majority of the dialogue hymns in the Rigveda are
so lucid in their verse that they cannot have
required a story to link the single strophes together

;

the mere reading of them calls up some sort of

dramatic scene. As a matter of fact, Max Muller
had thought of a dramatic action in connexion
with Rigv. i. 165. 7

Independently of both, J. Hertel 8 has rejected

the akhydna theory ; he regards all the samvada
hymns of the Rigveda asdramatic responsive songs, 1

which were performed occasionally at sacrificial

festivals, and he conjectures that we have in these

the germs of the Indian drama. L. von Schroeder •

takes the further step of explaining all these

hymns as ritual dramas.
Winternitz 3 adopts a middle course between the

two views, advocating the theory that the dialogue

songs of the Rigveda are not all to be explained in

the same way. Some of them, he holds, are ballads,

in which everything is told in versified speeches,

and for which a prose introduction was necessary

only in certain cases ; some are poetical fragments
of narrative composed partly of verse and partly

of a prose element that has not survived ; while
others are to be regarded as strophes belonging to

ritual dramas. 4

A. B. Keith argues that it is impossible to obtain
really cogent evidence for either of the theories. 5

He says that in the ancient Vedic literature there

is no trace whatever of the knowledge of such a
prose-poetic akhydna as Oldenberg’s theory re-

quires,6 but there is likewise no trace of a know-
ledge of dramatic responsive songs at sacrificial

feasts, or of ritual dramas, though, were the
hypotheses of Hertel and von Schroeder sound,
both types would certainly occur in the ritual texts

of the Vedas. Keith’s conclusion, accordingly, is

that no explanation yielding a solution in all

respects satisfactory has as yet been discovered.
The last word on the subject, so far, has been

spoken by K. F. Geldner, 7 who, thus coming near
to Hertel’s views, has tried to solve the problem
by regarding the hymns in question as ballads in

the wider sense in which Goethe has defined the
ballad. These ballads require no connecting prose,

but explain themselves, as the subject used by the
poet is not a free invention, but is taken from some
veil-known myth. Geldner’s hypothesis is most
attractive, as it allows the explanation of the
hymns without calling for connecting prose
that, in fact, does not exist. Little, however,
is changed by it as regards the chief interesting
point in this connexion. For these ballads, like a
great number of the Rigvedic mantras, are to be
understood only by one who knows the old myths,
i.e. the old itihdsas, from which their theme is

taken.

Literature.—This has been sufficiently indicated in the
course of the article. E. SlEG.

I-TSING.—See under Yuan Chwang.

J
JACOBITES.—See Nkstorians.

JAGANNATH, vulg. JUGGERNAUT (H.
Yule and A. C. Burnell, Hobson-Jobsori*, 46611'. ;

Skr. Jaganndtha, ‘ lord of the world,’ an epithet of
1 Cf. Geldner, Vedwche Studien, i. 243 ff.

2 Cf. Vajasan. Saihh. v. 2, etc.
3 J. Hertel’s proposal (WZKM xxiii. [1909] 346) to delete the

strophe Rigv. x. xcv. 16 in Satap.xi. v. 1. 10 as an interpolation
seems to the present wrijer a happy solution.

4 See * Das altindische Akhyana ’ in ZDMG xxxvii. [18S3] 54 ff
,

‘ Akhvanahymnen im Rgveda,’ ib. xxxix. [1S85] 62 ff.
;
cf. aDo

the same writer, Die Lileratur des nlten Imhen, Stuttgart, 1903,
p. 44 f., and GGA

, 1909, p. 66 ff., 1911. p. 441 ff.
5 GGA, 1911, p. 441 f.
6 Le Tht&tre indien, Paris, 1890, p. SOI ff.

^
Hymns to the Maruts

,

London, 1869, p. 172 f.
° ‘ Der Ursprung des indischen Dramas u. Epos’ in WZK31

xvui. 11904] 59ff., 137 ff., * Der Supainadhjaja, ein vedischcs
Mysterium,’ ib. xxiii. [1909] 273 ff.

Visnu and Krsna ; the name f
is really nothing

but a misapplied ancient epithet, the Pali Loka-
natha of the great thinker and reformer of India ’

1 Hertel believes that he can also identify dramatic mono-
logues.

2 Mysterium und Mhints im Rigveda, Leipzig, 190S ;
cf. also

WZKM xxiii. [1909] 1 ff.

3 ‘ Dialog, Akhyana und Drama in der indischen Literatur,’ in

WZKM xxiii. [1909] 102 ff.

4 Ib. p. 136.
6 ‘The Vedic Akhyana and the Indian Drama’ in JRAS, 1911,

p. 979 ff., ‘The Origin of Tragedy and the Akhyana,’ i b. 1912,

p. 411 ff., esp. 429 ff.

6 But see p. 462b , n. 7 ; the matter supplied by later texts

for the explanation of the ‘ Akhydna hjmns’ Keith is at one
with Oldenberg in regarding as ‘strange rubbish,’ as ‘bogus.’

and of no real traditionary value(</i?A.S’, 1911, p. 987, 1912, p. 433).
7 ‘ Die indiscne Balladendichtung’ in the Festschrift der

UnirerJtot Marburg fitr die Phtlologenversammlung
, 1918,

Marburg, 1913, p. 93 ff.
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[13uddha], T. W. Rhys Davids, Origin and Growth
of Bel. ns illustrated by Ind. Buddhism [EL, 1881],
London, 1881, p. 33).—The most famous of the
Indian temples and sacred places, situated in the
town of Puli, in the modern provinces of Bella r
and Orissa, on the shores of the Bay of Bengal,
lat. 19° 48' N., long. 85° 49' E.
The present temple was built about A.D. 1100 by

Ananta Cliodagahga (1076-1147), the most notable
king of the E. Gahga dynasty of Kalinga (V. A.
Smith, Early Hist:1

, Oxford, 1908, p. 428). It
stands in a square enclosure, 652 ft. long by 630 ft.

broad, the interior being carefully guarded from
profane intrusion by a massive stone wall, 20 ft.

high. Within the enclosure stand about 120
temples, including, besides those dedicated to
yisnu in his various forms, some 13 dedicated to
Siva, and several to his consort, thus illustrating
the eclecticism of modem Hinduism. The conical
tower of Jagannath’s temple rises to a height of
192 ft., and is surmounted by the mystic wheel
(chakra

)

and flag (dhvaja ) of Yisnu. It contains
four chambers : a hall of offerings, where the
bulkier oblations are made, only a small quantity
of the choicest food being admitted into the inner
shrine

; a pillared hall for musicians and dancing-
girls ; a hal 1 of audience, where pilgrims assemble to
gaze upon the god ; and, lastly, the sanctuary itself,

which is surmounted by the tower. The image
is in triple form, representing Jagannath, beside
whom sit his brother Balabhadra, or Balarama, and
his sister Subhadra. The theory that this triple
image is a perversion or adaptation of the Buddhist
Triratna—Buddha, the Law (Dharma), and the
Congregation (Saiighn )—is due to A. Cunning-
ham

( The Stupa of Bharhut, London, 1879, p. 112 ;

cf. F. C. Maisey, Sdnchi. and its Remains, do. 1892,
p.26n.). It has been connected by other author-
ities with the trUula, or trident symbol (G.
d’Alviella, The Migration of Symbols, Westmin-
ster, 1894, p. 254 f.). Waddell, however, remarks:
'“The Three Holy Ones

"

are seldom, if ever, concretely re-
presented in Tibet by Buddha, Dharrna, and £augha ; nor have
I found such a triad figured in Indian Buddhism, though many
writers have alleged the existence of them, without, however,
bringing forward any proof' (Buddhism of Tibet, London, 1S95,

p. 346; but see H. A. Oldfield, Sketches from Aipal, do. 1880,
li. 158 ff., with a drawing of the Triratna).

The legends indicate that, under Buddhist and
Hindu influences, a rude local ‘fetish’ has been
adapted to represent Yisnu. One Bftsu, a fowler,
a servant of Jagannath, is said to have found the
god, in the form of a blue-stone image, at the foot
of a banyan tree (W. W. Hunter, Orissa, i. 89 f.).

According to anotiier account, the god appeared in
a vision to King Indradyumna, and showed him
his image in a block of timber thrown up on the
seashore (cf. Parnell, CGS v. 189 ; E. Thurston,
Castes and Tribes, 1909, vi. 129). The workmen
failed to fashion the block into an image, till Visnu
appeared as an aged carpenter, whom the king
shut up in the temple, intending to keep him there
for one and twenty days. But his queen per-

suaded the king to open the temple doors before

the appointed time, and the three images were
found fasiiioned only from the waist upwards, and
without hands or feet (W. Ward, The Hindoos,
ii. 163). The king was much disconcerted, but
prayed to Brahma, and he promised to make the
image famous in its present state—obviously an
astrological myth to explain the rudeness or incom-
pleteness of the existing images. Another remark-
able legend tells that
* when two new moons occur in Assur [Asarh] (part of June
and July), which is said to happen about once in seventeen

years, a new idol is always made. A Nilii tree [Jfdia aza.iir-

achtu] is sought for in the forest, on which no crow or carrion

bird has peer perched. It is known to the initiated by certain

signs. This is orepared into a proper form by common car-
j

penters, and is then intrusted to certain priests who are pro-

tected from all intrusion
;
the process is a great mystery. One 1

man is selected to take out of the idol a small box containin'’
the spirit, which is convey cal inside the new

; and the man who
does this is always remouil trorn tile world before the end of
the year’ (Col. Phipps, JUstivn liegtuer, Dec. 1S24, emoted bv
A. Sterling:, Orissa, 122).

According to another account, a boy is selected
to take out of the breast of the idol a small box
containing quicksilver, said to he the spirit, which
he transfers to the new image ; the boy always
dies within a year (Biij Kishore Gliose, The Hist,
of Pooree, Cuttack, 1848, p. 18). In another form
of the legend the relies enclosed in the image are
said to be the bones of Krsna. They were found
in the forest by some pious person, who was
directed by Visnu to form an image of Jagannath,
and to place the bones within it.

‘ Everjr third year they make a new image, when a Brahman
removes the original bones of Krishna from the inside of the
old image to that of the new one

; on this occasion he covers
his eyes, lest he should be struck dead for looking on such
sacred relics. The Rajah of Burdwan expended twelve lakh of
rupees in a journey to Jugunat’hu, including two lakh paid as
a bribe to the Brahmans to permit him to see these bones

;
but

he died six months after for his temerity ’ (F. Parkes, Wander-
ings of a Pilgrim in Search of the Picturesque

,

London, 1850,
ii. 383 f. ; cf. \V. Ward, op. cit. ii. 163).

Needless to say, the introduction of human bones
into a Vaisnava image is opposed to the rules of
that sect and to the usages of Brahmanieal Hindu-
ism. The stories are, in fact, a tradition from
Buddhist times, when relics of the Teacher were
collected in stupas and other monuments.

k.-
. .

. .
.

*
recession, the suspension of caste

. . r\ .
• .it Puri, is redolent of Buddhism,

'
• i- ' as hardly to be recognizable by

' ‘ ' ly in its older and purer form*
(J. Fergusson, Ind. and East. Arch., London, 1899, p. 429).

‘The name of Jagannath still draws the faithful
from a hundred provinces of India to the Puri
sands,’ says Hunter (i. 137). This is particularly
the case since the abolition of the Pilgrim tax,
the collection of which under the orders of a
Christian Government aroused active controversy,
until it was finally discontinued in A.D. 18-40.

Hunter gives a vivid picture of the touts who
wander through the land collecting pilgrims, of
the miseries of the journey before, under British
rule, railways were built, sanitation was enforced,
and medical treatment was provided. The same
writer fully describes the twenty-four local festivals,

of which the most important is the Rath Jatrii,

which takes place in June or July, when the
images are placed in cars and dragged to the
country house of the deities. The religious suicides
who flung themselves beneath the wheels of the
idol chariots have made the name of Jagannath
famous in the Western world. The older narra-
tives were distorted and exaggerated.

‘ In a closely-packed eager throng of a hundred thousand men
and women, many of them unaccustomed to exposure or hard
labour, and all of them tugging and straining to the utmost
under the blazing tropical sun, deaths must occasionally occur.
There have, doubtless, been instances of pilgrims throwing
themselves under the wheels in a frenzy of religious excite-
ment. But such instances have alwa}s been rare, and are now
unknown. At one time several unhappy people were killed or
iujured every year, but they were almost invariably cases of
accidental trampling. The few suicides that did occur were for
the most part cases of diseased and miserable objects who took
this means to put themselves out of pain. The official returns
now place this beyond doubt. Indeed, nothing could be more
opposed to the spirit of Vishnu-i\orsliip than self-immolation.

Accidental death within the temple renders the whole place
unclean. The ritual suddenly stops, and the polluted offerings

are hurried awav from the sight of the offended god' (Hunter,
i. 133 f.).

Only the lowest and most impure castes are now
excluded from the temple

(
ib

.

i. 135 f.). The
customs regarding the consecrated food (mahii-

prasad) are remarkable. This is properly the
food cooked for deity or dedicated to the image*.
The local belief as recorded in the temple annals
{Khetra mahat.uyn) is that it is prepared by the
goddess, Malta L-iksml, who gives prosperity.
'He who eats it i* absnhed from the four cardie d sins of the

Hindu faith : killin',’ a cow. killing a brahmin, drinking spirits,

and committing adultery with a female of a Ouru or spiritual
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pastor. So great is its virtue that it cannot be polluted by the
touch of the very lowest caste, and the leavings even of a dog
are to be carefully taken up and used. The most tremendous
and inexpiable of all crimes is to handle and eat the maha-
prasad, without a proper feeling of reverence* (A. Sterling.
Orissa, p. 121).

Hence there is at Purl a temporary suspension
of the rigid tabu which controls the use of food
which is not cooked in the regular way, and all
castes can eat the sacred food with impunity.
Nowadays the priests impress upon the pilgrims
the impropriety of dressing food within the holy
limits, and provide them from the temple kitchen.
.This is^ so sacred that none can be thrown away,
and it is often consumed in a state of putrefaction,
with the natural result that it causes danger to
the public health. It has been suggested that the
licence in the use of food at Puri, Pandharpur,
and other holy places is due to the spirit-scaring
power of the god and his holy place ; but the
fact of its dedication sufficiently explains the feel-
ing regarding it (BG xx. [1884] 474). Even amoug
a tribe like the Kandhs (q.%\), friendship is sworn
on the holy rice from Puri (Thurston, iii. 409).

In 18S0 a remarkable attempt was made by a
party of fanatics from Sambalpur, known as
Kuinblipatia, so called because they wear only ropes
made of the leaves (pat) of the ha,Mi tree (Cock-
lospennum yossypium), to destroy the images. In
the affray one of the fanatics was killed (L. L. S.
O Malley, Sambalpur Gaz., Nagpur, 1909, i. 59 tf.).

Literati’ke. The most recent and best account of the god,
his temple , and worship is by W. W. Hunter, Orissa, London,

*: 81,"'
j

&ee also A. Sterling, Orissa; its Geography

,

statistics. History, Religion, and Antiquities, do. 1S40, p. llCff •

Calcutta Review, x. [!S4s] 204 fir.; L. Rousselet, India and
its ssative 1 rfaces, London, 1882, p. (jutjff., with drawings of
the images and their car; W. Ward, A View of the History

^tefatiae, and Mytholoqy of the Hindoos, Serampore, 1S15, ii!

t
***

. 4 l-Fa-dl, Ain-i-Akbari
, tr. H. Blochmann and H. S.

JarTett, Calcutta, 1S73-04, ii. 127 ff. ; for the cult of Jagannath
in Benares, M. A. Sherring, The Saved City of the Hindus,
London IboS. p. 12Uf. ; many quotations from older writers in

anti A* C* Burnell, Hobson-Jobson*, London, 1903
p - 406ff

- W. Crooke.
’

JAHWEH.—See Israel.

JAINISM. — i. Introductory. —Jainism is a
monastic religion which, like Buddhism, denies
the authority of the Veda, and is therefore re-
garded by the JLhahmans as heretical. The Jain
church consists of tile monastic order and the lay
community. It is divided into two rival sections,
the Svetainbaras, or 1 White-robes,’ and the Digam-
1)111 as, or Nky-chid !

; tliey are so called because
the monks of the Svetambaras wear white clothes,
and those of the Digambaras originally went about
stark naked, until the Muhammadans forced them
to cover their privities. The dogmatic differences
between the two sections are rather trivial (see art.
Digambara)

; they differ more in conduct, as will
be noticed in the course of the article.
Jiie interest of Jainism to the student of religion

consists in the fact that it goes back to a very early
period and to primitive currents of religious and
metaphysical speculation, which gave rise also to
the oldest Indian philosophies—Sankhya and Yoga
{J'2'i'.y and to Buddhism. It shares in the theo-
retical pessimism of these systems, as also in their
practical ideal—liberation. Life in tbe world,
perpetuated by the transmigration of the soul, is
essentially bad and painful ; therefore it must be
our aim to put an end to the Cycle of Births, and
this end will be accomplished when we come into
possesion of right knowledge. 1 In this general
tniWe Jainism agrees with Sankhya, Yoga, and
Buddhism

; hut they differ in their methods of
lea lzmg it. In metaphysics there is some general

adJeJ th?b " Uh th« exception of Yoga, all these

absolute So!f.o
1S^ slrlctl J' atheistic, i.c. the} do not admit an

and oniv
Go 'J

’ evel1 111 Yoja, the Isvara is not the firstand on]} cause of everything existent.
VOL. VII.—30

likeness between Sankhya and Yoga on the one
hand, and Jainism on the other. For in all these
systems a dualism of matter and soul is acknow-
ledged ; the souls are principally all alike substances
(monads) characterized by intelligence, their actual
difference being caused by their connexion with
matter; matter is, according to Jains and San-
khyas, of indefinite nature, a something that may
become anything. These general metaphysical
principles, however, are worked out on diii'erent
lines by the Sankhyas and Jains

,

1 the difference
being still more accentuated by the different origins
of these systems. Fur the Sankhyas, owing allegi-
ance to the Brahmans, have adopted Brahmanical
ideas and modes of thought

,
2 while the Jains,

being distinctly non-Brahmanical, have worked
upon popular notions of a more primitive and
cruder character, e.g. animistic ideas. But the
metaphysical principles of Buddhism are of an
entirely different character, being moulded by the
fundamental principle of Buddhism, viz. that there
is no absolute and permanent Being, or, in other
words, that all things are transitory .

3 Notwith-
standing the radical difference in their philosophical
notions, Jainism and Buddhism, being originally
both orders of monks outside the pale of'Brah-
manism, present some resemblance in outward
appearance, so that even Indian writers occasion-
ally have confounded them. It is, therefore, not
to be wondered at that some European scholars
who became acquainted with Jainism through
inadequate samples of Jain literature easily per-
suaded themselves that it was an offshoot of
Buddhism .

4 But it has since been proved beyond
doubt that their theory is wrong, and that Jainism
is at least as old as Buddhism. For the canonical
hooks of the Buddhists frequently mention the
Jams as a rival sect, under their old name Nigancha
(Skr. Nirgrantha

,

common Prakrit JS iggantha) and
their leader in Buddha’s time, Nataputta (Xiita-
or Natiputta being an epithet of the last prophet
of the Jains, Vardhamana Mahavira), and they
name the place of the latter’s death Pava, in agree-
ment with Jain tradition. On the other hand, the
canonical books of the Jains mention as contem-
poraries of Mahavira the same kings as reigned
during Buddha’s career, and one of the latter’s
rivals. Thus it is established that Mahavira was
a contemporary of Buddha, and probably some-
what older than the latter, who outlived hid rival’s
decease at Pava.
Mahavira, however, unlike Buddha, was mo^fc

probably not the founder of the sect which re\eres
him as their prophet, nor the author oi their
religion. According to the unanimous Buddhist
tradition, Buddha had, under the Bodhi-tree, dis-
covered by intuition the fundamental truths of his
religion as it appears throughout his personal
work ; his first sermons are things ever to be
remembered by liis followers, as are the doctrines
which he then preached. No such traditions are

1 The Saukhyas endeavour to explain, from their dualistic
principles, puru^t and prakfti, the development of the mateiiul
world as well as that ot living beings ; the Jains, however, are
almost exclusively concerned with the latter, and dedaie that
the cause of the material world and of the structure of the
universe is loka.dhiti

, ‘primeval disposition* (TattcnrtnCidhi-
(jama sutra, iii. 6 com.). Saukhv a, probably based on cosmc-
gfomo theories contained in the Upanisads, was intended as a
philosophic system which in the course of time became the
theoretical foundation of popular religion. But Jainism was,m the first place, a religion, and developed a philosophy of its
ovui in order to make this religion a self-consistent s\ stem.

“ the Sankhya principle inahrin means mahdn itfnui
;
the

three gunas are suggested by the trhftknm/?a of Chhdndoyya
ip. vj. 3f. ; and prakfti by the cosmical brahma of the earner
l pams>ad doctrine, wheretore in the Gaadapdda Rhdsya on
Kartkd 22 brahm > tis given as a sjuonjm of prakfti, etc.

The fundamental theoriesof Jainism, e.g. llntsyadtada, their
division of living beings, especially the elementary liv es, are not
found in Buddhism.

* See SBH xlv. [1895] Introd., p. xviiiff.
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S
reserved in the canonical books of the Jains about
lah&vlra. His becoming a monk, and, some 12

years later, his attainment of omniscience
(kevala ),

are, of course, celebrated events. But tradition is

silent about his motives for renouncing the world,
and about the particular truths whose discovery led
to his exalted position. At any rate, Mahavira
is not described by tradition as having first become
a disciple of teachers whose doctrines afterwards
failed to satisfy him, as we are told of Buddha

;

he seems to have had no misgivings, and to have
known where truth was to be had, 1 and thus he
became a Jain monk. And again, when, after
many years of austerities such as are practised by
other ascetics of the Jains, he reached omniscience,
we are not given to understand that he found any
new truth, or a new revelation, as Buddha is said

to have received ; nor is any particular doctrine or
philosophical principle mentioned the knowledge
and insight of which then occurred to him for the
first time. But he is represented as gaining, at
his kevala, perfect knowledge of what he knew
before only in part and imperfectly. Thus Maha-
vira appears in the tradition of his own sect as one
who, from the beginning, had followed a religion

established long ago
;
had he been more, had he

been the founder of Jainism, tradition, ever eager
to extol a prophet, would not have totally repressed
his claims to reverence as such. Nor do Buddhistic
traditions indicate that the Niganthas owed their
origin to Nataputta ; they simply speak of them
as of a sect existing at the time of Buddha. We
cannot, therefore, without doing violence to tradi-

tion, declare Mahavira to have been the founder of

Jainism. But he is without doubt the last prophet
of the Jains, the last Tirthakara. His predecessor,

Parsva, the last Tirthakara but one, seems to have
better claims to the title of founder of Jainism.
His death is placed at the reasonable interval of

250 years before that of Mahavira, while Parsva’s
predecessor Aristanemi is stated to have died
84,000 years before Mahavira’s Nirvana. Followers
of Parsva are mentioned in the canonical books

;

and a legend in the Uttaradhyayana sutra xxiii,

relates a meeting between a disciple of Parsva and
a disciple of Mahavira which brought about the
union of the old branch of the Jain church and the
new one. 2 This seems to indicate that Parsva was
a historical person ; but in the absence of historical

documents we cannot venture to go beyond a con-
jecture.

2. Jain view of their origin, etc.—According
to the belief of the Jains themselves, Jain religion
is eternal, and it has been revealed again and
again, in every one of the endless succeeding
periods of the world, by innumerable Tirthakaras.
In the present avnsarpini period (see art. Ages OF
thk World [Indian], vol. i. p. 200 f.) the first

Tirthakara was Ksabha, and the last, the 24th,

was Vaidhamiina. The names, signs, and colours

of the 24 Tirthakaras were as follows :

(1) Rsabha,(or Vrsabha), bull, golden; (2) Ajita, elephant,
golden ; (.‘1) Sambhav a, horse, golden : (4) Abhinandana. ape,
golden

; (5) Sumati, heron, golden ; (6) Padmaprabha, lotus-
flower, red ; (7) Suparsva. the svast.ku, golden

; (S) Chandra-
piwhha, moot), white; (9) Suvidhi (or Puspadanta), dolphin,
white

; (10) Sitala, the Sricatsa. golden ; (11) Sreyamsa (or ,

1 A. F. R. Hoernle, Cvdm'iadamo, tr., p. 5f.. note (Calcutta,
1390), says that Mahavira, hav mg been born in Koilaga,* naturally,
when he a-Mimed the monk’s \ocation, retired (as related in
Kalpasutra 1H f.) to the cheiya of his own clan, called Duipalasa
and situated in the neighbourhood of Koilaga. Mahavira’s
parents (and with them probably their whole clan of Nava
Ksattriyas) are said to have been followers of the teneta of

Parsvanatha (see A ydranya, ii. II, § 16) As such they would,
no doubt, keep up a religious establndiim nt i<-heiya) f.»r the
accommodation of Parsva, on his period. cal visits, with his dis-

ciples, to Kundupura or Vesali Mahavira, on renouncing the
world, would probably first join Pariva’s sect, in which, how-
e’*er. he soon became a reformer and chief himself.’

- IE xlv. Intrud. p. xxi f.

Sreyan), rhinoceros, golden; (12) V“,
. ,i .

'
,

r'V- i : . (!?.)

Vimala, hog, golden ; (14) Anaula (< \ .
.

(15) Dharma, thunderbolt, golden
;

. .

(17) Kunthu, goat, golden
; (is) A:- . . . . r . . ,

(19) Malli, jar, blue ; (20) Suv rate

1

r .

black; (21) Nami, blue lotus, g ,
\ •

, 1
*.i ;

tanemi), conch shell, black
; (23) Parsva, snake, blue

; (24)
Vardhamana, Hon, golden. All Tirthakaras were Ksatriyas;
Munisuvrata and Nemi belonged to the HarivarUsa, the remain-
ing 22 to the Iksvaku race. Malli was a woman, according to
the Svetambaras ; but this the Digambaras deny, as, according
to them, no female can reach liberation. The interval in years
between Mahavira and the two last Tirthakaras has been given
above. Nami died. 500,009 years before Nemi, Munisuvrata
1,100,000 years before Nami ; the next intervals are 6,500,000,
10,000,000, or a krore ; the following inteivals cannot be ex-
pressed in definite numbers of years, but are given in palyo-

pumas and sdgaropumas, the last interval being one krore of

krore8 of sagaropamds. The length of the lue and the height
of the Tirthakaras are in proportion to the length of the interval

(see art. Ages of the Worlij [Indian]). These particulars arc
here given according to the Sv etambaras.
In connexion with these items of t

1 11 1 * A

the Jains, it may be added that they l . •

versal monarchs (Chakravartins), of \ .

and 9 Prativasudevas who lived within the period from the first

to the 22nd Tirthakara. Together wfith the 24 Tirthakaras the\
are the 63 great personages of Jain history ; the legends of their
lives form the subject of a great epic work by Hemachandra

—

the Tri$a§ti£aldkapurusacharita , which isbasedon older soinceo,
probably the Vasudevahindi (edited in Bhavnagar, 1906-U9, by
the Jainadharmaprasarakasabha).

All Tirthakaras have reached Nirvana at their

death. Though, being released from the world,
they neither care for nor have any influence on
worldly affairs, they have nevertheless become
the object of woiship and are regarded as the
‘ gods ’

(deva

)

by the Jains (see art. Atheism
[J ain], vol. ii. p. 1S6 f

. ) ;
temples are erected to

them where their idols are worshipped. 1 The
favourite Tirthakaras are the first and the three
last ones, but temples of the remaining ones are
also met with. The worship of the idols of the
Tirthakaras is already mentioned in some canonical
books, hut no rules for their worship are given ;

2

it was, however, already in full sway in the first

centuries of our era, as evidenced by the Pauma-
chariya, the oldest Prakrit kdvya of the Jains, and
by the statues of Tirthakaras found in ancient sites—e.g., in the Kankall mound at Mathura which
belongs to this period. 5 Some spots, especially a
rather recent section of the Svetambaias, the
Dhundhla or Stliauakavasins, reject this kind of

worship altogether.*

It goes without saying that the Tirthakaras,
except the two last, belong to mythology rather
than to history ; the 22nd, Aristanemi, is connected
with the legend of Krsna as his relative. But the
details of Mahavira’s life as related in the can-
onical books may be regarded on the whole as
historical facts.
He was a Ksatriya of the Jnata clan and a native of Kuijda-

graina, a suburb of the town Yaisah (the modern Basarh, some
27 miles north of Patna). 3 He was the second son of the
Ksatriya Siddhartba and Tn-Sala, a highly connected lady.
The Svetambaras maintain, and thus it is stated in the Achdr-
diiga sutra, the Kalpasutra, etc., that the soul of the Tirthakaia
first descended into the womb of the Brahmani Devananda, and
was. by the order of Indra, removed thence to the womb of

Trisala.6 But the Digambaras reject this story. His parents,

1 For images and idols of the Jams see J. Burgess ‘ Ihgamhara
Jain Iconography/ l

A

xxxn. [l'HWJ 459 ff
;
O. Buhler, ‘Speci-

mens of Jaina Sculptures from Mathura ’ in Epigraph la Indicu ,

ii. [1&94] 311 ff.
;
J. Fergusson and J. Burgeos, Cace Temple

London. WU, p. 487 If.

2 Some kind of worship, however, seems to be implied for the
oldest times by the mention of the various cheiya (chcutya), or
shrines, in the sacred bonks. These shrines were situated m
gardens in which Mahav ira rc -sided during his visits to the towns
to which they belonged. Cf. Hoernle, Cvdnagada&do, tr., p. 2,

note 4.

3 Epigr. Ind. ii. Sll f.

4 See ‘Notes on tne non-Molatrous Shwetambar Jains,’ bv
‘Seeker.’ 1911; and Mat g are t Stevenson, Soles on Jlodern
Jainism, p. 13 f.

3 Kundiggama and Vanivaggama, both suburbs of Ve<Ui, have
been identified bv Ilnernle^c. cit. p. 4, note with the modern
villages Banna ami Ba>ukuyd.

6 Cf the transfer of the embryo of I'.d.uUva irom the womb
of Robin l to that of Devaki, whence he got the name Sanikar-
tana, still retaining the metronymic Rauhunna.
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who were pious Jains and worshippers of Par£va, gave him the
name Vardhamana (VTra or Mahavira is an epithet used as a
name ; Arhat, Bhagavat, Jina, etc., are titles common to all
Tirthakaras). He married Yaioda and by her had a daughter
Apojja. His parents died when he was 30 years old, and his
elder brother Nandivardhana succeeded his father in whatever
position he had held. With the permission of his brother and
the other authorities, he carried out a long-cherished resolve
and became a monk with the usual Jain rites. Then followed
12 years of self-mortification

;
Mahavira wandered about as a

mendicant friar, bearing all kinds of hardships
;
after the first

13 months he even discarded clothes. At the end of this period
dedicated to meditation, he reached the state of omniscience
(kevala), corresponding to the Bodhi of the Buddhists. He
lived for 42 years more, preaching the law and instructing his
11 disciples (yanadhara) : Indrabhuti, Agnibhuti, Vayubhuti,
Arya Vyakta, Arya Sudharman, Manditaputra, Mauryaputra,
Akampita, Achaiabhratr, Metarya, and’Prabhasa. In the 72nd
year of his life he died at Pava and reached Nirvana. This
event took place, as stated above, some years before Buddha’s
(jeath, and may, therefore, be placed about 480 B.c. The
Sv etambaras, however, place the Nirvana of Mahavira, which is
the initial point of their era, 470 years before the beginning of
the Vikrama era, or in 527 b.c.i The Digambaras place the
same event 18 years later.

3. Canonical literature of, the Svetambaras.

—

The canonical hooks of the Svetambaras (the Dig-
ambaras do not admit them to be genuine) are not
works by Mahavira himself, but some of them claim
to be discourses delivered by him to Indrabhuti, the
Gautama, which his disciple, the ganadlmra Su-
dharman, related to his own disciple Jambusvamin.

".v "it the existing canon, it must be

)

* 1 " 1 ' ,' ! ‘ 1 ‘ins, there were originally, since
' .

'

'

,

' ' 1 two kinds of sacred books, the
14 purvas and the 11 angas

; the 14 purvas were, however,
reckoned to make up a 12th anga under the name of Drstivada.

Slf-i
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edg
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0f 14 purvas continued only down to
othulabhadra, the 8th patriarch after Mahavira; the next 7
patriarchs down to Vajra knew only 10 purvas, and after that
time the remaining purvas were gradually lost, until, at the
time when the canon was written down in books (980 a.y.) all
the purvas had disappeared, and consequently the 12th aiina

“f
0

: fP, if-
Svetambara tradition regarding the purvas •

that of the Digambaras is similar as regards the final loss of the
Purvas, differing however, in most details; but they contend
that the angas also were lost after 9 more generations. 2

The 11 angas are the oldest part of the canon
(uddhanta), winch at present embraces 45 texts.
Besides the 11 angas, there are 12 upahgas, 10
paxnnas (praklrnas), 6 chhedasiitras, Nandi and
Anuyogadmra, and 4 mulasutras. A list of these
texts according to the usual enumeration follows. 3

Sotrakrta, Sthana, Samavaya, Bhag-

uts (prakirxias)

:

Tr\ . .. . / ,.^-nu^nam, Bhakta-
l,

,
• .* -aviJa, Devendrastava, Ganivija,

X1 \
' 1

.V lV ‘ * '
* G) 6 chhedasiitras: Ni^itha,

' -V ' .

11 •• *-rutaskandha, Brhatkalpa, Pan-chakalpa
; (5) 2 sutras without a common name : Nandi and

TW.
“B^vara

; (b) 4 muMsutras

:

Uttaradhyayana, AvasSyak"Dafeiaikalika, and Pmdamryukti. Most of the canonical

Fwlf.w'
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.

6 *" ed
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ed ln India

’ some with commentaries'
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j
V® been PubIi‘h«l of the Acharaii-a

-
4
i?

aSakadasas
’ AntakrddaSas, Anuttaraupapati-

kadasas, bttaradhyayana, and two Kalpasutras.
^ ^

The redaction of the canon took place under
Ilevarddhigani in 980 after the Nirvana (A.D 454

hn
0
„
O1

fin

ng t0 th
,

U corl"‘,on reckoning, actually per-haps 60 years later)
; before that time the sacred

texts were handed down without embodying themm written books. In the interval between the com-
position and the final redaction of the texts, and
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[1892],
3 and was translatedmlA xvii. [lsdoj-xxi.

even afterwards, they have undergone many altera-
tions—transposition of parts, additions, etc.—traces
of which can still be pointed out. 3 Along with
these alterations there seems to have gone on a
gradual change of the language in -which the texts
were composed. The original language, according
to the Jains, was Ardhamagadlii, and they give that
name, or Magadhi, to the language of the present
texts. But it has, most probably, been modernized
during the process of oral transmission. The older
parts of the canon contain many archaic forms for
which in later texts distinct Maharastri idioms are
substituted. It will be best to call the language
of the sacred texts simply Jain Prakrit, and that
of later works Jain Maharastri.
As the works belonging to the canon are of differ-

ent origin and age, they differ greatly in character,
borne are chiefly in prose, some in verse, some in
mixed prose and verse. Frequently a work com-
prises distinctly disparate parts put together when
the redaction of the canon took place. The older
prose works are generally very diffuse and contain
endless repetitions; some, however, contain suc-
cinct rules, some, besides lengthy descriptions,
systematic expositions of various dogmatic ques-
tions ; in others, again, the systematic tendency
prevails throughout. A large literature of glosses
and commentaries has grown up round the more
important texts. 2 Besides the sacred literature and
the commentaries belonging to it, the Jains possess
separate works, in close material agreement with
the former, which contain systematic expositions
of their faith, or parts of it, in Prakrit and San-
skrit. These works, which generally possess the
advantage of accuracy and clearness, have in their
turn become the object of learned labours of
commentators. One of the oldest is Umasvati’s
1 attvarthadhigamas-utra, a Svetambara work
which, however, is also claimed by the Digam-
baras. 3 A sort of encyclopaedia of Jainism is the

4 ky Tejapala’s son, Vinaya vijaya
(1652). On these and similar works our sketch
of the Jain faith is chiefly based.

It may here be mentioned that the Jains also possess a secular

and Pr&kri?
1

‘of* °"r' “ P°
etry and prose

> both Sanskrit
u

!
,ar interest are the numerous tales in

I raknt and Sanskrit with which authors used to illustrate do"--
or mora

f.
problems.

.

They have also attempted moie
extensive narratives, some m a more popular style, as Hari-bhadra s Sainarawhc/iakahd, and Siddharsi's great allegoricalwork upamitibhavaprapancha kathd (both edited in End
L 19W-H), some in highly artificial Sanskrit,ob Somadevas laesabNAfia and Dhanapala's Tilakamafliari
Cboth published m the Kavyamald

,
Bombav, 1901-03, 1903)Their oldest Prakrit poem (perhaps of the 3rd cent, a.d.), thePaumachanya, is a Jain version of the Ramayana. Sanskritpoems, both in puraiiaand in kdvya style, and hymns in Prakritand ®a

fVf
k
rv’

ar
t

Very numerous with the Svetambaras as

T.ii!
DlSa“baras

,

; there are likewise some Jain dramas.
thorS

U*
ve a so oontributed many works, original

treatises as well as commentaries, to the scientific literature ofIndia U1 ite various branches—grammar, lexicography, metrics,
poetics, philosophy, etc. (cf. art. Hemachasdea), vol. vi. p. 591 .

4- The doctrines of Jainism.—Jain doctrinesmay be broadly divided into (i.
) philosophical and

(n.
)
practical. Jain philosophy contains ontology,

metaphysics, and psychology. The practical doc-
trines are concerned with ethics and asceticism,
monasticism, and the life of the laity,

i. (a) Philosophy.—!The Aranyakas and Upani-

^ •

mi
?'
4n ^aine<i> or were believed to maintain,

that Being is one, permanent, without beginning,
change, or end. In opposition to this view, the
Jains declare that Being is not of a persistent and
unalterable nature: Being, they say, ‘ is joined to

1 See Weber, loc. cit. 8.
- The development of this commenting literature has been

studied b\ E. Leumann, ZD3f

G

xl\ i. [1S!I2J ;,^"i ff.

i
^ext "hh a German tr. and explanation has been

published by the present writer in ZDMd lv fpiufij 2s7ff.,
512 ff. ; text and bhdsya are contained in the Ltbl. lad. edition
(Calcutta, 1905)

4 Edited by Hiralala Haiiisaraja, 3 vols., Jamnagar, 1910.
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production, continuation, and destruction.’ 1 This
theory they call the theory of the ‘ Indefiniteness of
Being ’ (unekantavada)

;

it comes to this : existing
things are permanent only as regards their sub-
stance, but their accidents or qualities originate
and perish. To explain : any material thing con-
tinues for ever to exist as matter ; this matter,
however, may assume any shape and quality.
Thus, clay as substance may be regarded as per-

manent, but the form of a jar of clay, or its colour,
may come into existence and perish. It is clear
that the Brahnianical speculations are concerned
with transcendental Being, while the Jain view
deals with Being as given in common experience.
The doctrine of the Indefiniteness of Being is

upheld by a very strange dialectical method called
Syadvada

,

to which the Jains attach so much im-
portance that this name frequently is used as a
synonym for the Jain system itself. According
to this doctrine of Syadvada, there are 7 forms
of metaphysical propositions, and all contain the
word sydt, e.g. sydcl asti sarvain, sydd ndsti sarvam.
Syat means ‘ may be,’ and is explained by katham-
chit, which in this connexion may be translated
‘somehow.’ The word syat here qualifies the
word asti, and indicates the Indefiniteness of

Being (or astitvam). For example, we say a jar
is somehow, i.e. it exists, if we mean thereby that
it exists as a jar

;
but it does not exist somehow

if we mean that it exists as a cloth or the like.

The purpose of these seeming truisms is to guard
against the assumption of the Vedantins that
Being is one without a second, the same in all

things. Thus we have the correlative predicates
‘is’ (asti) and ‘is not’ (ndsti). A third predicate
is ‘inexpressible’ (avahtavya)

;

for existent and
non-existent (sat and asat) belong to the same
thing at the same time, and such a co-existence of
mutually contradictory attributes cannot be ex-

pressed by any word in the language. The three
predicates variously combined make up the 7 pro-

positions, or sapta bhaiigas, of the Sycidvada.
Supplementary to the doctrine of the Syadvada,

and, iu a way, the logical complement to it, is the
doctrine of the nayas? The nayas are ways of

expressing the nature of things : all these ways of

judgment, according to the Jains, are one-sided,

and they contain but a part of the truth. There
are 7 nayas, 4 referring to concepts, and 3 to

words. The reason for this variety of statement
is that Being is not simple, as the Vedantins con-

tend, but is of a complicated nature ; therefore
every statement and every denotation of a thing
is necessarily incomplete and one-sided ; and, if

we follow one way only of expression or of viewing
things, we are bound to go astray. Hence it is

usual in explaining notions to state what the thing

under discussion is with reference to substance,

place, time, and state of being.

(b) Metaphysics. — All things, i.e. substances

(dravya ), are divided into lifeless things (afim-

kdya) and lives or souls (jiva). The former are

again divided into (1) space (dkdki) ; (2) and (3)

two subtle substances called dharma and adharma,
and (4) matter (ptidgala). Space, dharma, and
adharma are the necessary conditions for the sub-

sistence of all other things, viz. souls and matter;
space affords them room to subsist ; dharma
makes it possible for them to move or to be moved

;

and adharma, to rest. It will be seen that the

function of space, as we conceive it, is by the Jains

distributed among three diilerent substances ; this

seems highly speculative, and rather hypei logical.

But the conception of the two cosraical substances

1 See II. Jacobi, ‘The MeUphj-ics am' Ethics of the .Taiuas,’

in Trans, o/the Cvngrtss for ttui Utsi. oj Itsliyion, UxiorU, lyuo,

ii. 60.

CL

dharma and adharma, which occur already, in the
technical meaning just given, in canonical hooks,
seems to be developed from a more primitive notion.

For, as their names dharma and adharma indicate,

they seem to have denoted, in primitive specula-

tion, those invisible ‘ fluids ’ which by contact
cause sin and merit. The Jains, using for the
latter notions the terms papa and pum/a, were
free to use the current names of those ‘fluids’ in

a new sense not known to other Indian thinkers.

Space (
alcdsa) is divided into that part of space

which is occupied by the world of things (lokdkdia),
and the space beyond it (alokdkdki), which is

absolutely void and empty, an abyss of nothing.
Dharma and adharma are co-extensive with the
world ; accordingly no soul nor any particle of

matter can get beyond this world for want of the

substrates of motion and rest. Time is recognized by
some as a quasi-substance besides those enumerated.
Matter (pudgala) is eternal and consists of atoms

;

otherwise it is not determined in its nature, but,

as is already implied by the doctrine of the In-

definiteness of Being, it is something that may
become anything, as earth, water, fire, wind, etc.

Two states of matter are distinguished :
gross

matter, of which the things which we perceive

consist, and subtle matter, which is beyond the

reach of our senses. Subtle matter, for instance,

is that matter which is transformed into the

different kinds of karma (see below). All mate ‘.ial

things are ultimately produced by the combina-
tion of atoms. Two atoms form a compound when
the one is viscous and the other dry, or both are of

different degrees either of viscousness or dryness.

Such compounds combine with others, and so on.

They are, however, not constant in their nature,

but are subject to change or development (pari-

ndma), which consists in the assumption of quali-

ties (gunas). In this way originate also the bodies

and senses of living beings. The elements—earth,

water, fire, and wind—are bodies of souls in the

lowest stage of development, and are, therefore,

spoken of as ‘ earth-bodies,’ ‘ water bodies,’ etc.

Here we meet w’ith animistic ideas which, in this

form, are peculiar to Jainism. They probably go

back to a remote period, and must have prevailed

in classes of Indian society which were not influ-

enced by the more advanced ideas of the Brahmans.
Different from matter and material things are

the souls (jiva, lit. ‘lives’). There is an infinite

number of souls ; the whole world is literally filled

with them. The souls are substances, and as such
eternal ; hut they are not of a definite size, since

they contract or expand according to the dimen-
sions of the body in which they are incorporated

for the time being. Their characteristic mark is

intelligence, which may be obscured by extrinsic

causes, hut never destroyed.

Souls are of two kinds: mundane (sainsdrin),

and liberated (mukta). Mundane souls are the

embodied souls of living beings in the world and
still subject to the Cycle of Birth ; liberated souls

will be embodied no more ;
they have accomplished

absolute purity ; they dwell in the state of perfec-

tion at the top of the universe, and have no more
to do with worldly affairs ; they have reached

nirvana (nirvrti, or mukti). Metaphysically the

difference between the mundane and the liberated

soul consists in this, that the former is entirely

filled by subtle matter, as a bag is filled with
sand, while the latter is absolutely pure and free

from any material alloy.

The defilement of the soul take* place in the

following way. Subtle matter ready to be trans-

formed into karma pours into the soul
; this is

called ‘influx’ (asrava). In the Usual state of

things a soul harbours passions (kasdya) which
act like a viscous substance and retain the subtle
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matter coming into contact with the soul ; the
subtle matter thus caught by the soul enters, as

it were, into a chemical combination with it ; this

is called the binding (bandha ) (of /crmurt-matter).

The subtle matter ‘ bound ’ or amalgamated by the
soul is transformed into the 8 kinds of karma, and
forms a kind of subtle body (

kdrmannsarlra
)

1

which clings to the soul in all its migrations and
future births, and determines the individual state

and lot of that particular soul. For, as each
particular karma has been caused by some action,

good, bad, or indifferent, of the individual being
in question, so this karma, in its turn, produces
certain painful, or pleasant, or indifferent condi-

tions and events which the individual in question
must undergo. Now, when a particular karma
has produced its effect in the way described, it

(i.e. the particular karma-matter) is discharged or
purged from' the soul. This process of ‘ purging
off’ is called nirjard. When this process goes on
without interruption, all karma.-ma.tteT will, in the
end, be discharged from the soul ; and the latter,

now freed from the weight which had kept it down
before the time of its liberation (for matter is

heavy, and karma is material), goes up in a
straight line to the top of the universe where the
liberated souls dwell. But in the usual course of
things the purging and binding processes go on
simultaneously, and thereby the soul is forced to
continue its mundane existence. After the death
of an individual, his soul, together with its kar-
manaSanra, goes, in a few moments, to the place
of its new birth and there assumes a new body,
expanding or contracting in accordance with the
dimensions of the latter.

Embodied souls are living beings, the classifica-

tion of which is a subject not only of theoretical
but also of great practical interest to the Jains.
As their highest duty

(parama dharma) is not to
kill any living beings (ahiihsa ), it becomes incum-
bent on them to know the various forms which
life may assume. The Jains divide living beings
according to the number of sense-organs which they
possess : the highest (palichendriya ) possess all five

organs, viz. those of touch, taste, smell, sight,

and hearing, while the lowest (ekendriya ) have
only the organ of touch, and the remaining classes

each one organ more than the preceding one in
the order of organs given above ; e.g. worms, etc.,

possess the organs of touch and taste; ants, etc.,

possess, in addition, smell
; bees, etc., seeing. The

vertebrates possess all five organs of sense
; the

higher animals, men, denizens of hell, and gods
possess an internal organ or mind (manas), and are
therefore called rational (samjnin ), while the lower
animals have no mind (asamjnin). The notions of
the Jains about beings with only one organ are,

in part, peculiar to themselves and call for a more
detailed notice.

It has already been stated that the four elements are ani-
mated by souls; i.e., particles of earth, etc., are the body of
souls, called earth-lives, etc. These we may call elementary
lives ; they live and die and are born again, in the same or
another elementary body. These elementary- lives are either
gross or subtle

; in the latter case they are invisible. The last

1 T*" T
. Kissess

(tbo . , ones.
Besi , , , . karma.
and has no bodily functions, there are (1) the transmutation
body (vaikriyaiarira), producing the wonderful appearances
which gods, magicians, etc., may assume ; (2) the translocation
body ((LhO.rakaiari.ra), which certain sages may assume for a
short time in order to consult a Tirthakara at some distance

;

(3) the igneous body (taijasaianra), which in common beings
causes the digestion of food, but in persons of merit gives effect
to their curses (that they burn their objects) and to their bene-
dictions (that they gladden as the rays of the moon), etc. This
doctrine of the subtle bodies, in uhich, however, many details
are subject to controversy, seems to be the outcome of very
primitive ideas about magic, etc., which the Jains attempted to
reduce to a rational theory. With the terms vaikriya- and
taija*aiar„a may be compared the vaikdnka and taijasa
anaihkdra ot the Sahkhyas.

class of one-organed lives are plants ; of some plants each is

the body of one soul only, but of other plants each is an
aggregation of embodied souls which have all functions of life,

as respiration and nutrition, in common. That plants possess
souls is an opinion shared by other Indian philosophers. But the
Jains have developed this theory in a remarkable way. Plants
in which only one soul is embodied are always gross ; they exist

in the habitable part of the world only. But those plants of

which each is a colony of plant-iii es may also be subtle, i.e.

invisible, and in that case they are distributed all over the
world. These subtle plants are called nigoda

;

they are com-
posed of an infinite number of souls forming a very small
cluster, have respiration and nutrition in common, and experi-
ence the most exquisite pains. Innumerable nigodas form a
globule, and with them the whole space of the world is closely
packed, like a box filled with powder. The nigodas furnish the
supply of souls in place of those who have reached nirvuria.

But an infinitesimally small fraction of one single nigoda has
sufficed to replace the vacancy caused in the world by the
nirvana ot all the souls that have been liberated from the
beginningless past down to the present. Thus it is evident
that the saiiisdra will never be empty of living beings (see
LokaprakaJa, vi. 31 ff.).

From another point of view mundane beings are
divided into four grades : denizens of hell, animals,
men, and gods; these are the four walks of life

(gati), in which beings are born according to their
merits or demerits. For details, see artt. Demons
and Spirits (Jain), vol. iv. p. 608 ft’., COSMOGONY
and Cosmology (Indian), § 4 ,

vol. iv. p. 160 f.,

and Ages of the World (Indian), vol. i. p. 200.
We have seen that the cause of the soul’s em-

bodiment is the presence in it of karma-matter.
The theory of karma is the key-stone of the Jain
system ; it is necessary, therefore, to explain this
theory in more detail. The natural qualities of
soul are

j
-if-.C know!- !.:> '

"*
ina ), intuition or

faith (dar.'-r i- 1

1

--. : : all sorts of per-
fections; hut these inborn qualities of the soul
are weakened or obscured, in mundane souls, by
the presence of karma. From this point of view
the division of karma will be understood. When
&«rma-matter has penetrated the soul, it is trans-
formed into 8 kinds {prakrti) of karma singly or
severally, which form the kdrmana&arira, just as
food is, by digestion, transformed into the various
fluids necessary for the support and growth of the
body. The 8 kinds of karma are as follows.

(1) Jflandvarariiya, that which obscures the inborn right
1 '

* 1 the soul and thereby produces
1 ind of ignorance ;

1
(2) darSana-

. « right intuition, e.g. sleep
; (3)

vedaniya , that which obscures the bliss-nature of the soul and
thereby produces pleasure and pain!; (4) mohaniya , that which
disturbs the right attitude of the soul with regard to faith, con-
duct, passions, and other emotions, and produces doubt, error,
right or wrong conduct, passions, and various mental states.
The following 4 kinds of Karma concern more the individual
status of a being

: (5) ayufka ,
that which determines the length

of life of an individual in one birth as hell-being, animal, man,
or god ; (6) natna, that which produces the various circum-
stances or elements which collectively make up an individual
existence, e.g. the peculiar body with its general and special
qualities, faculties, etc. ; (7) gotra , that which determines the
nationality, caste, family, social standing, etc., of an individual

;

(8) antaraya
,
that which obstructs the inborn energy of the

soul and thereby prevents the doing of a good action when
there is a desire to do it.

Each kind of kamia has its predestined limits in

time within which it must take effect and thereby
be purged off. Before we deal with the operation
of karma , however, w’e must mention another doc-

trine which is connected with the kanna-theory,

viz. that of the six le&yds. The totality of karma
amalgamated by a soul induces on it a transcen-

dental colour, a kind of complexion, which cannot
be perceived by our eyes ; and this is called le&yu.

There are six leSyds : black, blue, grey
;
yellowy

red, and white. They have also, and prominently,
a moral bearing ; for the lesya indicates the char-

acter of the individual who owns it. The first

three belong to bad characters, the last three to

good characters .
2

1 The Jains acknowledge five kinds of knowledge : (1) ordinary
cognition (matt), (2) testimony (tnrta), (3) supernatural cogni-

tion (avadhi), (4) direct knowledge of the thoughts of others

(manahparyaya), (5) omniscience (kevala).
2 The belief in colours of the soul seems to be very old and to

go back to the time when expressions like ‘a black soul,’ ‘a
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The individual state of the soul is produced by
its inborn nature and the karma with which it is

vitiated ; this is the developmental or parinamika
state. But there are 4 other states which have
reference only to the behaviour of the karma. In
the common course of things karma takes effect

anti produces its proper results ; then the soul is in

the audrtyika state. By proper efforts karma may
be prevented, for some time, from taking effect ; it

is neutralized (upasamita ), but it is still present,

just like fire covered by ashes; then the soul is

in the aupasamika state. When karma is not
only prevented from operating, but is annihilated
altogether

(
ksapita ), then the soul is in the ksdyika

state, which is necessary for reaching nirvana.
There is a fourth state of the soul, ksdyopaiamika,
which partakes of the nature of the preceding
ones ; in this state some karma is annihilated,

some is neutralized, and some is active. This is

the state of ordinary good men, but the ksdyika
and aupasamika states belong to holy men, especi-

ally the former. It will be easily understood that
these distinctions have an important moral bear-
ing ; they are constantly referred to in the prac-

tical ethics of the Jains.

We shall now consider the application of the
karma-theory to ethics. The highest goal is to get
rid of all karma

(
nirjara

)

and meanwhile to acquire
no new karma—technically speaking, to stop the in-

flux
(dsrava )

of karma, which is called samvara, or

the covering of the channels through which karma
finds entrance into the soul. All actions produce
karma, and in the majority of casesentailon thedoer
continuance of worldly existence (

sampardyika)

;

but, when a man is free from passions and acts in

strict compliance with the rules of right conduct, his

actions produce karma which lasts but for a moment
and is then annihilated (iryapatha). Therefore the

whole apparatus of monastic conduct is required to

prevent the formation of new karma ; the same
purpose is served by austerities (tapas ), which,
moreover, annihilate the old karma more speedily

than would happen in the common course of

things.

It is evident from the preceding remarks that the

etiiics and ascetics of the Jains are to be regarded
as the logical consequence of the theory of karma.
But from a historical point of view many of their

ethical principles, monastic institutions, and ascetic

practices have been inherited from older religious

classes of Indian society, since Brahmanical ascetics

and Buddhists resemble them in many of their

precepts and institutions (see SEE xxii. [1884J
Introd., p. xxii If.).

ii. Jain ethics has for its end the realization

of nirvana, or moksrt. The necessary condition
for reaching this end is the possession of right

faith, right knowledge, and right conduct. These
three excellences are metaphorically named the
‘ three jewels ’

(
triratna ), an expression used also

by the Buddhist but in a different sense ;
they

are not produced, but they are manifested on
the removal of obstructing or obscuring species of

karma. To effect this, the rules of conduct must
be observed and corresponding virtues must be

acquired. Of first importance are the five vows,

the first four of which are also acknowledged by
Brahmans and Buddhists. The five vows

(
vratas

)

of the Jains are : (1) not to kill ; (2) not to lie ; (3)

not to steal
; (4) to abstain from sexual intercourse ;

(5) to renounce all interest in worldly things,

especially to keep no property. These vows are to

be strictly observed by monks, who take them on

entering the Order, or, as it is commonly expressed,

on taking diksd. In their case the vows are called

bright soul,’ were understood in a literal sense. Traces of a

similar belief have also been found eisew here (see Mahiunurata,

xii. 2S0. 33 f., 29L 4fl. ; ci. Yugatitra, iv. 7).

the five great vows
(
mahdvrata ). Lay people, how-

ever, should observe these vows so far as their con-
ditions admit ; the five vows of the lay people are
called the small vows

(
anuvrata ). To explain : not

to kill any living beings requires the greatest
caution in all actions, considering that nearly every-
thing is believed to be endowed with life. Endless
rules have been laid down for monks which aim at
preventing the destruction of the life of any living

beings whatever. But if a layman were to observe
these rules he could not go about his business ; he
is, therefore, obliged to refrain only from intention-

ally killing living beings, be it for food, pleasure,

gain, or any such purpose. And so it is also with the
remaining vows ; their rigour is somewhat abated
in the case of laymen. A layman, however, may,
for a limited time, follow a more rigorous practice

by taking one of the following particular vows or

regulations of conduct (silavrata)

:

(1) digvirati;

he may limit the distance up to which he will go
in this or that direction ; (2) anarthadandavirati

;

he may abstain from engaging in anything that
does not strictly concern him

; (3) upabhogapari-
bhogaparimana ; he may set a measure to his food,

drink, and the things he enjoys, avoiding besides

gross enjoyments. (It may be mentioned in pass-

ing that certain articles of food, etc., are strictly

forbidden to all, monks and laymen alike, e.g.

roots, honey, and spirits ; and likewise no food may
be eaten at night.) The preceding three vows are

called gunavrata

;

the next four are the disciplinary

vows (iiksdvrata) : (4)dei ’ 1
1

in which one will move ;
‘ 1 1

.

the layman undertakes to give up, at stated times,

all sinful actions by sitting down motionless and
meditating on holy things

; (6) pausndhopavdsa,
to live as a monk on the 8th, 14th, or 15th day
of the lunar fortnight, at least once a month : (7)

atithisamvibhaga, lit. to give a share to guests, but
it is understood in a less literal sense, viz. to provide

the monks with what they want.
Most of these regulations of conduct for laymen

are intended apparently to make them participate,

in a measure and for some time, in the merits and
benefits of monastic life without obliging them to

renounce the world altogether. The rules for a
voluntary death have a similar end in view (see art.

Death and Disposal of the Dead [Jain], vol. iv.

p. 484 f.). It is evident that the lay part of the

community were not regarded as outsiders, or only

as friends and patrons of the Order, as seems to

have been the case in early Buddhism ; their

position was, from the beginning, well defined by
religious duties and privileges ; the bond which
united them to the Order of monks was an effective

one. The state of a layman was one preliminary

and, in many cases, preparatory to the state of a

monk ;
in the latter respect, however, a change

seems to have come about, in so far as now and for

some time past the Order of monks is recruited

chiefly from novices entering it at an early age, not

from laymen in general. It cannot be doubted

that this close union between laymen and monks
brought about by the similarity of their religions

duties, differing not in kind, but in degree, has

enabled Jainism to avoid fundamental changes

within, and to resist dangers from without for

more than two thousand years, while Buddhism,

being less exacting as regards the laymen,

underwent the most extraordinary evolutions and

finally disappeared altogether in the country of

its origin.

A monk on entering the Order takes the five

great vows stated aliove ; if they are strictly kept, in

the spiiitof the five times five danse-, or bhdmnOs
{SBE xx ii. 202 ff.), no new karma ran form. But, to

practise them effectually, more explicit regulations

are required, and these constitute the discipline
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of the monks. This discipline is described under
seven heads.

(1) Since through the activity of body, speech,

and mind, which is technically called yoga by the

Jains, karma-matter pours into the soul (asrava)

and forms new karma, as explained above, it is

necessary, in order to prevent the asrava (or to

effect samvara), to regulate those activities by
keeping body, speech, and mind in strict control

:

these are the three guptis (e.g., the gapti or guard-

ing of the mind consists in not thinking or desiring

anything bad; having only good thoughts, etc.).

(2) Even in those actions which are inseparable

from the duties of a monk, he may become guilty

of sin by inadvertently transgressing the great
vows (e.g., killing living beings). To avoid such
sins he must observe the five samitis, i.e. he must
be cautious in walking, speaking, collecting alms,

taking up or putting down things, and voiding the
body; e.g., a monk should in walking look before
him for about six feet of ground to avoid killing or
hurting any living being ; he should, for the same
reason, inspect and sweep the ground before he
puts anything on it

;
he should be careful not to

eat anything considered to possess life, 1 etc. (3)

Passion being the cause of the amalgamation of

karma-matter with the soul, the monk should ac-

quire virtues. The 4 cardinal vices (kasaya) are
anger, pride, illusion, and greed ; their opposite
virtues are forbearance, indulgence, straightfor-

wardness, and purity. Adding to them the follow-

ing 6 virtues, veracity, restraint, austerities, free-

dom from attachment to anything, poverty, and
chastity, we have what is called the tenfold highest
law of the monks (uttamadharma ).

a
(4) Helpful

for the realization of the sanctity of whiehan earnest
searcher of the highest good stands in need are
the 12 reflexions (anupreksa or bhdvand

)

on the
transitoriness of all things, on the helplessness of
men, on the misery of the u'orld, and similar topics,

which form the subject of endless homilies inserted
in their works by Jain authors. (5) Furthermore,
it is necessary for a monk, in order to keep in the
right path to perfection and to annihilate his

karma, to bear cheerfully with all that may cause
him trouble or annoyance. There are 22 such
‘ troubles ’

(
parisaha

)

which a monk must endure
without flinching, as hunger and thirst, cold and
heat, all sorts of trying occurrences, illness, ill

treatment, emotions, etc. If we consider that the
conduct of the monk is regulated with the purpose
of denying him every form of comfort and merely
keeping him alive, without, however, the risk of

hurting any living beings, it may be imagined to

what practical consequences the endurance of the
parisahas must lead. (6) Conduct (

rharitra ) con-
sists in control and is of 5 degrees or phases. In

the lowest phase all sinful activities are avoided,
and the highest leads to the annihilation of all

karma, preliminary to final liberation. (7) The
last item is asceticism or austerities (tapas ), which
not only prevents the forming of new karma (satin

-

rara

)

but also purges oil the old (nirjard ), provided
that it be undertaken in the right way and with
the right intention ; for there are also the ‘ austeri-

ties of fools’ (hdlatnpas) practised by other religious

sects, through which temporary merits, such as
supernatural powers, birth as a god, etc., can be
accomplished hut the highest good will never be
attained. Tapas is, therefore, one of the most
important institutions of Jainism. It is divided
into (a) external and (i) internal tapas

;

the former
comprises the austerities practiced by the Jains,
the latter their spiritual exercises, (a) Among
austerities fasting is the most conspicuous ; the

1 The second port of the AcharCthga sutra will give an idea
of the cautions to be taken in this regard.

- Cf. Manu, vi. 92.

Jains have developed it to a kind of art, and reach
a remarkable proficiency in it. The usual way of

fasting is to eat only one meal every second, third,

fourth day, and so on down to half a year. Another
form of fasting is starving oneself to death (mara

-

ndntiki samlekhana
;

see ‘ Voluntary death or

euthanasia ’ in the art. Death aNT) Disposal of
the Dead [Jain]). Other kinds of abstinence are
distinguished from fasting properly so called : re-

duction of the quantity of the daily food ; restric-

tions as regards the kind of food selected from
what one has obtained by begging (for monks and
nuns must, of course, beg their daily meal and
must not eat what has been specially prepared
for them) ; rejection of all attractive food. To
the category of external austerities belong also

sitting in secluded spots to meditate there and
the postures taken up during meditation. The
latter item Jain ascetics have in common with
Brahmanieal Yoga, (b) Internal austerities em-
brace all that belongs to spiritual discipline, in-

cluding contemplation

—

e.g., confessing and re-

penting of sins. Transgressions of the rules of

conduct are daily expiated by the ceremony of
pratikramana ; greater sins must be confessed to a
superior

(
alochana

)

and repented of. The usual
penance in less serious cases is to stand erect in a
certain position for a given time (kdyotsarga ) ; but
for graver transgressions the superior prescribes
other penances—in the worst cases a new ordination
of the guilty monk. Other kinds of internal
austerities consist in modest behaviour, in doing
services to other members of the Order or laymen,
in the duty of studying, in overcoming all tempta-
tions. But the most important of all spiritual

exercises is contemplation (dhpdna ). Contempla-
tion consists in the concentration of the mind on
one object

; it cannot be persevered in for longer
than one muhurta (48 minutes), and is permitted
only to persons of a sound constitution. According
tothe objecton which the thoughts are concentrated
and the purpose forwhich this is done, contemplation
may be bad or good, and will lead to corresponding
results. We are here concerned only with good
contemplation, which is either religious

(
dharma ),

or pure or bright (kukla). The former leads to the
intuitive cognition of things hidden to common
mortals, especially of religious truths. Indeed, it

cannot be doubted that the pretended accuracy of

information on all sorts of subjects, such as cosmo-
graphy, astronomy, geography, spiritual processes,

etc., which the sacred books and later treatises

contain is in great part due to the intuition which
the ‘religious contemplation’ is imagined to pro-

duce. Higher than the latter is the 1 pure ’ con-
templation, which leads through four stages to

final emancipation : first, single objects are medi-
tated upon, then only one object ; then there is the
stage when the activities of the body, speech, and
mind continue, but only in a subtle form without
relapse. At this stage, when the worldly existence

rapidly draws towards its end, the remaining karma
may be suddenly consumed by a kind of explosion
called sammlghata. Then, in the last stage of

contemplation, all karma being annihilated and
all activities having ceased, the soul leaves the
body and goes up to the top of the universe, where
the liberated souls stay for ever. It must, however,
be remarked that ‘ pure contemplation ’ is not by
itself a means of reaching liberation, but that it is

the last link of a long chain of preparatory' exer-

tions. Even its first two stages can be realized

only by those in whom the passions (kasaya)

are either neutralized or annihilated ; and only ke-

ratins, i.e. those who have already reached omni-
science, can enter into the last two stages, which
lead directly to liberation. On the other hand,
the nirvana is necessarily preceded by 12 years of



472 JAINISM

self-mortification of the flesh, 1 which should be
the closing act of a monk's career, though it no
longer leads to liberation, for Jambusvamin, the
disciple of Mahavira’s disciple Sud barman, was
the last man who reached kevla, or omniscience,
and was liberated on his death 2 (64 after Mahavlra’s
Nirvana) ; accordingly during the rest of the pres-

ent Avasarpini period nobody will . be born who
reaches nirvana in the same existence. Neverthe-
less these speculations possess a great theoretical

interest, because they afford us a deeper insight

into tlie Jain system.
In this connexion we nni3t notice a doctrine to

which the Jains attach much importance, viz. the
doctrine of the 14 gunasthana s, i.e. the 14 steps

which, by a gradual increase of good qualities and
decrease of karma, lead from total ignorance and
wrong belief to absolute purity of the soul and
final liberation.
In the first stage (mithyndfsti) are all beings from the nigoflas

upwards to those men who do not know or do not believe in

the truths revealed by the Tirthakaras ; they are swayed by the
two cardinal passions, love and hate (rnga and dvrsa). and are
completely tied down by karri', '. ! 1 1 " ’ '

. - i

one advances by degrees in t- .

belief, and in the control and. ]..
kinds of karma are got rid of and theirieffects cease, so that the
being in question becomes purer and purer in each following
stage. In all stages up to the 11th (that of a upaidntakasdya-
ritardffaehchhadmastha) a relapse may take place and a man
may fall even down to the first stage. But as soon as he has
reached the 12th stage, in which the first four kinds of karma
are annihilated (that of a kfegakasayavitaratjachchhadmastha),
he cannot hut pass through the last two stages, in which omni-
science is reached ;

in the 13fch stage (that of a sayogikevalin)
the man still belongs to the world, and may continue in it for a
long period ; he retains some activities of body, speech, and
mind ; hut, when all his activities cease, lie enters on the last

stage (that of an ayogikeraUn), which leads immediately to

liberation, when the last remnant of karma has been annihi-

lated.

A question must now be answered which will

present itself to every critical reader, viz. Is the
Azti-pm-theory as explained above an original and
integral part of the Jain system ? It seems so

abstruse and highly artificial that one would
readily believe it a later developed metaphysical
doctrine which was grafted on an originally re-

ligious system based on animistic notions and
intent on sparing all living beings. But such a
hypothesis would he in conflict with the fact that
this fo/miff-theory, if not in all details, certainly

in the main outlines, is acknowledged in the oldest

parts of the canon and presupposed by many ex-
pressions and technical terms occurring in them.
Nor can we assume that in this regard the canoni-
cal books represent a later dogmatic development
for the following reason : the terms asrava,
samvara, nirjara, etc., can be understood only on
the supposition that karma is a kind of subtle

matter flowing or pouring into the soul (Cisrava ),

that this influx can lie stopped or its inlets covered
(samvara), and that the Axm/nr-matter received

into the soul is consumed or digested, as it were,

by it (nirjara). The Jains understand these terms
in their literal meaning, and use them in explaining

the way of salvation (the samvara of the asm mix

and the nirjara. lead to moksa). Now these terms
are as old as Jainism. For the Buddhists have
borrowed from it the most significant term Osrara

;

they use it in very much the same sense as the
Jains, but not in its literal meaning, since they do
uot regard the karma as subtle matter, and deny
the existence of a soul into which the karma could

have an ‘influx.’ In-tead of saiiirara they say
asnrakkhrnjn (usravalsayn), ‘destruction of the

dsravas,’ and identify it with magga
(margn ,

‘path’). It is obvious that with tlicni fitram lias

lost its literal meaning, and that, therefore, they

must have borrowed this term from a sect where it

had retained its original significance, or, in other

1 See Dbatu and Disposal of tub Dead (Jain), vol. iv. p. 4S4.
2 Parisian Parmn ,

iv. 50 ff.

words, from the Jains. The Buddhists also use
the term samvara, e.g. silasrnhvara, ‘restraint

under the moral law,’ and the participle samvuta,
‘ controlled,’ words which are not used in this sense

by Brahmanical v liters, and therefore are most
probably adopted from Jainism, where in their

literal sense they adequately expiess the idea that
they denote. Thus the same argument serves to
prove at the same time that the /.wwa-theory of

the Jains is an original and integral part of their

system, and that Jainism is considerably older

than the origin of Buddhism.

, 5 . Present state of Jainism.—The Jains, both
Svetambaras and Digambaras, numlier, according
to the census of 1901, 1,334,140 members, i.e. even
less than 4 per cent of the Avliole population of

India. 1 On account of their wealth and education
the Jains are of greater importance, however, than
might be expected from their number. There
are communities of Jains in most towns all over
India. The Digambaras are found chiefly in

Southern Tndia, in Maisur and Kannada, but also

in the North, in the North-Western provinces.

Eastern Rajputana, and the Panjab. The head-
quarters of the Svetambaras are in Gujarat (whence
GnjaratT has become the common language of the

Svetambaras, rather than Hindi) and Western
Rajputana, but they are to he found also all over

Northern and Central India. Very much the same
distribution of the Jains as at present seems, from
the evidence of the inscriptions, to have prevailed

ever since the 4th century. 2 Splendid temples
bear testimony to the wealth and zeal of the sect,

some of which rank among the architectural

wonders of India, as those on_thc hills of Girnar
and Satruiijaya, on Mount Abu, in Ellora, and
elsewhere.
The outfit of a monk is restricted to bare

necessities, and these he must beg : clothes, a

blanket, an almshowl, a stick, a broom to sweep the

ground, a piece of cloth to cover his mouth when
speaking lest insects should enter it. The nuns’

outfit is the same except that they have additional

clothes. The Digambaras have a similar outfit,

hut keep no clothes and use peacocks’ feathers in-

stead of the broom. The monks shave the head,

or remove the hair by plucking it out (loehn). The
latter method of getting rid of the hair is to he
preferred and is necessary at particular times ;

it

is peculiar to the Jains and is regarded by them as

an essential rite.

Originally the monks had to lead a wandering
life except during the monsoon, when they stayed

in one place ; compare the vassa of the Buddhist
monks. Thus Mahavira in his wandering stayed

for one day only in a village and live days in a

town. But this habit has been someAvhat changed

by the introduction of convents (vpniraya), corre-

sponding to the riharas of the Buddhists.

The vpiUrayas ‘ are separate buildings ererteil by each sect

for their monks or nuns. An Ipasraya is a large bare ball

without bath-rooms and cooking places, furnished only with

wooden heds’(M. Stcienson, Mod. Jainism, p.

The Svetambaras, as a rule, go only to those

places where there are such npairayas; and now
they stay as long as a week in a village, in a town
as long as a month. It is in the npairaga that

the monks preach or explain “acred texts to laymen

who come to visit them. The daily duties of a

monk are rather arduous if conscientiously per-

formed : e.g. ,
he should sleep only three hours of

the night. His duties consist in repenting of and

expiating sins, meditating, studying, begging alms

(in the afternoon), careful inspection of his clothes

and other things for the removal of insects, for

3 The small number of Jains is explained by the f.nt that

Jainism is not a relicrion of the uncultivated ma^cs but rather

of the upper class***.

2 See Gu^rinot, R>pertoir<> jama, p. 24.
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«' ' "
' for details see lect. xxvi. of

i sutra [SBE xlv. 142 ft'.]).

There are various monastic degrees. First there is

the novice (saiksa), who is not yet ordained. When
he or any other man takes the vows (vratadana),

he renounces the world (pravrajya) and is initiated

or takes cllksii. The most important ceremony at

that time is the shaving or pulling out of the hair

under a tree. From a common monk he may rise

to the rank of a teacher and superior called

upudhyaya, dchdrya, vachaha, gctnin, etc., accord-

ing to degrees and occupations.
The religious duties of the laity have, to some

extent, been treated above. The ideal of conduct
is that of the monk, which a layman, of course,

cannot realize, hut which he tries to approach by
taking upon himself particular vow's. 1 But in
practical life also, apart from asceticism, the Jains
possess a body of rules composed by monks which
lay out a rational course of life for laymen and
tend to improve their welfare and moral standard. 2

The monks have also to provide for the religious

wants of the laity by explaining sacred texts or
religions treatises and delivering sermons ; this is

done in the npasrayas where the laymen visit

them ;
similarly the nuns are visited by, or visit,

the lay women. But the most conspicuous habit
of the laity is attendance in temples, and worship
of the Tirthakaras and the deities associated with
them.3

We must now advert to a peculiarity of the
Jains which has struck all observers more than any
other, viz. their extreme carefulness not to destroy
any living being, a principle which is carried out
to its very last consequences in monastic life, and
has shaped the conduct of the laity in a great
measure. No layman will intentionally kill any
living being, not even any insect, however trouble-

some
;
he will remove it carefully without hurting

it. It goes without saying that the Jains are
strict vegetarians. This principle of not hurting
any living being bars them from some professions,

e.g. agriculture, and ‘has thrust them into com-
merce, and especially into its least elevating branch
of money-lending. Most of the money-lending in

Western India is in the hands of the Jains, and
this accounts in a great measure both for their

unpopularity and for their W'ealth.
’ 4 A remarkable

institution of the Jains, due to their tender regard
for animal life, is their asylums for old and diseased
animals, the panjarnpolas, where they are kept and
fed till they die a natural death.

6. History of Jainism.—The history of the Jain
church, in both the Svetambara and the Digambara
sections, is chiefly contained in their lists of patri-

archs and teachers and in legends concerning them.
The oldest list of patriarchs of the Ssvetambaras is

the Sthavirdvali in the Kalpasntra, which begins
with Mahavira’s disciple Sudharman and ends with
the 33rd patriarch ^andilya or Slcandila. Of most
atriarchs only the names and the gotra are given

;

ut there is also an expanded list from the 6tli,

Bhadrabahu, down to the 14th, Yajrasena, which
adds more details, viz. the names of the disciples
of each patriarch and of the schools and branches
(gctna, kula, and sdkhd) founded by, or originating
with, them. As some of these details are also

1 Mention should be made of the 11 paijimds (Skr. pratimd),
or standards of ascetic life, which a layman may take upon
himself, especially when he intends to end his life by starving
(of. Hoemle, Uvdsagadasdo, tr., p. 45, n. 12 f., I

A

xxxiii. [1904J
330).

2 E. Windisch, Yogatdstra, Germ, tr., ZDMG xxviii. [1874];
L. Suali, Yogabindn

,
Ital. tr., Giomate delta Societd Asiatiea

Italiana, xxi. [1908] ; Warren, Jainism, p. 64 ff.
3 For a description of the worship of the different sections of

the Jains see Stevenson, Mod. Jainism
, p. S5 ff., where there is

also a short notice of the Jain festivals and fasts (p. 107 ff. ; cf.
also art. Festivals asd Fasts [Jain], vol. v. p. 875 ff.).

4 Stevenson, 41.

mentioned in old Jain inscriptions of the 2nd cent.

a.d. found at Mathura, 1 this part at least of the
Jain tradition is proved to be based on historical

facts. Further, the more detailed list of patriarchs
shows that after the 6th patriarch a great expan-
sion of Jainism took place in the N. and N.W. of

India. 2 Beyond the details mentioned, we have no
historical records about the patriarchs ; hut such
legends as were known about them down to
Yajrasena have been combined in Hemachandra’s
Pariiista parvan into a kind of continuous nar-

rative.3 For later times there are lists of teachers
(gurvavali, pattavali)

4 of separate schools, called

gachchha, which give a summary account from
Mahavira down to the founder of the gachchha in

question, and then a more detailed one of the line

of descent from the latter downward, with some
particulars of subsequent heads of the gachchha
called Srlpiijya. The number of gachchhas, which
usually differ only in minute details of conduct, is

said to amount to 84, of which only 8 are repre-

sented in Gujarat, the most important of them
being the Kharatara Gachchha, which has split

into many minor gachchhas, the Tapa, Anchala,
and others. Separate mention is due to the
Upakesa Gachchha, whose members are known as
the Oswal Jains

; they are remarkable for begin-
ning their descent, not from Mahavira, but from
his predecessor Parsva. These lists of teachers
seem, as a rule, to be reliable only in that part
which comes after the founder of the school to
which they belong ; the preceding period down to
about the 9th cent. A.D. is one of great uncer-
tainty

; there seems to he a chronological blank of
three centuries somewhere. 5

Records which allude to contemporaneous secular
history are scant ; such as we have in inscriptions

and legends refer to kings who had favoured the
Jains or were believed to have embraced Jainism.
The first patron king of the Jains is said to have
been Samprati, grandson of the great emperor
Asoka ; hut this is very doubtful history. A his-

torical fact of the greatest importance for the
history of Jainism was the conversion of Kumara-
pala, king of Gujarat, by Hemachandra (see art.

Hemaciiandra).
Finally, we must mention the schisms (nihnava)

that have occurred in the Jain church. According
to the Svetambaras, there were eight schisms, of
which the first was originated by Mahavira’s son-
[bi-law, Jamali ; and the eighth, occurring in 609
'\a.v. or a.d. 33, gave rise to the Digambara sect. 6

But the Digambaras seem to be ignorant of the
earlier schisms ; they say that under Bhadrabahu
rose the sect of Ardhaphalakas, which in A.D. 80
developed into the Svetambara sect. 7 It is prob-
able that the separation of the sections of the Jain
church took place gradually, an individual develop-
ment going on in both groups living at a great
distance from one another, and that they became
aware of their mutual difference about the end of

the 1st cent. a.d. But the difference is small in

articles of faith (see art. Digambara).
The sources for the history of the Digambaras are

1 See Biihler, Epigr. Ind. i. [1892] 371 ff., 393 ff.

2 It is, however, curious that another tradition states: ‘In

India after the time of the Nanda kings the Law of the Jinas
will become scarce ’

(Paumachariya

,

lxxxix. 42). Perhaps this

refers more specially to Magadha and the adjoining countries,

where, underthe reign of the Mauryas, Buddhism soon attained
the position of a popular religion, and must have become a

formidable rival of Jainism.
3 See the contents of the work given in the introduction to the

text in the Bibl. Ind. edition.
4 The oldest guridrali known is that by Munisundara, A.D.

1410, ed. Benares, 1905.
5 A full bibliography of this subject is contained in Guennot,

Essai de bibliographie jaina, p. 37011., and Repertoire d'epi-

graphie jaina, p. 69 ff.

6 See E. Leumann, in Ind . Stxidien, xvii. flSS5] 91 IT

7 See ZDMG xxxviii. [1S84] 1 ff.



474 JALAL AL-DIN RUMI
of a similar kind to those of the Svetambaras, but
jater in date. The Digambara line of patriarchs
is quite distinct from that of their rivals, except
that they agree in the names of the first patriarch,
Jambu, and the 6th, Bhadrabahu, who, according
to the Digambaras, emigrated at the head of the
true monks towards the South. From Bhadrabahu
dates the gradual loss of their sacred literature,
as stated above. The inscriptions furnish ample
materials for a necessarily incomplete history of
their ancient schools (ganas)

; but they do not
quite agree in all details with the more modern
tradition of the pattc— A

.
, the

latter, the main church into
four ganas, Nandi, Sem . .

,
.bout

the end of the 1st cent. A.D.
Literature.

—

Some of the more important works and
treatises have been cited in the art. ; a full bibliography has
been given by A. Gudrinot, E.-ai de bibliographic jaina

,
Paris,

1907, to which the reader is referred for all questions of detail.
Of new monographs on the subject (besides the old one by
G. Biihler, liber die indische Secte der Jainas, Vienna, 1SS7,
tr.

r n .wv.,.,,..,i—

-

f0und usefui

:

#* ' 11 Oxford, 1910

;

rb . •
. .

5 ft Solution to
Life’s great Problems, Madras, 1912 ; H. L. Jhaveri, The First
Principles of the Jain Philosophy, London, 1910. For transla-
tions of some of the principal texts see H. Jacobi, ‘ Jaina Sutras,’
SBE xxii., xlv. [1S84, 1895]. HERMANN JACOBI.

JALAL AL-DIN RUMI.—Muhammad Jalal
al-din, commonly known as Maulana (‘ our Master ’)

Jalal al-din Runn, was born at Balkh in eastern
Persia in A.D. 1207 and died in 1273 at Qoniya
(Iconium) in Rum (Asia Minor) ; whence the epi-
thet ‘ Rumi,’ which he sometimes employs as a
tnkhallus, or pen-name, in his lyrical poems.
When Jalal was only a few years old, his father,
Muhammad ibn Kusain al-Khatlbl al-Bakrl,
generally called Baha al-din Walad, was obliged
to leave Balkh in consequence of a court intrigue
which aroused against him the anger of the reign-
ing sovereign, 'Ala al-din Muhammad Khwarizm-
shah. The exiled family, after long wanderings,
in the course of which they visited Nishapur,
Baghdad, and Mecca, arrived at Malatya (Melitene)
on the upper Euphrates, and, having stayed there
four years, moved farther westward to Laranda
(now Qaraman) in Asia Minor. Finally, seven
years later, Baha al-din was invited by the Seljuk
prince, 'Ala al-din Kaiqubad, to Qoniya. He
died here in A.D. 1231. Jalal had already married
a lady named Gauhar Khatiin, daughter of Lala
Sharaf al-din of Samarkand, who bore him twoi
sons. One of these, Sultan Wal&u, is the author

"

of a mystical poem, the Rabdbndma, which, though
written in Persian, contains 156 couplets in the
Seljuk dialect of Turkish—the earliest important
specimen of West Turkish poetry that we possess
(see E. J. W. Gibb, History of Ottoman Povtry

, i.

152).

After several years of study at Aleppo and
Damascus, Jalal returned to Qoniya, where he
was appointed professor and gained a great re-

putation for learning. About this time he seems
to have devoted himself to theosophy under the
guidance of Burhan al-din of Tirmidh, one of his

father’s pupils ; but the crisis of his spiritual life

was his meeting with Shams al-din of Tabriz, a
wandering dervish who came to Qoniya in A.D.
1244 and vanished mysteriously—according to or.e

legend, he was killed in a riot—in 1246. This illi-

terate God-intoxicated man exerted upon Jalal an
extraordinary personal intluence almost amount-
ing to possession, which was bitterly resented by
his numerous disciples at Qoniya. To escape from
their persecution Shams al-din left the city and
returned only a short time before his deatii.

During his absence Jalal composed part of t lie

enormous collection of mystical odes entitled

Divdn-i Shams-i Tabriz

;

the rest belongs to a

later period, but nearly the whole work is written
in the name of his beloved teacher and friend.
Jalal founded—in memory, it is said, of Shams al-
din—the Maulavl order of dervishes with their
peculiar dress and whirling dance; and some of
these hymns, first uttered in moments of ecstatic
rapture, are still chanted by the Maulavls, whose
headquarters remain at Qoniya to the present
day. In the Divan Jalal’s poetical genius is not
hampered by didactic motives, and he sings out
of the fullness of his heart

; here he very often
soars on the wings of pantheistic enthusiasm to
heights that few Sufi poets have been able to
approach.
Probably about A.D. 1260, at the instigation of

his favourite pupil, IJasan Husam al-din, he be-
gan to compose the most celebrated of his works
and perhaps the greatest mystical poem of any
age, the Mathnavi-i Met navi, or ‘ Spiritual Coup-
lets,’ in six books containing altogether some
27,000 verses. The Mathnavi may be described
as a medley of anecdotes, dialogues, allegories,
and discursive theosophical speculations. Each
book, however, forms an independent whole and
has an inward, though not always obvious, unity
of its own. Such difficulties as occur are generally
due to the abstruse nature of the subject

; the nar-
rative portions are written in a plain style, singu-
larly free from rhetorical conceits. Prolix, dis-

connected, and sometimes tedious though it be,
the Mathnavi stands nnrivalled as a comprehen-
sive and thoroughly characteristic exposition of
the religious philosophy of Persia—an exposition
which is inspired by intense moral feeling and
illuminated by many beautiful and profound
thoughts.
While no attempt can be made to describe the

author’s doctrines in detail, a few salient points
may be noticed. Jalal al-din is a pantheist in the
sense that he identifies all real being with God
and regards the world of phenomena as a mere
image of the divine ideas reilected from the dark-
ness of not-being : the universe in itself is nothing,
and God alone really exists. Every atom of the
universe reilects some attribute of God, but man
is the microcosm which reflects them all. In him
light and darkness meet ; he is compounded of
awe and mercy, hell and heaven, and in virtue of
this double nature, which God offered to him as a
trust (amiinat ) and which he voluntarily accepted

(Qur’an xxxiii. 72), he is responsible for his actions
and can choose good or evil. Admitting for prac-
tical purposes the existence of evil, the poet is

careful to guard himself against dualism : he holds
that evil is a negation of real being, or that, in so
far as it has a positive character, it tends to good.
He insists repeatedly on the supreme value of love
as the unitive and purifying element in religion.

Those who love God will discern the soul of good-
ness everywhere and will realize the unity under-
lying all differences of creed and ritual

; not only
will a moral transformation he wrought in them
by grace of God, but they will pass utterly away
from selfhood and individuality, which are the
great obstacles to absorption in the divine life.

Another noteworthy doctrine is that of the evolu-

tion of the soul through ascending grades of lieing

—mineral, vegetable, animal, human, angelic—be-
fore its final return to the source whence it sprang.

Besides the Divan and the Mathnavi, Jalal al-din

is the author of a prose treatise bearing tiie title

Fihi md fihi, several copies of which are preserved
at Constantinople.

Literature.

—

i. Life and doctrine.—The most authoritative
Persian biography of Jalal al-din is contained in the Mnndgib
al-'hrifin by Aflaki, a pupil of the poor s grandson ChaiabI
’Arif, of which J. Redhouse has translated copious extracts (see
below). Further information will he found in the translations
of the Mathnavi and Divin and also in the following works :
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E. G- Browne, Literary History of Persia, London, 1906, ii.

515-525 ; H. Eth£, Morqenldndis<‘he Studien
,

Leipzig, lbTO,

pp. 95-124, and in GIrP ii. (1896-1904) 2b7-292 ; E. J. W.
Gibb, History of Ottoman Poetry, London, 190U, i. 145-163.

ii. Mathnari.—'The Mathiiarl has been frequently reprinted in

the East with and without commentaries in Persian or Turkish.

There are English versions of bk. i. by J. Redhouse, London,
18S1, with biographical introduction translated from the work
of Afiaki ; and of bk. u. by C. E. Wilson, London, 1910, with a

full commentary. An abstract of the whole poem, together

with an excellent account of the principal doctrines by E. H.
Whinfield, was published in 1887 in Trubner’s Oriental Series,

and a second edition appeared in 1898.

ili. DivCtn-i Skams-i Tabriz .—Complete edition in Persian,

Lucknow, 18S4 ;
selected odes, Tabriz, 1SC3, and Lucknow,

1878. Translations : A. von Rosenzweig:, Auswahl aus den
Diwanen Jlewlana Dschelaleddin Rumi, Persian text with
German verse tr., Vienna, 1838 ;

R. A. Nicholson, Selected

Poems from the Divan-i Skams-i Tabriz, Persian text with
prose tr., introduction, and notes, Cambridge, 1898; W.
Hastie, The Festival of Spring, from the Divan of Jeldleddin,
rendered in English ghazels after Ruckert’s versions, Glasgow,
1903. Reynold A. Nicholson.

JALANDHARA.— Jalandliara (Jullunder) is

the name of a town (lat. 31°20' N., long. 75°35'E.),
district, and division in the Panjab. The ‘ division

’

includes the ‘districts’ of Jalandhar (Jullunder),

Hoshyarpur, and Kangra. The ancient kingdom,
called Trigarta by the Hindus and Jalandliara by
the Chinese pilgrim Hiuen Tsiang (Yuan Chwang)
in the 7th cent., included, like the modern ‘divi-

sion,’ both the hill country of Kangra and the plain

of Jalandhar. The latter is associated in Hindu
mythology with an eponymous demon, on whose
hack the town is supposed to be built, and the
neighbourhood is regarded as holy ground, pilgrim-

ages to which are meritorious. The fort of Kangra
(Nagarkot), formerly considered one of the strongest

places in India, possesses the famous Brahmanical
temple of Mata Devi, or Vajresvarl Devi, thrice

desecrated by the Muhammadans, and mostly de-

stroyed by the earthquake of 1905, as well as some
Jain shrines and images, hut no Jains now reside

there. At Jualamukhi (‘flaming mouth,’), about
20 miles S.E. of Kangra, a discharge of inflam-

mable gas from a fissure at the base of a high
range of hills is honoured with great veneration
and much visited by pilgrims.

The Chinese pilgrim, Hiuen Tsiang, twice visited

Jalandhar in A.D. 634 and 643. The capital was
then described as being ‘the royal city of Northern
India,’ and the Raja was specially selected by king
Harsa (Siladitya), the paramount sovereign, to

escort the ‘ Master of the Law ’ when on his return
journey to China. An earlier unnamed Raja of

uncertain date, who had become a convert to Bud-
dhism, is said to have been given by the paramount
power ‘ sole control of matters relating to Bud-
dhism in all India,’ and to have been vested, in

his capacity of Protector of the Faith, with juris-

diction to reward and punish monks impartially
without distinction of persons. The same prince
was believed to have travelled all through India
and to have erected stupas (topes) and monasteries
at the sacred sites

; hut no record confirming these
statements of the pilgrim has been discovered.
Although Buddhism was decadent in most parts

of N. India during the 7th cent., it was still the
dominant religion at Jalandhar, where the Buddhist
monasteries, served by more than 2000 brethren,
students of both ‘ vehicles,’ exceeded fifty in num-
ber, while the Brahmanical temples of the Saiva
sect of Pasupati were only three, with about 500
votaries. Probably the Buddhist worship survived
until the Muhammadan conquest eaily in the 11th

century. The armies of Islam could not endure
the multitude of images displayed in Buddhist
establishments, and made an end of monks and
monasteries wherever they found them. The
brethren at Jalandhar made a special study of the
A bhidharma, or metaphysical, section of the canon,
and Hiuen Tsiang studied an Abhidharma com-

mentary for four months in 634 under the guidance
of a teacher named Chandravarna. The compila-

tion of such commentaries is recorded to have been
the business of the Council assembled by the Kusan
monarch Kaniska (q.v . ), probably in or about A.D.

100. But in the opinion of the Japanese scholar,

Takakusu,
‘all arguments about the Council and its works will be value-

less until the Mahdvibhasd— an encyclopaedia of Buddhist
philosophy—is translated into one of the European languages .

*

He holds that the Council was merely an assembly of the ad-

herents of the Hlnavana school of the Sarvastivadins (JRAS

,

1905, p. 415).

Hiuen Tsiang had no doubt that the Council
met in Kashmir, presumably at the capital, and
his account of its proceedings forms part of his

description of the valley. He tells us that king
Kaniska proposed that the sittings should be held

in the plains of Gandhara, but that objection was
taken to the heat and damp there. A suggestion

to assemble at Rajagriha, the ancient capital of

Magadha (Bihar) was also rejected, and ultimately

it was decided to hold the Council in Kashmir.
The commentaries authorized by the assembly are

said to have been engraved on copper-plates and
deposited in a stupa. It is possible that they may
still exist among the now insignificant ruins of
Pandrethan, Asoka’s capital, which lie to the south-

east of Srinagar, or Pravarasenapura, founded by
a Raja of &aiva faith, perhaps during the 6th cen-

tury. A rival tradition alleged that the Council
was held at the Kuvana or Tamasavana monastery
of Jalandhar, and the Tibetan historian of Bud-
dhism, Taranatha, writing in A.D. 1608, was of

opinion that this tradition was supported by the
weight of learned authority (Schiefner, Taranatha,
p. 60). But the precise testimony of Hiuen Tsiang,
nearly a thousand years earlier in date, obviously
is entitled to more credence, and the fact may be
accepted that most of the sittings of the Council
were held in Kashmir. It is possible that the
assembly may have met first in a monastery- at or
near Jalandhar, and may have adjourned to Kash-
mir for the hot season. Paramartha (499-569), the
author of the Life of Vnsubandhu

,
fully confirms

the tradition that Kashmir was the place of meet-
ing of the Council (JRAS, 1905, pp. 38, 52).
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JAMBUKESWARAM (Skr. Jambuke&vara, a

title of 6iva, ‘Lord of the jambu, or rose-apple'

tree,’ under an old specimen of which, much vener-

ted, the symbol of the god is placed).—A famous
aiva temple in Srirangam Island (q.v.) in the

Trichinopoli District of the Madras Presidency.

It rivals the more famous Vaisnava temple at

Srirangam in architectural beauty, interest, and
possibly in antiquity. The linga which is the

object of worship is one of the live known as ‘ ele-

mental,’ the ‘element’ being in this case water, by
which it is surrounded (for the other ‘elemental’
tiiigas see Madras Manned of Administration,
iii. [1893] 429 f.). According to Fergusson,
‘ the first gateway of the outer enclosure is not large, hut it

leads direct to the centre of a hall containing some 460 pillars.

On the right these open to a tank fed by a perpetual spring

which is one of the wonders of the place. The corresponding

space on the left was intended to be occupied by the 600 columns
requisite to make up the 1000, but was never completed. [There

are, in reality, 796 columns, or, in all, 938, if the 142 round the

little tank which adjoins the hail be added.] Between the two
gopuras (entrance gates) of the second enclosure is a very

beautiful portico of cruciform shape, leading to the door of the

sanctuary, which, however, makes no show externally, and

access to its interior is not vouchsafed to the profane (Hist, of

lnd. and East. Arch., p. 365).



476 JAMNOTRI—JANSENISM

He fixes the date of the building about a.d.
1600 ;

one inscription, however, is said to be dated
A.D. 1480. Formerly, when sectarian jealousy was
less intense, the image of Visnu used to be brought
for one day in the year into a coco-nut grove within
the enclosure of the rival temple, but owing to
sectarian disputes this practice has now been aban-
doned.

Literature.—J. Fergusson, Hist, of Indian and Eastern
Architecture, London, 1876, p. 36o ; IGI xxiii. (X90SJ 100 f.

W. Crooke.
JAMNOTRI (Skr. Yarmina-avatara-puri, ‘city

of the appearance of the Jumna’).—A sacred place
of the Hindus near the source of the river Jumna ;

lat. 31° 1' N. ; long. 78° 28' E. ; in the State of Garh-
wal, United Provinces, India. The river rises from
the group of mountains known as Bandarpufich,
‘monkey’s tail,’ the height of which is 30,731 ft.,

at Jamnotrl, at an elevation of 10,549 ft. above sea
level. Close to the source of the river from a
glacier there is a hot spring.

‘From a rock which projects from the snow a small rill

descends during the day, about 3 feet wide and very shallow,
being only the result of a shower of spray produced by the
snow melting under the sun’s rays. Below this the snow-bed
is intersected with rifts and chasms, caused by the falling in

of the snow as it is melted by the steam of the boiling spring
beneath it. The rill finds its way through crevices formed in

the snow-bed to the ground beneath, out of which gush numer-
i

ous springs of water of nearly boiling heat [1&4-7'* Fahr.] ; and the
steam from these melts the mass of ice and snow above them so

j

as to form numerous excavations resembling vaulted roofs of
j

marble, and further causes a copious shower, which affords the
principal supply to the Jumna’ (Atkinson, Himalayan Gaz,
lit. 376). I

The place is a resort of pilgrims, but is not so

popular as Gangotri (q.v.), the source of the Ganges.

Literature.—E. T. Atkinson, Himalayan Gazetteer, Alla-

habad, 1882-84, iii. 376; T. Skinner, Excursions in India,
London, 1833, i. 296 ff. ; IGI xiv. (19081 61.

W. Crooke.
JANSENISM.—Jansenism, a religious revival

within the Church of Home, originated in the 17th

cent, and is hardly yet extinct. Although its

history is connected chiefly with France, its first

home was the Flemish University of Louvain ; and
it bears the name of its chief Flemish apostle,

Cornelius Jansen, bishop of Ypres. Jansen (1585-

1638) was bom of humble parents at Accoy in

the province of Utrecht, and educated at Louvain,
Avhere he formed a momentous friendship with a
French fellow-student, Jean du Vergier de Hau-
ranne (1581-1643), who presently introduced his

ideas to France. Jansen rose to be tutor and pro-

fessor at Louvain ; in 1636 he was appointed bishop

of Ypres, but died within two years of his elevation.

In 1640 his executors published the work of his life-

time : Augustinus, seu doctrina S. Augustini de
hurnantr, naturcv cegrit udine, sanitate et mcdicina
adversus Pelaqianos et Massilienses. This bulky
treatise is the chief monument of a controversy

that had raged at Louvain ever since its great pro-

fessor Bains, otherwise Michael de Bay (1513-89),

had revolted against the traditional Scholasticism

of the college lecture-rooms. Mediaeval theology

1toasted itself a fides qucerens intellectual, making
clear to reason the dogmas that faith already ac-

cepted ;
and reason, to the mediaeval mind, meant

the categories of Aristotle. With their help, it

was thought that all the mysteries of religion could

be translated into clear, coherent language ; and,

in pursuance of this end, the Schoolmen raised a

gigantic monument of subtle dialectic, wherein

they claimed that every article in the creed found

its precise metaphysical equivalent. As time went

on, however, the world grew increasingly dissatis-

fied with their performance. Simple souls Avere

bewildered. They felt that faith and grace and

love, when arrayed in all the pomp of logical

abstraction, were woefnlly unlike all that they

mean to the unsophisticated human heart. Ac-

cordingly they accused the Church of having over-
intellectualized religion ; the Flemish Huguenots
told King Philip n. that it had 1 brouille la sapience
humaine parmy la sapience divine.’ Their protest
was in some degree supported by de Bay and other
moderate Catholics, w ho were in favour of making
all reasonable concessions to the Beformation.
They felt that scholasticism, in its enthusiasm for

logic, had let theology drift out of touch with
Christian feeling and experience. ‘ Divines talk of

sin,’ wrote de Bay (Linsenmann, Michael Baius,

p. 75), ‘as though it were a clever puzzle invented
by some visionary dreamer, which must he pondered
over and believed, although nobody could feel or
grasp it.’ Under his leadership an anti-Seholastie

tradition grew up at Louvain, of which Jansen be-

came the great exponent. In the preface to his

Augustinus he declares that the first great enemy
of God is Aristotle, the arch-logician. His pura,
puta philosophia may he well enough suited to the
investigation of physical phenomena ; it is utterly

out of place in a discussion of spiritual things. It

engenders a blind tru
* ‘ '

1 1

transforms theology > ...
match, where everything is open to question, and
nothing is held sacred or assured. ‘ What is held
probable to-day will he considered false to-morrow,
and the certainty of yesterday becomes the paradox
of to-day.’ Thus was theology become ‘a tower of

Babel for confusion, and a Cimmerian region for

obscurity.’
Where find a remedy for this state of things’

Jansen appealed to Augustine—raised up by God’s
Providence to he the eternal and victorious foe of

Aristotle. To follow him was to escape from the
frosty intellectualism of the Schoolmen ; for Augus-
tine, although more than a match in logic for the
doughtiest Aristotelian who ever lectured in the
Schools, had never hesitated to appeal to the imagi-
nation and the feelings ;

his works owed even more
to his ‘ charity ’ than to his brain. Again, to follow

Augustine was to escape for ever from the insta-

bility of the theologians. He had always taught
that faith and reason have nothing to do with each

other. Divine truth in no way depends on the

vagaries of the human mind ; it is determined
solely by prescriptions and traditions flowing

straight from the Fountainhead. In other words,

it is given by God—not made by the hand of man.
And what is true of faith is also true of works.
Left to ourselves, we can neither think nor act

aright. All that is good in ns is the fruit of grace
implanted in the individual heart by the hand of

God Himself. Jansen’s three volumes are an in-

terminable elaboration of this central thesis. The
changes are incessantly rung on the absolute neces-

sity of grace, on the blindness of the human in-

tellect and the weakness of the human will, until

commonplace Catholics began to rub their eyes,

and ask whether the bishop of Ypres was anything
better than a Calvinist in disguise. They were
wrong. Strongly as Jansen held to the Augus-
tinian doctrine of individual sanctification by the

direct personal agency of God, he held quite as

strongly to the other side of the Augustinian system
—to the Civitas Dei, or Visible Church, wherein the

Eedeemer becomes perpetually re incarnate, genera-

tion after generation. Thus communion with the

Visible Church—acceptance of its dogmas, partici-

pation in its sacraments—was absolutely necessary

for salvation. The Church, as it were, provided

the dry bones of righteousness ; the inward witness

of the Spirit clothed the skeleton with flesh. Hence,

during their long struggle with the Iionian authori-

ties, none of Jansen’s followers dreamed of casting

loose from Koine.
Moreover, all their surroundings indisposed them

from any sympathy with the Beformation. Jansen
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spent most of his life at Louvain, the frontier-citadel

of Rome over against Presbyterian Holland ; there

he more than once" crossed swords with the great

Calvinist controversialist, Voetius, still remembered
for his attacks on Descartes. And he probably
owed his mitre to the favour with "which the Spanish
Viceroy at Brussels had received his Mars Gallicus

(1635), a fiery political pamphlet attacking Louis
XIII. of France for having allied himself with the

heretical powers of Northern Europe during his

long fight with Spain and Austria, traditional

champions of the papacy. On the other hand,
Jansen, like de Bay before him, may well have
dreamed of beating the Protestants with their own
weapons, and proving that—given a strong infusion

of Augustinian doctrine—Rome could be as truly

evangelical as Wittenberg or Geneva. Certainly
this idea appealed much to his friend and fellow-

labourer, du Vergier de Hauranne. He came of a
wealthy family near Bayonne, and was educated at
Louvain, where he made Jansen’s acquaintance.
After his ordination he spent some years as con-
fidential secretary to the bishop of Poitiers ;

in 1620
the bishop made over to him the ‘ commendatory ’

(or sinecure) abbacy of Saint Cyran, a Benedictine
monastery in central France. Thenceforward he
was generally known as Monsieur de Saint Cyran.
At Poitiers he was often brought in contact with
the Huguenots

;
for Touraine was the centre of

French Protestantism. And experience soon con-

vinced him that their reconciliation with the Roman
Church was impossible, until the Church set its

affairs in order. Accordingly he settled in Paris,

and there started on a vigorous campaign to bring
the Church’s disorders to an end.
The disorders in question were fruits of the Wars

of Religion in the previous century. After thirty

years’ fighting about theology, most Frenchmen
were sick of the very name of dogma. As the long
struggle had ended witli the conversion of Henry
IV. to Rome, most of them were willing enough to
call themselves Catholics, and ‘ perform the ancient
ceremonies of their country with a decent modera-
tion,’ as one of their own great writers enjoins.

But independent spirits were drifting away from
Christianity altogether to a purely natural religion

untainted by sectarian bickerings— a religion of

noble self-respect and disinterested love of duty,
learnt from Marcus Aurelius and Epictetus. Such
minds felt no need of grace or redemption : was
not the wise man sufficient unto himself ? As for

the frivolous many, they were frankly weary of

religion altogether ; and the Church’s only chance
of luring them back within its fold was to pitch its

standard of ‘ decent moderation ’ as low as possible.

This view soon dawned on the Jesuits and the more
worldly-wise among the clergy. They argued that
severity in pulpit and confessional only scared sin-

ners away altogether ; thereby their money and
influence were lost to the Church, and their souls
robbed of the priceless benefit of priestly absolu-
tion. Accordingly, through their casuists—writers
of official text-books on the management of the
confessional—they entered on a vigorous campaign
to force priests to be lax. The kind of question that
a confessor might ask was rigorously defined. He
must be satisfied with the merest show of repent-
ance. He must always lean towards the most
‘ benign ’ interpretation of the law ; and for his

guidance the casuists ran many an ingenious
coach-and-four through inconvenient enactments.
Not that they went as far as some of their Pro-
testant critics imagined. They did not legitimate
grave sins; their object was to show that the
Church’s minimum standard was no higher than
that of the average man or woman of the world.
What did it matter if this level was miserably
low ! The less the casuists dared ask of the sinner,

the more they trusted to the miraculous efficiency

of sacramental grace. By hook or by crook get
him to the confessional, and the magical words
of absolution would make him a new man.
On both Jesuits and Neo-Stoics Saint Cyran

waged a relentless war, for he held that both were
infected by the same deadly error on the subject

of grace. The Stoics ignored it altogether. Their
theory set before man a high ideal, and left him to

carry it out by liimself as best he might ; and Saint
Cyran’s criticisms of Stoic practice forestall the
famous saying of Pascal that those who set out
to be angels generally end among the beasts. The
Jesuits certainly did not ignore the necessity of

sacramental grace. But they said that, if a man
wished for it, he must take the first step himself,

and merit grace by coming to confession. For
grace, on their principles, never took the lead ; its

business was to complement and continue what
human nature had begun. That being so, they
argued that it was unjust to ask men for more
than they were fully capable of performing ; God
must perforce be satisfied with whatever the casu-

ists thought it fair and reasonable of Him to expect.

Saint Cyran brought all the batteries of Jansen’s
theology to bear on this position. He refused to
ask what a man could do simply by himself ; the
question was how much he could do when borne
up on the wings of grace. And whether he was so
upborne depended in no way on himself ; God did
not ask His creatures to choose whether they would
accept grace or refuse it. The mass of mankind
He left to perish in their sins. On the few whom
He elected to save grace descended like a whirlwind
—irresistibly, unfailingly, victoriously. There were
‘ thunder-claps and visible upsets ’—a sudden, often
violent, awakening. ‘ In every true conversion,’

wrote Saint Cyran in his Spiritual Letters, ‘ God
speaks at least once to the soul as distinctly as on
the road to Damascus He spoke to St. Paul, model
of all penitents.’ There followed a long course of

internal repentance and external penitential disci-

pline, carried out under expert guidance : was not
St. Paul himself ‘directed’ by Ananias immedi-
ately after his conversion ? At last the sinner
emerged a new creature, living only for religion.

To all other interests he was dead. Even the most
innocent—art and literature, family ties, civic and
professional duties—might prove dangerous rivals

to the love of God, and were therefore better away.
But for such a man the cloister is the only place,

and of this Saint Cyran W'as well aware. As his

first biographer says, he strove hard ‘happily to
depeople earth, and give new citizens to Heaven,’
by driving most of his hearers into convents.
Hence it is scarcely surprising that his first cele-

brated disciple should have been a nun. This was
Angelique Amauld (1591-1661), abbess of Port
Royal des Champs, a Cistercian convent near Ver-
sailles. She had early revolted against the spiritual

deadness around her, and embarked on various
schemes of reform. But all her efforts had been
tentative and uncertain, until Saint Cyran appeared
to give her the precise kind of guidance that she
needed. In return, she furnished his doctrine with
a local habitation and a name ; within a very few
years Port Royal became the headquarters of the
Jansenist party. Angelique enlisted in its ser-

vice her large and influential family—notably her
brother, Antoine (1612-94), one of the most
promising young divines in France. Her convent
opened in the capital a daughter-house, known
as Port Royal de Paris. At the abbey gates a
little group of masculine adherents formed the
‘ hermits of Port Royal,’ who lived an austere semi-

monastic life, although bound together by no vow.
Under the guidance of Antoine Arnauld, they
poured forth an ever-increasing flood of devotional
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literature remarkable for its literary style. Both
nuns and hermits opened ‘ little schools ’ for the
children of friends of the movement; Pascal’s
sister, Jacqueline, was a teacher in the one, and
Racine a pupil in the other. So successful was
the party that it soon excited the suspicions of
Richelieu’s police

; in 1638 Saint Cyran was arrested
as a disturber of ecclesiastical peace, and kept in
prison till the Cardinal’s death (December 1642).

Then he was at once released ; but his health had
been broken by his confinement, and he died in
October 1643.

The leadership of the Jansenist party at once
devolved on Antoine Arnauld, who had just pub-
lished (August 1643) a Traite de la frequente com-
munion, which for the first time set the Jansenist
case before the general reader. The Augustinus,
written in Latin, had been too learned ; Saint
Cyran’s devotional works were at once too mon-
astic and too inspirational—too full of ‘ thunder-
claps and visible upsets.’ Arnauld, scion of a
family of lawyers, used the language of his country,
and imported into theology all the hard-headed
caution of his race. He dealt with the manage-
ment of the confessional, a subject of interest to
every one. And he dealt with it in a manner in-

telligible to every one. The casuistical party
maintained that Catholics were the Chosen People
—members of the One True Church—and that
God showed His particular favour to them by
giving them sacraments, which ‘ met their efforts

half-way,’ that is, made them holy with very little

trouble on their part. Arnauld’s Traitt directly
challenged this position. He denied that the mere
fact of being a Catholic was any recommendation
in God’s sight. Religion did not consist in believ-

ing a particular opinion, or conforming to a par-
ticular mode of life ; it meant conversion, becoming
a new creature. But conversion was no affair of

a moment; it was a slow and gradual process, in-

volving a long course of discipline, internal and
external. How absurd it was of the casuists to

give absolution easily— ‘like footmen, rather than
judges ’—to all who chose to ask for it. How could
a muttered absolution make a sinner a new man ?

The casuistical party must needs take up so open
a challenge. They could not discredit the Traite
directly, for it had been very favourably received.

So they concentrated their attacks on the weakest
point in Arnauld’s position, and accused the A ugus-
tinus of renewing the Predestinarian heresies of

Calvin. The book had appeared in 1640, and was
promptly censured by the Inquisition, on the ground
that it was illegal to write controversial works on
the subject of grace without special leave from
Rome. This censure was confirmed by Urban VIII.

in 1642. But various technical objections were
raised to the legality of this condemnation, and
a lively war of pamphlets ensued. In July 1649
seven propositions were denounced to the Sorbonne,
or Divinity Faculty of Paris University. Two of

these, taken from the Frequente communion, were
soon dropped

;
the other live made up what Bossuet

called the soul of the Augustinus, though only the

first proposition of the five was textually extracted
from it. They run as follows :

(1) There are commandments which jcood men cannot obey,
however hard the\ try. (‘i) In the !>tate of fallen nature, inter-

nal grace is noter resisted. (3) To make actions in the state of

fallen nature meritorious or otherwise, it i? not requisite that
they should be free from internal necessity, but onh from ex-
ternal constraint. (4) The Semi-Pelagian heresy c* insisted j n
teaching that men can choose w hether they will accept u'laee or
reject it. (-3) It is a Semi-Pelagian error to sa> that Clniat died

for all men.

These live Propositions gave rise to heated debates

in the Sorbonne, until Arnauld’s supporters, find-

ing themselves in a minority, appealed to the law-

courts on a question of privilege, and the whole
question was referred to the Assembly of the

Clergy meeting in the following year. But the
Assembly also was divided in opinion. In April
1651, eighty-five bishops wrote to Pope Innocent X.,

begging him to condemn the Propositions ; eleven
other bishops wrote deprecating the action of their
colleagues. Innocent appointed a commission forth-

with to examine into the whole question, with the
help of advocates on both sides. Early in 1653 the
commission reported ; and on the strength of its

findings Innocent declared all five Propositions
heretical.

At first the Jansenists made light of his judg-
ment. In the 17th cent, few F’renchmen believed
in papal infallibility. Rome was looked on as a
country where diplomatic intrigue went for more
than theological scholarship, and one pontificate

might easily undo the work of another. The
Jesuits might manage to hoodwink Innocent X. ;

Port Royal could afford to wait till he gave place
to a pope less amenable to their influence. Accord-
ingly Arnauld temporized. He began by denying
that Jansen was touched by the censure at all.

Only one of the five Propositions was a literal

extract from the Augustinus; and that one,
though liable to Calvinistic misconstruction, was
also capable of being read in the orthodox Catho-
lic sense given it by Augustine, Jansen’s master.
Hence, to condemn the disciple was to condemn
the Doctor of grace. The bishops replied that
Innocent had condemned the Propositions in the
precise sense intended by Jansen ; and their asser-

tion was confirmed by Innocent’s successor, Alex-
ander VII., in October 1656. Arnauld had already
been expelled from the Sorbonne, in spite of Pascal’s
Provincial Letters (Jan. 1656-March 1657), begun
in an attempt to save him. Early in 1657 the
Assembly of the Clergy imposed on every priest,

monk, and nun in France a ‘ Formulary,’ or decla-

ration, that the Propositions really were in Jansen’s
book. For a while, however, the Formulary hung
fire. Although in a small minority, the Jansenists
had powerful backers among both bishops and
judges. Public opinion was impressed by the
Provincial Letters, and still more by the so-called

‘miracle of the Holy Thorn’ (March 24, 1656),

when Pascal’s little niece, Marguerite POrier, was
suddenly cured of an ulcerated eye by touching a
relic from the Crown of Thoms in the convent
chapel at Port Koyal. But the respite was short

;

for in 1660 a new and most powerful enemy entered
the lists. Louis XIV. took the reins of government
into his own hands ; and this great fanatic for uni-

formity was the last man in the world to tolerate

a handful of eccentric recluses who believed them-
selves to be in special touch with Heaven, and
therefore might at any moment set their conscience
up against the law. In 1661 he stirred up the
bishops to enforce signature of the Formulary; and,
when the Jansenists objected that mere bishops bail

no right to impose it, he got a new F’ormulary
drafted by the pope (1664).

At last the Jansenists found themselves between
two fires. "Were they to sign, or were they not to

sign ? A few of the most consistent were for a
biank refusal. Just before his death (1662) Pascal
had declared that the Augustinus was absolutely
in tlie right, aud the pope absolutely in the wrong.
Hence to sign the Formulary, without expressly

excepting Jansen’s name from censure of every
kind, was to act in a way ‘ abominable before God,
craven in the sight of man, and of no use whatso-
ever to those already marked out for destruction.’

But the mass of the party followed Arnauld in his

temporizing tactics. He said that the Formulary
might he signed by any one who bore in mind the
common distinction of law and fact. In abstract
matters of dogma the Church was certainly infal-

lible. But this infallibility ceased so soon as it
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approached concrete cases of fact ; and it knew no
more than any one else what was in a particular

author's mind when he wrote a certain passage in

liis book. Properly speaking, it had no right to

pronounce on such questions at all ; if it insisted

on doing so, the most that its decisions could expect

was the ‘ respectful silence ’ that involves external

conformity, but no inward acquiescence. Tacitly

connived at by many bishops, this position was
openly accepted by four—those of Alet, Angers,

Beauvais, and Pamiers. The pope and Louis were
furious, and there was talk of bringing the offend-

ing prelates to trial. But all sorts of legal difficul-

ties arose as to who should try them ;
for the

Gallican Church was exceedingly jealous of any
interference from Koine. While the question was
still pending, Pope Alexander died. The peace-

makers at once stepped in, and persuaded the four

bishops to make a very ambiguous submission to

Rome. With this the new and very pacific pope,

Clement IX., declared himself satisfied (1669) ;
and

Louis’s ministers, who were utterly weary of the
whole quarrel, induced him to take this opportunity
of admitting the Jansenists generally to grace.

Public opinion followed his lead. The nuns of Port
Royal suddenly found themselves national hero-

ines ; and Arnauld ended twenty 3'ears of hiding

by a triumphant entry into Paris.

Jansenist writers treat this ‘ Peace of Clement
ix.’ as a victory ; really it was the beginning of their

downfall. They had set out to reform the Church ;

they ended by having to fight hard for a doubtful
footing within it. And under Arnauld’s leadership

the party itself had gone down-hill ; a controversial,

argumentative impulse was shouldering out the
evangelical. The world admired Arnauld’s talents ;

but, in admiring, it agreed with Bossuet, who said

that Arnauld was inexcusable for having wasted
his great abilities in an attempt to show that
Jansen had not been condemned. Besides, Louis
never forgot, and never forgave ; and an incident
very soon occurred that fanned his wrath to a
flame. For a long while a sullen contest had
smouldered between the Government and the
bishops over the regale—the royal prerogative of
enjoying the temporalities of a vacant bishopric,

which the Crown lawyers had gradually extended
into a most vexatious burden. The explosion came
in 1673, when Louis tried to enforce it on the few
dioceses which had been hitherto exempt. Loud
protests were raised by the bishops of Alet and
Pamiers—both well known for their Jansenist
sympathies, and both strong opponents of the
Formulary. Their action raised a violent storm,
and led directly to Louis’s quarrel with Innocent
XI. and the Gallican Declaration of 1682. It also

determined Louis to make an end for ever of the
obnoxious sect. He stayed his hand during the
life of his cousin, Madame de Longueville—once
the heroine of the Fronde, and now the great patron
of Port Royal. On her death (1679) he at once
proceeded to sharp measures. The nuns of Port
Roj’al were again subjected to persecution ; and
Arnauld fled from France, never to return.

Still, to strike at the leaders was one thing ; to
crush their followers was quite another. What-
was known as ‘ mitigated Jansenism’—a doctrine
that just managed to keep within the four corners
of orthodoxy—found many adherents among the
clergy. Anti in lay homes the spirit of Port Royal
was kept alive by a book, which pla.yed in the
later history of Jansenism almost as huge a part
as the Augustinus itself. This was Lc Xvuremt
Testament en fra lira is, avec dcs riflexions ’morales
sur chnque verset, pour en rendre la lecture ct la
meditation plus faciles d ceux qai commcneent u s'y

appltquer ; it was popularly known as Les inflex-
ions morales, and was fiom the pen of the Ora-

torian, Pasquier Quesnel (1634-1719). In various

forms and under various titles it went through a
number of editions between 1668 and 1692, without
incurring any official censure. Indeed, it was
formally approved by Noailles, bishop of Ch&lons,
afterwards Cardinal Archbishop of Paris, although
Quesnel's opinions were well known. In 1685 he
had gone to share Arnauld's exile in Brussels ; and
on Arnauld’s death (1694) he succeeded to the
leadership of the partjr

. Meanwhile the sale of

his Reflexions morales continued to inciease, and
it became the target of an ever-growing hail of

Jesuit bullets. At last the more sanguine Jansen-
ists determined to take the offensive themselves.

In 1701 they consulted the Sorbonne as to whether
it was not enough to receive the condemnation of

Jansen in 1 respectful silence.’ The question stirred

the fires of fifty years before ; and soon ecclesiasti-

cal France was in a blaze. In 1703 Louis wrote to

Clement XI., suggesting that they should take con-

certed action to put an end to Jansenism for ever.

Clement replied with the bull Vineam Domini,
condemning respectful silence outright ( 1705). The
bull only whetted Louis's appetite. The older he
grew, and the thicker the disasters of the War of

Spanish Succession rained upon him, the more the
ugly superstitious side of his character awoke.
He became frenziedly anxious to propitiate his

Maker, and save himself another Blenheim or
Malplaquet by exterminating the enemies of the
Church. As the few old ladies left at Port Royal
refused to accept the Vineam Domini, their com-
munity was broken up (1709) ; their cemetery was
violated, and the abbey-buildings destroyed. The
king next proposed to Clement to condemn the
Reflexions morales in the most solemn possible
form. For some time Clement, a pacific diplomat,
hung back ; but at last he yielded, and put forth
the bull Unigenitus (1713). This was a censure
not only of all that Jansenism said, but of all that
it had tried to say. Even Fenelon, although a
warm admirer of the bull, admits that public
opinion credited it with having condemned St.

Augustine, St. Paul, and Jesus Christ Himself.
It went altogether beyond the technical questions
raised by the Augustinus—notably when it dealt a
heavy blow at the practice of popular Bible-reading
lately sprung up among French Catholics. Hence
its appearance was the signal for a popular outcry ;

even about fifteen bishops supported Cardinal de
Noailles in refusing to accept it. The next two
years were spent by the Court in a feverish en-

deavour to thrust it down their throats ; Noailles
was saved from deposition only by the death of

the king in 1715.

On the accession of the regent Orleans, bigotry
at once gave place to cynical indifference. Orleans
was a free-thinker, and all he cared for was to

keep the clergy quiet
; hence he always sided with

the stronger party, in the hope of crushing out the
weaker. As the bull was generally unpopular, he
began by taking the side of its opponents, and
appointed Noailles chief ecclesiastical adviser to

the Court. But he soon found that he had under-
rated the strength of the Constitutionnnn\s— the
thick-and-thin supporters of the bull. Besides, it-

opponents were divided among themselvo-. Sonic
rejected the Unigenitus altogether : others were
willing to accept it with various modifications. At
last the stalwarts of the party lost patience with
its trimmers. In 1717 four bishops—those of

Boulogne, Mirepoix, Montpellier, and Senez—
appealed from the pope to a general Council ; they
were supported by Noailles and a number of others.

The pope replied that any one who rejected the

bull thereby cut himself oil from communion with
the Church of Christ (1718). The Court, foreseeing

serious risk of a definite breach with Rome, called
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in the services of a committee of moderate bishops,
among them being Massillon of Clermont, the
famous pulpit orator. The committee produced
two documents. One—the Corps de doctrine—was
a commentary on the bull, explaining away every-
thing in its provisions that might stick in the gorge
of an ‘ appellant. ’ The second document was a
letter accepting the Unigenitus in the same sense
as the pope—which, as the indignant Clement
pointed out, was often very different from the sense
laid down in the Corps de doctrine—and at the same
time condemning some of the most extravagant
utterances of the bull’s extreme supporters. The
two documents made up what was known as an
accommodement, or compromise ; and the Govern-
ment decreed that any one who signed the com-
promise should be deemed to have accepted the
bull, and be free from further molestation. After
some wavering, Noailles and most of the appellant
bishops accepted the Government’s terms (1720);
and Jansenism came to an end as an organized
political force.

Not that it was by any means dead. The four
original appellants refused the compromise, and
‘ re-appealed ’ to a general Council. The tolerant
Regent let them alone

; but after his death (1723)
power passed into the hands of Fleury, former
tutor to the young king, and an ardent aspirant
to a cardinal’s hat. He determined to make an
example of the most recalcitrant appellant, Bishop
Soanen of Senez. This old man of over eighty was
deposed from his bishopric, and exiled to a remote
monastery in Auvergne. Noailles protested against
his treatment ; but shortly afterwards he died

(1729), just after having made a humble submission
to Rome. He was hardly in his grave before Jan-
senism burst out again in a new form. Persecution
generally begets hysteria in its victims, more espe-

cially when they already accept a strong doctrine
of conversion. Belief in material miracles goes
hand in hand with belief in moral

; and even in its

great days Port Royal could furnish a long list of

special providences and portents, like the miracle
of the Holy Thorn. Now that the fortunes of the
party were at their lowest ebb, these were multi-
plied a hundredfold. About 1728 the ‘ miracles of

St. Medard ’ became the talk of Paris. These were
a series of astonishing cures—mostly of nervous
diseases—effected at the tomb of Francis de Paris

(1690-1727), a young Jansenist cleric of singularly
holy life, and a perfervid opponent of the Uni-
genitus. In 1732 the Government closed the
cemetery, and gave rise to the famous epigram :

* De par le Roi, defense & Dieu
De faire miracle en ce lieu.’

From mere miracles it was but a step to apocalyptic
prophecy and speaking with tongues. The so-

called Convulsionnaires worked themselves up, by
means of frightful self-torture, into a state of

ecstasy, in which they prophesied and cured
diseases. They were speedily disowned by the

serious Jansenists, but they dragged on a disreput-

able existence for many years. In 1772 they were
still important enough for Diderot to take the field

against them. A curious law-suit revealed that

they had a regular organization, with elective

officers and a common treasury, known as the

boite u, Perrctte (‘Perrette’s money-box’), from
the name of the old lady who was its original

custodian.
Meanwhile Cardinal Fleury was having much

ado to enforce the Unigimtus on the clergy gener-

ally. The French judge-, were enthusiastically

Galliean ; and they hated the bull, because it was
a triumph of their"hereditary enemies, the Jesuits

and the pope. Hence they put every possible

difficulty in the way of its execution. Under their

fostering care, a belief sprang up that to call one-

self a ‘ Jansenist,’ and abuse the Unigenitus, was
to show oneself a lover of civil and religious liberty.
And, as the Jesuits grew more and more unpopular,
the word ‘ Jansenist ’ came to mean everything that
they were not; it stc'"1 — --

—

character, and a manh .
.

and shams. Thus the f * . ..

born in 1773, remembered an old gentleman who
used to boast that he was an atheist, but one of the
Jansenist sort. Men of this type had much to do
with the eventual suppression of the Jesuits (1773),
and not a little with the French Revolution. Here
political Jansenism joined hands with religious in
the remarkable figure of the Abbe Henri Gregoire
(1750-1831), sometime constitutional bishop of Blois.

For religious Jansenism was not dead. The old

spirit of Port Royal still survived in many a country
parsonage and convent, and led throughout the 18th
cent, to chronic conflicts with authority. Often
the causes of quarrel were trumpery enough ; and
Jansen’s latter-day descendants did not always
show themselves reasonable or broad-minded. Still,

in their dim fashion they upheld the great principle

of their school—that religion begins and ends as an
inward ‘ touch of the Spirit,’ and over the move-
ments of that Spirit no Church has jurisdiction.

Outside F’rance also during the 18th cent, much
was heard of Jansenism, though the word was
loosely used to cover a great number of different

meanings. Any one who wished to reform abuses
—more especially abuses profitable to the Court of

Rome—was at once set down as a Jansenist. So
was any priest in any country who tried to keep a
strict hand over his flock. In Ireland, down to

quite modern times, Jansenism meant little more
than a conscientious objection to dancing on Sun-
day. Much the same is true of Italy, though here
something of the true spirit of Port Royal inspired

the efforts of Bishop Scipione de’ Ricci (1741-1810),

the leading spirit in the ill-fated synod of Pistoia

(1786). But the most direct heir of Port Royal was
Jansen’s native country of Holland. Here, ever since
Jansen’s own day, Catholic ecclesiastical affairs had
been in a great tangle. The Dutch priests clung to

their ancient right of electing their own archbishop
of Utrecht—or, rather, since the archbishopric had
lapsed at the Reformation, they wished to choose
their acting bishop, or vicar-general. Rome, on
the other hand, wanted to assimilate Holland to

other Protestant countries, where the chief ecclesi-

astical officer was a vicar-apostolic, chosen by the
pope and directly under his orders. The question
was all the more burning, since in Holland, as in

the England of Elizabeth, there were bitter quarrels
between the Jesuits and the secular parochial clergy.

The Jesuits wanted a papal nominee ; the seculars
held tightly to their local independence. Jansen
had entered the lists on behalf of the seculars,

while he was still a professor at Louvain ; Saint
Cyran and Antoine Arnauld had followed him, and
ever since Port Royal had been on the friendliest

terms with Utrecht. The fact was not forgotten
at Rome. In 1702 the Vicar-General Codde was
deposed by the pope on a charge of Jansenism. A
section of the Dutch parish priests refused to

recognize his deposition, and were supported by
a number of French ‘ appellant ’ refugees, who
streamed into Holland after the promulgation of

the Unigenitus. Codde himself acquiesced, under
protest, in his deposition ; but his supporters were
not so meek as he, and eventually organized them-
selves into a separate community. In 1723 Cor-

nelius Steenovcn was consecrated archbishop of

Utrecht by Dominique Vailet. a French missionary
bishop, who had been deposed by Rome as a
suspected Jansenist ;

and suffragan sees were
afterwards founded at Haarlem and Deventer.
Popularly the community has always been known
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aa the Jansenist Church of Utrecht; officially it

rejects the name of Jansenist, and calls itself the

Old Roman Catholic Church— ‘ De Oud-roomsch-
katholieke Kerk.’ Necessarily, however, its theo-

logy wears a strongly Jansenist complexion. It

regards Arnauld’s interpretation of Jansen as
perfectly orthodox ; and it rejects the Unigenitus
and the infallibility of the pope. In all other
respects it adheres strictly to Catholic beliefs and
practices—the practices of two hundred years ago ;

for it is rigidly conservative, and boasts that it

does not move with the times. Of late years,

however, it has shaken off something of its immo-
bility. Since 1872 it has been in communion with
the Old Catholics of Germany, although it by
no means approves all their departures from
established Catholic usage. More recently it has
established a mission in Paris—the ‘ Eglise galli-

cane’—and has consecrated a bishop to supervise
the Old Catholics of England. And, if there is

any future for free Catholic Churches in Western
Europe, Utrecht will undoubtedly be their natural
starting-point and centre.
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St. Cyres.
JAPAN.—The country of Japan (exclusive of

Korea [t’.u.]) consists of more than 40 islands and
a great number of islets, lying between SO” 56' and
21° 45' N. and 156° 32' and 122° 6' E., and having
an area of more than 173,786 sq. miles. Of these
islands Honshu is the largest, containing nearly
two-fifths of the total area ; and it lias been, and
is likely to remain, the chief seat of national life.

But Kyushu, to the south-west of Honshu, is his-

torically of far greater importance, having been for
centuries one of the main channels through which
Asiatic and European influences reached Japan.
A remarkable feature of Japan is the high ratio

of coast-line to land area, this being estimated at
1 : 3£, whereas in Greece and Norway, which have
the longest coast-lines in Europe, the ratio is 1 : 5.

The south coast of Honshu and the west coast of
Kyushu have the greatest number of bays and inlets
—which explains the historical fact that theciviliza-

tion of Japan first began in those islands.

I. Ethnology. — What racial components
entered into the making of the Japanese people
properly so called cannot be determined with ac-
curacy. It seems to be clear, however, that the
Manchu-Korean, the Mongol, and the Malayan
types predominate. This is the view propounded
by E. Baelz, who made the most exhaustive study
of the question, particularly on the physiological
side (Mitt, der deutschen Gesellsch. fur Natur- und
Volkerkunde Ostasiens, no. 28 [1883]). It is his-

torically evident that great numbers of Koreans
constantly migrated to Japan in ancient times ; and
the oldest annals of Japan seem to indicate that in
the pre-historic ages there was between her islands
and the Asiatic continent, particularly S. China, an
almost constant passing to and fro of the peoples
on both sides of the water. The Manchu-Korean
characteristics in the physique of the Japanese are
the tall, slender figure, somewhat narrow, oval face,
with no special projection of cheek hones, a straight
or aquiline nose, more or less slanting eyes, and
small hands with long, delicate fingers. People of
this type were probably the first settlers on the
north coast of HonshQ, the province then known
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by the name of Idzumo. Mongol characteristics

are a broad face, prominent cheek hones, oblique
eyes, and a flat nose. The Malayans are said to

have contributed the most important elements to
the Japanese race. Their physical characteristics

are the square-built, well-developed body, gener-
ally short in stature, and the round face with a
conspicuous tendency to prognathism. They are
found in S. China, m the south-western parts of
Korea, and in all the islands along the eastern
coasts of the Asiatic continent ; and it is probable
that at the dawn of Japanese history they landed
in Kyushu and thence pushed their way north
until they finally conquered the Manchu-Korean
settlers in Idzumo. These three types are now so
blended as to make it impossible to trace any single

one distinctly and exclusively in the features of

particular individuals. Every Japanese is a com-
posite, each differing from the rest only in the
matter of proportion.
There is, however, a group of people in Japan

who have preserved their racial distinctness until

this day. They are the Ainus, the people who
now inhabit the islands north of the Tsugaru
Strait. It still remains an unsolved question
whether they were the aborigines of Japan. Some
assert that a primitive people known as the
‘ Koropokgul ’ inhabited the Japanese islands
previous to the intrusion of the Ainus. In any
case, it is quite evident that the latter once occupied
the whole land, but were gradually driven out of
Kyushu and the main island by later intruders
from the Asiatic continent or the South Sea Islands.
Historical records show that the Ainus were once
fierce, brave fighters, making strong opposition to
the central government, and not infrequently
becoming a menace to its security. There was,
however, a distinct portion of the Ainus who were
called the nie-ytso, the * naturalized ’ Ainus, in
contrast to the- ara-yeso, the ‘wild’ Ainus. This
tends to show that Ainu blood is flowing in the
veins of the Japanese. The Ainu people, unlike
the Manchu-Koreans or the Mongols, have a very
close resemblance to some Europeans in physical
characteristics. They are rather short and thickly
built ; they have prominent foreheads with deep-
set eyes, bushy eyebrows, often overhanging the
eyes, and, unlike their Manchu-Korean neighbours,
wavy hair with heavy beards, and, renmikably
enough, long divergent eyelashes. There is, ac-
cordingly, good reason for J. Batchelor, probably
the best authority upon the Ainus, to hold that
they belong to the Caucasian race. He maintains
also that the ‘ Ainu language is Aryan, with the
marks common to the languages of the six great
Aryan peoples’ (cf. \V. E. Griffis, The Jap. Nation
in Evolution, p. 5; see, further, art. Ainus, vol.

i. p. 239 ff.). B. H. Chamberlain is opposed to this
view, principally on the ground that the flattening
of the shin bone differentiates the Ainus from the
Aryans (The Language, Mythology

,
and Geographi-

cal Nomenclature of Japan viewed in the Light
of Aino Studies, London, 1895, p. 10f.). This in-

volves the question whether there is an Aryan
element in the physical and mental constitution of

the Japanese race.

J. J. Rein declares that * Japanese society exhibits a surpris-
ingly large variety and mutability in feature and complexion.
The latter, though, generally speaking, much darker than
among Caucasians, approximates in occasional instances to
even the fair, clear complexion of the Germanic peoples.
Not unfrequently the symmetry and the regularity of feature
are so great and so discrepant from the prevailing Mongolian
type that we imagine we are m the presence of a well-formed
European

’
(Japan, London, 1SS4, ch. on ‘Ethnography'). It

should, however, be added, that Rein thought the Japanese
anything but beautiful.

More recently, Griffis (op. cit. pp. 3-47) has affirmed
that he witnessed, to his surprise, many ‘ evidences,’

including physical features and mental character-
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istics, of the Japanese being descended from
Iranian, Caucasian, or Aryan ancestry. It is a
fact that in certain sections of the country

—

e.g., in

considerable portions of Kyushu, Chugoku, and
Hokuriku—the inhabitants have at least physical
excellencies both in form and strength that dis-

tinguish them from those of other parts of the
empire. It is also to be noted that the Japanese,
in spite of their having adopted the culture, and
particularly the literature, of the Chinese, have
preserved their language, which is radically different
from that of their continental neighbours. On the
other hand, this language is peculiarly isolated,
and no congener to it has as yet been discovered.

II. Religious bistory.—It has been rightly
said that Japanese culture takes its origin from
above and from abroad. The genius of the people
so far has been shown not so much in original
creation as in adaptation. The religious history
of Japan show's no exception

; it depicts a continual
influx of foreign influences and the constant adjust-
ment of them to Japanese temperament and needs.

I. Early period.—The religion of ancient Japan
presents no definitely systematized forms of worship
or belief. It was animistic or spiritistic. The
term ketmi, which signifies ‘deity,’ was applied
indiscriminately to any object or natural pheno-
menon that might arouse the feelings of wonder,
awe, or reverence. Men, beasts, birds, plants, seas,

mountains, rivers, w'inds, and storms, in which the
people believed some supernatural spirit dwelt,
were worshipped (see, further, art. God [Japanese],
vol. vi. p. 294 f.). Belief in divine and demoniacal
possession was common. Divination and augury
of various kinds were practised. Magic and charms
were employed to avert evil. The introduction of

Confucianism (see art. Confucian Religion, vol.

iv. p. 12 ff.) in a.d. 285, and of Buddhism in a.d.

538, produced no change in these primitive practices,

which it only refined outwardly.
The mythological accounts contained in the

Kojiki (Record of Ancient Events, compiled a.d.

712) and the Nihongi (Chronicle, compiled a.d.

720), however, seem to represent those ancient
beliefs and practices in the light of an age in which
a more or less definite form of ancestor-worship
had been developed (see, however, art. Ancestor-
worship [Japanese], vol. i. p. 455 ff.). The racial

blending and political unification of the tribes

inhabiting the islands, which took place at a time
which cannot be precisely determined, must have
brought about a type of religion which, in subse-
quent ages, took the name of Shinto (q-v.). The
imperial thanksgiving festivals, such as the Daijoi
(Great Rite of the First Rice), the Shinjot (Annual
Rite of the First Rice), and the Kannamesai
(Thanksgiving Offering to the Ancestor-God), are
generally' regarded as having been handed down
from time immemorial. All the mythological
narratives contained in the ancient annals show
the fundamental importance attached to the
common ancestry of all the Japanese people ; and
this is also evident from the fact that the religious

rites in which the ancestor-gods were invoked were
regarded as a function of government, both rites

and government having the same name, rruxtsurigoto.

In primitive Japan, a tax was levied to maintain
those religions rites. A system of ancestor-worship
implies a conviction of the immortality of the soul,

and this belief was held by the ancient Japanese.
Death was called ‘ disappearing,’ ‘going away,’ or
‘concealing one’s person.’ Distinction was made
between the two kinds of soul existing in each
distinguished person. The one was the nigitamn.

gentle, peaceful, and benevolent ; the other the

aratama, rough, strong, and brave. A medium
known as kamiko (‘child of the god’) was on
emergency called to discover the will of a departed

ancestor. The idea of transmigration seems also
to have been present. Closely connected with
ancestor-worship are the rites of purification, which
were of pre-eminent importance in Shinto ritual.

There were two principal forms, one of which was
harai, wind-purification (which often consisted in
paying a penalty or fine), the other misogi, water-
purification. To the mind of the ancient Japanese,
cleanliness was next to godliness. Any defilement,
sanitary, moral, or ritual, received the utmost care
and attention. Prayers, called norito, are more of
the nature of praise than of supplication.

2. 550-1200.—Borne on the current of the conti-

nental civilization which brought various forms of
art and culture to Japan, Buddhism came through
Korea to the island-empire in the second quarter
of the 6th century. This was the century of great
Buddhist propaganda in China (cf. art. China
[Buddhism in], vol. iii. p. 552 if.). Many’ of her
immigrants, who were coming in great numbers,
seem to have been devoted missionaries. In A.D.

538, through the agency of the king of Kudara in

Korea, a royal gift, consisting of a statue of

Buddha, sfitras, and banners, was presented to the
Japanese Court, accompanied with the message that
the Buddhist Dharma, the most excellent of all

Laws, which would bring immeasurable benefit to

its believers, had been accepted in all lands lying

between India and Korea. The question whether
the new faith should be accepted was taken up by
two hostile Court parties struggling for political

supremacy. The new religion was in the mean-
time being continually reinforced by the importa-
tion of missionaries, magicians, artisans, sutras,

and objects of ritual. It first received Court
sanction when Prince Umayado or Shotoku de-

feated the army of the anti-Buddhistic Mononobd
family, and became regent to Empress Suiko in

A.D. 593. He drew up Japan’s first ‘ Constitution,’

proclaiming the ‘ Triune Treasure,’ i.e. the Buddha,
the Law, and the Sangha, to be the ultimate object

of faith, and single-hearted devotion to it the
fundamental factor of an upright life. At the
public expense he built Buddhist temples, pagodas,

seminaries, hospitals, dispensaries, and asylums for

the aged and the helpless. He sent students

directly to China to study Buddhist doctrines.

The new faith made headway among both the
higher and the lower classes. In the year 624,

less than 70 years after the first introduction of

the sutras, the temples numbered 46, the priests

816, and the nuns 569. From this time the influ-

ence of Buddhism continued almost without inter-

ruption to the close of the Tokugawa regime (1868).

During the Nara period (708-794), successive

Emperors fostered the faith. It became the re-

ligion of the Court, and the security of the crown
and the peace of the land were thought to be depen-
dent upon the continuous favour of Buddha and his

saints. The cenobites, as his followers, were re-

lieved from the public service required from all

others. Under the Emperor Shomu, a Buddhist
temple was built in each province, and the Todai
temple in Kara, the metropolis of that time, was
the central shrine (741), dedicated to Vairochana
(the universe personalized as Buddha), whose
colossal bronze image, 53 ft. in height, was cast a
few years later. The beautiful consort of Shomu,
Empress Komyo, who had great influence with
him, was a zealous Buddhist. Shomu and Komyo
called themselves ‘ servants of the Triune Treasure,’

and on one occasion prostrated themselves before

Buddha’s image. Under such circumstances it was
but natural that the religion should become an
instrument in the hands of ambitious politicians.

In the time of Empress Koken (749-769), the

ecclesiastical body had grown into a political power
which almost overshadowed the Imperial authority.
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Yuge-no-Dokyo, a notorious bonze, became Im-
perial abbot and prime minister, and would have
usurped the Imperial throne but for the heroic

opposition of Wake-no-Kiyomaro, a devoted royal-

ist. At the same time a syncretistie movement
was going on. Natural calamities and plagues,

which frequently afflicted the people, disturbed

their belief in Buddha’s protection, and tended to

drive them to the worship of the old knmi, and the
Emperors themselves had a dread that the forsaken
deities might be avenging themselves. A religious

compromise was arranged by the priest Gyoki,
when the colossal image of Buddha, already men-
tioned, was cast after he had secured an oracle

at the Shinto temple of Ise to the effect that
Amaterasu, the ancestor-goddess, was a manifesta-
tion of Yairochana. This example of combining
the worship of native deities with that of Buddha
and his saints was followed in other parts of the
country, to the advantage of Buddhism. This
syncretistie movement was brought to completion
by Kukai, who appeared about fifty years later.

Whatever may be said of the Buddhism of the
Nara period, it made an unparalleled contribution
to the advancement of religious arts.

The Heian period (beginning 794) is marked by
the introduction of different divisions of Buddhism.
The sect called Tendai-shu in Japan was inaugur-
ated by Saieho (posthumously Dengyo, 767-822), a
pre-eminent Buddhist of this period, who went to
China and studied the doctrine of Tendai, which
he rearranged and remoulded into something almost
new. Saicho’s doctrine is based upon the teaching
known as the ‘Lotus of the True Law.’ Buddha,
the historical revealer of truth, is here viewed as
the full enlightenment. Realization of such
Buddhahood in one’s consciousness is the supreme
object of all mysteries, virtues, and wisdom.
Saicho’s system combined different aspects of the
Buddhist doctrine which received emphasis in differ-

ent proportion at the hands of later Buddhists, and
thus became the fountain-head of different branches
of Japanese Buddhism. Breadth of learning and
purity of character made Saieho influential with
the Court, and he built a monastery on Mount
Hiei (788), which was for several centuries one of

the greatest centres of Buddhist learning as well
as of ecclesiastical power.
Another division called Shingon-shii (‘Sect of

True Word’) was introduced in the Nara period,

and became a power under Kukai (posthumously
Kobo, 774-835). He began his teaching by classi-

fying various forms of religious life in ten grades
of development, the last and highest being that of
Shingon. It is the state in which full blessedness
of Buddhahood is realized. According to Kukai,
the entire universe, including all spiritual exist-

ence, is made up of the six elements which again
may be grouped as two, mental and material. The
two are, however, inseparably blended. Matter
contains mind, and mind incorporates itself in

matter. The two are one, and the one is two.
Every particle of matter is, therefore, pervaded by
the divine presence of Buddhahood. The universe
is but Buddha externalized. The Buddha within
us may be called forth by practice of the ‘ mystery ’

in conduct, speech, and heart. This doctrine of

Kukai naturally lent support, especially on the
theoretical side, to the syncretistie movement of

Buddhism that had been inaugurated by Gyoki.
The propagator of the Shingon sect thus became
also the originator of Ryobu, namely Buddhistic
Shinto, proclaiming that the Imperial custom of
Xy<mi -worship is, in reality, but disguised adoration
of Buddha. Kukai had far greater influence than
any of his predecessors. His versatile genius, ex-
tending even to the work of engineering and the
arts of writing and carving, his untiring energy,

and his practical resourcefulness combined to make
him a great power both in the Court circle and
among the common people. He built a monastery
on Mount Koya, which became the headquarters
of his denomination, and eventually overshadowed
the influence of the hill-monastery on Hiei. We
may here note a remarkable change that took
place in the religious atmosphere. During the
earlier part of this period, worldly blessings, such
as health, good harvest, prosperity, and peace,
were the reward sought in the worship of the Kami,
or Buddhist deities ; and gorgeous rituals and the
mystery practices pertaining to the Shingon sect

made it attractive, especially in Court circles.

Later, however, as the Fujiwara family declined
and one civil war occurred after another, both the
nobles and the common people felt the evanescence
of this world ; the yearning after supramundane
bliss became imperative, while pessimism pre-
vailed.

3 . 1200-1600 .—For half a century or more
previous to Yoritomo’s founding of the Bakufu
(military government) at Kamakura (1192), clan
struggles involved the country in constant war-
fare. Bloody combat, exhaustion, death, and the
treachery of fortune, all of which were but common
occurrences, could not fail to produce a pessimistic
temperament. Elaborate rituals and theological
distinctions offered no attraction. The religion
which could point out a haven of security, undis-
turbed by the storms of life, was in urgent demand.
To meet such a need Honen (1133-1212) and Shinran
(1173-1262) appeared.

{a) Jodo and Shin sects.—Honen, formerly a
student of the Tendai doctrine at the monastery,
school on Hiei, renounced all its philosophy as
effete, and disowned the mystery practices and the
discipline of conduct as useless. He preached the
doctrine of Sukhavatl, the Japanese ‘Jodo,’ or the
‘ Western Pure Land,’ according to which any
man, ignorant or wise, high or low, could be
saved by faith in the boundless grace of Amitabha.
Saintly character, profound piety, and sincere con-
viction, with his doctrine of the future redemption,
made Honen the greatest religious influence with
the Court and common people, until the jealousy
of his religious rivals caused him to be exiled and
some of his disciples to be put to death. The faith
which he once preached, however, did not cease to
be a powerful influence. Honen had many capable
followers, the most eminent of whom was Shinran,
who carried his master’s teaching to its logical

consequence. He unhesitatingly abandoned the
repeated invocation of Amitabha’s name which
constituted an important part in Honen’s doctrine,
proclaiming a simple, undoubting trust in the
Deliverer as the sole condition of salvation. With
a bold stroke of genius, he abolished the prohibi-
tion of the marriage of bonzes, practically re-

moving the distinction between the secular and
the sacred. He was married himself, and he called

himself the gutokn, the ‘ tonsured ignoramus,’
putting himself on the same level as common
eople. Thus the Shin sect was founded by
hinran, whose doctrine and influence have sur-

vived all vicissitudes of time, and are perpetuated
to this day in the Hongwanji, the two greatest
shrines in Japan.

( b ) Zen sect .—While religious revivals were thus
going on among the mass of the people, a doctrine
peculiarly adapted to the military class was intro-

duced by Eisai (1141-1215) and Dogen (1200-53),

the respective founders of the Rinzai and Sodo
divisions of the Zen sect. The doctrine of zen, or

dhyCinct, maintains that the state of enlightenment
attained by Buddha cannot be conveyed by any
external means. All doctrinal learning and rituals,

therefore, are useless, and meditation or a con-
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centouted reflexion upon one’s essential nature is

the only way to realize Buddhahood in one’s self.

A complete disregard of the letter and of ritual

pageantry made the Zen doctrine exceedingly
popular among military men, who prided them-
selves upon extreme simplicity of life. The Dhyana
doctrine also helped them to cultivate the spirit of

stoical indifference to hardship and the habit of

resoluteness in conduct. Many Shoguns became
adherents of this doctrine.

(c) Nichiren sect.—In the meantime there arose

an extreme form of bibliolatry. Nichiren {1222-

82), after the teaching of Saicho, based his teach-

ing upon the Saddharmapundarika (‘ Lotus of the
True Law’). His principal tenet consisted in

adoration of Buddha’s Truth by repeatedly utter-

ing the title of that scripture in which alone, he
held, the genuine and, indeed, the only true
doctrines of Gautama are set forth. Persecuted,
exiled, almost put to death, he ever grew bolder
in his denunciation of the faithless age, holding to

the firm conviction that he was the heaven-sent
Bodhisattva (q.v. ) whose coming in the ‘ latter age ’

had been predicted by Gautama.
The religious leaders whom we have just men-

tioned had in every case many able disciples, who
perpetuated and developed the movements which
their teachers had begun. Roughly speaking, the
Tendai and Shingon sects held influence among the
nobles ; the Zen among the warrior class ;

Jodo
and Shinshfi among the mass of the people. In
the 15th and 16th centuries, an age again involved
in wars and political disorder, these religious bodies
often became militant, and interfered with politics.

The Zen sect, being that of the military aristocrats,

became influential through its monasteries in edu-

cational work and literary culture. It was an
age of religious fermentation, and a great number
of minor sects arose, finding more or less of a
following.

(d) Shinto.—Shinto also awoke from the dog-
matic slumber which it had enjoyed under the

name of Ryobu Shinto, and made an attempt to

systematize itself. Kitabatake Chikafusa (1339)

tried to show the divine descent of the Imperial

sovereigns, and vindicate kami-worship as essential

to the preservation of national order. In this

teaching, he became a forerunner of the royal

Shintoists of the 18th century. In the 15th cent.

Yoshida Kandtomo, borrowing his method largely
from the Tendai doctrine, proclaimed Unitarian
Shinto (Yuiitsu Shinto), which stood in contrast

with Ryobu (syncretistic Shinto). Shinto did not
become a great social factor, however, until the
18th century.

(e) Roman Catholics. — In the 16th cent, the
Jesuit missionaries began operations in Kyushu
and extended them to Kyoto, where their message
was welcomed by Nobunaga, the ruling Shogun,
who, at their instance, opened a theological semi-

nary at Azuchi, Omi, ana also built a cathedral in

the Imperial capital. Their propaganda, often

accompanied with gifts of musical instruments,

clocks, glasses, and even distribution of rice among
the poor, found great success among both the popu-
lace and the feudal nobles, especially in Kyushu
and Nagato. Thirty years after the commence-
ment of their work the number of converts is

estimated to have been 300,000. Their influence

began to fail after the assassination of Nobunaga
(1582), and under Hiddyoshi and the Tokugawa
Shoguns, patrons of Buddhism, the Roman Catholic

faith was prohibited. The_ suppression of the in-

surgents at Shimabara, Kyushu, in 1638 marks the

downfall of the ‘ Kirischitan ’ as a political factor.

4. 1600-1868. — The Tokugawa government
adopted a definitely centralizing policy, designed

to prevent the rise of anv political or social factor

to unmanageable magnitude. Religions of any
potency were, therefore, either paralyzed by gener-
ous patronage or put under proscription. The
aggressive movement of the Roman Catholic Chris-

tians was completely checked in 1638 ; and the
government tried to exterminate individual Chris-

tians by charging the Buddhist priests with the
office of taking a religious census. The nation as

a whole was compelled to be Buddhist, at least in

outward form. At the same time, Buddhism under
the Shogun’s patronage fell into spiritual decay,
although to its credit is the fact that most of the

Buddhist scriptures and literary productions were
put into print. The doctrines and ecclesiastical

policy of each of the Buddhist sects were systema-

tized. Takuan (t 1645), Hakuin (t 1786), and Jiun

(t 1804) were among the most conspicuous priests

of this age. The oppressive policy of the Shogunate
government caused, as we have seen, religious and
spiritual lassitude on the one hand ; but, on the

other hand, it produced a strong reaction on the

part of the adherents of those religions which the

government had neglected and overlooked. Such
was the case with the Shintoists. Since the time
of Dengyo and Kukai, Shinto had lost its pristine

purity and preserved a merely nominal existence

under the shadow of Buddhism. Now Hayaslii

Rasan (t 1657), officially a Confucianist, made an
attempt to free Shinto from the ‘ defilement ’ of

Buddhism ; but the Shinto taught was strongly

tinged with Confucian philosophies.

It was Hirata Atsutane ( 1843) who claimed Shinto
as the only true religion, asserting that Japan and
her Imperial household, as standing in a right re-

lation to the Creator and the Ruler of the universe,

were the special objects of divine favour. All other

religions he denounced as false or deteriorated.

He had a large following, especially among the

samurai, and contributed greatly to the Restora-

tion of the Imperial government.
In the 19th cent, religious beliefs arose which

claimed the name of Shinto, but which really had
little connexion with the ancient system of that

name. Probably the best known and most worthy
leader was Kurozumi, who preached on the four

themes of divine revelation, prayer, providence,

and honesty. He proclaimed also that the goddess

Amatdrasu was the fountain-head of all life, and
that man must be in constant communion with her.

Many other systems, such as Konko, Tenri, and
Remmon, are but old superstitious practices under
the guise of Shinto worship.

5. After 1868.—The Restoration of 1868 brought
Shinto into prominence, at least temporarily, since

it was regarded as representing the ‘way’ of

the national gods or ancestors. The first act of

the Jingi Jimukyoku (‘Bureau of Ecclesiastical

Affairs’), established in 1868, was to effect a
complete separation of Shinto and Buddhism, the

former of which had been practically absorbed in

the latter ever since the time of Gyogi (t 822) and
Kukai (t 835). Political leaders in the government,
regarding Shinto as the foundation of national mo-
rality, instituted it as a sort of State religion, giv-

ing Shinto priests otticial rank, whereas Buddhism
was subjected by them to iconoclastic measures.

Buddhist images were destroyed, the temples dilap-

idated, and the bonzes advised to return to the

‘right kind of life.’ This continued until 1872,

when the Kyobusho (‘Ecclesiastic Department’)

was established, and Buddhist^ and Shinto priests

were equally recognized as Kyodnshoku (official

moral instructors). The Shinto revival subsided,

and Buddhism continued in its inertness until

Christianity quickened it into renewed activity.

Christianity, at first proscribed, and yet secretly

and perseveringly working its way through all ad-

versities since 1859, formed in the seventies several
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centres of influence through the agency of mission

workers and teachers, of whom G. H. F. Verbeck,
David Thompson, W. S. Clark, S. R. Brown,
W. E. Griffis, George Cochran, James Ballagh,

Captain Janes, and D. C. Greene are the best

known. Of the Japanese Christian leaders,

Niishima (f 1890) and Honda (Bishop of the Japan
Methodist Church, f 1912) exercised wide influence.

The mighty current of ‘ Europeanization ’ which
swept the country at the end of the eighties gave
an opportunity for Christian propaganda to make
rapid progress. In 1889 the Imperial constitution

was promulgated, and confirmed the right of the
Christians to maintain their faith. Indeed, the

placards prohibiting the Christian faith had been
removed in 1875, but it had continued to be a pro-

scribed religion. Early in the nineties an extreme
counter-current ofN ationalism set in. The problem
of Treaty Revision had aroused anti-foreign feel-

ing, and Christianity, being regarded as an ‘ alien

faith,’ suffered. The faith was attacked as detri-

mental to educational interests ; the doors of the
Government schools were closed against it, and
Christian education became an impossibility.

Moreover, the European culture which had flooded

the nation brought with it some ideas that appa-
rently were hostile to Christian doctrine as it was
resented at that time. Not only Bentham and
till, but also Spencer and Darwin, were welcomed.

All this, however, presented no serious difficulty to

progressive Christians.

The Buddhists now started a movement which
they called the ‘ Royalistic Buddhist Union,’ and
stirred up all Japanese to join their anti-Christian
campaign. The Shintoists combined with them
once more. The Imperial Rescript on Education
was promulgated in 1889, with the purpose of set-

ting up a national standard of morality, and this

document was employed by conservatives as a basis
of argument against Christianity.
The war with China in 1894-95 had two opposite

effects. On the one hand, it awoke the whole
nation to a consciousness of her own resources,
both material and spiritual, which led some to

believe that Japan required no other religion than
those which she had had from olden times. On
the other hand, the very gratifying of a long-
cherished political aspiration led the people to feel

the need of a higher and deeper nature which mere
material or political glory could not satisfy. Here
and there, amidst the blaze of the national exulta-
tion, a dark, cold stream of pessimism flowed.

From hanmon ( ‘ spiritual distress ’) not a few young
men took refuge in suicide. Christianity, now
more ‘naturalized’ or ‘Japanized’ and stronger
after many years of struggle, renewed her activity.

At the beginning of the new century, all Protestant
denominations (22 in number), except a few ex-
tremely conservative ones, joined in an evangeliz-
ing campaign which was carried on at strategic
points in the Empire. Buddhism also, perceiving
the spiritual crisis now pressing upon the nation,
made an attempt to promote religions interests
instead of wasting its energy in attacking Chris-
tianity ; and a body of Buddhist scholars, mostly
of the Shin sect, started a pietistic movement
called ‘ New Buddhism.’ The old conflict between
Christianity and other forms of religion passed.
A new alternative of choice presented itself—re-

ligion or irreligion ; and the craving for a new
spiritual power became intense. The Russo-
Japanese war of 1904-05 marked a short period of
suspense in this general tendency. The victory
gave the nationalists one more opportunity to
emphasize the traditional principle of morality

—

loyalty to the Emperor and fi lial dutifulness.
Yet the younger generation seems to crave some-
thing deeper and more fundamental. Eucken and

Bergson are now claiming their attention, and
Christianity and Buddhism are expected to develop
newer and more exalted aspects of power than they
have hitherto revealed.

III. Ethical development. — r . Earliest
period to the 6th century.—The history of Japanese
ethics reveals a composite character in the tempera-
ment of the people. We find in it, even from
ancient times, a combination of what may be
called Hellenic and Hebraic tendencies, varying
only in proportion in different ages. Clear sky,
crystal waters, pine-clad mountains, and the blue
transparent seas surrounding the whole land all

tended to develop a moral conception in which
ideas fundamentally ethical blended with msthe tic

ideas. In ancient times, good and bad desires were
expressed in terms designating optical sensations,
such as akai (red, clear), kuroi (dark, black), kiyoi
(clear, clean) and kitanai (turbid, impure, unclean).

Even to-day these terms, used in proper context,
may convey a purely spiritual signification. To
the Japanese ear sekishin, ‘red heart’ (i.e. single-

heartedness), an d. harar/uroi, ‘black-abdomen’ (i.e.

black-heartedness), do not sound strange. The
conception of tsumi, ‘ offence,’ therefore, was not
purely ethical. The idea is better expressed by the
term ‘evil,’ or, more strictly, ‘foulness.’ Among
amatsu-tsumi (offences against the heavenly gods),

the 1 sin ’ of flaying a beast, or that of defiling the
conrt set apart for religious functions, received the
same treatment as certain crimes that might be
committed in an agricultural community. Among
kunitsu-tsumi (offences among the aborigines),
leprosy and similar skin-diseases are mentioned
side by side with ince

‘ ’
•.

’ ’
‘ T’ 3

most characteristic waj .

’

therefore, consisted in ... . ,

p. 482b).

Patriarchal morality was the one dominating
feature among the ancient Japanese which has,
with some modifications, persisted to the present
time. In early times, Japan consisted of numerous
tribes, the bravest and the most intelligent of
which prevailed over the rest. Trades and profes-
sions were all hereditary. The land and the people
belonged to the tribal chief who happened to take
possession of them. The Japanese community is

simply the development and coalition of these
various tribes. The national characteristics of the
Japanese people, therefore, were developed through
the welding of a great number of tribes or families
into one united people through the pressure of

political and social struggle. The account, in the
Nihongi, of early Emperors invoking the heavenly
gods on behalf of the people may be due to the
influence of parallel records in Chinese histoiy, but
it is evident that there existed between the chief
and his tribesmen a relationship similar to that
between father and son. The spirit of loyalty,
which played a great part in later ages, is but the
development of filial obedience. The ritual in which
the celestial gods or ancestors were invoked is the
religious expression of the filial sentiment. Numeri-
cal growth frequently has a decentralizing effect, and
this fact accounts for the clan struggles in later

periods. Only by capableEmperors or milita ry rulers
was a national unification brought about. So far as

the official record goes, the Contucian A nalcets were
introduced in A.D. 285, and Prince Wakairatsuko
studied the Chinese classics ; but it is doubtful
whether this event produced any remarkable
change in the moral life of the Japanese.

2. 550-1200.—With the introduction of Buddhism
in the 6th cent. Japan entered upon a new phase
of culture and moral life. Prince Umayado or

Sliotoku, the first to bring the new faith tu promi-
nence, drew up the celebrated ‘Constitution,’ con-

sisting of 17 articles relative to the duties of rulers
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and officials. He included many injunctions which
were Buddhistic and Confucian in spirit, and,
therefore, theoretically speaking, opposed to

certain moral principles which arose under the
patriarchal form of society. Loyal obedience to

the sovereign, for instance, is enjoined, not because
lie is the family head of the Japanese people, but
because he is so appointed by heaven, it being pre-

supposed that the ruler’s position may be occupied
by any one best fitted for it. The general welfare
of the community is regai'ded as of the utmost
importance, while loyalty to the clan receives no
attention whatever. Further, the emphasis placed

upon the importance of adoring the ‘Triune
Treasure ’ may be interpreted as involving Bud-
dhistic univer.-alism, which is essentially subversive

of patriarchal morality. All this, however, may
be due to the effort of the Prince to check those

evils which the ever growing clannism of that
period had developed. In fact, the Taikwa Refor-
mation (a.d. 645) followed the downfall of the

Soga family. The ethical history of Japan may
in one sense be regarded as a struggle between the
patriarchal morality (family or clan morality)

indigenous to the country and the universal

morality introduced from abroad, a combination
of which may be found in the late development of

Bushido (the spirit of the samurai, i.e. feudal

retainers). The introduction of Buddhism
awakened the humanitarian sentiment, particu-

larly among the Court nobles and members of the
Imperial household, as may be seen in the establish-

ment of asylums for the poor, in the building of

dispensaries, and in the laws prohibiting the

destruction of animal life. It also encouraged an
ascetic disposition, inducing some to withdraw
from the world. In the sphere of practical morality,

the Confucian system seems to have had greater

and perhaps more salutary effects than Buddhism.
In the Nara period (708-794), when the culture of

the Tang dynasty in China was transferred bodily

to the Japanese Imperial Court, the names of men
and women were placarded, after the Chinese
fashion, for their dutifulness to their parents, and
those who committed the ‘ sin ’ of filial disobedience

were exiled to distant provinces. Believing the

practice of filial obedience to be the foundation of

all virtues, the Empress Koken (749-753), earnest
Buddhist though she was, ordered each household
to keep a copy of Kokyo (‘ Doctrine of Filial Dutiful-

ness’), a Confucian classic, and to study it closely.

From the beginning of the Heian period (794) to

the downfall of the Fujiwara family (the middle

of the 11 th cent.) there was a remarkable develop-

ment of literary culture, and the classical revival

under the Tang dynasty in China was reproduced

in Japan. The State university and other institu-

tions of learning were established at public expense,

and poets and prose-writers arose in great numbers.

Yet all these seem to have contributed nothing to

the ethical culture of the nation ; nor did Buddhism
bring any perceptibly wholesome results. The
deeper and more exalted aspects of the spiritual

life were left untouched. The tendency was to en-

courage superstitious practices such as magic and
incantation, rather than to elevate the moral tone.

Unrestricted admission into monasteries often

turned them into institutions which menaced the

peace of the community. Confucianism also seems

to have done little to deliver the populace from

ignorance and superstition. Teachings of the

I- King (‘Book of Change’) tended to encourage a

fatalistic belief, which had, no doubt, a morally

paralyzing elfect. In the Court circle, particularly,

luxury, effeminacy, and corruption stood in striking

contrast to splendid achievements in literature.

3 . 1200- 1600 .—The rise of the military class at

the close of the 12th cent, had a purifying effect

somewhat similar to the occupation of Europe by
the Northern barbarians in the 5th century. The
splendour and corruption of the Heian period were
swept away with the fall of the Fujiwara family,

and the establishment by Yoritomo of the military

government became an occasion for the rise of a

new type of morality, Bushido (the way of the

samurai). It was a moral spirit or temperament,
prevalent among the samurai, characterized by
austere simplicity of life, defiant endurance of

hardship, love of truthfulness, and disinterested

devotion to one’s lord. It was a product peculiar

to an age in which fighters were the preservers

of social order. It included, therefore, physical

and mental, as well as moral, training. Skill in

military arts, adroitness of motion, capacity for

endurance, quickness of perception, and mental
alertness were essential parts of samurai education.

Intellectual culture received little attention until

the latter part of the Ashikaga period (the middle
of the 15th cent.). Among moral virtues, valour

naturally occupied the central position. It had
value by itself irrespective of the results which it

brought, and the verdict of cowardice was more
hated than loss of life. Courage, however, had to

be accompanied by a sense of propriety (reigi), even
in the midst of fighting. Apart from the latter,

valour itself was as worthless as the ‘ recklessness

of a wild boar.’ A custom was thus developed

according to which hostile combatants declared

their names and rank before they crossed swords.

Again, truthfulness, especially fidelity to a promise,

was emphasized equally with honour. ‘ The Bushi
has no double tongue’ and ‘A gentleman never
trifles with words’ were sayings which became
proverbial. The principle of ‘ fair play ’ became a
maxim. The use of any base or cowardly means
in war was despised and often involved destruction

for its perpetrator. Chugi, or the principle of

loyalty, however, was the keystone in the arch of

all military virtues. It was the organizing principle

by which the samurai belonging to the same clan

were united into one solid body which lived and
died for the cause of its common master. As has

already been observed (p. 484), Bushido found a

good ally in the Zen school of Buddhism which
arose at the beginning of the period, and other

branches of Buddhism also had some influence.

Exposed to sudden changes of fortune in a warlike

age, the samurai felt the need of some superhuman
power upon which to rely. It became more or

less a fashion among them, wThen they went to the

front, to put a tiny Buddhist image in their tuft of

hair, or a prayer-leaflet in the pocket of their

armour. Their religious faith, however, sometimes
differed from that of other classes in that they

believed that the deities whom they worshipped

favoured only the cause of the good and the right-

eous: ‘If thy heart be upright, the gods will

protect thee, though thou rnayest not invoke

them.’ Compared with that of the Heian period,

the religious faith of the samurai was more free

from superstition. Towards the latter part of this

period, Bushido became more comprehensive, and

took a form that might well serve as a moral

code for the people in general. Some injunctions

relative to economic and other practical lines of

conduct, based upon Confucian teachings, were

introduced in the written codes of certain feudal

families. Popular education, so far as it existed,

was in the hands of Buddhist priests. Text-books

were compiled by them in which were expounded

theories of filial duty and family morality, based

on Confucian as well as Buddhist doctrines.

4. 1600-1868 .—The Tokugawa policy of diverting

the attention of the daimyo from political to

literary pursuits introduced a period of marvellous

culture. Classical scholars were elevated to the
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rank of official instructors, and numerous schools

and libraries were established, some of which
remain to this day. In accordance with the

general movement, the lord of the province of

Bizen devoted one-third of his total revenue to the

cause of education. Under such circumstances,

Confucianism blossomed in full splendour, though
Buddhism withered under the blighting shadow of

the Shogun’s patronage. Philological and loyal

historical interest caused a revival of Shinto.

Bushido, which drew its strength from all these

systems, burst forth after some vicissitudes into

a political movement which brought about the
Restoration of 1868. Side by side with all this,

the Shingakuha (‘ heart culture’) movement arose

for the moral instruction of the uneducated (see

below, (d)).

(a) Confucianism.—Of the different divisions of

Confucianism, that of the Shushi School (named
after its Chinese founder, Chu-Hi) was the earliest

to appear, and became the pioneer of learning in

this period. Its most prominent representatives
were Fujiwara Seikwa (1561-1619), Hayashi Rasan
(1583-1657), Muro Kyuso (1658-1743), Kaibara
Ekiken (1630-1714), and, later, Sato Issai(1772-1859)

and Rai Sanyo (1780-1832). Sanyo’s historical

work, Nippon Gwaishi, is said to have inspired the
samurai to the political movement which resulted

in the Restoration. The first two in the list

became personal teachers of lyeyasu ; and of these
Rasan, erudite, versatile, and scarcely equalled by
his contemporaries in literary talent, took an active

part in framing the legislative and administrative
systems of the Shogun’s government. His office

of instructor and counsellor was made hereditary,
and assigned to his descendants until the close of

the Shogunate. The doctrine of the school became
the orthodox and onlyauthorized teaching. Indeed,
towards the close of the 18th cent., an edict was
issued prohibiting all contrary doctrines. Accord-
ing to this school, the taikyoku, infinite, eternal,

and absolute Essence, is the ri (reason, or logos),

and the source from which emanate the in and yo
(passive and active, or negative and positive)

principles, which together may be called the lei

(spirit, temperament, or inclination). The manner
in which the ri and the ki interact and thereby
generate all things is called the michi (way or

truth), which should be practically applied and
observed. The ri, or reason, is the controlling

and directing principle of the universe, and veri-

tably dwells in man’s original nature, from which
spring the five cardinal virtues : benevolence,
justice, propriety, wisdom, and truth. He who
applies these virtues to his family and social rela-

tions is in accord with the ‘ way,’ the Will of

Heaven. The ‘ way ’ is not far from one, but is in

the heart. This doctrine often led scholars to
adopt a speculative method, yet the Mito School,

which was founded by the lord of Mito for the
purpose of compiling a political history of Japan,
consisted of scholars of the Shushi School, and its

influence became one of the most potent factors for

the overthrow' of the Shogunate government.
In the middle of the 17th cent, there arose the

Yomci School (named after Wang-Yang-Ming, a
Chinese scholar of the Ming dynasty), which, in

opposition to the dualistic system of Chu-Hi,
taught a distinctively monistic, idealistic doctrine.

Its earliest Japanese exponent was Nakad Toju
(1608-78), who declared the alleged difference be-

tween the ri and the ki to be only nominal, both
being different phases of the same Being. All is

One, One is All. The ryochi (conscience in the
broadest application of the term) is embedded in

man’s original nature, andisat thesametimethe real
entity which constitutes the universe. The nature
of man and the universe are at bottom one and the

same, i.e. spiritual and personal. Here his stand-

point may be called religious. Following Wang-
Yang-Ming, he taught the identity of knowledge
(or, more properly, moral perception) and conduct.

True to the spirit of the school, he practised what
he taught, and became the centre of great influence

in thq district where he lived. The people called

him Omi-Seijin (‘ Sage of the Province of Omi’),
and, after his death, dedicated a temple to his

memory, which stands to this day. Of his pupils

the most distinguished was Kumasawa Banzan,
who combined a fine talent of statesmanship with
scholarly genius. During his service to the lord

of Bizen, he did much for the advancement of

culture in that district. The celebrated scholar

and revolutionist Oshio Heihachiro (1793-1837)

was also a member of this school.

In the latter half of the 17th cent, another school

appeared which took the name of Kogakuha, or
1 Classical School. ’ It denounced the scholars of the

Shushi School as corrupting the original teaching
of Confucius by introducing extraneous elements.

Its central theme was the establishment of an un-

mediated connexion with the teaching as it came
directly from Confucius. Yamaga Soko (1622-85)

was the founder of the school. Upon the publica-

tion of his Seikyo-Yoroku (‘Compendium of Con-
fucianism ’), in which he boldly denounced the

standpoint of the Shushi School, he was driven out
of Y&do (Tokyo), put under the custody of Asano,
the daimyo of Akao in the province of Harima, and
his work confiscated. But his influence with the
retainers of Asano was powerful, one of the results

being the celebrated deeds of loyalty on the part
of the ‘forty-seven ronins.’ His interest was
practical, and he declared the principles of jin and
gi (benevolence and justice) to be the essence of

Confucianism. In fact, he rendered greater service

in promoting the spirit of Bushido than in any
theoretical sphere. Working independently of

Soko, yet advocating essentially the same doctrine
and appearing at the same time, Ito Jinsai opened
a school in Kyoto. In opposition to the views of

the Shushi School, he proclaimed the necessity of

striving for a complete development of one’s

natural capacities, and for a realization of the
virtue of benevolence inherent in one’s original
nature. His doctrine somewhat resembles that of

the modern perfectionist. His exalted personality

and profound learning drew some 3000 students
from all over the country, and called forth ex-

pressions of praise from the lips of his theoretical

opponents. Ogiu Sorai (1666-1728) is generally

regarded as of the Classical School ; but his

interest was philological and etymological. He
regarded Confucius as a sage whose virtue is en-

tirely beyond human reach.

(b ) Shinto .—This cult, which heretofore had
never been an ethical factor of much influence,

now appeared against a Confucian background.
An expounder of the type of Shinto which was
called Suika-Ryu was Yamasaki Ansai (1618-82),

who took the doctrine of Chu-Hi almost bodily

and interpreted it in Shinto terms. He held it

man’s supreme duty to maintain and cultivate the

original purity of his nature, and to regulate his

conduct in accordance with the principle of right-

eousness. Bodily purification, prayer, and medita-
tion received strong emphasis in his system.
Rigoristic as he was, he was criticized as narrow
and exclusive ; but his intense zeal and sincerity

awakened among his contemporaries a patriotic,

royalistic sentiment which contributed not a litth’

to the accomplishment of the political transforma-

tion of 1868.

Shinto as a religious system, however, like its

politically disinherited Imperial representative,

absorbed and forgotten in prosperous Buddhism,
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would never have regained its ascendancy but for
the tidal wave of royalism which began to swell
early in the 18th century. Kada Azumamaro
(1660-1736), Motoori Norinaga (1730-1801), and
Hirata Atsutand (1775-1843) appeared one after
another and proclaimed Shinto as the only system
original and indigenous to Japan, and, therefore,
naturally adapted to her people. Shinto in its

purity they held to be the kamunagara-no-michi,
the ‘way’ ordained by Am6-no-Minakanushi, the
supreme Deity, the ‘ way ’ developed among the
ancestor-gods of Japan, the only way to be rever-
ently and unreservedly followed. According to
them, Confueian teaching is exotic, mechanical,
and artificial

; the Emperor, as descended directly
from the goddess Amatdrasu, is alone worthy of
absolute respect ; and the laws of the Japanese
State, being the embodiment of the divine will,

are to be observed with the utmost devotion. Of
those Shintoists Hirata Atsutane, though of broad
learning, held extremely nationalistic views, which
he based upon his cosmology. Japan he held to be
the first created of all nations, guided by the
constant presence of the spirit of the goddess
Amatdrasu, to be cherished and strengthened by
all Japanese endowed with the divine spirit. His
royalistic zeal was contagious, and greatly ad-
vanced the cause of the Restoration.

(c) Bushido .—During the centuries of peace
under the Shogunate, the samurai gradually lost

the rugged strength which had formerly character-
ized them, although, as we have seen, the samurai
spirit, with its characteristic chivalry and its

passionate devotion to personal honour and dignity,
ever fearless of privation and death in any worthy
cause, was cherished and nurtured by the various
forms of Confueian and Shinto teaching until it

burst forth in the political activity that resulted
in the Restoration of the Imperial government.
Interestingly enough, the requirement of periodical

residence of the feudal lords and their retainers in

Y6do, while it put an end to the existence of
numerous ronins (masterless samurai), occasioned,
at the end of the 17th cent., the rise of a peculiar
type of chivaliy among the commoners resident in

die metropolis, which was known by the name of

otokodati ( ‘ vindication of one’s manhood ’). There
arose numerous communities consisting of these
knights, who were characterized by a peculiar
style of dress and coiffure, a bold, defiant atti-

tude towards authority, and a passionate love
for bravery, in which they often went too far.

(d) Shingakuha.—In the direction of extending
moral culture to the masses of the people which
had heretofore been excluded from that privilege,

a movement called Shingakuha (‘heart culture’)

arose in the first half of the 18th century. The
leaders of the movement were Ishida Baigen and
his followers. Their method was characterized by
a free use of everyday language and humorous
illustration, and, with a practical purpose in view,

they derived their teaching from any source what-
ever, Confueian, Buddhist, or Shintoist, which
seemed adapted to their use.

(e) Buddhism .—Reduced to a servile position

under the Shogunate, Buddhism in this period fell

into slumber both in doctrine and in practice,

although it did some service in carrying on popular
education. Buddhists also included among their

number men of eminent character and scholarship,

such as Taknan, Hakuin, and Jiun. They were
very practical, and showed a remarkable tendency
towards compromise in their teachings. They did

not hesitate to say, like some professed Con-
I'lcianisD, that chu (‘loyalty’) and ko (‘filial

fidelity’) were the weightiest matters in life.

5. The Meiji era.—The Restoration of 1868,

viewed from an ethical standpoint, was a reaffir-

mation in politics of the samurai spirit of loyalty,
moved by an indomitable aspiration for a new’
order of things. The new era opened with the
interplay of two opposing tendencies which were
forced into united action by the pressure of political

need, but which had to undergo radical transforma-
tion before they could be organically combined :

the nationalistic, conservative, Bushido spirit on
the one hand, the progressive, Europeanizing
tendency on the other. It was but natural, then,

that the leading samurai of the Restoration, who
had clamorously condemned the Shogun’s policy of

opening the ports, eagerly sought, after the Restora-
tion, to adopt European methods. The Restora-
tion meant a revolution in the spiritual life of

Japan. Under the new government Buddhism
was deprived of its political prestige, and the
bonzes became objects of unsparing taunt. Con-
fucianism was consigned to the hands of classical

exegetes. Shinto itself, now that it had achieved
what it had long sought, was left to sink back into

its old inertness. All moral doctrinists disappeared.
Finally, Bushido itself, the moving spirit of the Re-
storation,was rendered discorporate and temporarily
effete when class-distinctions w’ere abolished ; but,

charged with the best that all the past systems
could impart, it continued to exert its influence,

now expressed in the nationalistic movement, in

co-operation with the progressive Westernizing
tendency. The tendency of the time was repre-

sented by two personages entirely different in

temperament and in ethical faith. One was Fukn-
sawa Ynkichi, founder of Keio-gijiku, a pioneer
importer of occidental learning. Standing upon
utilitarian ground, which he adopted after serious

investigation, he startled his contemporaries by
pouring sarcasm upon the principle of royal fidelity.

He held the establishment of one’s self and the

general welfare of the community to be the supreme
objects to be pursued. Adopting the tenets of

Rousseau, he declared that State sovereignty is

simply a power delegated by the people, implicitly

denying the doctrine of its divine origin. He
rightly ascribed the spiritless and socially inefficient

attitude of the commoners to the state of political

dependence to which they had long been reduced.

Thus he became a champion of democratic and
individualistic principles of morality, which, he
held, ought to take the place of the aristocratic

and militaristic tendency of the time. Salutary as

his influence was in that respect, his teaching
tended to encourage the pursuit of material success

at the expense of spiritual dignity.

The other was Niishima Jo. Born and bred a
samurai, and, while in New England, thoroughly
imbued with the spirit of Puritanism, he combined
the essence of Bushido and Christianity. He was
no theorist ;

but he was an embodiment of the

moral power winch makes a man glad to sacrifice

himself for whatsoever means spiritual progress

and the enhancement of personal worth. In this

he represented the general disposition of leading

Christians who, while holding to no particular

system-bound ethical doctrines, aimed at the moral

and spiritual transformation of the community.
Having embraced the religion that had been

tempered by Teutonic and Anglo-Saxon individual-

ism, the Japanese Christians were fundamentally

no less revolutionary than the disciples of Rousseau
or Bentham. Their persecution by the nationalists,

especially among government educationists, was

not altogether unreasonable, at least from the

nationalist standpoint. Indirectly, but none the

less effectively, the Christians brought borne a

truth that was bound to undermine the traditional

forms of polities and society. Significantly enough,

a considerable number of the leading politicians

who advocated tire cause of representative govern-
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ment were Christians, Equally interesting is the
fact that, in the minds of many, Christians and
Socialists, or men of * dangerous ideas,’ were associ-

ated. But profounder and more subtle in its effect

than any other ethical system that ever impressed
the Japanese, the Christian influence was, and is,

felt in the secret recesses of the heart. Its social

effectiveness is being shown in all virtues resulting
from faith in the value and dignity of the individual,
such as sexual purity, regularity in matrimonial re-

lations, the elevation of women, business honesty,
cleanliness of habit, temperance, etc.

A conservative, nationalistic reaction set in at
the close of the nineties. The cry of ‘ Nipponism,’
with its emphasis upon the importance of the
nation’s coming to a consciousness of its inborn
privilege and power, was raised in a somewhat
extravagant fashion. The movement was not alto-

gether unwholesome, and it gave expression to a
legitimate and noble aspiration. The Imperial
Rescript on education, which was issued in 1889,
expressed the broadest and most ideal aspect of
that movement. It was clearly the nationalistic,
patriotic energy embodied in the Rescript that con-
ducted the nation safely through the critical move-
ments of war in 1894-95 and 1904-05. The con-
servative, chauvinistic aspect fast subsided at the
conclusion of the later war. The beginning of the
new century brought the younger generation into
contact with a spiritual atmosphere which was
hitherto unknown in Japan. Nietzsche and
Tolstoi have each found their ardent exponents.
Ibsen, Shaw, and Strindberg have gained a con-
siderable number of admirers. Even a sceptical,
rebellious, momentaristie temper has not altogether
been wanting. Yet this is simply an indication of
the great spiritual struggle which new Japan is

undergoing. Froman ethical standpoint, Buddhism
is ineffectual ; but it still has immeasurable re-

sources. Christianity is as yet insignificant in
numerical and material respects, but it is ever
growing and achieving. Which will be the com-
manding authority in the spiritual and ethical
realm is as yet an open question ; but that there
will be one seems assured.

Litkraturk.—I. GENERAL.—F. von Wcnckstern, Biblio-
graphy of the Japanese Empire , London, 1895-1907; F.
Brinkley, Japan and China , Boston, 1905-04 ; P. Lowell,
The Soul of the Far East, do. 1888; B. H. Chamberlain,
Thingt ” . : 7-

*

*““T; I. Nitob4, Bushido w, New
York, . o. 1904; S. L. Gulick, Evolu-
tion oj ; • •,

,
S. Okuma, Fifty Years oj

New Japan
, Eng. tr., London, 1909; W. E. Griffis, The

Japanese Nation in Evolution
, do. 1907; E. Papinot, Hist,

and Geog. Diet. of Japan
, Eng. tr., Tokyd, 1909; EBril,

art. ‘ Japan,’ xv. 156 ;
TASJ, passim.

ii. Religious and cultural —W. G. Aston, Shinto,
London, 1905, and Eng. tr. of Nihvngi

,
do. 1896 ; G. W. Knox’

The Development of Religion in Japan
, New York, 1907; K.

Florenz, 4 per Shintoisinus ’ in Die Kultur der Gegenwart, i.

lii. 1 (Leipzig, 1906); W. E. Griffis, The Religions of Japan*,
New York, 1912 ; H. Ritter, * Die religiose Entwicklung des jap.
Volkes,’ in Zcitschr. fur Missionskunde und Religionswtesen-
schaft, vi. (Berlin,̂ 1891) ; B. H. Chamberlain, Kojiki (=TASJ
x. [1883]); R. Fujlshma, Le Bouddhismejaponais, Paris, 1889;
H. Haas, ‘Der Buddhismus’ in Die Kultur der Gegenwart, i.

iii. 1, and ‘ Amida Buddha unsere Zuflucht’ in Religions-
Urlcunden der Volker

, n. i. (Leipzig, 1910); A. Lloyd, The Creed
of HalfJapan, London, 1911 ; Transactions of Third Intcmat.
Congress for the Hist, of Religions, Oxford, 1908, vol. i. section
2 (papers on Buddhism in Japan)

; M. Steichen, Les Daimyo
chrttiens, Hongkong, 1904; E. W. Clement, Christianity in
Modem Japan, Philadelphia, 1905; H. Haas, Geseh. des
Ckristentums in Japan, Tokyo, 1902; T. Inouye, Entwicklung
der philos. Ideen in Japan , Berlin, 1897, and ‘Japaniscbe
Philosophic’ in Die Kultur der Gegenwart, i. v. (1913); W. G.
Aston, Hist, ofJapanese Literature, London, 1899 ; K. Florenz,
Gesch der jap. Litteratur, Leipzig, 1909 ;

T. Harada, Faith of
Japan

, New York, 1914. ASHIDA.

JAT (fem. Jatni; Panjabi Jatt, fem. Jatti).—
The Jats are found all over N.W. India, in the
l’anjab, Sind, United Provinces, and the northern
parts of Rajput&na, especially Bhartpur, but
hardly in Kashmir or the Himalayas to the east

of that State. West of the Indus they are found
in the N.W. Frontier Province, especially in its

southern districts, but not in Afghanistan or in
Balochistan, though they appear to have once
occupied the latter territory. The Balochi term for
a Jat is Jagdal or Jaghdal, and one of the Baloch
tribes traces its descent from ‘ a Jatt, a Jagdhal, a
nobody,’ who on aeeount of a woman, i.e. by marry-
ing a Baloch bride, became a Baloch. The Jatoi
tribe of the Baloch may also he of Jat origin.

The term cannot, with any certainty, he regarded
as ethnic, nor is it easy to draw any hard and fast
line between the Jats and Rajputs in the N.W.
PanjSb. The traditions of many Jat tribes declare
that they are by origin socially debased Rajputs,
whose fathers, by marrying Jat wives or espousing
widows, lost their Rajput rank and sank to the
status of Jats, or yeomen. Other Jat tribes are of
undoubted Brahman origin. Bnt, while many
thus claim to be of gentle (Rajput) extraction or
riestly (Brahman) origin, few will admit that they
ave risen in the social scale. Nevertheless it is

possible that the Saxhsi tribe of the Jats is akin to
the criminal tribe of that name, though it produced
the greatest of the Jats in the person of Maharaja
Ranjit Singh, the famous Sikh ruler of the Panjab.
The earliest mention of the Jats in history occurs

in Ibn Khurdadba, before A.D. 912. He describes
the Zats (Jats) as keeping watch over the country
between Rinnan and Mansura. The Mujmil ut-
Tawarikh observes that by the Arabs the Hindus
are called Jats ; they and the Meds, a Sind tribe,
are descendants of Ham. The Arabs appear to
have found Jats at Ghazni as well as in Sind, hut
the Muslims who later invaded the Panjab cannot
be said with certainty to have found them in that
Province, and it is not until Timur’s invasion, in
1398, that we have any indubitable reference to Jats
as settled to the north of Delhi. While, then, it is

credible that there is a Scytliic element in the Jat-,
it is impossible to regard them as identifiable with
the 1 wintry Getae,’ the Massagetai, or the Gotlis.
That the Jats are not a pure ‘caste’ or race is

indeed apparent from the rules which they observe
in marriage. While marriage within the caste, to
use a convenient, but not a scientifically accurate
or definable, term, is the rule, marriage with a
woman of inferior caste is not invalid, though
mixed unions are rare in a true Jat country, such
as that which centres round Rohtak near Delhi,
and public opinion reprobates them. 1

The popular derivation of the term Jat is closely
associated with its religious traditions. It is said
to be derived from the hair {jat) of the god &iva,
and the Man, Her, and Bhullar, which are re-
puted to be the oldest Jat tribes and to form a
kind of nucleus of the caste, in particular claim
this ancestry. In the S.E. Panjab the Jats are
divided into two endogamous groups—one, the
Sivgotri, who say that their forefather was created
from the matted hair of Siva and so named Jat
Budhra, and the other, the Kasabgotra, who claim
connexion with the Rajputs and are so named after
Brahma’s so,n Kasab. It may he permissible to
regard the Sivgotri as autochthones, Siva being
the earth-god, and the Kasabgotri as later accre-
tions to the caste.

The Jate cannot, however, be said to have any
distinctive religion or code of ethics. In the
Central Panjab they are mainly Sikhs, but to the
south-east they have retained their original Hindu-
ism,and to the west the vast majority have embraced

1 Risley’s statement, however, that Rajputs and Jats occasion-
ally intermarry even now, the Rajputs taking wives from the
Japs but refusing to give their own maidens in return (People
of India, Calcutta, 190S, p. 4S), must not be taken as meaning
that there is any regular hvpergamous relation between the two
groups, but merely that a Rajput may even nowadays espouse
a Jap wife, though such a union would be looked down upon.
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Islam, whole tribesnot only professing that faith but
setting up pedigrees which would make them Arabs
or Sayyids by descent. Indeed, the Muhammadan
Talilms are not impossibly Ansarl Quraisk by
origin and descended from Tamln, but it is much
more likely that they are the Dahlma, some of

whom became Brahmans, and worshippers of the
goddess Sri Dadhimatl Matajl. Tod mentions
the Dahlma as an extinct Rajput race.

Another tribe, the Arbi, certainly appears to be
Arab. But so many genealogies can be almost
proved to have been invented on conversion that
no reliance can be placed on etymologies corrobor-

ated by pedigiee*.
The tribes of the Jats probably number more than

a thousand, and among the Hindus and Sikhs they
are spoken of as gets, a corruption of the Skr. gotrn.
Some of these tribe9 bear names which suggest a totemistic

origin. Such are the Jun (‘ louse ’), Goraya (‘ blue-cow ’), Roja,
or Bojh (same meaning), Karlr (‘ the wild caper,’ Cappans
aphylla), Waihri(‘ heifer’), Bandar (‘ monkey’), Gldar (‘jackal ’),

Pipla (from pipul
,
Ficus religiosn ), Jandia (from Prosopis

spicigera), Mor (‘peacock’), Kohar (‘ hatchet'), and Gandasia
(from gandusa,

‘ axe ’). But no reverence is paid to any of

these things The Paukhal tribe is so called because a Jat girl

married to a Rajput fell out with him, and so he massacred all

its members save those who had placed ‘peacock’s feathers’ on
their heads. The Mors’ ancestor was protected by a peacock
from a snake. The Jaria (from jora, * twins ’) is said to have
five branches, or apparently subsepts, all named after parts of

the her tree (Zizyphvs iujitba), viz. Rangi (from rafig, ‘ bark ’),

Jaria (from jar, ‘root’), Beria (from the plum or fruit), Jhari

(‘seedling’), and Khichar (‘bud’). It is also very common to

find a tribe named from some event at an ancestor’s birth.

Thus the Garewal is so called because its ancestress was suddenly
confined near a ‘ hay-stack,’ and the Sibi or Siwi tribe derives

its name from siica, a funeral pile, because its ancestress gave
birth to a son when about to commit sati. But such tales are

told of countless tribes which are not Jats, and folk-etymology
is probably responsible for most of them.

Though nominally adherents of the great ortho-

dox religions, the Jats are often devotees of some
sect, or devotees of a tribal or personal cult, as

well. Thus in Hissar, a District near Delhi, large

numbers are BUhnois, a Vaisnavite sect, while in

Karnal, a District on the Jamna, many of them
are Sadhs, or ‘Pure’ saints, belonging to a sect,

founded about 200 years ago, which affects great

personal cleanliness, forbids smoking, and adores

only the one God under the title of Sat, or the
‘ True One.’ Other Jats do not eat or marry with

them. Another cult very popular among the Jats

is that of the ‘ generous ’ Sakhi Sarwar, the Sultan,

the ‘giver of lakhs’ (Lakhdata), ‘he of Nigiiha’

(Nigahia), the earth-god—probably Siva—taken

over by Islam and transformed into the colt of a
Muhammadan saint (and his descendants) with
Paphian elements. The fertility which is the

object of the worship naturally appeals to a landed

peasantry.
Thus a Jat may be by birth and education a

Hindu or Muslim, by choice or conviction a Sikh,

a Sultani, or a sectary who has thrown in his lot

with one of theVountless sects old and new to be

found in India. He can even become a Christian.

But under or alongside of his religion and his sect

is a mass of usage partly social, partly religious,

and wholly based on custom, not on belief, to

which lie clings with a tenacity all the greater

because it is irrational. In the northern and

central Districts of the Panjab these usages centre

round the worship of forefathers (jatheras ), but in

the S.W. of that Province they cluster round the

godling of the village (,khera

)

rather than the tribal

ancestor. This change in the religions system is

c ongruous with the evolution from the tribal system

of the tracts towards the N.AV. frontier to the

‘village community’ organization of the long-

civilized territories" round Delhi. The jathera is

usually styled Bawa ( ‘ master ’) or Siddh (‘ perfect ')

and hears some conventional name which shows

that his real name has been forgotten. His tomb

is sometimes called bakhuh&n (pi.), and consists of

three or four pits with pillars formed of earth dug
out of them. He is usually worshipped at

marriage.
A typical Jat wedding according to the rites in

vogue in the sub-montane districts which lie under
the Himalayas in the N. Panjab is thus described:

About five days before the wedding a lump of coarse sugar is

given to the barber (in his capacity of village go-between) and
he brings in return a twig of the jajp}- 1 This twig is placed in

a heap of wheat weighing oW'rit Ae> s*** /s4 1K ' oro

21 sets of coarse sugar. /.•* 1 1

. i :

to it all the females of th
,

«. :

ance. The bridegroom c . j- \ . * :

and the grain and sugar i
.»

and half to the mirdsi ^ V 0 .. . - f 1

L
,

a ram (chatra ,
whence the name of the rite itself), cuts its ear,

and with his thumb imprints a mark (ttka) of its blood on the

youth’s forehead, and on those of all present.3 He gets the ram
and a rupee as his vail. The youth then bathes, and boiled

wheat is distributed. He is oiled, and a red tape is tied round
his forehead. Thenceforward he must keep a knife or sword in

his hand till the wedding day. On that day he bathes again,

breaks earthen vessels, and dons new clothes. His kinsmen
offer their presents, and the menials get their dues. The bride

is then brought home, and the newdy-wedded pair, with all the

females of the family, go to the temple of Bawa Manga, the

progenitor of the tribe, offer him a double cloth and a cake (the

priest’s perquisite), and bow their heads in worship. This com-
pletes the wedding ceremony among the Bajwa Jats, an im-

portant Jat tribe akin to the Ba.ju Rajputs of the Bajwafc.

Bawa Manga’s shrine is at Pasrur, a town of some antiquity, in

Sialkot.

With some modifications similar rites are ob-

served by other Jat tribes of that part.
In one tribe—the Dhariwal—the pair circumambulate the

Siddb’s temple seven times. The Randhawa tribe employs a

Brahman to fetch the twig, the ram’s blood is smeared only on
the foreheads of bachelors, and after the wedding, wheD the

Siddh’s temple is visited, the bride and other females take clay

out of an adjacent pond. Very often the boy cuts a twig from
the jay4 tree himself, and a few tribes, e.g. the Ghuraman, cut
it from a ber, or plum, tree (Zizyphus jujuba), and that tribe

offer two lumps of sugar, one to the saint Lakhdata, the other

to his priest the drummer (Bharai), who is styled Shaikh, and
apr'ear to ignore its jathera Siddh Dulchi. The ram is

frequently replaced by a he-goat and often sacrificed, its flesh

being distributed in various ways. The Wirk assemble, men
and women, at a ber tree, wash the ram, and, if it shakes its

head, regard this as a token that their ancestor is pleased. The
Sariti perform the chatra on the first Monday of the lunar

month before the wedding. This rite is, however, unknown in

the south-east of the Panjab, as it involves animal sacrifice, and
in the central districts the ram is never killed, though its ear

may be cut.

in the south-east, when a new village is founded,

before any house is built, a mound of earth is

raised near the site proposed for the village and a

jand planted on it. Houses may then be built,

and the first man to die in the village, whatever
his caste may be, is burned or buried in this mound,
and on it is built a masonry shrine named after

him. He is thus deified as the Bhumia, or Earth-
god. Whatever ill befall, his shrine is the first

place to which the Jats resort in time of trouble.

But a tribe may have a tribal Siddh as well as a
Bhumia in each village. The Bhumia too is often

called Khera, and some tribes even style their

jathera Khera-Bhumia. Possibly the custom of

deifying the first man to die in a new village is

akin to the custom of killing a man and building

him in when a new structure is raised (cf. Foun-
dation, vol. vi. p. 10)—he then becomes its

dwdrapala, or ‘gate-keeper.’ The jathera, how-
1 Or jay4\. The Prosopis spicigera is so called in the central

Panjab, but in Jhelum the name is applied to Zizyphus
nummularia and in the Jullundur Doab to Acacia leucophloea .

Offerings are made to this tree by the relatives of Hindus

suffering from smallpox.
.

2 This is said to be a survival of an older nte in which the

Hindu Triad, the nine planets, the four Vedas, Fire, Water,

and the Pole-Star were all invoked as witnesses of the marriage-

rite. The bridal pair walk four times round the harcan, into

which leaves of the jand used to be thrown, and these had to be

cut by the bridegroom and carried to the bride's house for that

purpose, as the mantra in debased Sanskrit, which is still

recited, shows. The leaves are no longer thrown into the hawan,

or sacrificial fire, but the tree continues to be cut.

3 The ftkd is also called tilak, though, strictly speaking, tikii

is the mark, while tilak appears to be the act of marking. As

a mantra in debased Sanskrit shows, it is done in order to pro-

pitiate ancestors, and in the hope that divine recognition, help,

and protection will follow from it.
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ever, does not appear to be thus chosen or regarded.

He is often a martyr, or shahid, who fell fighting

with dacoits or in an affray with a neighbouring
village. But he may be, it would seem, a Jogi,

a Bairagi, a Gosain, or a Naga, though in such a
case the priest regarded as the jathera would
appear to be a dim embodiment of the god Siva or

Visnu. Barely issafi-worship foundamong the Jats,
for the very obvious reason that they allow widow
re-marriage, but the Dhindsa affect a salt's shrine
called the khangah, or monastery, of Sataoti.

Literature.—D. C. J. Ibbetson, Punjab Ethnography,
Calcutta, 1833, is the classical authority. See also Maclagan,
Punjab Census Report, 1892, H. A. Rose, Glossary of the Tribes
and Castes of the Punjab and X. IF. Frontier Province, Lahore,
1911, s.v. ‘ Jat,’ and W. Crooke, TC iii. 25, s.v. * Jat.’ For the
possible connexion of the Zatt or Zutt, an Arabized form of Jat,
with the Gypsies see Woolner, ‘The Indian Origin of theGypsies
in Europe,’ in Joum. of Punjab Uist. Soc. n. iL (1914).

H. A. Rose.
JATAKA. — i. Meaning of the word. — A

jataka (in Buddhist dogmatics and literature) is

a story in which the Bodhisattva (q.v.), i.e. the
Buddha in one of his former births, plays some
part, either that of the hero or of some other
character, or sometimes only that of a looker-on.
Hence the word might be translated ‘ Bodhisattva
story,’ or ‘ story of a Bodhisattva.’ But the current
rendering of jataka is ‘ (Buddhist) birth story.’

‘ Jalakam
,
birth, nativity; a birth or existence in the Bud-

dhist sense ; a jataka, or story of one of the former births of a
Buddha’ (It. C. Childers, Dictionary of the Pali Language,
London, 1875, s.v.). This is the generally accepted explanation,
the word being derived from Skr. jata in the sense of ‘birth.’
Another explanation of the word has been proposed by H.
Kern (Der Buddhismus, Leipzig, 1SS2-S4, i. 323), and adopted
by J. 8. Speyer (Jatakamdla, Loudon, 1895 [=SBB i.], p. Axil),

who derive the word from jata in the sense of ‘ what has become,
what has happened,’ and would translate it by ‘ Geschichtchen,
tale, story.’

jataka originally means only a single ‘birth
story,’ but it is also used as the title of the Collec-

tion of Jatakas, in the Tipitaka, and in the Jataka
Commentary (see below).

2. Origin and purpose of thejatakas.—We read
in the Saddharmojmndarika, v. (SBE xxi. [1884]

120), that the Buddha, knowing the differences in

faculties and energy of his numerous hearers,
preaches in many different ways, ‘ tells many
tales, amusing, agreeable, both instructive and
pleasant, tales by means of which all beings not
only become pleased with the law in this present
life, but also after death will reach happy states ’

;

and in the same book it is stated (ii. 44 [SBE xxi.

44 f.]) that the Buddha teaches both by sutras and
stanzas and by legends and jatakas. It is, indeed,
likely enough that Gautama Buddha himself made
use of popular tales in preaching to the people. It
is certain that the Buddhist monks and preachers
did so. In fact, we know that the preachers of all

religious sects in India always took advantage of

the Hindu passion for story-hearing and story-
telling, and made extensive use of stories in preach-
ing to the people, much in the same way as Chris-
tian preachers in the Middle Ages introduced
‘ examples ’ into their sermons to attract the
attention of their hearers. 1 They sometimes in-

vented pious legends, but more frequently they
took fables, fairy tales, and amusing anecdotes
from the rich storehouse of popular tales or from
secular literature, altering and adapting them for

the purposes of religious propaganda.-’ The Bodhi-
sattva dogma (see art. Bodhisattva), in con-

nexion with the doctrines of rebirth and karma
[q.v.), was an excellent expedient for turning any
popular or literary tale into a Buddhist legend.

1 Of. such works os the Gesta Romanorum, or A. Wesselskl’s
Monchslatein, Leipzig, 1909.

2 In the Jataka Commentary (see below) even- jataka is put
into the mouth of the Buddha as a dhammadesand, i.e. 're-
ligious instruction* or ‘sermon.’ On the jatakas as homilies
see also F. Max Muller, SBB i. [1895] p. xiii, and J. S. Speyer,
ib. p. xxiv i.

In his numerous existences, before he came to be
bom as Sakyamuni who was to be the Buddha,
the Bodhisattva had been born, according to his

karma, sometimes as a god, sometimes as a king,
or a merchant, or a nobleman, or an out-caste, or an
elephant, or some other man or animal (see ERE
ii. 743, note §). It was thus only necessary to
identify the hero or any character of a story with
the Bodhisattva, in order to turn any tale, however
secular or even frivolous, into a jataka.
Hence the jatakas regularly begin with such words as : ‘ Once

upon a time, when Brahmadatta was reigning in Benares, the
Bodhisatta (Skr. Bodhisattva) was reborn in the womb of his
chief queen ’

; or ‘ Once upon a time, when Brahmadatta was
reigning in Benares, the Bodhisatta was reborn into the family
of a forester’ ; or * Once upon a time . . . the Bodhisatta was
an ox called Mahalohita (the Big Red One)’ ; or ‘Once upon a
time . . . the Bodhisatta was reborn in the womb of a crow ’

;

or ‘ Once upon a time . . . the Bodhisatta was Sakka, king of
thegods,’ etc. In many of his existences the Bodhisatta, accord-
ing to the jatakas, was a god, a king, a Brahmapa, a minister,
an ascetic, a merchant, but he also was a gardener, a musician,
a physician, a barber, a robber, a gambler, an elephant, a lion,

an ape, a dog, a frog, some bird, etc. (see the list in A. Grun-
wedel, Mythologie des Buddhismus, Leipzig, 1900, p. 197 f.).

3. The jatakas in the Pali Tipitaka.—Some of
the stories which were afterwards turned into
jatakas are told in the Suttas as simple tales,

without any reference to the Bodhisatta. 1 On the
other hand, there are some real jatakas included
in the Suttas— e.g., the Kutadantasutta and
Mahdsudassanasutta in the Digha Nikaya and the
Mahadevasutta in the Majjhima Nikaya. That
the jatakas form an essential part of the Buddhist
canon is shown by the fact that they are included
in the list of nine ahyas (twelve Dharniaprava-
chanas in the Sanskrit canon) into which the
saered books of the Buddhists were divided ac-
cording to the subject-matter, as the 7th ahga (the
9th Dharmapravachana).
The Book of Jatakas, however, is one of the

fifteen collections of texts forming the Khuddaka-
nikaya (‘Collection of Smaller Texts’) of the
Tipitaka

J

This Jataka Book consists of gathas
or stanzas only, and is divided into 22 sections

(nipata ), which are arranged according to the
number of staqzas belonging to or forming a
jataka. The first section is supposed to contain
150 jatakas, each verse belonging to a separate
story

; the second, 100jatakas, with two verses each;
the third, 50 jatakas, with three verses each, and so
on, each successive nipata having a larger number
of stanzas and a smaller number of jatakas. This
Book ofJatalca Gathas has not yet been published,’
and MSS of it are rare. In many cases these
gathas are poetic tales, ballads, or epic poems;
but very often, more especially in the first sections,
they are quite unintelligible by themselves, and
must be understood as belonging to some prose
tale. Why these prose stories did not attain to
canonical dignity we do not know. Probably they
were supposed to be well known, and, therefore,
left to the improvisation of the preachers. It is

only in a more or less contaminated form that the
prose parts of the jatakas have been preserved in
the Commentary (see below) that was composed
or compiled at some later period, after the final

redaction of the canon.
J. Hertel (ZDMG lxiv. [1910] 58 ft, and WZKM xxiv. [1910]

121 ff.), pointing out that there are certain Paflchatantra and
Hitopade&a MSS containing only the verses, has advanced the
hypothesis that the collection of jataka gathas in the Tipitaka
is nothing hut an extract from an older MS which contained
both the verses and the prose parts of the jatakas. But the

1 Cf. ChuUavagga, vi. vL 3, with the Tittirijataka (no. 37) ; or
Mahdvagga, x. iL 3, with the Dighiti-Kosalajdtaka (no. 371).

8 It is worth mentioning that, according to the Sinhalese
chronicle Dipavarhsa (v. 37), there was a school of monks, the

Mahasamgitikas, who rejected some portions (we are unfortun-
ately not told which) of the Jataka Book as non-canonical.

The Dharmaguptas had also a Jataka Book in their canon (see

M. Anesaki, ‘The Four Buddhist Sgamas in Chinese,’ TASJ
xxxv. [1908] pt. iii. p. 8.

3 It is not found in the King of Siam’s edition of the Tipi$aka.
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relation between prose and verse in works like tiie Pafteha-

tantra is quite different from that between the jataka gathas
and the prose of the Jataka Commentary. Besides, the gathas
differ from the prose in language also, and, above all, there are
many jdtakas that do not need any prose at all.

B. Otto Franke (1YZEM xx. [1906] 318) says: ‘Die Masse
der Jataka-Gathas als ganzes betrachtet ist ein personliehes— '—' • r ’

’ ler Autor hat sie nicht
,i st gedichtet und um-

. diem ihrer Gesamtheit
... Er hat aber auf der

. ,
. i Werk mit eingebaut.*

The very opposite is the case. The bulk of jataka gathas is the
work of many, chiefly non-Buddhist, authors, though one editor

or compiler (not ‘author’) may, in recasting the whole, have
altered and even added verses here and there.

q. The Jataka Commentary.—What has become
known by the edition and translations to be men-
tioned below is not the canonical Book of Jataka
Gathas, but a huge Prose Commentary in which
the gathas are embedded. This commentary, or

Jatakatthavannana, as it is called, is a recast of an
older Jdtakatthakatha. The latter had been trans-

lated into Sinhalese, only the verses being left

in the original Pali. Afterwards the Sinhalese

version was retranslated, or rather recast, 1 into

Pali. In our
T ~‘

l ? every number 2

consists of the 1 the ‘ story of the

present’ (
pachchuppanna-vatthu ), in which some

incident is related that prompted the Buddha to tell

the jataka ; (2) the ‘ story of the past ’ (atitavatth.it),

which is the real jataka ; (3) the gathas, or stanzas,

forming, as a rule, part of the

1

story of the past,’

but sometimes also of the ‘ story of the present ’

;

(4) the grammatical and lexicographical comment
(veyyakarana

)

on the gathas ; and (5) the ‘ joining

together ’ (samodhdna) of the two stories by identi-

fying the characters of the ‘ story of the past’ with

their rebirths at the time of the Buddha.
With the exception of the gathas, which alone

can claim canonical authority, the whole Com-
mentary, including the ‘stones of the present,'

the ‘ stories of the past,’ and the ‘ joining together,’

must be regarded as the work of one author.’ As
to when this Commentary was compiled, trans-

lated, and retranslated, or recast, we have no

means of deciding. There is a tradition * that

makes the famous Buddhaghosa (q.v.) the author of

the Jatakatthavannana, but this is very doubtful. 6

It is just possible that the recasting of the Com-
mentary may have taken place shortly after

Buddhagho^a’s time (5th cent. }, but it may as well

have been a century later. There can be no doubt,

however, that, in spite of its late date, the Com-
mentary has made use of very old materials. At
any rate, it can be proved that already in the 3rd

or 2nd cent. B.C. some of the jataka stories were

told just as we find them in our Jataka Com-
mentary. There are representations on the rail-

ings round the stupas of Bharhut and Sanchi of

scenes from jdtakas ; and not only do they include

scenes from the gathas, but also some that are re-

lated only in the prose Commentary. And, as the

titles of thejdtakas are inscribed over some of the

carvings, these famous bas-reliefs prove that these

stories were in the 3rd or 2nd cent. B.C. termed

‘jdtakas ’ and considered as sacred lore.

Up to the present 29 jdtakas have been identified on the

bas-reliefs of the stupa of Bharhut (see T. Vi . Rhys Da\ ids,

1 It is said in the R'iddnakatha (Jataka ,
ed. V. Fausboli, i.

62) that other commentaries (atthakathds) were used for tiie

,tdtaka{(hataxmdnd besides tire Jatakatfhakathd.
x There are 546 numbers. As, however, some of these numbers

include several stories, and, on the other hand, the same

jdtakas occur in different versions under several numbers, the

actual number of stories may be somewhat more or less than

546. But this is by no means the complete number at jdtakas

extant There are some jdtakas in other Buddhist works, both

Pali and Sanskrit, which have not been included in the Pali

collection (see L. Feer in JA vu. v. (1875) 417 ff., vi. 244 ff.).

3 Onlv the Veuydkarana seems to be the work of a still later

commentator; see K. O. Franke inBezzenbergers BeUr. xxu.

(1697] 289 ff. ; E. Senart in JA [X. x™..[l»H406.
4 Gandhavarhsa, ed. J. P. Minayeff, in JPTS.l886, P- 59.

5 See T. W. Rhys Davids, Buddhist Birth Stones, p. Ixm ff.

Buddhist India, London, 1903, p. 209, and K Hultzsch, JRAS,
1912, p. 406). The titles of the jdtakas are taken from the hero
of the story, from some other character, from some important
incident, or from the first words of the first stanza. Hence one
and the same jataka may be called by different titles (see D.
Andersen in Jataka, ed. Fausboll, voL vii. p. xy).

5 . Place of the Jataka Book in Indian literature.

—Though it is no longer possible to say that the
Jataka Book (i.e. the Jataka Commentary) ‘is the
oldest, most complete, and most important Collec-

tion of Folk-lore extant’ (T. W. Rhys Davids,
Buddhist Birth Stories, p. iv), it remains true that
it is a very old and highly important collection not
only of folk-tales, but also of literary productions
of the most varied kinds.

As regards 1 the stories of the present,’ they are

of little value, being either very silly inventions of

the commentator or borrowings from other texts,

such as the Vinayapitaka, Suttanipata, or Apa-
dana, or from other commentaries. But in the

‘stories of the past’ with the canonical gathas,

all kinds of literary productions are represented.

As to their literary form, we may distinguish

:

(1) tales in prose in which only one or two or a few
verses, containing the moral or the gist of the tale,

are inserted (in these cases the Commentary has
preserved good old prose traditions) ; (2) ballads in

the form of (a) dialogues, or (b) a mixture of

dialogue and narrative verses 1 (in these cases the

prose of the Commentary is quite superfluous,

often rather insipid, and sometimes even at vari-

ance with the gathas); (3) long tales partly in

prose, partly in verse 2 (here the prose Commentary
is an expansion, often very diffuse, of the original

prose text) ; (4) strings of moral maxims on some
one topic ; and (5) regular epics or epic fragments (in

the last two cases the prose Commentary is super-

fluous). 3 The contents of the jatakas are : ( 1 ) fables,

(2) Marchen (fairy tales, many of them tales of

animals), (3) anecdotes and comic tales, (4) tales of

adventure and romance, (5) moral tales, (6) moral
maxims, and (7) legends. More than half of the

jdtakas are of non-Buddhist origin. Even the

moral tales and legends belong partly to the

general Hindu ascetic poetry, though most of

them show a strong Buddhist tendency.

The jdtakas vary also in length. We find short stories of

hardly a page by the side of long romances or epic poems
covering more than a hundred pages in our printed edition.

Many of the stories found in our Jataka Book
occur also in the Pahchatantra, Kathdsantsagara,
and other Indian story books, and are important
for the history of Indian fiction. Some of the

tales have parallels in the Mahabharata and in the

Ramayana, and many others in Jain literature.

A great many jdtakas have also parallels in the literatures of

the West. Thus, the fable of the peacock that lost his bride

through his shameless dance (Jataka , no. 32, represented on
the stupa of Bharhut) was known to Herodotus (vi. 130), who
tells us the story of Hippokleides. The stories of the grateful

animals and the ungrateful man (Jdt., no. 73, also 4S2 and 616),

of the ungrateful wife (no. 193), and many others, are wide-

spread in Eastern and Western literatures. A version of the

Judgment of Solomon is found in the Mahd-Ummagga-Jdtaka
(no. 646), which is also important on account of its parallels to

the stories of the wise Aljiqar (q.v.). See also T. Zacharia;,

WZKU xxtI. (1912] 418 ff., and Ummagga JdtakaCThe Story of

the Tunnel 0, tr. from Sinhalese by T. B. Yatawara, London,

1912. Many jdtakas are well known from their parallels in

jEsop’s Fables (e.g., ‘The Ass in the Lion's Skin’ [see art.

Fabljs]), in La Fontaine’s Fables, in the Gesta Remanorum, in

Chaucer’s Canterbury Tales, and elsewhere. On supposed

parallels of Christian legends in the Jataka Book see E. Gar)>e,

Contributions of Buddhism to Chrh'irnity, Chicago, 1911
,

pp 13 SO ff., and M. Wintemitz, Gcsehichte der indischen

IMUratur, ii (Leipzig, 1913) 282, 106. Though in many cases

1 These narrative verses are called AbhisamtmddhagdthOs,

i.e. stanzas told by Buddha (not as the Bodbisattva, but) after

his enlightenment (see Senart, JA ix. xvii. 3S5 ff.).

s This is a different type from the first, for here the verses are

not inserted for any special purpose, but the tale itself is alter-

nately related in prose and verse. See also art. Fiction, vol.

vi. p. 2 f.

* Some kind of prose was, of coarse, always necessary to turn

the ballad, etc., into a jataka, and make it part of a homily.
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it is probable that these stories migrated from India to the

West, it is in other oases more probable that Western motives

were brought to India.

The Jdtaka Book is not only important for the

history of Indian and, indeed, all literature, but it

is also invaluable for the light which it throws on

the social life and the manners and customs in

ancient India.
.

The accounts of Indian civilization given by R. Fick, Die

sociale Gliederung im norddstlichen Indien zu Buddha’s Zeit,

Kiel, 1897, T. W. Rhys Davids, Buddhist India, p. 201 ff., and

O. A. F. Rhvs Davids, ‘Notes on Early Economic Conditions in

Northern India,’ JRAS, 1901, p. 859 ff., are chiefly based on

the jatakas. Valuable as these accounts are, they cannot be

taken (as these scholars thought) as pictures of life in India at

the time of Gautama Buddha, for it must be borne in mind that

the prose stories in the Commentary are as late as the 6th

or 6th cent. A.D., though they may contain much earlier

traditions.

Literature.—

T

he standard edition of the Jdtaka Book is that

of V. Fausboll, The Jdtaka, together urith its Commentary,
being Tales of the Anterior Births of Gotama Buddha, 7 vols.

(vol. vii. containing the Index by Dines Andersen), London,
1877-97. Translations are : T. W. Rhys Davids, Buddhist
Birth Stories; or Jdtaka Tales, London, 1880 (contains Jatakas
1-40 only); The Jdtaka, or Stories of the Buddha's Former
Births, tr. from the Pali by various hands, ed. E. B. Cowell,

vols. i.—vii., Cambridge, 1895-1913 (the translators are R.

Chalmers, W. H. D. Rouse, H. T. Francis, R. A. Neil, and
Cewell himself ;

the last vol. contains the Index) ; a German tr.

by Julius Dutoit, Leipzig, 1908 ff., is still in progress. Selected

jatakas have been translated by R. Morris in FLJ ii. [1884]

304, 832, 370, iii. [1885] 56, 121, 242, 328, iv. [1886] 45, 168.

On the Jataka Book see ; Leon Feer, JA vn. v. [1875]

357 ff., vi. 243 ff., vn. xi. [1878] 360ff., vni. xx. [1892] 185ff.,

nr. v. [1895] 31 ff., 189 ff., ix. ix. [1897] 288 ff.; S. d’Oldenburg,
JRAS, 1893, p. 301 ff. ; R. O. Franke, in Bezzenbergers

Beitrage, xxii. [1897] 2S9ff., and WZKM xx. [1906] 317 ff.; H.
Liiders, Nachrichten der konigl. Gesellschaft der Wissen-

schaften zu Gottingen,; philol. hint.. Kl., 1897, p. 40fl. and
ZBMG lviii. [1904] 689 ff., lxi. [1907] 641 ff. ; J. Hertel, ZDMG
lx. [1900] 399 ff.; J. Charpentier, ZDMG lxiL [1908] 725 ff.,

lxiii. [1909] 171 ff., lxviL [1912] 41 f., and WZKM xxvii. [1913]

94 ; A. Foucher, in Melanges d’indianisme offerts d M. Syleain
Levi, Paris, 1911, p. 231 ff. ; T. W. Rhys Davids, Buddhist
India, London, 1903, p. 189#., and in Album Kern, Leyden,

1903, p. 13 ff. ; H. Oldenberg, Literatur des alten Indien

,

Stuttgart and Berlin, 1903, pp. 103-129, and Nachrichten der
konigl. Gesellschaft der Wissenschaften zu Gottingen, philol. -

hist. Kl., 1911, p. 441 ff., 1912, pp. 183 ff., 214ff.; and M. Winter-
nitz, Geschichte der indischen Litteratur, ii. 89-127.

6. The Chariyapitaka.—This is the last book in

the Khuddakanikaya of the Tipitaka, and it is a
collection of 35 jatakas in verse. The purpose of

the work is to show in which of his former births

the Bodhisattva had attained the ten paramitds,
or • perfections.’ The first two paramitds, gener-

osity and goodness, are illustrated by ten stories

each, while fifteen stories refer to the other eight
‘ perfections, ’ viz. renunciation, wisdom, energy,

patience, truthfulness, resolution, kindness to all

beings, and equanimity. The stories are put into

the month of Gautama himself. They have no
literary merit whatever, all stress being laid on
the moral, while the story itself is given in hare
outline.

A different redaction of the Chariyapitaka from that found
in the Tipitaka is included and commented on in the first

section of the Nidanakatha. J. Charpentier has tried (WZKM
xxiv. [1910] 351 ff.) to reconstruct an ‘ Ur-Chariyapitaka ’ on the
basis of these two redactions, compared with the Sanskrit
JdtakamcUd (see below), but his arguments are not convincing.

Ijtksattjre.—

T

he Chariyapitaka has been edited by R.
Morris, London, PTS, 1882 ;

see also M. Winternitz,
Geschichte der indischen Litteratur, ii. 131-134, and T. W.
Rhys Davids, in JRAS, 1913, p. 482 f.

7. The Nidanakatha.—From the orthodox Bud-
dhist point of view, all the jatakas may he re-

garded as autobiographical accounts of Gautama
Buddha himself. It is, therefore, not surprising

that an account of Gautama’s career in his last

existence, the Nidanakatha, i.e. ‘the story of the
beginnings,’ forms the introduction to the Jdtaka
Commentary. As the Pali canon contains only
incidental references to the most important events
in the career of the Buddha, and no connected bio-

graphy, the Nidanakatha. is the first Life of the

Buddha in Pali literature. It consists of three
sections : ( 1 ) the story of ‘the beginnings in the

distant past ’
(
durenidana ), narrating the life of

the future Buddha as Sumedha in the time of the

Buddha Dipankara down to his rebirth in the

heaven of the Tusita gods, this section being a

kind of commentary on the Buddhavanisa and
the Chariyapitaka ; (2) the story of ‘ the be-

ginnings in the less distant past’ (avidureniddna),

beginning with the descent of the Buddha from the

Tusita heaven, and ending with his attainment of

the Bodhi (perfect enlightenment or Buddhaship)

;

(3) the story ‘ of the beginnings in the proximate

epoch ’
(
santikeniddna ), relating the incidents from

the Bodhi down to the story of Anathapindika’s

great gift of the Jetavana (see art. Boddha, vol.

ii. p. 883).

Literature.—

T

he text of the Nidanakatha will be found in

Fausboll, Jdtaka, i. 1-94, the translation in T. W. Rhys
Davids, Buddhist Birth Stories, pp. 1-183, the first two
sections also in H. C. IVarren, Buddhism in Translations,

Cambridge, Mass., 1896, pp. 5-83.

8 . Jatakas in the non-canonical Pali literature.

—In the later books of the Milindapanha (which

are missing in the Chinese translation, made
between a.d. 317 and 420) the jatakas are fre-

nently quoted. The author of bk. iv. makes no
ifferenoe between the Bodhisatta of the jatakas

and the Buddha. He, therefore, troubles himself

to excuse the Bodhisatta from any transgressions

that he may have committed in any of his previous

births, as related in the jatakas

;

and he tries to

solve all kinds of dilemmas that arise by comparing
incidents in the jatakas with utterances of the
Tathagata in any of the canonical texts. Every
word in the jdtaka gathds, even in mere folklore

verses occurring in some fable or fairy tale, is

treated as the authoritative ‘ word of Buddha ’ that

a3 such must he true. In hk. vii. also the jdtaka
gdthas are quoted with great reverence. Jatakas
occur also in the Dhammapada Commentary, a
work that closely resembles the Jdtaka Com-
mentary and may almost be considered a supple-

ment to it.

Literaturk.—As to the Milindapanha see art. Literature
(Buddhist), and M. Winternitz, Gesch. derind. Litt ii. 97 n.,

142, 146. The author of bk. iv. differs in many points from our
Jataka Commentary. See T. W. Rhys Davids, SBE xxxv.
[1890] pp. xlif., 216, 241 f., 280 f., 284 ff., 293 n., 294 ff., 303 f.,

xxxvi. [1894] 6, 16 ff., 146, 291, 306, 310, 341, 344, 349. A dilemma
of the Sivi Jdtaka is discussed ib. xxxv. 179 ff.

;
discussions

on the Vessantara Jdtaka
,

ib. p. 170 ff., xxxvi. 114 ff. ‘Re-
peaters of the Jatakas ’ are mentioned by the side of ‘ Repeaters *

of other canonical texts in Milinda

,

v. 22 (SBE xxxvi. 231).

For the Dhammapada Commentary see E. W. Burlingame,
‘ Buddhaghosa’s Dhammapada Commentary,’ Proceedings of the

American Academy of Arts and Sciences, vol. xlv. no. 20 [1910]

p. 469.

9 . Jatakas in Buddhist Sanskrit literature.—(a)

Many jatakas occur in the Mahdvastu both in

prose and in verse, in ‘ mixed Sanskrit.’ Some of

them are variants of the Pali jatakas, others are
not found in the Pali collection.

(b

)

Closely related to the jatakas are the ava-
danas (see art. ApADANA), which belong partly to

the literature of the Sarvastivadins (see art. Sects
[Buddhist]), partly to the Mahayana literature.

Avadanas are edifying ‘ tales of glorious deeds ’ of

saints, illustrating the law of karma (q.v.), i.e.

showing that ‘ black deeds bear black fruits and
white deeds white fruits.’ The difference between
avadanas and jatakas consists in this, that in a
jdtaka the Bodhisattva is always either the hero or

one of the characters occurring in the story, while
any saint may play a part in an araduna. But
there are many avadanas 'm which the Bodhisattva
is the hero. These are called Bodhixnttvavadunas,
and may as well he called jatakas. Many jataka;
known from the Pali collection are also found in

the Avaddna collections (AvadCtna jataka , Divyn-
vadana).

(c) Bodhisattvavadanamala, or ‘Garland of

Bodhisattva tales,’ is another title of the work
better known as jdtakamdld, a Sanskrit poem of
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higji poetic.il merit, composed by the poet Aryasura
or Sura. There have been several Jataknmalas, or
‘Garlands of_Ja(akas,’ i.e. poetical selections of
jatakas, but Aryasura’s work is best known. It

is a florilegium of 34 jatakas, mostly known from
the Pali collection, but told in the flowery style of
Sanskrit court poetry, elaborate prose alternating
with verse. As in the Chariyapitaka (see above),
so also in the Jatakamdld the jatakas serve as
illustrations of the paramitas, especially those of
generosity and kindness towards all creatures.
Thus the first story (not occurring in the Pali
collection) is that of the Bodhisattva throwing
himself before a starving tigress that is about to
devour her offspring. Most stories occur also in
the Jdtaka Book and twelve in the Chariyapitaka.
Aryasura probably flourished in the 4th cent. a.d.
Stanzas of the Jatakamdld are inscribed on frescoes
found in the eaves of Ajanta, and the Chinese
pilgrim I-tsing mentions the Jatakamdld among
the works that in his time were very popular in

India.
(cl) Jatakas and avadanas are also found in

Asvaghosa’s Sutralamkara (called Alamkara in
art. Akvaohosa), and in Ksemendra’s Avaclana-
kalpalata ; and 50 jatakas are mentioned in the
Mahdydnasutra Rustrapdlaprcchd.
Literature.—

O

n (a) see S. d’Oldenbnrg;, in JRAS, 1S93, p.
335 ff. ; A. Barth, in Journal des Savants, 1899, p. 625 ff.

; J.
Charpentier, Paccekabuddhageschichten, Upsala, 1908, pp.
2 ff., 12 ff., 25 ff. . and WZKM xxvii. [1913] 94 f.

; M. Wintemitz,
Gesch. d. ind. Litt ., ii. 190 ff.

(b) See Leor. Feer in the Introd. to his tr. of the Avaddna.
Sataka, AMG xviii.

,
Paris, 1891, and J. S. Speyer in his ed. of

the same work (Bibliotheca Buddhiea , in., St. Petersburg,
1902-09), vol. ii., preface, p. iv ff. ; also Wintemitz, Gesch. der
ind. Lit'., ii. 215 ff.

(c) The Jatokamala has been edited by H. item (Harvard
Oriental Series, i., Cambridge, Mass., 1991) and translated hy

J. S. Speyer, SBB\., London, 1395. Aryasura has worked on the
same (ora similar) collection of gdthds as we have in the Tipifaka ;

see Speyer’s Synoptical Table in his tr., pp. 337-340. See also

Kern, in Festgruss an Otto von Bohtlingk, Stuttgart, 1888, p. 50 f.;

S. d'Oldenburg, in JRAS, 1S93, p. 308ff. ; A Barth, in RUR
xxviii. [1893] 260; K. Watanabe, in JPTS, 1909, p. 263 ff.

;

I-tsing;, A Record 0/ the Buddhist Religion, tr. J. Takakusu,
Oxford, 1S96, p. 162 f. ; H. Liiders, in Nachrichten der konigl.

Gewlhchafl der Wissenschaften zu Gottingen, philol.-hist. Kl.,

1902, p. 75S ff. ; F. W. Thomas, in Album Kern, p. 405 ff. ; and
Wintemitz, Gesch. der ind. Litt., ii. 212-214. As to the Chinese
tr. see A. O. Ivanovski, in RHR xlvii. [1903] 298 ff.

(d) See Sdtrulrtihkdra, Fr. tr. from the Chinese of Kumarajiva
by E. Huber, Pans, 1908 ;

L. Finot, ‘ Radrapalaprccha, Sutra
du Mahayana,’ in Bibl. Buddhica, ii., St. Petersburg, 1901 ; and
Wintemitz, Gesch. der ind. Litt., ii. 208 ff., 229, 246.

10 . The jatakas and popular Buddhism.—The
jatakas are highly important for the history of

Buddhism, as they give us an insight into popular
Buddhism. The whole system of relating jatakas
is based on the most popular dogma of karma

,
and

the ethical ideal of this religion is not the Arhat
(q.v.) who has attained to nirvanaj but the Bodhi-
sattva who, in all his former existences, has shown
one or more of the great virtues by which he pre-

pared himself for becoming the future Buddha.
However high or low he may have been bom, in

every jdtaka he is either helpful, kind, and self-

sacrificing, or brave, clever, and even possessing

supernatural wisdom. Jatakas like those of King
Sivi (no. 499), who gave away his eyes as a gift, or

of Prince Vessantara (no. 547), who even gave
away his own children as a gift to the wicked
Brahman, are standard texts for this ideal of ethics.

It may easily be understood how the theory of the
paramitas, which has become important in the

Mahayana Buddhism, though not mentioned in

the Jdtaka Gdthds, but only in the Buddhavamsa,
Chariyapitaka, and the Jdtaka Commentary, was
already latent in the jdtaka theory. It is no
wonder that the jatakas belong as much to the

l This is true, though the commentator sometimes says that

the Master delivered his sermon (dhammadesann) in sut h a way
as to lead up to Arhatship {c.g., Jdtaka

,

ed. Failshull, i. 114,

276) ;
but the moral taught in the jatakas has nothing to do

with the monastic ideal.

Mahayana as to the Hinayana Buddhism. They
are indeed the common property of all Buddhist
sects in all Buddhist countries. They were the
chief vehicle of Buddhist propaganda, and are the
chief witnesses of popular Buddhism.
As to the popularity of the jatakas, it is sufficient to quote

the words of R. Spence Hardy, Manual of Budhism 2
, London,

1880, p. 103 :
4 The Singhalese will listen the night through to

recitations from this work, without any apparent weariness

;

and a great number of the Jatakas are familiar even to the
women.’ On their popularity in Burma see Mabel H. Bode,
Pali Literature of Burma, London, 1909, p. 81. The Jdtaka
Book was the source from which Buddhist poets in Burma drew
their inspiration for centuries (ib. pp. 43 f., 53).

Literature.—Numerous jatakas (and avadanas) have been
translated into Tibetan and Chinese. See A. Scbiefner,
4 Indische Erzahlungen,’ Melanges asicitiques tirts du bulletin
de I’academie imptriale des sciences de St. Pttersbourg, vii. and
viii., 1876 and 1877, and 4 Mahak&tyayana und Konig Tschanda*
Pradyota, ein Zykius buddhistischer Erzahlungen ’ (Memoires
de Vacad&mie imp. des sciences de St. Pttersbourg, 1S75);
W. R. S. Ralston, Tibetan Tales derivedfrom Indian Sources,
London, 1882 ; W. W. Rockhill, ‘ Tibetan Buddhist Birth
Stories, Extracts and Translations from the Kandjur,’ JAOS
xviii. [1897] Iff. ; E. Chavannes, Cinq cents contes et apologues,
extraits du tripitaka chinois et traauits en francais, i.-iii.,

Paris, 1910-11.

ii. Jatakas in Buddhist art.—The enormous
popularity of the jatakas is also proved by the fact

that representations from these stories are among
the earliest productions of Indian art, and they
have remained the favourite topics for sculpture

and paintings through all the centuries in all

Buddhist countries. In the 3rd or 2nd cent. B.c.

we find them in India in Bharhut and Sanchl (see

above), in the 2nd cent. A.D. in Amaravatl, and
later on in the caves of Ajanta. The Chinese
pilgrim Fa-hian, when visiting Ceylon in A.D. 412,

saw at Abhayagiri ‘representations of the 500
bodily forms which the Bodhisatta assumed during
his successive births ’

;
and Hiuen Tsiang mentions

stupas erected in honour of the Bodhisattvas whose
deeds were related injatakas. The famous temples
of Boro-Budur in Java (9th cent, a.d.), of Pagan
in Burma (13th cent, a.d.) and of Sukhodaya in

Siam (14th cent. A.D.) are decorated with hundreds
of bas-reliefs representing scenes horn jatakas.
Literature.—The bas-reliefs of Bharhut have been described

by A. Cunningham, The Stupa of Bharhut, London, 1879 (for

the inscriptions see E. HuJtzsch in ZDMG xl. [1886] 58 ff.
;

I

A

xxi. [1892] 225ff.; and JRAS, 1912, p. 399£f.). For the

Sanchl reliefs see the plates in F. C. Maiscy, Sanchi and its

Remains, London, 1892. A list of all the jatakas represented in

Bharhut, Ajanta, and Boro-Budur is given by S. d’Oldenburg
in JRAS, 1896, p. 623H-, and JAOS xviii. [1897] lS3ff. See
also A- Griinwedel, Buddhistische Kunst in Ind ien -, Berlin,

1900, pp. 38 1., 59; A. Foucber, L’Art grtco-bouddhique du
Gandhdra, i., Paris, 1905, p. 270 ff., and Bulletin de Yicole

frangaise d TExtreme Orient, ix. [1909] Iff.; J- Griffiths, The
Paintings in the Buddhist Cave-Temples of Ajanta , Lbndon,
1896-97 ; C. Leemans, BOr6-BoudourdansViledeJava, Leyden,
1874; L. Fournereau, Le Siam ancien, pt. 2, AMG, Paris,

190S. The bas-reliefs of the temple of Pagan have been de-
scribed by A Griinwedel, Buddhistische Studien, i. (Yeroffent-
lichungen aus dem konigl. Museum fur VoIkerknnde, v., Berlin,

1897), who also gives translations or abstracts of 55 jatakas.

M. Winternttz.
JAUNPUR.—A city now the headquarters of

the British District of the same name in the United
Provinces of India ; lat. 25’ 45' N . ; long. 82° 41' E.

Muhammadans derive the name from Ulugh Khan
Junan, afterwards Muhammad Shah II. ibn

Tughlaq, whose name is said to have been given

to the place by his cousin Firuz Shah, the founder
;

Hindus derive it from Jamadagnipura, after the

saint Jamadagni, or from Yavanapura, ‘city of

the Ionian Greeks or foreigners.’ Before the city

was founded by the Muhammadans, there was a

local cult of Kerarbir, a demon slain hy the demi-

god Rama. He is now represented by a shapeless

stone smeared with red lead and turmeric, probably
representing the blood of a sacrifice. It stands

near one of the bastions of the fort
; and, when

[his was blown up by Briti-h engineers after the

Mutiny, the stone escaped uninjured, a fact which
greatly increased the respect paid to it (NINQ ii.
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[1892] 2 ;
Cunningham, Arch. Rep. xi. 103 f. ). The

foundation of the present city was laid by Firflz

Tughlaq on his return from an expedition into

Bengal in a.d. 1360. Subsequently under Khwaja
Jahan, who was viceroy of the Emperor Mahmud
Tughlaq, in 1394 during the invasion of Timur, it

became independent ;
and for nearly a century the

Sliarqi, or eastern dynasty, continued powerful
rivals of the Delhi kings, and formed one of the
richest States in N. India. Finally they were
overthrown by the Emperor Bahlul Lodi in A.D.

1487. The religious buildings still in existence

consist of mosques and tombs, the work of these
Sharqi princes. They are the finest example of

what has erroneously been called the ‘ Pathan ’

style, which is really Persian, but executed and
modified by the native architects whom the con-

querors were forced to employ. So beautiful was
the city that it became known as the Shiraz of

India. The oldest of the mosques, that in the fort,

dates from A.D. 1377. The three great mosques
are in the city. The Atala mosque, so called

because it stands on the site of a temple dedicated
to the Hindu goddess Atala Devi, ‘ the perma-
nently fixed one,’ was the first erected by King
Ibrahim Shah (1401-40), and was finished in 1408.

This is the most ornate and beautiful of the series,

and Fergusson regarded the interior domes and
roofs as superior to any other specimen of Muham-
madan architecture of so early an age with which
he was acquainted. The second, the Jami Masjid,
or Cathedral Mosque, of flusain Shah, is the largest
in Jaunpur. It is distinguished by a majestic gate
pyramid or propylon, of outline and mass almost
Egyptian, supplying the place of a minaret, a
feature as little known at the time in Jaunpur as
it was in Delhi. It was completed in 1478. The
third great city mosque, known as that of Blbl
KajI, or, as it is commonly called, Lai Darwazah,
‘ the red gate,’ was founded by Blbl Rajl, queen of
Mahmud Shah (a.d. 1440-58).

‘ It is in the same stvle as the others, and its propylon dis-

plays not only the bold massiveness with which these mosques
were erected, but shows also that strange mixture of Hindu
and Mahometan architecture which pervaded the style during
the whole period of its continuance ’ (Fergusson, Hist, of Ind.
and East. Arch., p. 520).

With the fall of the local rulers the religious

history of Jaunpur came to an end.
Literature.—A. Fiihrer, The Sharqi Architecture of Jaun-

pur, Calcutta, 1889, and Monumental Antiquities and Inscrip-
tions in the North - West Provinces, Allahabad, 1891, p. 178 ff.

;

A. Cunningham, Archaeological Survey Reports, xi. [1880]
102 ff.; J. Fergusson, Hist, of Indian and Eastern Archi-
tecture, London, 1876, p. 520 ff. \Y, CROOKE.

JAVA, BALI, AND SUMATRA (Buddhism
in). 1—The Indian name of Java, known to the
geographer Ptolemy (VII. ii. 29) as Iabadiu (8

crquahtt spiOys vvjtros), is a sufficient proof that the
intercourse between India and the Indian Archi-
pelago dates from before the 2nd cent, of our era.

A passage in the Ramayana (IV. xl. 30), mentioning
‘ Yava-dvlpa, adorned by seven kingdoms, the Gold
and Silver Island, rich in gold mines,’ 2 apparently
points to the fact that the name had a wider ap-
plication, embracing both Java proper and Sumatra,
as in later times with the Arabs. It is certain
that Indian civilization had made progress, at

least in Java, before A.D. 400, for the Chinese
Buddhist Fa-Hian, who stayed for live months in

the conntry (A.D. 412), says that ‘various forms of

error and Brahmanism are there flourishing, while
Buddhism in it is not worth speaking of.’ 3 As to

Sumatra we are wholly left in the dark, and it is

not until far in the 7th cent, that the writings of

1 For the animistic religion see art. Ikbuxesiass.
2 See II. Yule and A. C. Burnell. Ilobson-Jobson-, London,

1903, p. 455.
3 J. Legge, A Record of Buddhistic Kingdoms, Oxford, 1886,

p. 113.

another Chinese traveller, I-tsing, enable us to get
insight into the condition of Buddhism at Srlbhoja,
the capital of the kingdom of Bhoja, or Malayn,
and situated near the present city of Palembang. 1

I-tsing went twice (A.D. 671 and 6S3) to Srlbhoja,
and stayed there some seven years (688-695),

studying and translating Sanskrit sacred texts.

He tells us that the king of Bhoja—whose name
he does not mention—and the rulers of the
neighbouring islands were adherents of Buddhism,
and that the capital was a centre of learning,

where more than 1000 priests investigated and
studied all the subjects that were taught in India.

The great majority of the Buddhists both in Bhoja
and in other islands belonged to the sect of the
Mula-sarvastivadins, though occasionally some had
adopted the tenets of the Sammitlyas, whereas
two other sects had newly been introduced. All
these sects belonged to the great division known
under the name of Hinayana. There were in

Malayu only a few Mahayanists.
It is a matter of evidence that Buddhism must

have been introduced into Sumatra and adjacent
isles long before the time of I-tsing, and that the
first propagandists belonged to one or more sects
of the Northern Hinayana. Yet we see that in

his days Mahayanists were already making their
appearance in Malayu. There is a notice in Tara-
natha’s History ofBuddhism that Dharmapala, the
celebrated Mahayanist Professor in the College of
Nalanda before Hiuen Tsiang was staying there,
went to Suvarna-dvlpa in his old age. 2

Whatever may be the exact value of I-tsing’s
statement about the prevalence of the Hinayana in
his own days, it is certain that in the 8tli cent, the
Mahayana had acquired a firm footing in Java.
A Sanskrit inscription found between Kalasan and
Prambanan, not far from Yogyakarta, commemor-
ates the erection of a statue and sanctuary of the
goddess Arya Tara (the female counterpart or
sakti of the Bodhisattva Avaloldtesvara), together
with an abode for monks versed in the rule? of dis-
cipline ( Vinaya) of the Mahayana. The date of
the inscription is 700 Saka (A.D. 778) ; the donor is

a king of the Sailendra dynasty, who, as a further
mark of his favour to his spiritual teacher, who
had moved him to his pious work, granted to the
Sangha the village of Kalasa. 3 It is remarkable
that the inscription shows a kind of writing usual
in Northern India, whereas most of the other
Sanskrit inscriptions in Java are in the common
Old Javanese characters which have their origin in
Southern India. The inscription of 700 Saka is,

therefore, a suiiicient proof that the Mahayanists
who enjoyed the king’s favour came from Hindu-
stan proper or the Western parts of Bengal. The
remains of the sanctuaiy dedicated to Tara have
been recognized in what nowadays is known as
Cliandi Bening or Chandi Kalasan. 1

All the splendid monuments of architecture and
decorative art which arose in Java after the 8th
cent, hear the unequivocal stamp of Mahayanism,
except, of course, those which are the works of
Brahmanists, more especially Saivites. The Maha-
yanistic character shows itself unmistakably in the
images of the honoured Dhyanibuddha? or Jinas,
as they are commonly called in Tibet and Java,
and of the Bodhisattva.? along with their saitis.

1 A Record of the Buddhist Religion, tr. J. Takakusu, Oxford,
1896, pp. xl-xlvi.

3 Taranatha, Geschichte des Buddhismus. tr. F. A. Schiefner,
Sfc. Petersburg, 1809, p. 101; cf. Max Muller, India, London,
1883, p. 310. I-tsing once calls Sumatra Chin-chou, * Gold Isle.’

a literal translation of Skr. Suvarna-dvlpa (tr. Takakusu, p. xli)

3 J. Brandes, * Een Nngari-opschrift gevonden tusschen Kala-
san en Prambanan,’ Tijdschr. voor Ind. taat-, land - en voile0 -

kunde, xxxi. [lcsO] 240.
1 Explored and described by J. W. Yzerman, Beschrijninnder

oudheden nabij do grens der Residenties Soerakarta en Ujog-
djakarta, The Hague, 1891

.
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The most renowned and best explored monu-

ments and groups of religious buildings, besides
the sanctuary at Kalasan, are the so-called Chandi
Sari, Chandi Sewu, and Chandi Plaosan; 1 (lie

gorgeous sanctuary of Boro-Budiir

;

2 the beautiful
shrine at Mendut

;

3 and Chandi Jago. 4

There were in Java down to the end of the
Middle Ages two, so to speak, recognized State
religions : Saivism and Manayanism. At all great
solemnities—- the inauguration of kings, royal
princes, chief commanders of the army—both re-
ligious communities were represented by their
priesthood, the Saivas and Saugatas. The relation
between the two confessions was marked by a
spirit of tolerance and friendliness, so much so that
in course of time there sprang up a kind of mixed
religion, in which the objects of worship originally
belonging to either sect found their place. It is

a significant fact that we find mention made of a
certain sacred building at Usana, tfie lower part of
which was devoted to the cult of Siva, the upper
part being a Buddhist shrine, the former adorned
with an image of the god Siva, the latter with a
statue of the Dhyanibnddha Aksobhya. This
building had been erected by the King Krtanagara,
who, according to the testimony of the poet
Prapaiicha, was a ,pious Buddhist when living, but
after his death (Saka 1214) was known by the
posthumous name of Siva-Buddha. In the sepul-
chral shrine where his remains were interred stood
a Buddha image with the traits of the deceased
monarch, and another statue representing Ardha-
narisvara with the traits of the same and his queen. 5

In general it may be said that the Mahayanists of
Java, far from being exclusive in their religious

views, showed a tendency to syncretism. A strik-

ing illustration of it is afforded by a passage in the
poem Sutasoma by Tantular, where it is explicitly

stated that Siva and Buddha are essentially one
and the same. 6 The subject-matter of the poem is

taken from the Sutasoma Jdtaka, well known from
its Sanskrit and Pali versions, but the manner of

treatment and the spirit of the whole in the Old
Javanese poem are quite different. Among the
works of mediaeval Javanese literature wliich have
come down to us there are comparatively few treat-

ing of subjects connected with Buddhism. Yet
Buddhist authors were not lacking in activity, con-
tributing to the store of literature by composing
poems on subjects taken from Brahmanical lore. A
thoroughly Mahayanistic production is the legend
of Kuiijarakarna.7 A kind of compendium of the
Mahayana system in Old Javanese, interspersed

with Sanskrit verses, is the Kamahayanikan,
8

in which are treated the division of the Buddhas
in past, present, and future Tathagatas ; the six

P&ramitas : ddna, ilia, etc., well known from other
sources ; and then the four Paramitas : maitri,

karuna, muditu, and upe/esa, the first being called

the essence (tattva) of Lochana, the second of

Mamaki, the third of Pandaravasini (more com-
monly called Pandara), the fourth of Tara. The
compendium further treats of the five attachments
(yogas) ; the four bhavanas ; the four aryasatydni •

1 Yzerman, op. cit., and Verslagen on Mededoelingen Kon. Ak.
v. Wetenschappen, in. iv. (1887); see for the literature E. D. M.
Verbeek, Oudheden van Java, Batavia, 1891, pp. 177, 186.

2 The chief work on it U by C. Leemans, Boro-Bucdoor op net

eiland Jam, Leyden, 1874. A new description of the monument
with a complete reproduction of the sculptures is in preparation.

For the literature see Verbeek.
3 H. Yule, JASBe xxxi. (1862); J. Fergusson, Bistort/ of

Indian and Eastern Architecture*, London, 1910; P. J. Veth,

Java 2, Haarlem, 1896-1903. For literature see Verbeek.
4 . .

=
r
t-- Madura, i. (1904).

5 \ . < . vi.

e i . . . .
> .. a . *.«.». Wetenschappen, nr.

V
' i Published in text and translation in Verhandelingen Kon.

Ak. v. Wetenschappon, new ser. iii. (1901).
s ed. J. Kats, under the title Sanghyang Kamahayanikan.

The Hague, 1910.

then follows a description of the muclrds (attitudes
of fingers) of Sakyamuni, and an enumeration of
the five skandhas , which are brought into connexion
with the five (Dhyani) Tathagatas. We also find
an enumeration of the sat ft's of those Tathagatas,
and, finally, precepts on the treatment of corpses.
The worship of the five Dhyanibuddhas and

their female counterparts, or iaktis, as taught in
the Kamahayanikan, must have been very popular
in Java, as is attested by the numerous images of
those supernatural beings discovered in or near
sacred buildings.

During the whole period in which Buddhism was
flourishing in Java, it found favour with kings
and royal families. The earliest document bearing
witness to marked favour is the inscription of
Kalasan mentioned above. We know also from
a copper grant, dated 861 Saka (A.D. 949-50), that
the K,ing Mpu Sindok, otherwise called by his
title Sri Isana Vijaya Dharmottunga Deva, con-
fessed Buddhism. 1 His daughter, who reigned
after him under the title of Sri Isana Tunga Vijaya,
was likewise a pious votary of Buddhism. 2 The
King Krtanagara, who reigned from 1194 to 1214
Saka (A.D. 1272-92), is glorified by the court poet
Prapaiicha as being a most devout Saugata,3 though
his posthumous name of Siva-Buddha would seem
to point to his being a latitudinarian. 4 He calls

himself, however, in a Sanskrit votive inscription

an upasaka of the Mahayana. The inscription, in

more than one copy, has been discovered near
ChandiJago.6 Krtanagara’s granddaughter,Tribhu-
vanattungadevi, who ruled as sovereign over the
whole of Java during the minority of her son,
the famous Hayam Wuruk, in the middle of the
14th cent, of our era, was of the same persuasion
as her grandfather; likewise her consort, the
Prince Krtavardhana of Singhasari, her sister, and
the consort of the latter.6 The Queen Dowager
of the King Krtarajesa, the founder of Majapahit,
is described as an energetic woman, and so earnestly

devoted to the religion of Buddha that in her old

age she became a nun.
Apart from all documentary evidence in writings,

the remains of splendid buildings destined for the
worship or use of Buddhists cannot fail to leave

the impression that those architectural monuments
must have been erected by the highest classes of

society. The majority of the more gorgeous
Chandis on Javanese soil are undoubtedly Bud-
dhistic, whereas out of the whole mass of literature

and inscriptions on stone or copper few have any
connexion with Buddhism. To explain this fact

it may be assumed that the great bulk of the
population were Saivites. It is quite certain that
in the Middle'Ages, before the irruption of Muham-
madanism, Javanese society was based upon the
caste system, just as in India, and that in civil and
criminal law the Code of Mann was the chief

authority. The present state of things in Bali,

where such Javanese as remained faithful to their

religion have found a refuge after the fall of

Majapahit in the beginning of the 16th cent.,

tends to confirm the conclusion that numerically

the Saivites, or, more generally, the Brahmanists,
had the superiority. For the great majority of

the Balinese confess Saivism, with an admixture
of practices surviving from an ancient animistic

religion. It appears from a notice in the Ndgara-
krtOgama 7 that in the 14th cent, there were
established two communities or sects of Buddhists

l Kauri Oorkonden, xxii. (1875).

a Inscr. in Bijdragen Kon. Institux4, tv. x. [1885) 9.

* See above.
4 Kdgarakftdgama, canto xliL

5 J. S. Spever, * Eene Buddhistische inscriptie,' VertL en
Meded. Kon. Ak. it. vi. [1004] 13S, 253.

6 Ndgarakftagama, cantos iii. and iv.

7 Canto Ixxx
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in Bali, one consisting of followers of the Vinaya,
i.e. the regular clergy, the other of the so-called

Vajradharas, evidently identical with the Vajra-
charyas in Nepal and Tibet, and consequently
Tantrists. There are sufficient proofs of Tantrism
having had its votaries also in Java. Nowadays
the number of Buddhists of any description in Bali
is insignificant.

As to Sumatra, there is a blank in our knowledge
of the conditions of Buddhism from the days of

I-tsing down to the middle of the 14th cent., the
time when the King Adityavarman was ruler of

Middle Sumatra. It is known from Ejundry in-

scriptions, ranging from 1265 to 1278 Saka (A.D.

1342-56), that Adityavarman was a staunch
Mahayanist, 1 and that he was the donor of a statue
of the Bodhisattva Maiijusri in a temple in Java,
the queen of which island was a relative of his. 2

An inscription on the back of a statue of the Jina
Amoghapasa, discovered at Padang Chandi in

Sumatra, informs us that it was dedicated by order
of the same king. 3 As Amoghapasa is a Tantric
form of Avalokitesvara, the inscription is an indica-
tion of Tantrism having its votaries in_ Sumatra.
In an inscription on the tombstone of Adityavar-
man he is glorified as an avatara of Lokesvara. 4

It may be remarked that the Sanskrit of the
Sumatran inscriptions, contrary to what we find

in Java, is most barbarous.
In the days of Adityavarman the northern part

of Sumatra had already been Islamized, and it is

highly probable that a short time after his reign
Muhammadanism triumphantly spread in Middle
Sumatra. Besides the inscriptions of Aditya-
varman, the statue of Amoghapasa, an image of

the Bodhisattva Lokesvara, and some architectural
remains of a doubtful character, nothing now
remains of Buddhism. Traces of Indian influence
however, are not wanting : the religious notions
of the Bataks and their astrological superstitions
are largely tinged with Brahmanistie or at least
non-Buddhistic ideas and practices.
Litbeatcek.—

T

his is fully given in the footnotes.

H. Kern.
JEALOUSY.—See Envy.

JEROME.—i. Life. — Jerome was born at
Stridon, a town on the confines of Dalmatia and
Pannonia (de Vir, Must. 135). According to F.
Buli6, s the ancient Stridon, which was demolished
by the Goths in A.D. 378, may now be identified
with the modern Grahovo Polje. The birth of
Jerome is assigned by Prosper 15 to A.D. 331, but
various statements from his own pen seem rather
to point to a later date—somewhere between 340
and 350. 7 He was born of Christian parents

;
his

father was named Eusebius, and was evidently
well-to-do. He received his elementary education
in his own home at Stridon, and then, together
with his friend Bonosus, went to Rome in order to
study grammar and the rhetorical philosophy. He
became a pupil of the renowned grammarian
Donatus,8 and gained a thorough knowledge of
the Latin classics, especially of Cicero and Vergil. 3

1 Bijdragen Ron. Instituut, nx. vii. [1871] 2S9, viii. [1872] 16,
iv. i. [Is77] 159.

2 ArchamlonUch Onderzoek op Jara en Madura, ii. [1909] 101.
3 Tihlseh. Bat. Gen. lxix. [1907] 159-170.
4 Bijdragen Kon. Instituut, 1912, p. 101 .

5 ‘ Wo lag Stridon, die Heiuiat des heil. Hieronymus 1
’ in

Festschr. fur Otto Benndorf, Vienna, 1S98 ; the older literature
is given very fully in this work.
® Chroniam, in' T. Mommsen, Chronica minora, Berlin, 1891-

98, l. ii. 451.
7 Cf. G. Grtitzmacher, Hieronymus

,
i. 45-4S.

8 F. Lammert, De IIieronymo
, Donati discipulo, Leipzig, 1912.

,

3 A. Luebeek, Hieronymus guos nouerit scriptures et ex quibus
Itauserit, Leipzig, 1S72

; C. Paucker, De Latinitate beati
Hienmymi observatinncs ad nomimun verborumqve v.nm
perUncntes2, Berlin, 1880, ‘Beitrage zur Latinitat des Hierony-
mus m Zeitschr. Jvr die osterreieh. Gymnasien, xxxi (ls-d},
De particularum quarundam in Latinitate Hieronuni usu

VOL. VII .—32

His teacher in rhetoric was not, as was formerly
supposed, the veteran rhetorician C. Marins
Victorinus. 1 He did not study Greek during his

early residence in Rome, but presumably learned

it later in Antioch.
He was baptized in his early manhood by Bishop

Liberius (f 366) in Rome (Ep. xv. 1). Notwith-
standing this, he fell for a time into serious

moral errors (Ep. iv. 2), but thereafter mani-
fested once more an enthusiastic piety, visiting

the graves of the apostles and martyrs in the
Catacombs (Comm, in Ezech. xii. 40). From Rome
he travelled, in the company of Bonosus, to Gaul,
and stayed for a while in the still semi-barbaric
district of the Rhine (Ep. iii. 5). While in Treves
he began to busy himself with theological work,
copying, on behalf of his friend Rufinus, the Com-
mentary on the Psalms and the de Synodis of

Hilary of Poitiers (Ep. v.). He then went to
Aquileia, where he connected himself with an
earnest-minded group of men, including Chrom-
atins, subsequently bishop of Aquileia, and his

friend Rufinus, a native of the town. It was in

Aquileia that he took a decisive step towards
carrying out a resolution that he had already
formed in Treves, viz. to devote himself to the
ascetic life. All at onee, from reasons that we do
not know, he set out with a few friends upon a
journey to the East (A.D. 373). Having reached
Antioch, he lingered there for some time, and at-

tended the prelections of the celebrated Antiochene
theologian Apollinaris of Laodieea (Ep. Ixxxiv. 3).

It was during this period of indecision as to whether
he should become a hermit or not that he had the
experience, known as his ‘ anti-Ciceronian vision’
(Ep. xxii. 30), in which Christ appeared to him,
asked him regarding his religious profession, and,
in answer to Jerome’s claim to be a Christian, said :

‘ Thou speakest falsely ; thou art a Ciceronian, not
a Christian ; for where thy treasure is, there is thy
heart also.’ For a considerable time afterwards
Jerome renounced the study of the classics (Comm.
in Gal. iii. preef. ) ; but at a later date, in the
monastery at Bethlehem, we find him engaged in
instructing youths in Vergil and Cicero (Rufinus,
contra Hicron. i. 28). Very soon after his vision
he went to live in the wilderness of Chaleis as an
eremite, and there, amid severe self-castigations,
he began the study of Hebrew under a converted
Jew (Ep. exxv. 12), while he was also involved in
the dogmatic conflicts that divided the Christians
of Antioch into various parties. Being, as a native
of the West, quite unable to decide between the
older Nicsean and the younger Orthodox groups
who were here at feud with each other, he appealed
to Pope Damasus for advice as to which party he
should join. Subsequently he attached himself to
tlie anti-Meletian bishop, Paniinus of Antioch, by
whom he was ordained a presbyter, though on the
understanding that he might still remain a monk,
i.e. that he should: not be compelled to undertake
the cure of souls (contra Joh. Hierosolym. 41).

Jerome then went to Constantinople, where he
came into close touch with the great Cappadocian,
Gregory of Nazianzen, at that time bishop of the
Eastern capital. Gregory drew his attention to
the theology of Origen. On the invitation of
Damasus, Jerome returned in 382 to Rome, where
a synod, called that year, was to meet for the pur-
pose of settling the Antiochene schism (Ep. cxxvii.

7). Without any clearly defined function or any
distinct charge,'* hut rather in a confidential

position to which no responsibility attached, he

observationes,’ in Rhein. Mus. xxxvii. [1SS2J ; II. Goelzer,
Etude lexicugraphique et grammaticalc de la latiiute de B.

J-rOme, Paris, 1884.
1 Cf. Grutzmacher, i. 118.
2 It was on this ground that later tradition made Jerome a

cardinal : cf. Grutzmacher, i. JSff.
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assisted the Koman bishop in the composition of

official papers (Ep

.

cxxiii. 10). Moreover, during
his residence at Rome (382-385) he was com-
missioned by Damasus to revise the Latin NT on
the basis of the Greek text ; and this, again, proved
to be the initiative to his greatest literary achieve-
ment—his translation of the OT from the Hebrew.
In Rome he gathered around him a band of women
of high rank, to whom he expounded the Scriptures,

and whom he inspired with enthusiasm for the
ascetic ideal. The more eminent personalities in

this group were Marcella and Paula, botli widows,
and the two daughters of the latter, Blaesilla ami
Eustochium. By his mordant criticisms of the

Roman secular clergy he alienated the sympathies
whicli at the outset he had won, and which, he
ambitiously hoped, would secure for him at the
death of Damasus (a.d. 384) the succession to the

See (Ep. xlv. 3). In August 3S5 he left the un-
grateful city in the company of his brother
Paulinian and his friend Vincentius, in order that

he might return from Babylon to Jerusalem (Ep.

xlv. 6). Paula and her daughter Eustochium
followed them shortly afterwards. In order to

give no occasion for scandal, the two parties had
arranged to make the journey separately, but they

met again in Antioch. From this point they
started on a pilgrimage through the Holy Land,
visiting, first of all, Jerusalem and Bethlehem,
then the South of Palestine, and, finally, the

sacred sites of Galilee—Nazareth, Cana, Caper-

naum, and the Sea of Tiberias (Ep. cviii.). Some-
what later they proceeded to Egypt, and stayed a

month in Alexandria, where Jerome attended the

lectures of Didymus the Blind, the head of the

long-renowned catechetical school (Rufinus, contra

Hieron. ii. 12). Thence they visited also the

Nitrian monastic colony—the ‘city of the Lord,’

as Jerome calls it—and then, in the late summer
of 386, returned to Bethlehem, where they settled

permanently. Here they had to be content with

somewhat cramped quarters for three years—until,

in fact, the monastic buildings for the lodgment
of monks and nuns were quite complete. The
monastic houses built at Paula’s expense were four

in number—one for monks, and three for nuns

—

while in addition to these a hospice was erected for

the entertainment of pilgrims on their way to

Jerusalem.
The period of Jerome’s stay in the monastery at

Bethlehem—the last thirty-four years of his life—

was by far the most fertile in literary work. His
manner of life at this time is described by Sulpicius

Severus (Dial. i. 9) from information supplied by
a monk named Postumianus, who had spent six

months in Bethlehem :

1 He is ever occupied with reading, with books
;
he takes no

rest by day or night ;
he is always either reading or writing.'

Yet Jerome did not find in his cloister the peace

he had come to seek. His passionate nature led

him to take part in all the conflicts that were

agitating the Church. In 392 his controversy with

the Roman ascetic Jovinian hiought him once

more into touch with the capital. He was subse-

quently drawn into the Origenistic controversies—

in conflict, first, with John, Bishop of Jerusalem,

and then with his former friend, hut now embit tered

enemy, Rufinus. Towards the close of his life we
find him issuing biting pamphlets against the

Spanish priest Vigilantius and the Pelagians.

Among the events of the world-politics of the day,

the sack of Rome at the hands of Alaric in 419

affected him profoundly (Comm, in Jcr. vii. 2, Ep.

cxxviii. 5). Paula had died in 404 ; in 410 Marcella

also passed away (Ep. cxxvii.). In 416 the re-

liiflous houses at Bethlehem were assailed by a

band of Pelagians, and Jerome was able to save

his life only by a hurried flight to a stronghold, I

his monastery being demolished (Ep. exxxviii.).

Then came the death of Eustochium, his most
devoted adherent, and shortly afterwards, on the

30th of September 420, Jerome himself, now old,

lonely, and weary of life, passed away at Bethlehem
(Prosper, Chronicon, ed. Mommsen, Chron. min. i.

469).

2 . Writings.—Jerome left behind him a large

and varied mass of literary work, which may be
classified as follows.

(1) Letters .—These form the most valuable

source of information regarding his life.
1 They

are unquestionably the most brilliant productions

of his fertile brain, and furnish a richly detailed

picture of contemporary life and culture. They
reflect his personality in the most vivid ay. They
date variously from the interval between 373 (Ep.

i. ) and 420 (Ep. cxliv.), and their contents show a

great variety, letters treating of matters of scholar-

ship, and, in particular, of exegesis, appearing
among purely personal communications. Jerome
corresponded with most of the outstanding people

of his time

—

e.g., Pope Damasus (Epp. xv., xvi.,

xix., xx i., xxxvi.), Theophilus of Alexandria
(Epp. lxiii., lxxxii., lxxxvi., lxxxviii., xcix., cxiy.),

Augustine (Epp. cii., ciik, cv., cxii., cxv., cxxxiv.,

exli.-exliii., possibly the most interesting group of

the whole series, exhibiting, as they do, the diverse

characters of the two greatest Fathers of the

Western Church 3
), Paulinus of Nola (Epp. liii.,

lviii. ), and Pammachius, the Roman senator who
became a monk (Epp. xlviii., xlix., lvii., lxvi.). He
writes with unusual fullness when he seeks to

instruct his correspondents in the rudiments of

the ascetic life

—

e.g., in Ep. xxii., to Eustochium,
on the preservation of virgin chastity ;

Ep. xiv. to

Heliodorus, on the glory of the hermit’s life ; Ep.
cvii., to Laeta, on the training of her daughter ; Ep.
liv.

,
to Furia, and cxxiii., to Agerucbia, on main-

taining the condition of widowhood ; Ep. lii. , to

Nepotianus, on the life of clergy and monks.
Engaging portraits of his associates are given in

his obituary notices of Nepotianus (Ep. lx.), Fabiola

(lxxvii.), Paula (cviii.), and Marcella (cxxvii.).

Ep. xxxiii., to Paula, on the writings of Varro

and Origen, which VaJlarsi (see Lit.) was able to

give only in a fragmentary form, was first pub-

lished in full by F. G. Ritschl, DU Schriftstellerei

des M. Terentius Varro und die des Origcnes, nach

dem ungedruckten Kataloge des Hieronymus, Bonn,
1847.* Quite recently D. de Bruyne published

four unquestionablygenuine letters of Jerome, from

MSS in the Escurial, in the Revue bintdictine,

xxvii. [1910] 1-11, viz. two to the presbyter Riparius

(to whom were addressed nos. cix. and exxxviii. of

the traditional collection), one to Bishop Boniface,

and one to a certain Donatus. These newly dis-

covered letters date from 418 and 419, and all alike

deal with the Pelagian controversy. Two letters

included by Vallarsi, viz. cxlviii., ‘ad Celantiam

matrouam,’ and cxlix. ,
‘deSollemnitatibus Pum-I me,’

are certainly spurious, while the present writer is

of opinion that the authenticity of the two ‘ad

amioum aegrotum,’ 4 and of that ‘ ad Praesidium de

cereo pascliali,’ 5 has not been proved.

(2) Theological polemics. 6—The earliest of these

is the Altcrcatio Luciferiani et Orthodoxi (Vallarsi,

ii. 171 11'.), which was formeily supposed 7 to have

1 On the chronology of the letters cf. Grutzmacher, i. 40-100.

2 Grutzmacher, iii- 114-137.

3 Ci. al-o J B. Pitra, Spicileo. Snb-ftneme, in.. Pans, 1855

;

E Klostermann. SBA W, 1897, pp. 355-870.

4 See C. Paucker, Zeittchr. fur die oiterreich. Gi/mnasien,

sum. [1SS0J 8sl-39ou
3 G. Morin, • L'n Bcrit mtconnu de S. Jerome in Rev. bine-

dictine, \ih. [1891] 20-27.

6 01. J. Brochet, S. JirOme et ses chi»ii.i 1.-. Pai r-, 1906; T.

Trzcinski, Die dogmatische SJ.ri/leti des heii. Hieionymus,

Posen, P.U2.

7 So still Trzcinski, p. 33 2.
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been written in Antioch in 379, but, as the present
writer thinks, 1 falls rather within the years of

Jerome’s stay in Rome (382-385). In this work,
which is in the form of a dialogue, he assails the
opinions of those who followed Lucifer of Calaris,

and especially their non-recognition of heretical

baptism. To 382-384 must likewise be assigned the
treatise adv. Helvidium de perpetua virginitate B.
Marias, in which—in opposition to Helvidius, a
resident in Rome—Jerome supports the doctrine of

Mary’s perpetual virginity, asserting that the
Lord’s brethren were in fact his cousins. The
adv. Jovinianum libri II. was composed in Beth-
lehem (392-393). Jovinian, the Roman ascetic, had
asserted that the state of celibacy was in no way
superior to that of widowhood or marriage, that
the regenerate were essentially without sin, that
fasting was of no peculiar merit, and that all the
regenerate would attain the heavenly reward in

equal degree. Jerome assailed the positions of
Jovinian with great acerbity, awaking a resent-
ment that forced him to vindicate himself in Ep.
xlviiL, the Apologeticus ad Pammachiumpro libris

contra Jovinianum, in which he somewhat modi-
fied the severity of his strictures upon marriage in

the adv. Jovinianum. In 399, amid the contro-
versy regarding the orthodoxy of Origen, he wrote
the unfinished work contra Johannem Hierosoly-
mitanum (John, bishop of Jerusalem). In 402 he
composed his Apologia adv. Bufinum in two books,
to which he added a third in the following year.
These, together with the Apology (two books) of

Rufinus against Jerome, form our most valuable
authorities for the Origenistic controversy, in the
course of which Jerome renounced the heresies of

Origen. The short but extremely bitter pamphlet
against the Spanish presbyter Vigilantius, in which
Jerome defends the worship of martyrs and relics,

the keeping of vigils, and the monastic life, dates
from 406. Finally, in 415, he wrote the Dialogus
adv. Pelagianos in three books—a work in masterly
form, in which he seeks to controvert the views
of Pelagius from the standpoint of the Catholic
doctrine current in his day.

(3) Historical works.—The most extensive his-

torical work from Jerome’s pen is the Chronicon
omnimodce histories (de Vir. Illust. 135), a transla-

tion of the second part, i.e. the chronological tables,

of the Chronicles of Eusebius of Caesarea. 3 He
followed the original as far as it went (a.d. 325),
making additional notes, and then wrote a supple-
ment covering the period between 325 and 378. In
spite of many errors and oversights, the work is a
mine of information for that period.

We have from Jerome’s hand also three bio-

graphies of monks. The Vita Pauli eremites was
written between 374 and 379, and its matter was in
all likelihood drawn from the monastic traditions
of Egypt, 3 though fancy plays a large part in its

composition. The Vita Malchi monachi captivi,

based upon information given to him by the aged
Malchus himself in the wilderness of Chalcis, 4 and
the Vita Hilarionis (the founder of monasticism in

Southern Palestine) 5 date from the early years of

1 * I>ie Abfassungszeit der Altercatio '
In ZKG xxii. [1901] 1-8.

2 Ed. A. Schoene, Eusebi chronicorum canonum quee super,
sunt, Berlin, 1S67 (with the Qucestiones Hieronymiance as a
preface) ; see also the critical supplements in i. 2

,
Berlin, 1876 ;

further, the same writer's Die Weltchronik des Eusebius in
ihrer Bearbeitung dutch Hieronymus, Berlin, 1900.

3 Cf. C. Butler, ‘ The Lausiac History of Paliadius ' in TS vi. ii.

(Cambridge, 1898) 231 fi.

4 Paul van den Ven, S.J&rtm* ft la vie du moine Malchus It

captif, Louvain, 1901, in opposition to J. Kunze, ‘ Marcus
Eremita und Hieronymus' in Theologisches Literaturblatt

,

xix.
[189S] 391-398.

8 O. Zockler, ' Hilarion von Gaza, eine Rettung der Geschicht-
hchkeit. ’ in Eeue Jahrb. fur deutsche Theologie, iii. [18941
146-178, in opposition to W. Israel, ‘ Die Vita S. Hilarionis des
Hieroni mus als Quelle fur die Anfange des Monchtums kritiscb
untersucht ’ in ZWT xxiii. [1880] 129-166.

Jerome’s residence in Bethlehem (c. 386-391). All
three are characteristic examples of the monastic
literary genre.

The most important of Jerome’s historical writ-

ings, however, is his de Viris Hlustribus. 1 This
once highly extolled work has been shown to he a
gross instance of his literary methods ;

2 it is virtu-

ally taken piecemeal from Eusebius, HE. Never-
theless, we cannot deny Jerome the distinction

of having in this work made the first attempt
to compose a history of Christian literature—

a

task in which he had many successors. The
little book was translated into Greek by his friend

Sophronius. 3

(4) Exegetical works.—(a) Under this head come,
first of all, three works dating from 386-391, viz.

de Situ et nominibus locorum Hebraicorum—in

reality a translation of the Onomasticon of Eusebius
of Caesarea, 4 and for modern scholars a valuable
contribution to the topography of Palestine ; Inter-

pretations hebraicorum norninumf a work based,
according to the preface, upon a now lost treatise

of Philo, which Origen extended by adding the NT
proper names ; and Qucestiones hebraicoe in libro

Geneseos,* an aphoristic commentary on Genesis,
the value of which lies in the interpretations de-
rived from the Jewish Haggada and communicated
to Jerome by the Rabbis—interpretations such as
he uses also in his other OT commentaries. 7

(b) The OT commentaries.—In 389-390 Jerome
composed his commentary on Ecclesiastes^ in 392
those on the Minor Prophets Nahum, Micah,
Zephaniah, Haggai, and Habakkuk ; in 395-396, on
Jonah and Obadiah ; and in 398 on the ten visions
of Isaiah 13-26. Daring the period between 392
and 402 he wrote his Commentarioli in PsalmosA
In 406 came his exposition of Hosea, Joel, Amos,
Zechariah, and Malachi ; between 406 and 408,
that of Daniel ; 408-410, Isaiah ; 410-415, Ezekiel

;

between 415 and his death in 420, Jeremiah.
Jerome’s work on the last-named book was inter-
rupted by his death, no more than the first thirty-
two chapters having been dealt with. These com-
mentaries show a certain vacillation between the
historical and allegorical methods, and are specially
valuable because of the Jewish exegesis which they
have brought down to us. In the exposition of
Daniel, Jerome makes concessions to Porphyry.

(c) The NT commentaries.—In 386-387 Jerome
wrote expositions of Philemon, Galatians, Ephe-
sians, and Titus, in all of which he was specially
indebted to the now lost commentaries of Origen.
In 398 he composed his commentary on Matthew

—

valuable by reason of its extracts from the Gospel
to the Hebrews. His translations of that Gospel
into Greek and Latin are lost. We are unable to
determine the date of his exposition of Revelation,
which is in no sense an independent work, but an
adaptation of the commentaiy of Vietorinus of
Pettau (f 303), and in which the chiliastic inter-
pretation of Vietorinus is superseded by a spiritual-
istic one. 3

1 Critical ed., C. A. Bernoulli, Hieronymus und Gennadius,
d* viris illustribus, Freiburg, 1896.

3 S. von Sychowski, Hieronymus als Litterarhistoriker, Mun-
ster, 1894 ; C. A. Bernoulli, Der Schriftstellerkatalog des
Hieronymus, Freiburg, 1895.

3 G. Wentzel, * Die griechische Ubersetzung der viri illust. des
Hieronymus,’ TU xiiL S (Leipzig, 1895).

4 Critical ed., P. de Lakarde, Onomastics, sacra2, Gottingen,
1887, pp. 117-190.

8 Critical ed., ib. pp. 26-116.
8 Critical ed.

,
P. de Lagarde, Leipzig, 1868.

7 Cf. M. Rahmer, Die hebraischen Traditionen in den
Werken des Hieronymus, pt. i. (Breslau, 1861) ;

pt. ii. in MGWJ
xivff. (1865 ff.).

8 Re-discovered in the pseudo-Hieronvmian Breviarium in
Psalmos

, and published in the Anecdota Slaredsolana, in. 1,

Maredsous, 1895, by G. Morin.
9 J. Haussleiter, * Die Kommentare des Vietorinus, Tichonius

und Hieronymus zur Apokalypse’ in ZEWL vii. [1SS6] ; also

‘Der chiliastische Schlussabscbnitt im echten Apokalypsen-
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(5) Translations.—A uuiuber of the works men-
tioned above are in part mere translations. Bnt
Jerome’s renderings of Origen’s Homilies—fourteen
on Jeremiah, fourteen on Ezekiel, and nine on
Isaiah—are translations pure and simple, and were
finished between 379 and 381. 1 Between 382 and
384 he translated two Homilies of Origen on the
Song of Songs ; between 386 and 391 the de Spiritu
Sancto of Didymus ; between 388 and 391 thirty-
nine Homilies of Origen on Luke ; and in 404
the Monastic Rules of Pachomius, Theodore, and
Orsisius, and also their Letters and their Verba
mystica designed for Paula’s monasteries. Of his
literal translation of Origen’s chief systematic
work, de Principiis, which he executed (399) with
the intention of crushing out the very incorreet
version of Kufinus, only a few fragments remain in
Ep. cxxiv., ‘ ad Avitum.’ 2

Jerome’s most outstanding achievement in trans-
lation, however, is his version of the Bible, to
which he devoted some twenty years of intense
industry, and in which—in spite of many defects

—

he exercised an almost unique gift as a translator.
In the NT his work is merely a revision of the Old
Latin text. He worked at the four Gospels from
382 to 384, at the Pauline Epistles till 385, and
at the remaining books till 398. 3 In the OT he
began with a revision (384) of the Old Latin Psalter
from the LXX version—the so-called Psalterium
Romanum; and between 386 and 391 he made a
seeond revision, from the Hexaplar (Theodotion’s)
version of the LXX—-the Psalterium Gallicanwm.
He likewise revised the Latin text of other OT
books from the Hexapla, but of these only his
revision of Job 4 and his prefaces to the Solomonic
books (Vallarsi, x. 435) and Chronicles ( ib. 433)
survive.

Jerome began his translation of the OT from
Hebrew—the veritas Hebraica—into Latin before
392. He translated, first of all, the two books of
Samuel and the two of Kings, but issued before-
hand the famous Prologus Galeatus (Vallarsi, ix.

45311'.), in which he accepts the Hebrew canon,
enumerating twenty-two canonical books, and ex-
cluding the Apocrypha. By 393 he had completed
the sixteen Prophets (including Daniel) and the
Psalms, 5 Job followed in 393, Ezra and Nehemiah
before 395, Chronicles in 396, the Solomonic Books
in 398, the Pentateuch in 398-404, Esther in 404,
and Joshua, Judges, and Ruth in 404-5. He like-
wise made a most perfunctory translation of
the Apocryphal Books of Judith and Tobit from
the Aramaic, but we are unable to fix the date
of these versions. In spite of numerous errors,
Jerome’s translation of the Bible is a most praise-
worthy achievement, inasmuch as, taken all in all,

it maintains a sort of middle course between an
extreme literality on one hand and an extreme
freedom on the other. 6

(6) Finally, a number of Jerome’s discourses on
kommentar des Bischofs Victorinus von Pettau ’ in Tbeologisches
Literaturblatt, xvi. [1S95] 193-199 ; cf. also Gnitzmacher, iii.

235-240.
1 The authenticity of the version of the Homilies on Isaiah

was questioned by Vallarsi, with whom O. Zoekler agrees.
The present writer (i. 18) regards the translation as indubitably
Jerome’s.

a Vallarsi, i. 916-922.

» Critical ed., Novum Testamentum . . . Latins secundum
editionsm S. Hirronymi. Ad cotlicum manv.-eriptorum fidtm
recensvit J. Wordsworth . . . admmto H. J. White

,

Oxford,
18S9-9S (only the four Gos .

4 P. de Lagarde, ‘Des r •
. 1 r .

-
.

ischen tjbersetzung des Hi
189-237; U. P. Caspari, />,:• I! :

' li , •„ .

Pbersetzung cuts der alexandrinischen Version nach eitier St.

Gallener Handschri/t scec. viii . Christiania, 1893.
5 P. de Lagarde, Psalterium ivxta Ilebrceos Hieroiu/mi,

Leipzig, 1874; H. Ehrensberger, Psalterium veto: on, I die

Psalterien des hell. Hieronymus
,
Tauberbischofsheim, is. 7 .

6 W. Nowack, Die Bedeutung des Hieronymus fur die aittest.

Textkritik, Gottingen, lo75 ; G. Hoberg, De S. Hteroaymi
rations interprelaiidi, Bonn, 1880. i

texts from the Psalms, Mark, and other books of
Scripture have come down to us. They were
reached between 392 and 401 to the inmates of
is monastery, and were afterwards committed to

i writing by them. 1

3- Significance.—Jerome was no great creative
spirit, as was Augustine, but he was certainly the
most learned of the Latin Fathers. Not only was
he equipped with an extensive knowledge of pro-
fane and sacred literature, bnt he surpassed all

the Fathers in his mastery of Hebrew. His sig-

nificance lies in the fact that he stands supreme
among those who mediated the religions heritage of
Hebrew and Greek antiquity to the Latin world.
His personality was not of the most attractive
kind, although the strictures passed upon him in
this respect—e.g., by Luther—are often unduly
severe. He had the natural temperament of the
scholar, bnt his work is frequently impaired by
lack of thoroughness. He was passionate and
sensuous, yet he was the champion of the most
rigid asceticism. Full of petty vanity and learned
rivalry, he was self-assertive and unjust towards
his opponents ; and, though destitute of the con-

structive theologian’s gift, lie liked to pose as a
pillar of orthodoxy. By his translation of the
Bible he exercised an immense influence upon the
development of the Church and its theology in

succeeding centuries, and in that work he pro-
duced what must be numbered among the supreme
achievements of the Christian mind in any age.

Literature.—Books dealing with special parts or aspects of
Jerome’s work have been fully referred to in the course of the
article. Here we note further :

—

i. Couplets kdd. op his works.

—

D. Erasmus, 9 vols., Basel,
1516-20; Marianus Victorius, Bishop of Rieti, 9 vols., Rome,
1565-72

;
J. Martianay and A. Pouget, 5 vols., Paris, 1693-1700

;

Dominicus Vallarsi, 11 vols., Verona, 1734-42, and 11 vols.,

Venice, 1766-72, the latter reprinted in Mignc, PD xxii.-xxx.

;

CSEL , Vienna, containing so far Ep. L-lxx. (vol. liv.), and Ep.
ixxi.-cxx. (vol. lv.), ed. J. Hilberg, 1910 and 1912, and In
Hieremiam prophetam libri sen (vol. lix.), ed. S. Reiter, 1913.

ii. BiooRAPmzs.—S. L. deT”'" * lf i— . -V -- ;

Vhist. ecedes. , xii., Paris, 1707 ; , 1

Opera, xi., Verona, 1742 ; J. S'

418-6S8; L. Engelstoft, Hieronymus Stridonensis interpres,
criticus, exegeta, historicus, doctor, monachm, Copenhagen,
1797 ; F. Z. Collombet, Hist, de S. ./drome, 2 vols., Paris, 1844

;

O. Zoekler, Hieronymus
,
sein Leben und Wirken aus seinen

Schriftcn dargestellt, Gotha, 1865 ; A. Thierry, 5. Jtrdme, la
society chrbtiennc d Rome et Vtminration romaine en Terre-

Sainte, 2 vols., Paris, 1867, 21875; G. Gnitzmacher, Hierony-
mus, eine biographische Studie zur alien Kirchengeschichte
3 vols., Berlin, 1901-08. G. GRUTZMACHEB.

JESUITS.—x. Origin.—The Jesuits, or mem-
bers of the Society of Jesus, are technically an
institute of * Clerks Kegular,’ men devoted especi-
ally to the cure of souls and to the works of mercy
spiritual and corporal, like the Theatines, e.g., or
the Bamabites (q.v.), both of which are slightly
older in date. The Society is not a sect nor even
a theological school, but simply a religious Order
(that is to say, a body of men living under vows of
poverty, chastity, and obedience), which, though
differing in many respects from the old monastic
ideal, has its recognized place in the organization
of the Roman Catholic Church. In accordance
with this, it is obvious that the term ‘Jesuitism,’

which, almost as much as the word ‘Jesuitry,’

originated with critics who attribute to the Order
a certain distinctive spirit independent of, and
more or less in conflict with, the teaching of the
Church to w hich it belongs, would be deprecated
by all who bear the name of Jesuits, in so far as

it implies the existence of a doctrine, system,
policy, or line of conduct peculiar to them. Let
it be said at the ontset that it was certainly not
the object of the founder to create such a spirit.

Nothing -would have been more abhorrent to St.

Ignatius Loyola than the erection of an inipcrium
1 These sei mens were re-discovereil G. Morin and published

by him in the Anecdota Marediolana, in. 2 (1S37), 3 (1900).



JESUITS 501

in imperio either in the domain of external discip-

line or in the domain of ideas. At a crisis when
many were falling away, his one aim was to provide
a company of devoted priests wholly subservient to

the needs of the Church, ready for any form of

service, and for greater expedition made immedi-
ately dependent upon the will of the sovereign
pontiff. The spirit of his Society was to be excep-
tional only in this, that its members, as the result

of a religious training unusually protracted and
severe, were to be men formed upon the model of

Jesus Christ Himself, full of zeal, detachment,
and self-sacrifice, and of a virtue so highly tem-
pered that they might safely be exposed to an extra-
ordinary strain. This was the founder’s conception,
and it was realized by many of his followers, especi-

ally in his own lifetime and in the first century or
two after his death. To admit that with the lapse
of years some relaxation of these high ideals may
have taken place in the Order is only to admit that
the work of Ignatius was a human work and was
carried out by human means.

Ignatius Loyola (q.v.), converted from a careless,

if not a sinful, life during the long convalescence
which followed a wound received in battle (1521),
determined to fit himself for an apostolic vocation
by the study of theology. Passing from Alcalk to

Salamanca and from Salamanca to Paris, he there
(1528-35) gathered a handful of companions around
him, who in 1534 took vows of poverty and chastity
together, and, placing themselves shortly after-

wards at the disposal of the Holy See, were form-
ally approved as a religious Order by Pope Paul
ill., 27 Sept. 1540. Although it may be said that
Loyola felt his way only by degrees to the complete
organization of the Society which he founded, one
dominant idea is discernible in all his projects.

From the first, as might be expected of an old

soldier, his conception was a military one. The
Spanish name of the Order, Compania de Jesus,

though it may be correctly translated ‘ Society of

Jesus,’ is at least patient of a military interpreta-

tion. It probably first conveyed the idea of a
‘ company,’ i.e. a band commanded by a captain.

The term Jesuit (Jesuita), let us note parentheti-

cally, was not chosen by the founder. It appears
first in 1544, and was then used by opponents as
a nickname (see Astrain, Hist. i. 183), but eventu-
ally was tacitly acquiesced in even by members of

the Order. The military conception is specially

emphasized in the fundamental meditations of the
‘Spiritual Exercises,’ that manual of aseetical

training devised by Loyola and communicated to

his followers, to be used first of all in securing their

own progress in virtue, and afterwards for the
salvation of their neighbours. The characteristic

meditations known as the ‘ Kingdom of Christ
’

and the ‘ Two Standards ’ are parables of human
warfare. In the first Jesus Christ is set before us
as a leader appealing for volunteers in a crusade
against the infidel. In view of His promise that
in all hardships He will share alike with His men
and that they shall share with Him the fruits of
victory, the conclusion is pressed home that no
right-minded Christian who possesses a spark of

knightly courage can remain deaf to such a call.

In the ‘ Two Standards ’ the character of the
spiritual campaign is more closely studied. It is

pointed out that the tactics of the enemy Satan
are to enchain mankind and drag them down by
love of money, worldliness, and pride. From this

the conclusion is drawn that the only effective

combatant on the side of Christ is the man who
has bound himself to a life of actual poverty and
humiliation after the example of the leader Him-
self. It is plain that all this makes appeal to two
of the strongest instincts of human nature, in-

stincts deeply rooted in the Spaniards of Loyola’s

day, viz. loyalty to the feudal chieftain, and the
spirit of generous fortitude.

Now, it is this military ideal which above all

supplies justification for the ‘blind’ obedience
which Ignatius desired to be the distinctive char-
acteristic of his followers.

‘ More easily/ he wrote in hio famous letter on obedience,
‘ may we suffer ourselve3 to be surpassed by other religious

Orde 1 -
' 11

r • rities of diet and
cloth . :

» , - rule, but in true
and ] r a: : ur will and judg- -

meir
. w -- \ .t those who serve

God in this Society should be conspicuous.’

Insubordination is the soldier’s most unforgiv-
able crime, discipline a virtue which, so far as
great bodies of men are concerned, comes even
before courage. Consequently, in the military
organization of his Compania, Ignatius insisted on
obedience most of all. ‘ Theirs not to make reply,

theirs not to reason why, theirs hut to do or die,’

must be the soldierly ideal as long as the world
lasts. And this was especially true of such a force

as the Spanish knight had conceived, a lightly

equipped force ready to take the field at a moment’s
notice in any forlorn hope, whatever the nature of
the service required of them. The blind obedience
of the Jesuits has often been made a matter of
reproach, but in point of fact it was never meant
by the founder to be an entirely blind obedience.
It was ‘caeca quaedam obedientia’ even to him,
and in almost every context when speaking of
obedience he limited its scope to things which
were not sinful. For example, he says (Sum-
marium, cap. 31) that his disciples
‘must endeavour to be resigned —
their will and judgment wholly to t - .i- * r * v.-l

j
i*l.-

ment in all things in which no sin ; : :'» ' r ,* «!« .

ubi peccatum non cemeretur ’).

The charge that St. Ignatius in the very text
of his Constitutions (lib. vi. cap. 5) empowers a
superior to bind his subjects to obedience even
though compliance with the order involves the
commission of a grievous sin—the famous obligatio

ad pcccatum—is based on a ridiculous misinter-
pretation of a formula well known to the earlier
canonists (see Duhr, Jesuiten-Fabeln, p. 515 ff., and
Monod’s preface to Boehmer, Les Jtsuites). Many
writers, like L. von Ranke, John Addington
Symonds, J. N. Figgis, and others, who have at
first made this accusation upon inadequate evi-

dence, have afterwards withdrawn it when they
have given themselves time to consider the texts
at leisure. Always regarding the priests of his

Order as a corps d’tlite likely to be called upon for

special service, Loyola saw the necessity of, besides
perfect obedience, equipment by an extremely
severe training. Instead of a single year of novice-
ship, as in the older Orders, two years, abounding
in tests of the most varied kind, were imposed
upon every candidate before he was permitted to
take vows. Even then the vows were ‘simple,’

not solemn. The recruit was hound to the Society,

but not the Society to the recruit, and the l ather
General might still at any time dismiss him if he
proved unsuitable. Practically speaking, a state

of things soon resulted in which ordination to the
priesthood could not be conferred much before the
age of thirty, and the public vows, which finally

marked a recruit’s acceptance as a ‘ formed ’ mem-
ber of the body, were even then permitted only
after a sort of second noviceship, known as the
‘ third year of probation.’ Thus, apart from a few
exceptional cases, the fully fledged Jesuit was and
is hound to be a man well over thirty, who for at

least a dozen years has been going through a
process of formation under strict control, a large

part of the time having been spent in study, three

years in purely spiritual discipline, and, ordinarily

speaking, another long period in the teaching or

moral supervision of youth. Such a system seems
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well calculated in itself to produce a type of
ecclesiastic fitted to cope with the difficulties and
temptations of an apostolic life. It stands, at any
rate, in acute contrast to the haste with which the
earlier monastic and mendicant Orders often bound
their members by solemn and irrevocable vows
before they were well out of their teens. In its

devotional aspects the training of the members of
the Society is based entirely upon the book of
‘ Spiritual Exercises ’ compiled by their founder.
Every year for eight days, and twice in early life

for a period of a month continuously, each Jesuit,
leaving all other occupations, devotes himself to
‘ making the Exercises,’ thus to renew the memory
of the principles upon which his choice of a voca-
tion is founded. It was an extension of this

practice in a modified form to select bodies of the
clergy, students, sodalities, and whole parishes
which first brought into vogue the system of re-

treats and missions which has found universal
favour in the Church of Rome, and has of late

years become prevalent among the more advanced
type of Anglicans.
2. Organization.—As regards the organization

of the Society of Jesus not much need be said.

The Constitutions, by which the Order is still

governed, were drawn up by Loyola himself, but
tardily and with some reluctance. His first idea
had been that too many rules would hamper that
adaptability to every apostolic purpose which was
what he most desired to see in the institute that
he had founded. A brief outline of the conception
and purpose of the new Order is incorporated in

the first papal bull of approbation, Regimini mili-

tantis ecclesice, 27 Sept. 1540, but the Constitu-

tions themselves were not compiled until towards
the close of Ignatius’s life, and were only approved
by the General Congregation which met in 1558
after his death to elect his successor. Still, they
were entirely the Saint’s own work, as the fac-

simile edition of the Spanish text (Rome, 1908),

corrected and annotated in his own handwriting,
plainly shows. The story that Laynez, the second
General, introduced important modifications is

quite untrue. The military character of the
Society appears in its very autocratic government.
The bull of Gregory xrv., Ecclesiae Catholicae,

approving the Constitutions in every detail, calls

the government frankly ‘ monarchical and de-

pendent on the will of a single superior.’ The
General is elected for life and his authority is

supreme, though his power is in some measure
controlled by an ‘ admonitor ’ and a small council

of ‘assistants’ representing groups of ‘provinces.’

At present there are five assistances—those of

Italy, Spain, Germany, France, and the English-

speaking countries. The organization of the whole
Order in ‘ provinces,’ each governed by a ‘ provin-

cial,’ is a matter of convenient administration,

but every * provincial ’ and ‘ rector,’ the last being

the title given to the superiors of the more im-

portant colleges and residences, is appointed by
the General himself, not nominated by any inter-

mediate official or elected by the votes of his sub-

ordinates. In a certain more strict sense only
those who have taken their final public vows, viz.

the ‘ professed fathers ’ and ‘ formed coadjutors,’

are, properly speaking, members of the Order.

The scholastics preparing for ordination, and also

the novices, are indeed accounted as belonging to

the body and share in its privileges, but their con-

nexion with it is probationary and terminable.

To the existence of these different categories (the

technicalities of which, often borrowed from the

older canonists, are not readily understood by the

ordinary reader) is probably aue the wide-spread

fiction that there exist among the Jesuits various

degrees of initiation like those of the Freemasons.

This idea, as well as that of an organization of

crypto-Jesuits and secret emissaries, has been
largely fostered by romance writers of the type of
Dumas pire and still more seriously by the dis-

semination of the notorious Monita Secreta, a
supposed Jesuit code of secret instructions, the
apocryphal character of which is now universally
recognized (on this see Duhr, Jesuiten-Fabeln, ch.

5; Brou, Les Jisuites de la Ifgende, i. 275-301;
and Monod’s Introduction to Boehmer, LesJtsuites,

pp. lxii-lxx). One circumstance which probably
helped to render these and many similar fables

more credible was the air of mystery which long
enshrouded the Constitutions, the papal privileges,

and even the ‘ Spiritual Exercises ’ of the Society.

All such documents were duly submitted to and
approved by the highest ecclesiastical authority
(see, e.g., the bulls Quanto fructuosius and Ascen-
dente Domino, published by Gregory xiii. in 1583
and 1584). The text was also printed at an early
date—that of the Exercises in 1548, the Constitu-

tions in 1558-59 and repeatedly afterwards—but
these copies were only for private use and were
not sold to the public. Members of the Order
were further distinctly forbidden to lend or show
such documents to outsiders. Two reasons seem
to have weighed with Ignatius in issuing this pro-

hibition. First, the organization of the Society
departed in many notable respects from the manner
of life of the older religious Orders. He did not
want uselessly to awaken attention, challenge
criticism, and probably provoke jealousy by pro-

claiming these differences to all the world. They
were, after all, of no concern to anybody but
the members of the Order. Further, in many of

these innovations, and particularly in the case of

the ‘ Spiritual Exercises,’ the written text, when
taken apart from oral tradition, might easily be
misinterpreted and misrepresented. The giving

of the Exercises was held to be a special art. They
formed, in fact, a spiritual pharmacopoeia which,
like the dispensing of bodily medicines, ought not

to be committed to inexperienced hands. One
thing at any rate is obvious. These same Consti-

tutions, privileges, and secret instructions which
the Society has been accused of guarding so jeal-

ously from profane eyes are now to be found in

every public library .
1 On the many occasions

when the Order has been expelled from the differ-

ent cities and States of Europe, even apart from
the general suppression of 1773, their books, MSS,
and most secret papers have over and over again
been seized. Many public collections contain
hundreds of volumes of such impounded papers.

The Jesuits must have been clever indeed, and
their assailants the most bungling of police agents,

if they always succeeded in destroying the evidence

of the existence of an inner circle of initiates con-

spiring against the political and moral order of the
world. The Geschichte der Moralstreitigkeiten,

published by Dollinger and Reusch in 1888-89, is

a work which is almost entirely based upon papers

of the Jesuits seized at the time of the suppression

of the Society ; but, despite the strong anti-Jesnit

feeling of the editors, those who go to this work
in search of startling revelations of moral deprav-

ity will surely be much disappointed.

3. Criticisms.—Perhaps the charge which has

most seriously weighed upon the Order, and which
has at any rate entailed the most serious conse-

quences in rendering them obnoxious to anti-cleri-

cal governments, is the accusation of teaching the

lawfulness of tyrannicide. That Juan Mariana
(j- 1624) and some of the earlier moralists of the

Society did, though with many safeguards and

1 e.g., two copies of the first ed. of the Constitutions, 1558-59,

are in the British Musenm Library, as well as numerous other

editions.
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qualifications, admit the view may readily be
granted, but in this they were simply echoing the
doctrine of many highly respected mediaeval
moralists, beginning with John of Salisbury—

a

doctrine, moreover, cordially endorsed by not a
few of the reformers, e.g. by John Ponet and John
Knox. Attempts, of course, are repeatedly made
to connect such outrages as the assassination of

Henry in. and Henry IV. of France, of William
the Silent, of Sir Edmund Berry Godfrey, etc.,

or, again, the Gunpowder Plot, with the teaching
and influence of the Jesuits. The weakness of

the evidence on which such charges are based
cannot be adequately illustrated here, but it may
be pointed out that refutations have been pub-
lished on the Jesuit side in such books as the
Jesuiten-Fabeln of Duhr and the similar French
work of Brou. Nor are there wanting indepen-
dent writers (see, e.g., A. Marks, Who Killed Sir
Edmund Berry Godfrey ?, London, 1905) who
range themselves on the Jesuit side.

The much-abused casuistry of the Jesuits stands
upon precisely the same footing as their alleged
advocacy of tyrannicide. To begin with, they did
not create this branch of theological study. The
casuists of the Society from the first based their

conclusions entirely upon the similar though less

methodical speculations of the mediaeval doctors
and canonists, such men, e.g., as St. Thomas
Aquinas and St. Antoninus of Florence. The same
reproaches which are usually levelled against
Jesuit casuistry might be directed with equal
justice, or lack of justice, against the casuistry of

their contemporaries who were not Jesuits, and
indeed against the moral teaching of the whole
Catholic Church. The Jesuits have drawn the fire

of opposing critics simply because their text-books
were the most widely appealed to and most com-
monly used. No one really conversant with the
subject will maintain that the Jesuits either now
form or formed in the past a school of ethics
marked oft' from that of the Dominicans, or that of
St. Sulpice, or even that of the Redemptorists, by
its disedifying laxity. The famous ‘ Probabilism ’

of the Society is based upon a very simple maxim,
lex duhia non obligat, which in ordinary life is

acted upon as the dictate of simple common sense
(see the book Quos ego, by ‘ Pilatus’ [Viktor Nau-
mann], a non-Catholic writer, published in 1903 in

answer to the attacks of von Hoensbroech). So,
again, the principle that 1 the end justifies the
means,’ while in certain texts it may obviously
bear a quite innocent meaning, has always been
repudiated by the Society in its absolute and im-
moral signification. (This charge has also been
copiously dealt with by Duhr, Brou, and many
other writers.) No doubt much of the disfavour
which attaches to the casuistry of the Jesuits is

due to the Lettres provinciales of Pascal. The
Jansenist champion in these brilliant satires dealt
a heavier blow than he foresaw or probably in-

tended. He himself knew enough of the Jesuits to
be aware that a sort of cynical indifference to
right and wrong could not be laid to their charge.
He also knew that the cultured audience whom he
first addressed were equally far from believing that
the religious brethren of St. Francois R6gis, and
such men as Maunoir, Binet, Suffren, and before
long Bourdaloue, were so many Machiavellis. But
both he and his readers found it most entertaining
to see them cleverly travestied in that character.
The humour of the letters was at first more that
of a caricature than of a satire, and it is here prob-
ably that we shall find an excuse for the truncated
and unfair quotations from Jesuit moralists that
the letters contain. Tt was only at a later stage
that Pascal pledged himself to the accuracy which
would be expected in serious polemics. His work,

published anonymously, was primarily ajtu d’esprit.

But, as time went on, thanks partly to the bitter-

ness of the Jansenist controversy, and partly to
the pardonable indignation and recriminations in

deadly earnest of the victims themselves, the attack
was understood much more seriously, and it is now
quite commonly treated as if it were a protest of
outraged virtue against a corruption which threat-

ened all the moral standards. In point of fact,

these technicalities and extreme positions dealt
with in the folios of the casuists debating hypo-
thetical problems from their closets have as Tittle in-

fluence upon general conduct as such constitutional
maxims as ‘the King can do no wrong,’ etc., have
upon practical politics. If the Jesuits were the
unprincipled teachers of lax morality that their

opponents contend they were, the laxity might be
expected to show itself first in their own lives ; but
even the most prejudiced admit that the standard
of personal conduct in the Society has been a high
one.

4. Aims and development.— Although the
development of the Jesuit Order and the work of
the Counter-Reformation went hand in hand, it

would be an error to suppose that Ignatius insti-

tuted his Compania with the definite purpose of
combating Protestantism. If its best energies
were expended in this service, the fact was due
to influence from outside. As already indicated,
Loyola’s conception of a troop highly trained and
lightlyequipped so as tobe ready for any emergency,
contemplated dispassionately every form of work
which was ‘ ad majorem Dei gloriam.’ For this
reason the letters A.M.D.G. may be regarded as
forming in some sense the badge of the Society.
But in the very earliest draft of the institute three
different fields of labour were singled out as especi-
ally proper to its members. These were to teach
the young, to preach to the ignorant and the
heathen, and to guide Christians to perfection.
The last of those ends was to be attained by hear-
ing confessions and giving the Exercises. The
second was held of such importance that the pro-
fessed Fathers, the Hite of the Society, added to the
three solemn vows of poverty, chastity, and obedi-
ence a fourth vow, pledging them to start upon any
mission at home or abroad when desired by the
sovereign pontiff, even at the risk of life, and even
if they had to beg their w ay to their destination.
The catechetical instruction of the ignorant, or,

as it was commonly called, the teaching of the
‘doctrina Christiana,’ was closely related to this
missionary idea. The founder insisted that such
employments should be recognized as not beneath
the dignity, bnt, on the contrary, as the proper
work, of even the most learned members of the
Order.
In the field of missionary enterprise the achieve-

ments of the Society have been remarkable.
Beginning with the wonderful career of St.
Francis Xavier in India and Japan (1541-52), we
might pass to the labours, partly apostolic, partly
scientific, of M. Ricci, J. A. Schall von Bell, and
F. Verhiest in China (1600-89), or to the heroic
courage shown by the French Fathers, e.g. J. de
Br6beuf, C. Lalemant, I. Jogues, J. Marquette,
etc., between 1632 and 1685 among the American
Indians. See for all this the impartial testimony
of F. Parkman in his Jesuits in North America**,
London, 1885. Even more famous were the ‘ re-

ductions ’ established among the Indians of Para-
guay ; nor does the splendid work accomplished here
fail to make itself felt even in such lively pages as
those of R. B. Cunninghame Graham’s A Vanished
Arcadia, London, 1901. But there is hardly any part
of the earth’s surface in which the Jesuit mission-

aries have not laboured. Five Fathers went to the
Congo at the instance of the king of Portugal as
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early as 1547. Five sailed for Brazil in 1549, where
the labours of Father Joseph Anchieta in particular

were soon to make him known as the apostle of all

that vast region. In 1559 ten Jesuits started for

Abyssinia, founding a mission whose wonderful
story is told in a long series of volumes now being
ublished at the expense of the Italian government,

y C. Beccari. In the same year, 1559, three other
priests began to labour among the Kafirs of South
Africa, and a couple of years later two others
reached Memphis in Upper Egypt. In 1568 a great
missionary work was inaugurated by the arrival of

Portillo and eight companions in Peru. Before
fifty years had expired, the Peruvian Jesuits

were divided into two separate ' provinces,’ while
a hardly less thriving centre had been established

in Mexico, whither thirteen Jesuits sailed for the
first time in 1572. In 1615, St. Peter Claver began
his extraordinary apostolateamong theNegro slaves

of Carthagena (see M. D. Petre, JEthiopum Servus,
London, 1895). A mission was sent to the Tatars of

the Black Sea region in 1603. In 1624 A. de Rhodes
opened up a new field of labour in Tongking, and
in the same year Antonio de Andrade reached
the heart of Tibet. But the record is endless. Of
course there were many reverses. A Church which
before longnumbered over 300,000 convertshad been
founded by Xavier in Japan, but between 1600 and
1640 every missionary was killed or deported, and
Christianity was exterminated by fire and sword
(see M. Steichen, The Christian Daimyos, Tokyo,
1903). In most other countries, despite contradic-

tions, and in particular the domestic troubles
originated by the controversy over the lawfulness
of the ‘ Chinese rites,’ the missions maintained a
vigorous growth until the suppression of the
Society in 1773.

The third special work of the Order was the
education of youth ;

and here also, as soon as the
Jesuits began to set up colleges of their own, their

success was remarkable. A more or less uniform
method and arrangement of studies was contem-
plated from the first. Bnt the rough draft de
Studiis Societatis Jesu, outlined by Jerome Nadal
between 1548 and 1552, reached its full development
only after much discussion and experiment in the
Ratio atque Institutio Studiomm S.J. of 1599.

(Important collections of documents relating to

the Society’s educational methods and aims may
be found in the four volumes contributed by G.
M. Pachtler to the Monumenta Germania Pceda-
gogica, Berlin, 1887 ff., and in the volume of

Monumenta Pcedagogica published by the Madrid
Fathers, Madrid, 1901.) Perhaps no more convinc-

ing tribute can be found to the educational success

of the Jesuits than the fact that in 1605 Bacon in

England could write of them as follows :

Education : which excellent part ot ancient discipline hath
been in some sort revived of late times by the colleges of the
Jesuits ;

of whom, although in regard of their superstition I

may say Quo tneliores, eo deterivres, yet in regard of this, and
some otherpointa concerning human learningand moral matters,

I may say, as Agesilaus said to his enemy Pharnabazus, Talis

tjuum sis, utinam noster esses ‘ (Advancement of Learning, bk.

In 15S4 the Collegio Romano had 2108 students.

At Rouen the attendance averaged 2000. For a

great part of the 17th cent, the scholars at the
college of Louis le Grand, Paris, varied from 1800

to 3000. In 1615 the Society had 373 colleges and
seminaries under its direction. In 1706 the number
of collegiate and university establishments had
risen to 769. Schwickerath computes that, when
the Order, towards the close of the 17th cent., was
at the height of its educational fame, the number
of students attending its classes at any one time

must have amounted to a total of 200,000. As
regards the growth of the Jesuit body itself we
may note that, while at the death of St. Ignatius

'

in 1556 there were 12 provinces and 1000 mem-
bers of the Order all told, these numbers at
the death of Laynez, the second General, nine
ears later, had increased to 18 provinces and 3500
esuits. In 1615, at the death of Acquaviva, the

fifth General, there were 32 provinces and 13,112

members, and in 1770 just before the suppression

42 provinces and 23,000 members. No Jesuit has
ever been elected pope, and comparatively few
have been created cardinals or raised to high office

in the Church, but it must be remembered that all

professed Fathers take a vow to accept no ecclesi-

astical dignity, and from this vow they can be
released only by the express command of the Holy
See.

The Jesuit Order, in virtue of its monarchical
government, its centralization, and its special vow
of obedience to the pope, has always inclined to an
extreme ultramontanism. This has constantly
brought it into conflict with nationalist movements,
while, on the other hand, its independence of

episcopal control and its claims, whether justified

or not, to figure as a corps (Petite have often made
the secular clergy somewhat lukewarm in its

defence. Add to this the bitter attacks and
calumnies of its avowed enemies, the free-thinkers.

Evangelicals, Jansenists, etc., and we have prob-

ably sufficient explanation, even apart from the

prayer of the founder that persecution should be
their lot, for the numerous decrees of banishment
of which they have been the object. In the latter

half of the 18th cent, the spread of infidelity and
corruption of morals, especially in France, together

with the political intrigues of the ministers of the

Bourbon princes, led to a combined attack upon
the very existence of the Society. Pretexts were
naturally found in the indiscretions or alleged

misconduct of some individual members of the

Order—the bankruptcy of Father A. Lavalette in

certain commercial transactions connected with the

missions being the most serious of these. As a

result the Jesuits were banished and their property

was confiscated in Portugal (1759), France (1765),

Spain and its dependencies (1767), and, finally,

Naples (1767). A few years later the pressure

brought to bear upon Pope Clement Xiv. was so

great that he yielded to the storm, and in 1773

published abriet suppressing the Society altogether.

Strangely enough, in White Russia the autocrat

Empress Catherine would not allow the decree of

suppression to be promulgated, and a few Jesuits

•still held together. After the French Revolution,

Pope Pius vii. approved their corporate existence

and eventually, in 1814, restored the Society by
the bull Sollicitvdo omnium ecclesiarum. Since

then the Order, though with many vicissitudes,

has again established itself in all European coun-

tries, in N, and S. America, and in many of the old

mission fields; it has resumed the work of educa-

tion ; and at present it numbers in all some 17,000

members.
LrrRRATtrBE.—The-literature relating1 to the Jesuits is vast,

and for a relatively complete bibliography the reader must
be referred to some such work as that of Max Heimbucher,
Die Orden tend Kongregationen der kathol. Kirche -, Paderbom,

1908, iii. 1-258, esp. 1-12, or to the art. ‘Society of Jesus’ in

CE xiv. 81. The ten volumes of C. Sommervogel and A. de
Backer, Bibliotheque de la Compagnie de Jesus*, Paris,

1890-1909, not only contain an enumeration of all the books

and editions published by the Jesuits, but also, in vol. x., an

elaborate classification of subjects

—

e.g., on pp. 1010-1020 we
have a list of apologetic works written by Jesuits in defence of

the Society in reply to such assailants as Pascal and Quinet.

Bibliographies compiled from a more or less antagonistic point

of view maybe found in PRE 3 viii. 742 ff., and :n G. Monod
and H. Boehmer, Les Jesuites, Paris, 1010, pp. 295-SiU.

The more important MS sources for the early history of the

Order are all being critically edited by the Jesuits of Madrid in

the series of Monumenta Uistorica Societatis Jem. These

include a very complete edition of the letters of St. Ignatius as

also of documents emanating from nearly all the companions of

the founder, notablv St. Francis Xavier, Laynez, BIe«ed Peter

Faber, St. Francis Borgia, etc. Another remarkable collection
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is that; of O. Braunsberger, Petri Canisii epistulce et acta ,

Freiburg, 1896 ff. , of which six volumes have now appeared.

Many documents connected with the history of the Jesuits in

France have been published by A. Carayon, Documents indlits

concemant la Compagnie de Jisus, 23 vols., Poitiers, 18*53-86,

and J. M. Prat, Recherches historiques, 5 vols., Lyons, 1S75-

79. For Great Britain, Henry Foley has edited Records of
the English Produce of the Society of Jesus

, 7 vols., London,
1875-83, and John Morris, The Troubles of our Catholic Fore-

fathers, 3 vols., do. 1872-77, as also The Condition of Catholics

under James 1 2
, do. 1872, and other works. Much original

material concerning Scottish Jesuits may be found in W.
Forbes Leith, Narratives of Scottish Catholics, do. 1SS5, and
Memoirs of Scottish Catholics, 2 vols., do. 1909. With regard
to the foreign missions, collections of letters from Japan, China,
North America, etc., are too numerous to mention in detail,

but prominence may be given to the great American under-
taking of R. G. Thwaites, The Jesuit Relations and Allied
Documents, 73 vols., Cleveland, 1S96-1901, and to the Lettres

edifiantes et curie-uses, of which the first edition, prepared by
C. Le Gobien and others, appeared in 34 vols. at Paris in 1702 ff.

Of general histories of the Jesuits the best known is that
of J. Cretineau-Joly, Eistoire religieuse, politique et litUraire

de la Compagnie de Ji-sus 3
, 6 vols., Paris, 1851. It has been

translated into various
' ' 1

has been
published in English b; s nr Foun-
dation aiid History, 2 Uu., wuiiuuu, xo. v.. io ..emitted by
all, however, that Critineau-Joly’s work is uncritical and ex-
* » .

** 1 ‘ ** 11 * -**' hand, most of the histories
• indpoint

—

e.g those of T.
\

'

G. B. Nicollni, Hist, of
Jesuits, do. 1S54; W. H. Rule, Celebrated Jesuits, 2 vols., do.

1853, and even that published quite recently by J. McCabe
(A Candid History ofthe Jesuits, do. 1913)—are mere caricatures

and quite untrustworthy. More sober accounts are given by
Steitz-Zockler in PRE$ viiL 742-784, and by Monod-Boehmer,
op. cit. ; but these are, of course, only summaries. A detailed

Latin chronicle, Histories Socictatis Jesu
,
of which the first

volume, by N. Orlandini, was published in 1614, was carried on
by F. Sacchino, J. Jouvancy, and J. C. Cordara, down to the
year 1033. It occupies six folio volumes, but is never likely to
be continued. In place of this a history on much more modern
and scientific lines was "* " v v **- * *- r- r.l -* the
Society, Louis Martin. •

i

1

»-<ist-

ancy ’ is to publish its o .i ; . ! .. . . • . .» 1 we
have at present : A. Astrain, Hist, de la Comp, de J&sus en la

asistencia de Espafla , Madrid, 1902 ff.—so far 3 vols.; H.
Fouqneray, Hist, de la Comp, de Jtsus en France , Paris, 1909 ff.

—so far 2 vols. ; B. Duhr, Gesch. der Jesuiten in den Ldndcm
deutscher Zunge, Freiburg, 1907 ff.—so far 2 vols.

; P. Tacchi-
” ** -- Rome, 1910—so

far *y of Jesus in
No 1 . 1908 ff.—so far

3 vols. The history of the English Assistancy, going back to
the days of R. Parsons and E. Campion under Elizabeth, is

being prepared by J. H. Pollen, who has already published
valuable contributions in The Month, especially for 1902-03,

and in the publications of the Catholic Record Society.

With regard to what may be called the ‘ Apologetic ’ of the
Jesuits, we may number among the more serious assailants of
the Order: P. von Hoensbroecb, Vierzehn Jahre Jesuit,

Leipzig, 1910 (Eng. tr. by H. Zimmern, London, 1911); J.
Huber, Der Jesxiiten-Orden, Berlin, 1873; H. Muller, Les
Origines de la Comp, de Jesus, Paris, 1898; F. H. Reusch,
Be>trage zur Gesch. des Jesuitenordens, Munich, 1894; J. J. I.

Dollinger and F. H. Reusch, Gesch. der Moralstreitigkeiten,
Leipzig, 1888-89; E. L. Taunton, Hist, of the Jesuits in
England, 15b0-17?d, London, 1901 ; Walter Walsh, The
Jesuits in Great Britain, do. 1903; E. Gothein, Ignatius v.

Loyola und die Gegenrefo,motion, Halle, 1895. Of works
written in answer we may name among the more comprehensive :

B. Duhr, Jesuiten-Fabeln 4
,
Freiburg, 1904; A. Brou, Les

J^suites de la legende, 2 vols., Paris, 1906; M. U. Maynard,
Les Provineiales et lettr refutation, do. 1851-52; M. Keicfa-
mann, Der Ziccck heiligt die Mit tel, Freiburg, 1903; also the
two books of ‘Pilatus’ (Viklor Naumann), Quos ego, Regens-
burg, 1904, and Der Jesuit(xuiiis, do. 1905, largely dealing with
the attacks of von Hoensbroech. On the matter of education
see R. Schwickerath, Jesuit Education

, St. Louis, 1903 ; K.
A. Schmid, Gesch. der Erziehung, vol. v. pt. ii., Stuttgart,
1901.

The official documents of the Society—Constitutions, Rules,
Decrees of General Congregations, Spiritual Exercises, Ratio
Studio-rum, Bulls, etc.—will all be found collected in the various
editions of the Institutum Societatis Jesu, especially in the lact

edition, Rome, 1869 ff. More critical editions of the Constitu-
tions, Spiritual Exercises, Ratio Studiomm

,
etc., have been

issued separately within the last few years.

Herbert Thurston.

JESUS CHRIST.
[W. Douglas Mackenzie.]

I. The personal founders of religion.—
i. Introductory.—Jesus Christ is to he described
in this article as the founder of Christianity. In
doing this it must be remembered that Christianity

is one phase of the religions history of mankind,
and its founder is not the only one who has founded
a religion. Whatever classification of the religions

of the world we may adopt, the Christian religion

must be described as positive, personal, and uni-

versal. In the possession of all thiee character-

istics it can be compaied only with Buddhism and
Islam. One historic person is recognized in each
of these great religions as its ‘founder.’ By his

own experience, teaching, and deliberate policy he
has formed a group of primary disciples and has
established through his influence upon them its

positive history, its peculiar characteristics, and
its claims to universal authority. Hotfding has
said (Philos, of Bel., Eng. tr., 1906, p. 119), in re-

gard to the important differences which occur in

the nature alike of religious faitli and of religious

feeling, that they are conditioned ‘ by differences

of value and of motives of evaluation, by differences

of knowledge of reality, and by differences in the
energy with which value and reality are brought
together and compared.’ We may put the same
tiling in more familiar words by saying that
three elements enter into the nature ot every re-

ligion. The lirst is the sense of some human need,
or the desire for some form of good, physical,
moral, or spiritual ; the second is the conception of

some object, divine and superhuman, who satisfies

this need ; the third is the attitude and conduct of

man, by means of which it is believed that the
desire for good is met by the God who is conceived
of as its possessor and dispenser. The influence of

the personal founder of a religion must be measured
in relation to each of these elements of the religions

consciousness, if we would rightly grasp the place
which he occupies in the history of religion and the
place of his religion among the other religions of

the world.
2. Brief comparison of three founded religions.

—

Any description of the nature of a founded religion

must involve a statement of the work of its founder
with respect to these essential elements. But it

will be convenient in view of the peculiar nature
of such a religion to consider the material in close
relation to himself.

(1) The human need to be satisfied or form of
good to be bestowed.—This may be viewed nega-
tively, in relation to evil, as deliverance from
suffering, sin, and death ; and positively, in relation
to good, as the attainment of a blessed and eternal
life in union with God. Buddhism is seriously
defective on both sides. It conceives of evil almost
wholly in terms of suffering, and of deliverance
as a process of individual moral and spiritual self-

culture. The end is described as Nirvana, which,
whether it implies conscious immortality or not, is

at any rate conceived of mainly in negative terms.
Buddha, weary of Hindu abstractions and subtle-
ties, was content with agnosticism in regard to the
divine. Islam is also defective through an im-
perfect conception of sin and an unspiiitual view
of the realm of bliss, while its view of God as
absolute, unconditioned Will, though marking a
great advance upon Buddhism, prevents a joyous
faith in Him as the Saviour and Friend even of His
own people. Muhammad was obviously faulty in

inoral character and unable to proclaim a gospel of
faith. Christianity even in the NT, but with great
variety of expression and personal emphasis in
different phases of its history, conceives of this

whole matter with singular richness and fullness.

Whether we call it salvation, or eternal life, or
glory, or union with God and the mystical vision,

this religion presents a view of sin and holiness, of

deliverance and perfection, of man’s present rela-

tion to nature and the life to come, which obviously
surpasses the other two, correcting, supplement-
ing, and sublimating them from point to point. It
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is important to notice, what must be more fully
considered later in this article in relation to
the founder of Christianity, that the moral
and spiritual history of each of the three personal
founders threw’ peculiar light upon the field of
need, so that his followers discovered or interpreted
their needs through that history.

(2) The specialfunction or ‘office' of thefounder.
—Here three ideas must be recognized as essential.

The personality must ultimately be viewed as
exemplar, or prophet, or redeemer, or as a combina-
tion of two or three of these. Yet, when the
central idea of each of these functions is thoroughly
conceived, it will be found to involve the others.
Buddhism in its first stages knew its founder
primarily as exemplar of the process of enlighten-
ment. His teaching function arose from and was
based upon his personal experience of salvation.
But later Buddhism showed powerful tendencies to
enlarge his authority into that of a prophet and
his experience into that of a redeemer. The founder
of Islam wras conceived of primarily as a prophet,
inspired with definite and direct messages from
God. As in Buddhism the prophetic, so here the
exemplary, function of the founder was obscured.
And yet, of course, the personal character and con-
duct of the Prophet has inevitably moulded the
ethics of his religion. The ‘ imitation ’ of Mu-
hammad is confined to the ‘copying of external
acts ’ (D. B. Macdonald, Aspects of Islam, New
York, 1911, p. 103), but the influence of his spirit

and personal life lias gone deeper. Christianity
views Jesus Christ as the perfect exemplar of the
character of God the Father, as the full revealer of

religious truth, and also as the redeemer, whose
personal experience, interpreted as His ‘ work,’
changed the moral relations of God and men.

(3) The person of the founder.— Though the
Buddha himself, according to the tradition, assumed
an agnostic position as to the Absolute Being, and
was wholly concerned with a system of ethical
culture for the attainment of deliverance, his

followers in after generations came to think of him
as an incarnation of the Supreme Spirit. So also

some of the followers of Muhammad gradually
worked out a doctrine of his person resembling
the Arian doctrine of Christ, though this has not
become a characteristic element of that faith. Chris-
tianity from the first viewed its founder as a super-
human being, as one who had become incarnate,
who as thus an incarnate, divine personality exer-
cised all the functions of exemplar, revealer, and
redeemer, distinctly and with ideal completeness,
and who met the fundamental needs of man for

moral harmony with God, for victory over all evil,

and for eternal life.

3. The field of practical decision.—It is obvious
from this brief comparison that in certain matters
a modified parallelism exists between the three

great ‘founded’ religions. Hence their founders

are often compared with one another or named
together in current literature. And one result of

this modern spirit is the energetic challenge as to

why one should be accepted as final in preference

to either of the others; e.g., J. Estlin Carpenter,

after comparing the ‘ exaltation ’ of Gautama with
that of Jesus, addresses Christendom thus: ‘In

each case the belief is justified by an appeal to ex-

perience. Why is the one to be repudiated, while

the other is allowed ? ’ (in Jesus or Christ l London.

1909, p. 247). There can be no doubt that each of

these great personalities has proved to be a most
powerful dynamic in the history of man

; each

has contributed rich material to man’s religious

experience ; each has exercised profound influence

upon the ethical conceptions and the civilization of

great masses of humanity ;
each personality has

become more or less directly bound up with that

interpretation of God and the world which on the
whole is the distinguishing property of the religion
and the form of civilization associated with hisname.
It is not the aim of this article to carry out the com-
parison any further. That comparison is being
carried out in one way by this Encyclopedia of
Religion and Ethics, and indeed by every scientific

contribution to the history and science of religion.

For eveiy serious and extensive study of any re-

ligion raises the question whether a really universal
and final religion is necessary or possible, and, if

so, what that final religion may be. But the com-
parison is being carried out in another and still

more potent way, to which indeed each scientific

piece of work is subordinate, on every mission field

where the heralds of the personal founders confront
one another. There each system faces what is after
all the final test of the final religion, namely, its

adequacy to meet the deepest needs of the human
soul.

II. The consciousness of Jesus Christ.—
i. The rise of the problem.—The investigation
of the life of Christ in the 19th cent, and the whole
trend of modem thought have combined to set in

a new light the problem of His Person. One of the
most vital elements in that problem is stated in

the phrase ‘ the consciousness of Jesus.’ As soon
as the epoch-making Leben Jesu of Strauss began
to be considered, this subject came to view. The
change appeared at once on the orthodox side in

Neander’s Leben Jesu (Hamburg, 1837). Itwasalso
signalized in the successive editions of Ullmann’s
Du Sundlosigkeit Jesu (Eng. tr., The Sinlessness of
Jesus). Strauss’s method of attack compelled men
to think more seriously even than he did himself of

that which lay behind all the separate utterances
of Jesus, namely that consciousness of Himself
from which His whole attitude, action, purpose,
and speech arose. Hence in that work of Neander
we have the first earnest dealing with His con-
sciousness and its historical development. Parallel

with the development of the sense of history and
contributing to the same result was the movement
of thought which sprang mainly from Schleier-

macher. His very definition of religion as ‘ the
feeling of dependence ’ and his penetrating analysis
of the religious consciousness compelled men to

apply to the founder of Christianity the same tests

of reality which they were learning to apply to the
whole range of religious inquiry. From the days
of Strauss and Neander the volume of inquiry

f
ew steadily. The historians like Schenkel and
eim, Hase and Weiss, and a dogmatician like

Gess ( Christi Person und Werk, vol. i.) found this

to be the central question—What was the form
and content and history of the self-consciousness of

Jesus? In English the first use of the phrase is to

be found, perhaps, in John Young’s The Christ of
History (1857), m which we have a discussion of
‘ His own Idea of His Public Life ’ (bk. ii. pt. i. ) and
‘The Forms of His Consciousness’ (bk. in. pt. ii.).

In H. P. Liddon’s Bampton Lectures, The Divinity

of our Lord, we find the Fourth Lecture entitled
‘ Our Lord’s Divinity as witnessed by His Con-
sciousness.’ But it was only gradually that the

subject won a large place in the theology of the

English-speaking world, and that mainly through

the writings of three men, A. B. Bruce (The Train-

ing of the Twelve, The Humiliation of Christ [Leet.

vi.], The Kingdom of God), A. M. Fairbaim
(Studies in the Life of Christ, The Place of Christ

in Modem Theology), and C. Gore (Essay in Lux
Mundi, The Incarnation of the Son of God,

and Dissertations). It is important to remember
that for a brief period strong objections were felt

to the investigation of the consciousness of our
Lord. For example, W. Sunday in his article on
‘Jesus Christ’ (Hastings’ DB ii. 603) said : ‘On
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the Christian hypothesis, frankly held, any such

grasp [i.e. ‘of the consciousness to be investigated’]

would seem to be excluded, and the attempt to

reach it could hardly be made without irreverence.’

The difference between that position and the bold

speculations on this very topic by the same author

in his Christologies Ancient and Modern marks the

increasing range, confidence, and reverent courage

with which this absolutely unique historical prob-

lem has been explored by English and American
theologians during the last quarter of a century.

ii. The nature of the problem.—There is

still much uncertainty among those who discuss

this subject as to the exact nature of the question

before them. And the uncertainty leads to as-

sumptions which limit the inquiry or determine its

dogmatic conclusions in advance.

(1) The Christian hypothesis.—If Jesus is con-

ceived of primarily ana definitely as a prophet or
as an abnormal religious enthusiast, or even as the
sanest and deepest religious spirit in human his-

tory, the question of His consciousness will be
classed wholly with the study of religious geniuses,

or, at most, of inspired messengers of God. And
then the phenomena of OT prophecy, of religious

devotion and insight among religious leaders of

various races and ages, will be relevant to the
interpretation of His case. Through what stages

and with what inheritance the normal human mind
and will did attain such moral and spiritual pre-

eminence as His will be the main matter of investi-

gation. But on the Christian hypothesis we are

here concerned with something more, something
quite unique and raised beyond the level even of

the highest religious experience known to history.

The NT and the vast mass of Christian believers,

as well as the main course of theology, present us
with a new idea, namely that of a superhuman
conscious will which has entered for definite moral
ends into the conditions of human experience. It

asserts that in Jesus Christ we have a unique type
of personality. It is at once human because it is

conscious will, and yet more than human because
it has invaded the course of human life from a
range of conscious being and life above the human.
The neglect to take this matter seriously has led

to such amazing confusions of thought and fact as
infest, for example, so brilliant a work as that of

Wernle (Die Anfdnge unserer Religion). That
author repeatedly insists that in the Messianic
consciousness of Jesus we have something super-

human, and this he calls ‘ the mystery of the origin

of Christianity.’ And he then insists that this

superhuman, more than prophetic, consciousness
was capable of the most astounding blunders ; e.g.,

he asserts boldly that the choice by Jesus of the three
titles, Messiah, Son of God, and Son of Man, ‘ from
the first turned out to be the misfortune of the new
religion’ (p. 38 [2nd ed.]). A misfortune thus
central to the history of the religion which He
founded ought to be scarcely conceivable if we take
the idea of the superhuman consciousness of Jesus
seriously and thoroughly. Even Kitsehl insists

that * beyond all doubt Jesus was conscious of a
new and hitherto unknown relation to God, and
said so to His disciples ’ (Justification and Recon-
ciliation, Eng. tr., p. 386).

(2) The word *consciousness’ .—It is in the interests

of sound thinking about this ‘ unique historic con-
sciousness ’ to recall the fact that modern science

and philosophy have combined to clear and also

vastly to extend the use of that word ‘consciousness.’
We recognize noweverywhere that there are various
grades of consciousness. It exists in many kinds,
between all of which there are definite unities as
well as diversities. Thus so calm and careful a
thinker as C. A. Strong ( Why the Mind has a Body,
New York, 1908) says that ‘ the origin of conscious-

ness can be explained, if at all, only out of anteced-

ent realities of the same order ’ (p. 268), and, again,
‘ consciousness has arisen out of simpler mental
facts.’ No one except a materialist believes that

this world contains all the forms of conscious

beings that exist. There may be many kinds and
grades of consciousness above, as there are, in our
own world, many below the human. Nor would it

be quite ‘ modern ’ to hold dogmatically that the

human consciousness is shut off from contact with
all forms of consciousness except those that are

alive at any one time upon this earth. Now the

Christian hypothesis has hitherto been this, that

in Jesus Christ a superhuman conscious will has

taken its place in history, manifesting throughout
all its ranges of expression at once its alliance with
and its difference from the ordinary type of human
consciousness. Upon that difference in unity the

whole peculiar religious value of the histoiy of

Jesus Christ has been made to rest from the Apos-
tolic days down to the world-wide promulgation of

the Christian message in our own day.

(3)

Elements involved in the investigation .—The
investigation of the consciousness of the historic

Christ must contain difficulties which are peculiar

to that subject. As to its modes of action, its

development, its content, its relation to the divine
purpose uith humanity, and its influence upon the
meaning of human life and the destiny of the race,

such a consciousness must present unique features

to the student of history and religion. These
peculiarities must have affected the course of His
relations with the men about Him, their estimate
of Him, their appreciation and their memory of

His words and deeds. If the natural and inevitable
confusion of mind is reflected in their records, if

these records show that their estimate of Him
varied and grew, and that their very memory of

His earlier words and deeds became coloured by
the fuller knowledge of later days—all this will

add to the perplexity even of that historian who
believes most profoundly that in Jesus Christ a
more than human self manifested its conscious will,

and who at the same time seeks accuracy of
historical statement, and clearness in the psycho-
logical analysis of experience. And here we are
facing the supreme problem. If Christ was divine
and His history on earth was and is essential to

the perfecting of mankind, then His consciousness
in its self-manifestations was and is one of the
basal facts of human existence. And consciousness
has this wonderful property, that in it knowledge
and being are made one. My existence is not
dependent on my thought, nor my thought on my
existence. The self-conscious thing exists only in

being conscious and is conscious only in existing.
Hence we do not merely argue from the words
and acts of a human consciousness to a human
being behind or above them. In those words
and acts the self is revealed. The conscious will

is the ultimate fact, the real and inmost nature
of it.

iii. Factors in the solution of the prob-
lem.—A. The religion of Jesus.—Any study
of the consciousness of Jesus must begin with the
qualities of His own religious life. And there we
must take note both (1) of what He inherited and
retained in mature life from His Jewish ancestry
and from the religious life of His environment, and
(2) of what there was of difference between His
personal outlook and that of the people among
whom He lived.

i. The mixed atmosphere of His day.—It is not
too much to say that among the Jews of His day
religion was everything. The circles that wefe
influenced by their conquerors during the Greek
and Homan occupations, and strove to ape Roman
fashions or pursue Greek culture, were disowned by
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the great mass of the people. The relation of Israel from first to last His own religions consciousness
to God and the purpose of God with Israel remained remained consistent and unchanged, and it implied
as the supreme subjects of thought and discussion, from the beginning the fundamental elements of
In the synagogue Jesus heard the Law read and His work. Of His religious consciousness we shall
expounded from tender years. To the Temple He here name four principal elements,
was taken in due course for the performance of (a) Serret of divine fellowship. — He found the
His inherited duties there. His own reading of the secret of fellowship with God in the condition of
Scriptures must have been deep, since His teaching the heart. At one stroke He lays aside the burdens
is saturated by quotations and illuminated by fresh of the external law and their elaboration by tradi-
interpretations of nearly all parts of the OT, and tion. Even the doctrine of righteousness, as an act
especially of the Psalms, Isaiah, and Daniel. Im- and gift of grace at the advent of the Kingdom, is
portant references to the Pentateuch occur, which deeply modified. Righteousness before God, the
He used and cited without question as to authorship ‘ blessedness’ of the divine fellowship, rests on what
or historicity. For Him the OT remained as the a man is ‘ inwardly,’ at the inmost sources of
true revelation of God Himself. God is the creator thought and volition. ‘ Out of the heart proceed’
and sustainer of nature and of man, the ruler of all evil things (Mk 7

2Ifr
-). In his ‘heart’ a man

history. God is the Father of the people (Mk 7s7,
may commit the vilest sin, and there, before God,

Mt 1528
) and they are ‘ sons of the kingdom ’ (Mt it is a completed deed (Mt o28). It is the pure in

812
). He has promulgated His law of righteousness ‘ heart ’ that shall receive the vision of God at that

through Moses(Mk78'10
), and hasannouncedthrough day. This does not mean that the outer life has no

the prophets the day of the Messiah when His King- significance. No one can insist more relentlessly
dom shall be established in the earth (Mt 5 17

,
Lk upon full and literal obedience to the known will

i16'-). These things He had been taught, and He of God (Mt 1250 and II, Mt 715"27
, Lk 63sir

- ) ; there
held them true. And He takes for granted that His is no limit to the sacrifice which purity of heart
hearers know and believe them. But, as Balden- demands (Mk 943-18

) ; the slightest deeds that come
sperger has pointed out (Das Selbstbewnsstsein from the intent of faith and love have infinite
Jesv?, p. 72 ff.

, 2nd ed., p. 54ff.), there was felt at meaning for God (Mt 1042 253Iff
-) ; and the woes im-

that time a deep pathetie uneasiness in regard to the plied in the parables of judgment against unfaith-
Temple worship, and at the same time a strained ful lives are unmitigated. For Jesus, the supreme
and passionate concentration upon the application law is love to God and love to man (Lk 1025-27 ). But,
of the law to the details of daily conduct. God in as love to man is conditioned by the circumstances
His transcendent holiness seemed to have vanished of men, so love to God is conditioned by its object,
from the sin-stained land. The voice of prophecy It manifests itself in faith, which should know no
had long ceased, the Temple had been repeatedly bounds, in obedience at all costs, and in prayer,
defiled by Gentile conquerors, the holy city was which should be frank, confident, energetic, per-
under foreign rule. The sense of fellowship with sistent, and unostentatious. These and other im-
Jahweh was broken. Yet His Law and promise were portant features are not new when taken singly,
there in written form. In three directions relief Parallels can be found in many quarters. But in
was sought : first, by filling up the interspace be- the teaching of Jesus they acquire unique signifi-

tween God and man with heavenly hierarchies ; eanee from three facts : first, from their being
second, by the formation of quietist circles like unified in the thought of one mind, as they are no-
the E8sencs, who sought, away from the clash of where else; second, from the exclusion of any alloyof
the world’s warfare, the lost secret of the ancient formalism, worldliness, superstition, or mere cere-

fellowship with Jahweh ; and third, by the cherish- monialism ; third, from the fact that they evidently
ing of apocalyptic dreams, in which the Day of the express, and find their unity and power in, His own
Lord was seen as the sheer and sudden act of God religious experience and moral character. He is

breaking in upon the course of history. Not with not dealing with the results of abstract speculation
earthly armies but by supernatural agencies did or with the scattered ‘insights’ of a moral genius,

many now look for the appearing of that hour when He is describing what life is to Him, as He con-
the ancient promises would be fulfilled, and Israel fronts man and walks with God. The Beatitudes,
once more vindicated, justified, as the chosen and even though interpreted eschatologically, describe
supreme people of God. In such a mixed atrno- His own working ideal, His own confidence in the
sphere at once of stubborn faith and of spiritual result, His own actual blessedness. Men feel as
bitterness, of national humiliation and legalistic they read, they must have felt as they heard, these
pride, of religious fervour and moral blindness, of utterances that what He commanded and promised
political defeat and apocalyptic hope, Jesus grew He Himself realized in His own soul,

up. In some measure all these elements can be (b)
Conception ofGod.—This applies in the fullest

found in the men of His day, and in Him. But in manner to that which is the centre of the religious

Him appear new and distinctive characteristics. consciousness, its conception of God. And here

2. Elements in the religious consciousness of it is not possible to exaggerate the change which
Jesus.—Through what processes of experience and Jesus wrought in human history. He assumed that

thought His youth and early manhood passed, we God is holy and supreme. All man’s awe of God,
do not know. When He stands before us in the his sense of the majesty, wisdom, and purity of

Gospels, He has already attained maturity. His Jahweh of Israel is for Him indisputably justified,

self-consciousness is fully developed. All attempts But Jesus with one word transmuted the whole,

to prove that after His baptism He obviously He taught men to think of God as the Father. Not
changed His mind, or received entirely new revela- one attribute of reverence was cancelled, but a new
tions of HLs office in the world, have as yet failed meaning was, as it were, shot through the whole

to win general consent. The utmost that has been true picture of God, and every attribute stood in a
done is to mark ont more clearly the manner in new relation to the others and all stood in a new
which His central self-consciousness adapted itself light for man. It is true that, founding on Ex I22

,

to the conditions which were unfolded in the lives Dt 32s - u - I8 - 19
, Hos ll 1 etc., the Jews spoke of God as

of those with whom He came in contact. His will the P’atherof Israel, and references to Him as Father

was indeed conditioned by the wills of others in its of the individual Israelite are not unknown (see G.

progressive operation, and His method of dealing Dalman, Die Worte Jesu, Leipzig, 1S98, p. 150 ff.);

with them developed itself appropriately from stage yet Jesus did make the name central and supreme in

to stage. Various fresh phases of His task no doubt an entirely new way, while avoiding, except on rare

did appear as these stages were passed through. But occasions, other Jewish titles for God. He nowhere
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speaks of God as the Father of mankind ; rather do

men need to become His sons (Mt 540,
Lk 6s3 ;

cf. Mt.

59). The pronouns which He uses are ‘ my Father,’

• your Father,’ ‘ thy Father,’ and once ‘ our Father ’

(in the Lord’s Prayer), and occasionally He speaks

of ‘ the Father.’ His use of the word and the

promises bound up with it always presuppose faith

and obedience in those addressed. But, for them,
‘ the Father ’ who is ‘ in heaven ’ is the God of

nature (Mt 5“ 6^- 30 10"), who cares for them with

individual solicitude (Mt 6s- “), who demands
righteousness (Mt 520 6‘- ®), hears prayer (Mt 66),

forgives sin (Mt 6 1
-), and at last receives them to

glory (Mt 13“). There is then no lessening of awe
or reverence before God in the use of this name.
Rather it corresponds to that demand for 1 inward-

ness’ in the religious life of men. It is a search-

ing, penetrating demand which He makes, that

men shall treat God as their Father. Its correlative

as He speaks of men is jScurtXefa—the Kingship of

God. The very power as well as love, the

righteousness as well as mercy, of the Father com-

bine to set up a moral standard the most searching

and the most severe of which the world has heard.
‘ Your righteousness shall exceed ’—-the most exact-

ing system of law known to history.

This teaching also came out of the inner consci-

ousness of Jesus. As we shall see later, He knew
Himself as Son of God in a unique Sonship. But
its uniqueness neither removed it from analogy

with that of believing men nor made the moral

demand on Jesus less, but infinitely more, penetrat-

ing. His own Sonsliip raised questions of self-

adaptation, of self-denial, demanded wisdom and
grace, sympathetic insight and brooding patience,

whose range and quality we can but faintly discern

as we see Him training the twelve, dealing with His
foes, moving to the Cross. It was out of the disci-

pline as well as the joy, the surrender as well as the

confidence, in His experience of God that His use

of the word Father arose, which changed the face

of God for the hearts of men.
(c) The sinless conscience .—We come to a point

at which the religious consciousness of Jesus sur-

passes that of mankind always and everywhere in an
incomparable manner. Whereas the whole religious

history of the races assumes and proceeds from the

sense of moral failure, that of Jesus was character-

ized by the continuous sense of moral harmony with

the will of the Father. Put in the negative form,

this means ‘ the sinlessness of Jesus.’

(a) The witness of His disciples ought not to be
undervalued. Their evidence for the fact does not
rest u{

’’ ‘ ' ' ” !Iv 1 and record definite

moral .i .character. Their
belief in the unheard of fact could arise only from

two sources, viz. the impression made by His
whole personal bearing, and the definite tasks

which ho undertook and accomplished. Hence we
find that his sinlessness is not a deduction from,

but a fundamental presupposition of, the essential

Christian doctrines. It is as such referred to ex-

plicitly in a few passages (e.g., 2 Co 521
, Ro l

1-4
,
He

41s 7-H-28,
1 p 2", 1 Jn 21 33

). But they are not

needed. The whole apostolic conception of Jesus

as Risen Saviour and Lord was utterly inconsistent

with any thought of His own guilt and need of

pardon or redemption. The Fourth Gospel is more
definite on this, as on other elements of His con-

sciousness. But even the words ‘ I have glorified

tliee,’ ‘I have manifested thy name’ (Jn 17 J ' 6
), do

not surpass in their inner meaning the saying of Mt
jf25ff.

(even when abbreviated by Harnack in his

search for the original form of Q [The Sayings of
Jesus, Eng. tr. London, 1908, Excursus 1]), nor the

self-defence of Lk 15, where He openly represents
Himself as acting for and revealingGod in that very
conduct which severe and superficial moralists con-

demned. That chapter practically says, ‘ He that

hath seen me hath seen the Father.’

(a) It has been the custom to discover the

quality of His moral consciousness from the way
in which Jesus dealt with sin. He not only ex-

posed and rebuked it with prophetic energy, but

He even went the length of pronouncing the for-

giveness of sin upon individuals (Mk 25 * 10
,
Lk

740'40
), and that in a manner so authoritative that

He was accused of blasphemy. Furthermore, He
demands of all who would enter the Kingdom of

God that they should pass through a great moral

renewal (Mk l
14- 15

, Mt 18 lfir
-, Jn 33). But, on the

other hand, He departs from the method of all

other moral leaders in that He nowhere manifests

the consciousness that He Himself had passed or

needed to pass through such a change of mind and
heart and faith. He seems never to have repented

or become as a little child or pleaded for pardon.

As Harnack in a powerful passage has asserted :

‘ There lie behind the period of the public ministry

of Jesus no powerful crises and tumults, no break
with his past.’ He carried no ‘ scars of a frightful

struggle ’ (Das Wesen des Christentums, p. 21).

These facts, if we are to estimate their meaning
aright, must be kept in close relation with what
was said above about His doctrine of the nature of

sin and the searching quality of His doctrine of

God as Father. His penetrating and sensitive view
of inward sin must have made any conscious flaw

in His own moral character an intolerable agony.
But His recorded agonies have a very different

source.

(7) But arguments like these are subordinate to

those central facts which recent discussions of the

eschatological element in His teaching have
emphasized with fresh power. There can be no
doubt now that Jesus, in calling Himself the Son
of Man or the Man (see below), asserted that He
was a superhuman being, and that as such He had
appeared to act as King in the Kingdom of God, as

the Suffering Servant (cf. Is 53) working redemp-
tion, and that He would Himself appear as Judge
of the human race. These self-assertions were
the result either of moral blindness or of a sinless

consciousness. They were evidences either of a
self-seeking spirit which His whole teaching ruth-

lessly rebukes or of a self-manifestation which was
compatible only with frankness, humility, and
titter purity of soul. It seems impossible to

picture any combination of ideas under which He
should be admitted to have undertaken the tasks

of a personal Revealer of the Father, of a sacrificial

Redeemer of men, of the real Head (Prinzip) of

the new moral order, and yet to have carried in

His bosom the sense of personal guilt. The sense

of a personally needed redemption and the claim

to be an atoning Redeemer or the supreme Judge of

mankind are not to be conceived of as nurtured
sincerely, intelligently, and piously in the same
heart. The kind of vocation on which Jesus

entered at His baptism presupposes the conscious-

ness that He had ‘ fulfilled all righteousness,’ even
including that rite prescribed by fresh prophetic

authority (Mt 315
), and that the God whom He

represented in His ministry was mirrored always
in the placid, teeming depths of His own soul.

(5) Objections to the doctrine of the perfect

moral harmony of Jesus with the most searching

will of the Father have been founded on certain

incidents recorded in the Gospels:
(a) on His relations with human beings, alleged disobedience

in boj hood (Lk 24i5y), alleged unkindness to a woman (Mk
T27*-), alleged impatience with disciples (Mk 9iy), alleged dis-

loyalty to His mother (Mk 3^' ;
cf. Jn 2^-)> alleged law lessness

as to the destruction of swine (Mk 5 1 -20
). alleged passionateness

in the Temple (Mk llis-17), towards scribes and Pharisees, etc.

(Mt 23); (6) on His relations with God, alleged sense of dis-

harmony in Gethsemane (Mk on the Cross (Mk IS54),
and in His famous treatment of the title ‘ good’ (Mk
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In all these citations, it is sufficient to say that
the guilt is not proved. Without suggesting that
there are two standards of righteousness, it must
he insisted on that there are many varieties of
duty, and that the same act can be in one man
tainted and in another man absolutely pure. In
all such cases, especially when dealing with a
spirit at once sincere and gifted with penetrating
moral insight, the appeal must be to the conscience
of the man himself and to the actual circle of his
relations and responsibilities. ‘ The real and final

answer is that He stood self-vindicated ; that the
memory of these incidents brought Him no tremor
of regret in later hours’ (D. W. Forrest, The Christ of
History and of Experience’, Edinb., 1914, pp. 31 f.,

37). As to the passage concerning the ‘good’ man,
which has been used to the utmost by deniers of the
sinlessness of Jesus, it is well to note the varied
cautious forms of statement. Strauss (New Life of
Jesus, Eng. tr., i. 283 ; cf. 273) says that He ‘dis-

claimed the predicate of good ’
; Martineau (Seat

of Authority3, London, 1891, p. 651) that ‘his self-

judgment felt hurt by the epithet’; Wemle (Die
Anfange, etc., p. 113), more bluntly, that ‘he did
not allow himself to be called good.’ The following
points appear to be decisive :

(a) It is not well to suggest, as some have done on the con-
servative side, either that Jesus really claims here to be God or
that ‘ what Jesus disclaims, rather, is God’s perfect goodness

'

(H. R. Mackintosh, The Person o/ Jesus Christ, p. 37), as if the
young ruler had attributed that to Him; (6) this inquirer,
while making a most earnest and moving appeal, had used the
words ‘good master’ in a merely conventional manner. And
Jesus makes that the occasion for giving him a deeper appre-
hension of what ‘ goodness’—which is essential to eternal life

—

really is; (c) Jesus elsewhere uses the word ‘ good ’ exactly in
the com entional manner which He seems here to condemn in
the utterance of the young ruler (Mt 5« 1235 [Lk O45 ] ; cf.

Mt 20 15 252i ) ;
(d) Jesus goes on to teach the young man

that self-satisfied legalism is not enough ; it is sacrifice,

humility, and complete self-devotion which alone qualify for

eternal life; (e

)

His disclaimer of ‘good’ is not direct, but
deduced from His assertion that God alone is ‘good,’ which
really implies that goodness is from Him alone; (/) the saying
reveals, not Ills sense of sin, but the measure of His personal
sense of direct and complete dependence upon God for character.
And that is goodness, as He conceives of it. If His dependence,
His faith, is completely realized, His goodness must be without
flaw. That He does not disclaim.

(e) We are left to speculation when considering
how this unstained moral consciousness conditioned
the growth of His Messianic consciousness. It

must have influenced very early the thought of one
so meditative, so clearly aware of the deeper side

of God’s Kingship and the deeper meanings of

prophecy. Could He repeat the 51st Psalm with-
out a sense of difference ? Could He listen in the
synagogue service to the 32nd Psalm, and not be
aware of a felicity in His own soul quite other
than that of the man ‘ whose transgressions are
pardoned ’ ? Could He even as a youth hear the
discussions of the Messianic hope and tiie tra-

ditional forms of desire for a ‘ warrior Christ,’ or the
current descriptions of a Son of Man from heaven,
without criticism and re-interpretation ? When
did He begin to think of the Suffering Servant of

Isaiah in connexion with Himself ? To say that as

boy and youth He could not have cherished these

topics without conceit is sheer nonsense. A man
ofhonour can distinguish himself from the habitual

liar without putting a speck upon his own modesty.
So could Jesus feel very early that His humble and
modest yet absolute dependence on God, which is

the real root of meekness and lowliness of heart,

was not marred, but even deepened, by seeing the

difference between that and the ‘little faitli ’ of

those around Him. To say that His mind faced

these problems only after the Baptism is psycho-

logically incredible. The Temptation, distinctive

as it was, cannot have been unprepared for. No
such complete victory as He won in the wilderness

could have been sudden, and unrelated to His
brooding years at Nazareth. That crisis was the !

natural culmination of a long history, whose
deepest elements were to be found in the opening
of His mind, by prayer, obedience, and faith, to
the meaning of this immeasurable difference be-
tween a moral consciousness which could not doubt
the inner presence of the Father, or ask from Him
the forgiveness of any sin, and the religious ex-
perience of all other souls. His very great love
for man was born into an active, sacrificial passion
out of those crowded hours of unshadowed com-
munion with God, before His baptism.

This, then, is the religion of Jesus. He surpasses
all others in His insistence upon man’s dependence
on the Father for all things, temporal and spiritual,
raiment for the body and goodness for the will.

This penetrating insight and faith applied to Him-
self discovered His perfect Sonship, His qualifica-

tion for being the Saviour, Lord, and Judge of the
human race. It was that religious consciousness
of His which, though in such unity with ours, yet
created and discovered those transcendent differ-

ences which have made the Christian consciousness
possible.

B. Jesus and the Kingdom of God.—Even
though the phrase ‘ Kingdom of God ’ seldom
occurs in the NT Epistles, and its use lias been
exaggerated in some phases of modern theology,
yet no true description of the consciousness of

Jesus can fail to give it a place of fundamental
importance. No less constant was the word
‘ kingdom ’ than the word ‘ Father ’ upon His lips.

1. Jahweh as King.—The phrase was not un-
known in Jewish circles. The OT is pervaded by
the idea that Jahweh is to Israel what kings are
to other peoples. Even when Saul was made king,
there was a sense, preserved in one tradition, of a
new departure in religious as well as in political

consciousness through that event. The successive

dynasties of Israel were raised up and cast down,
the successive kings accepted or rejected by
Jahweh. The prophets were His spokesmen,
exercising at times more than kingly power, just

because they represented and interpreted the will

of Israel’s true King. In Daniel (see ch. 4) the
conception of this Kingship comes to fullest ex-

pression, and that in close connexion with the

perception that God, who is Creator and Lord ol

all, must control the history of all kingdoms towards
the day when He shall reign directly, alone and
for ever. And the apocalyptists, to whom it

seemed as if God’s power were in abeyance, and
the powers of evil in possession of this world,
pictured the day when suddenly the might of God
would reveal its shattering power, when the
present evil order would collapse and ‘a new
heaven and a new earth’ would vindicate the
doubted righteousness of God. But Jesus lifted the
phrase into new and rich significance.

2 . Jesus and the imminence of the Kingdom.

—

(a) The eschatological problem. — With extra-

ordinary conviction and energy, from the begin-

ning of His public career, He affirmed the immi-
nence of that Kingdom (Mk l

14
' ). Certain of His

words, uttered at great crises of His work and
experience, imply, and many think that He be-

lieved, that the literal and concrete fulfilment of

apocalyptic hopes and pictures would take place

immediately (Alt 1023
, Aik 9 1 146-). The discussion

of this subject in recent days bears upon the two
subjects of form and time : What did Jesus really

expect the Kingdom to he? How far was His
language deliberately pictorial ? In what sense

and measure did He expect to see it established in

that generation ? According to the extremists in

one direction, Jesus thought of the Kingdom of God
as an inward spiritual and ethical state of man’s
mind and heait in which, by communion with God
and tiie development of a holy chaiacter, he shall
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fulfil the divine will, and embody the divine spirit

in all his social relations. This ideal is being pro-

gressively approached as the spirit and teaching

of Jesus win wider and deeper influence over the

life of man. According to the extreme eschatolo-

gists, Jesus held the strict apocalyptic view. He
expected outward miraculous and portentous

physical events as the instruments of the vindica-

tion of God. The Son of Man would appear in the

clouds, the order of nature would be convulsed,

the rulers of this world would be overwhelmed.
(J. Weiss [Die Predigt Jesu vom Reiche Gottes-,

Gottingen, 1900, p. 123 f.] even attributes to Him
a regaid for the political side in the overthrow of

Roman domination.) All this must happen in that
generation, might happen any day or hour, though
on that point He would not commit Himself to

definite prophecy. This is not the place for a
detailed reckoning with the merits and demerits
of these hostile views. We must try in a brief

statement to do justice to both elements in His
sayings that we may grasp more fully His marvel-
lous self-consciousness.

(6) The phrase ‘ Kingdom of God’ (?j ficunXela. toC

0eoO).—This phrase does not primarily refer to the
organized community over which God reigns, but
to His ‘Kingship’ itself (Dalman, Worte Jesu2

,

75 ff.). It is the active, personal, effective reign of

God over human life, displacing the present, active

power of Satan, that is announced when His
‘ Kingship ’ is said to he ‘ at hand ’ or to have
‘ come upon ’ that generation (ffyyt/cev, Mt 107 ;

(<p$aaei>, Mt 1228 ). Jesus announces the establish-

ment of this Kingship as an act of God. It is ‘ the
kingdom of heaven,’ probably so called by Him
(for, whatever motives the other evangelists may
have had for avoiding it, Matthew can hardly have
used the phrase so consistently unless it had fallen

from the lips of Jesus) because in heaven that
Kingship is already complete, and from heaven
the forces come which are to establish it on earth
(Mt 6 10

). lu acts of overwhelming power and
glory it shall appear and be seen of all men, for

their weal or woe (Mk 91
, Lk 17 34

, Mk 1324ff-
). Here

Jesus uses language which echoes that of apoca-
lypse from Daniel to ‘ Enoch,’ though Daniel is

the only one actually quoted by Him (Mk 1462=
Dn? 13

).

(c) Transformation of current conceptions.—The
Jews of that day held certain eschatological ideas
which Jesus did not openly attack, though the
effect of His whole teaching and personal history
changed them all as they passed into the Christian
faith. They believed in what we may call certain
‘existences’ : in Hades with its division into parts
including Heaven and Hell, in evil spirits with
Satan (apparently) in command, and in angels of
various grades and functions in the service of God.
They believed also in certain events : the coming
of the Son of Man, the final and universal judg-
ment and the allotment of rewards and punish-
ments. The eschatological elements in the words
of Jesus are concerned with all of these. But it is

remarkable how these ideas are all rearranged and
subordinated under the force of His own Person
and His deeper conception of God and God’s re-

lations to the world. The difference of tone be-

tween His references to these ideas and the manner
in which they are handled by others cannot be
exaggerated. In the first place, His consciousness
of a direct, personal, superhuman relation to all

these matters changes everything. What is to be
in the future is for Him very different from what
it is for apocalyptic dreamers. They are dreaming
of that which God may or shall do through others ;

He is speaking of what is being done and to be
done through Himself. The ‘ eschatological ’ facts
aie present not merely to His pious imagination,

but actually in His own effective will (cf. Lk
1724

,
Mk l

21 '27 441 8s8 1425
,
Mt 10'25 ll 2-6 12---32 20“-=*

2531 etc.). The act of God in the establishment of

His Kingdom has for its fundamental and essential

element the ‘sending’ of Jesus. In the second
place, we must recognize the difficulty of separat-

ing between the pictorial and the literal elements
in His words. The story of the Temptation and the
references to the binding of the strong man (Mt
1229-Lk ll 2'- 22

)
and to the lightning from heaven

(Lk 1018
) cannot be taken literally, by any stretch

of the historic imagination. These are proofs that,

when He referred to the clouds of heaven (Mk 1462

etc.), He was again speaking pietorially and not

describing what He literally expected on the phy-
sical side. That such utterances spring from an
intense inward experience—which may conceivably

have taken the form of a vision or physical hallu-

cination (see J. Weiss, Reich Gottes2, p. 92 f.)—
is possible ; that they are bound up inextricably

both with His own religious consciousness and with
the current conceptions of the universe is indubit-

able. But the undeniable presence of the pictorial

element—so congenial to the Oriental, so confusing
to the Western, mind—and the general elevation of

His thought about God and the universe above all

preceding conceptions make it unwise to say that
the movement of His mind must be wholly con-

fined within the ‘world view’ of the Jewish
eschatology of His day.

(d) But there is also positive evidence, in spite

of Schweitzer, ‘ that Jesus’ conception of the King-
dom of God had a double character, that the
eschatological and spiritual elements were equally
represented in it and mutually conditioned one
another’ (A. Schweitzer, The Quest of the Historical

Jesus, p. 234). The view that in His mind the
Kingdom of God was as it were ‘ all or nothing,’

that it could not yet be real on earth for Him or

His disciples because it was not fully realized for

all, that His Messiahsliip was a postponed function
to be entered on only with the outward catastrophes
of the ‘last day ’and knowing no stages of fulfil-

ment, that this eschatological faith served for Him
and His disciples as an illusion of faith to preserve
confidence in His words until they should have
taken permanent roots in a new soil, to spring up
independently of eschatology, is a view which does
violence at too many points to the method and
words of JeBus. The evidence of the Synoptists
proves that even for His own mind the Kingdom
was not only future but present, not only imminent
and rushing in but also hindered and tarrying.

(a) His own religious consciousness contained
the sense of present fellowship with His Father.
From this all His teaching flowed, and this He
constantly revealed to His disciples as the supreme
good. If this w as not so, then the whole religious

value even of His eschatological sayings disappears
into mere unethical superstition. In fact it is His
idea of God that must be used to discover His
idea of the Kingdom of God, and not vice versa.

His passionate call to repentance had its root not

merely in a prophetic vision of doom for the im-

penitent, but in a vision of the present evil of sin

and the present blessedness of faith and the

supreme wonder of a present fellowship with the
Father. His urgency about doing the will of God
does not merely take the ‘ eschatological ’ form, ‘ as

in heaven so in earth,’ but a ‘ spiritual ’ form (Mk
3341

-, Mt 2581ff
-). The argument against anxiety,

in the Sermon on the Mount, is essentially a
‘ spiritual ’ argument, since it urges faith in the

Father not as the Father at the end of time, but

as the Father whose spirit and methods are seen

now in nature and providence. It may be hard

for certain modem types of mind to conceive of

‘eschatological’ ideas in unity with the 1 spiritual,'



512 JESUS CHRIST

but they were both present with apparently equal
force and value to the consciousness of Jesus.

(j8) Further, it is clear indeed that Jesus views
the establishment of the Kingdom as an act of
grace, a miraculous and overwhelming revelation
of God’s power and glory, most certain and most
real. Yet He also sees that God’s act is not
arbitrary, undetermined as to form and date by
anything on the human side, a predestined event
which is unrelated to man’s conduct. On the con-
trary, Jesus views the coming of the Kingdom as
conditioned by human historical events and acts.

(a) It is a central idea in the parables of growth that the
‘ consummation of the age ’ (cf. VV. C. Allen on Mt 1339) presup-
poses the conditions or harvest. ‘When the fruit is ripe,’ the
hour of the sickle has come. The meaning of the * mustard seed ’

and the ‘leaven’ parables cannot be reasonably confined to the
contrast between the small beginnings and the great result,
with J. Weiss, or to ‘the miraculous character of such occur-
rences,’ with. Schweitzer. When these are compared with the
other parables of seed (Mt 1318-23- 24-30^ Mk 426-29^ the two
elements of time and growth must be said to have occupied the
mind of the Master in uttering them, as conditions of the result.

(6) Jesus taught that the coming of the Kingdom must be
preceded and conditioned by various events. Among these
must be named the conquest of the powers of evil, on which He
speaks rarely and with a reserve which distinguishes Him from
His contemporaries. But the Kingdom’s presence in the world
is proved by the fact that by Himself, who has bound the strong
one, the demons are cast out (cf. O. Pfleiderer, Philos, and De-
velopment of Rel.y Edinburgh, 1894, ii. 83-89). The establishment
of that Kingdom is conditioned by the preaching of the gospel
(Mb ll5) even in His own ministry. There is no good reason
why the passages which refer to the universal scope of this
work after His death should be treated as unauthenfcic (Mt 8n ,

Mk 14Sf- 13^*). If we contrast this idea of a work which must
occupy much time with the words of Mt 10^, we face just that
antinomy which penetrates all His teaching, and whose solution
is not to be found in the annihilation of eicner statement, but in
a conscious will for which each is essential truth because that
will is directively dealing with a confused situation, (c) This
preaching is to be accompanied by prayer, and Jesus does not
look on prayer as a pious formality nor on repentance as a
violent spasm, because the end is in sight (cf. J. Moffatt, Theology
of the Gospels, London, 1912, p. 58 fA His whole rich teaching
about prayer in precept (e.g

.

Mt 93™*, Mk ll24f.) and parable
(Lk 115-13 181-8) rests on the conviction that prayer, the expres-
sion of the human will, conditions the operation of the divine
will. Behind prayer lies the principle of faith, which, for the
first time in the history of religion, is made primary and funda-
mental to man’s relations with God by Jesus. Can we imagine
Jesus thinking of a Kingdom established by force, without
faith 9 (d) Further, when He speaks of the Judgment which is i

to characterize that day, there is none of the uncertainty of
sheer, abstract predestinarianism which later appeared in

Muhammadanism. The judgment of God is a judgment and an
estimate by a will which deals with facts ; and the relevant facts
are to be found in human character as it is revealed in conduct,
(e) We must here note also that in His view His own death and
resurrection must precede the advent of the Kingdom—a fart
which must be remembered in the interpretation of Mt 10
For, if, as we shall see later, His own death is considered byHim
in the light of the Servant of Jahweh passages in Isaiah (especi-
ally Is 42 and 53), an element is introduced which must react
upon the whole meaning of eschatology for His consciousness.
The will that plans to redeem by vicarious suffering for human-
ity must view history otherwise than the apocalypfcists. A
moral element is introduced into history which, like a new
chemical constituent, changes the whole. (J) In addition to the
teaching which implies the immediacy of the Kingdom, there
is another strain which suggests delay and urges men to be
faithful in spite of it. The parable of the tares deals with
the period of preparation for the Kingdom (W. C. Allen, St.

Matthew
, p. lxx) ; the conduct of the * evil servant ’ (Mt 2445-51)

was based on the fact that his lord tarried longer than was
expected

;
in the parable of the talents (Mt 25*4#.) the point is

that ‘after a long time’ the master returned. It is therefore

not merely the uncertainty of the date of that coming of the

Lord, but also the apparent continued procrastination that
gives meaning and vehemence to the repeated command to
* watch ’ Qlk 1323-37). This appears very distinctly if we assume
that Lk IS1 -8 rightly follows the
too much to say that nowhere *

appear more wonderful than ir * - .

logical ’ and the ‘ progressive ' which characterizes the parables
of the Kingdom, (g) Lastly, it must be remembered that Jesus
explicitly disclaimed knowledge of the time of that consumma-
tion in the well-known words :

* But of that day or that hour
knoweth no one, not even the angels in heaven, neither the Son,
but the Father ’ (Mk 133*2). This is not to be reconciled with the
words reported in the same paragraph, ‘ Verily I say unto you.
This generation shall not pass away, until all these things be
accomplished ’ (Mk 13

'J1
), by the idea that He meant by ‘ that day

or that hour ’ the literal day and even time of day (cl. J. Denney,
Jesus and the Gospel, p. 355 n.). It is comiug to be v. .del

\

accepted that the report* of the eschatological sayings of Jesus
in the Synoptics (Ait 24, Aik 13, Lk 21) have been confused by

the inability of His disciples to grasp their meaning. The fact
is that the consciousness of Jesus (containing within it the will
of the Messiah, which superhumanly acts on history) dealt with
the ordinary eschatological conceptions from a point of view
above that of mere prophecy, and that only gradually could the
minds of His greatest disciples realize that all things, even
eschatology, had been made new by His presence in the world.
The conscious creator of history must speak, if he would say
anything of the future, in a manner which reflects at once the
successive unfoldings of His ‘ programme ’ to Himself, and His
effort to make it real to those in whose unique experience it

must first take effect (cf. ‘ Son of Man,’ below, p. 516).

3 . Conclusion.—For Jesus the Kingdom of God,
which means His active, direct rule of human life,

on earth as in heaven, is to he established by acts
of God which Jesns does not describe in current
apocalyptic terms, except in His reference to the
coming of the Son of Man in the clouds of heaven,
and in the language of the discourse reported in

Mk 13 (some parts of which may not be authentic).
He avoids (cf. Lk all attempts to involve Him
in trivial disputes about the date of those events
(cf. J. Weiss, Reich Gottes, p. 86 f.). This Kingdom
is not ‘ spiritual ’ in the sense that it has nothing to
do with the physical universe, nor is it ‘ eschato-
logical’ in the sense that it can be established

merely by means of cosmic catastrophes. For His
consciousness the physical and the spiritual are
elements of one system, organized by the one will

of God the Father, and His language describes

events and processes in both elements. Hence the
Kingdom appears in works of healing and the
preaching of the gospel, in cosmic transactions
and in moral judgments, in the conquest of Satan
and in the forgiveness of sin, in warnings of the
future day and in revelation of the Father for this

day’s faitli andobedience. That gospel of the King-
dom is the declaration not merely of its imminence,
but also of its nature and conditions. And for

Jesus these conditions involve knowledge both of

what God will do and of what man ought to do.

The religious and the ethical are for Him as com-
pletely one as the physical and the spiritual.

Conduct towards man aiid towards God is character-

ized by the same fundamental principles of love

and trust. And yet after all it is astounding to

remember that what God will do in the establish-

ment of that Kingdom is never set fortli by Him as

an objective list of future acts. The future is

absorbed in the consciousness of His own functions

as the Messiah. T
1 "

.

’ TT ’ ,c the
supreme acts of Goc . 'Vhich

the coming of that iv .« 1

C. The functions of Jesus as Messiah in
RELATION TO THE KINGDOM.— I. The tone of
supreme authority.—We have already seen that
there is a remarkable difference between Jesus’
conception of the Kingdom and that of all others
before and after Him. Even His forecasts of its

coming, when He echoes the language of prophets
before Him, contain significant changes and carry
in them a tone which the greatest of His followers

could not repeat. F’or others He prescribes repent-

ance, watching, service of an absent lord, waiting
for a dateless event, but He never associates Him-
self with His disciples in these experiences and
spiritual efforts. He never speaks or acts as if He
were, or expected to he, a subject in that coming
Kingdom, a recipient of its mercy and glory. His
consciousness is of another kind and rises out of a
relation of a superhuman order, which we must
now consider. And for this not merely His words,
but His whole bearing and indeed His influence

upon those who lived in the presence of that unique
will, must he taken into account. A writer in

Christus (ed. J. Huby, Paris, 1912, p. 704) has
well said, ‘S’il est un trait caracteristique de la

physionomie du Christ, e'est qu’il s’impose.’ His
authority, His consciousness of something more
than knowing the truth, namely, of the right to
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declare and even to enforce the ultimate laws of

human existence, is an ineradicable element of the

gospel story. It is no less evident in the Synoptics
than in the Fourth Gospel. In Mark’s Gospel this

pervasive tone is to be found from beginning to

end. He exercises power or authority (i^ovaLa) in

llis teaching ( 1-), over unclean spirits (Is7 ), to for-

give sin (2
10

), even to communicate power to His
disciples (3

15
). All great religious leaders have won

a nameless spell over their followers, and their

allegiance even unto death. But the range and
uality of His authority are presented in the
ynoptics as having peculiar elements.
2. Messiah-King.—He is dealing with the final

fact—the Kingship of God—through which human
nature is to reach its consummation. Yet it is He
who has received ‘ Kingship ’ and can speak of ‘ my
kingdom ’ (Lk 22s9'-

;

cf. Mt 1341
, Mk 9 1

), or accept
the tribute from others (Mt 20al

, where for ‘ king-
dom ’ Mk 1037 reads ‘ glory ’—the substance is the
same). In His mind and that of His followers the
sovereignty of Jahweh over Israel was directed

towards a great consummation, with which the
prophets were much concerned. The end to which
they looked forward is felt by Jesus to be attained
in Himself (Mt 1316'-). But the end must surpass
the stages which lead to it

;
hence He does not

hesitate to set His mission above all the glories of

the OT story and Himself over all predecessors.

It would be enough to refer to the passages found
in the document now known as Q which is em-
bedded in the Gospels of Matthew and Luke, to

show that this feature of His consciousness pro-

foundly impressed the minds of His disciples ; e.g.,

take ‘more than’ Jonah, or Solomon (Mt I24lt-
||

Lk ll 31'-). The same idea in an even more august
form appears in the saying attributed to Him by
Matthew (12s ),

‘ Something greater than the temple
is here.’ It is now almost universally admitted
that Jesus knew Himself as the Messiah, that
personal representative of Jahweh for whom Israel

waited and for the signs of whose appearing they
searched heaven and earth. But opinions still

differ widely as to the conditions under which
Jesus discovered His Messiahship, interpreted the
details of its task, and made it known to His
disciples. The term does not occur in the OT as a
personal name, but came to be used in Jewish
times of that One through whom they hoped for

deliverance from the foreign yoke, and imperial
supremacy for the Israel of Jahweh. That He
would be an invincible kiug and sum up in Himself
the ideal qualities of royalty (cf. 2 S 71M-, Ps 72,

etc.), that He would be the Son of David, that He
would usher in the Day of Jahweh, that He would
be the Christ or Anointed One of Jahweh (Lk 2s6

),

the Holy One of God (Mk l24 ; cf. Mk l 34
,
Lk 441

)

—

all these ideas were found among the people who
came in contact with Jesus. That the ‘ political

’

aspect was prominent is plain from the fact that,

when He confessed Himself to be the ‘ Christ ’ at

His trial, His enemies at once made that the basis

of the accusation before Pilate that He claimed to

be king, and that this title ‘ King of the Jews’
was set upon His cross (see below). It is this fact

that alone is sufficient to account for His avoidance
of the title, His open acceptance of it from the

disciples only after they had learned something of

His transformation of its meaning. To have used
that title promiscuously earlier would have been,
in the atmosphere of His day, to misrepresent com-
pletely His interpretation ot prophecy and His own
consciousness of His functions. To have disowned
it explicitly would have also been to misrepresent
Himself and His mission. For He knew Himself
to be the One in whom prophecy terminated, who
had come to fulfil the best hopes of Israel, to

establish over all mankind, ‘ beginning at Jerusa-
vol. vii.

—

33

lem,’ the Kingship of God. It was His supremely
delicate task to claim the substance and disown the
popular form of Messiahship. Hence what we find

Him doing is to fulfil the sublime functions of that
office without formal announcement of His relation

to it. The difficulty of His position is made plain

by the misunderstandings of His disciples which
are recorded with such astonishing faithfulness in

the documents which are ultimately derived from
themselves and their immediate friends and fol-

lowers. So deeply were the old ideas engrained,
so strange and superhuman was the new concep-

tion of the divine Kingship and its fundamental
principles, that not even the Death and Kesurree-
tion of their accepted Messiah could at once reveal

the new moral and spiritual universe to the minds
of His disciples. It required the successive events
described in the Acts and the appearing of Paul to

interpret the Messiahship of Jesus to those disciples,

as He fulfilled it.

3 . Elements in His will as Messiah.—When we
come to His own concrete interpretation and appli-

cation of the idea of Messiah by Jesus, w e find our-
selves in the presence of a will greater than that
which any prophet or saint of the OT had desired
or foreseen. Their partial glimpses into human
need and divine fullness are united and then sur-

passed in that which He essays to accomplish. His
functions at once interpret and elevate, gather and
reorganize, the scattered spiritual principles of OT
religion.

(a) Revealer of God.—He acts as the Kevealer of
God. The OT had taught the Jews to hope for a
full knowledge of Jahweh in the day of His appear-
ing to judge the nations. But the nature and
medium of that knowledge had been left vague.
Jesus in the great passage, Mt ll 2sa;

,
asserts this as

His function, to reveal the Father. There is un-
doubtedly a mystical element involved in this work
of revelation, but no less clearly is there a natural
and concrete element which is the only security
for its historical permanence and continuous de-

velopment. Thus His very words about God throw
welcome light upon His will and spirit, and He
uses the definite and vivid name of Father to

describe Him. Further, He does not shrink, as
we have seen, from assuming that His own conduct
is a revelation of the character and will of God
(Lk 15). This is carried to the extreme in those
passages in which, while citing OT Messianic say-
ings, He sets Himself in the place of Jahweh

—

c.g.,

Mt 11"- = Is 355 61 1
, Lk 417= Is 61 1 '-

; Lk 7'7 = Mal 3 1
.

This whole matter is fully expounded in the Fourth
Gospel, but cf. especially the striking language to

Thomas and Philip (Jn 145 " 11
). ( b )

Power 01w
demons.—-The attitude of Jesus towards the world
of evil spirits must be taken just as it is set forth,

if we would understand the range of His conscious
will. He has met and conquered the prince of

demons (Mt 41_u 1227'29
), and lienee has power over

all lesser spirits of evil. He therefore accepts as

true to fact the testimony of the evil spirits

themselves (Mk 311
'-), as well as the recogni-

tion of this superhuman power by the peuple
who saw His works, (c) Miracles.—The earlier

rationalism strove to extrude from the story of

Jesus all the miracles. They were either pure in-

ventions or legendary growths arising from the
desire to illustrate His teaching or defend His
superhuman claims. The later rationalism draws
a distinction between the miracles of healing for

which analogies can be found elsewhere, and the
‘ nature miracles ’—such as multiplying the loaves,

raising the dead, walking on the sea, etc. The
former, or some of them, are retained as well

attested and historical; the latter are rejected.

The dilemma is a peculiar one. For, on the one
hand, the same records preserve both classes of



514 JESUS CHRIST

works with the same simplicity, directness, and
relevance ; on the other hand, the supposed dis-

tinction is not grounded on objective science, but
has been created for the express purpose of dealing
with the gospel stoiy. Science has not yet drawn
any such line as this imaginary one, and the theo-
logical writers who advocate it use only vague
and unscientific language to suggest it (cf. E. A.
Abbott, The Kernel and the Husk, London, 1886

;

P. Gardner, Exploratio Evangelica, do., 1899).
In that central passage of Q (Mt 1

1

4 6
, Lk l22) Jesus

mentions the healing of lepers and the raising of

the dead as works which He performed. His
consciousness held Him in a relation to natural
processes above that of other men. And this is

necessary to the unity of that consciousness ; it

corresponds with other aspects of the rauge of that
will. We must not confuse the issue by assuming
that such a will is impossible. It is our simple
scientific duty to discover whether such a conscious-
ness moved in history, and whether its operation in
the whole round of its life presents a consistent
unity. For Jesus the distinction above referred to
did not exist. He was conscious of power to direct
the forces of nature as clearly as to reveal God, to
announce the eternal conditions of blessedness, to
conquer Satan, to forgive sins, to judge the race,
and to rise from the dead, {d) Lawgiver.—While
He has come to fulfil the Law and the prophets
(Mt 517

), He yet speaks as Himself the lawgiver of
the Kingdom. The ‘ Sermon on the Mount’ reflects
this consciousness of supreme authority in the
most impressive manner. For there He speaks in

criticism of the noblest ethical code of antiquity,
much of which He would acknowledge to have
been announced by God through Moses. But, in

passing behind those prescriptions to reveal the
inner principles of human character, He deliber-
ately and repeatedly uses the form ‘ I say unto you,’
speaking as no prophet spoke, in His own name
and authority. What appears formally in that
place is in substance present throughout His teach-
ing. He is everywhere laying down the laws of
eternal righteousness for the citizens of the King-
dom of God. (e) Administrator of law.—He not
only announces but administers those laws. It is

significant that Judaism had not attained to the
view that the Messiah would act as Judge (though
that office is assigned to ‘ the Son of man ’ in the
‘ Similitudes’ of Enoch), and the matter of forgive-
ness of sins was inevitably reserved for God Himself.
Even if they could have conceived of such a judge-
ship, the scrutiny of conduct and the award of
appropriate rewards and penalties as delegated by
God to a representative, the question would still

remain, ‘ Who can forgive sins but one, even God ?
’

(Mk 27 ). But Jesus not only asserted that He
would act as Judge of mankind ; He even assumed
the prerogative of forgiving sin (cf. C. W. Votaw,
art. ‘ Sermon on the Mount ’ in HDB, vol. v. p. 29).

This is Messianism of a type which men had not
dared to fashion in their hearts. (/) The will to die.

—Up to the time of Jesus, the Jews did not expect
their Messiah to die. For them as for Peter (Mk
8“'-), that would have been almost a contradiction
in terms. It was only in the Talmudic times that
the idea was tolerated, and even then the Messiah’s
death was looked on as a dark and mysterious fate
which He shared with His people. But with Jesus
a new view has taken hold of history, viz. that
His death is to be used as an instrument of salva-

tion, a weapon of the divine Kingship. Whether
He contemplated His death from the beginning of

His ministry is much in dispute. Certain passages
would seem to show that the will to offer Himself
was in His mind from the time of the baptism. The
words which He heard at the baptism, ‘ Thou art

my Son, the Beloved, in whom I am well pleased

'

(Mt 317 ; cf. 12la‘21
), contain phrases from Ps 27 and

Is 421
,
from which it is clear that He had in His

mind the Isaianic picture of the Servant of Jahweh,
and that He applied it to His own mission. The
story of the Temptation shows that renunciation
was from the first an essential feature of that
mission. The sayings about persecution (Mt 5U
1016- 21 - a

) and the rejection of prophets (Mk 64,

Lk 424
,
Mt 1357 23s7

) indicate that He expected
relentless opposition which He could not avoid and
others would not abate. Hence the saying about
the Bridegroom is not out of keeping with His
general outlook at that early period (Mt 9’5

).

Moreover, when He does speak more definitely of

His death, He does not treat it as a new factor or
as a surprise. It is the complete fulfilment of that
service to which He stands committed from the
beginning (Mk 1045 ). He describes it as the funda-
mental principle of the Kingdom that a man should
lose his life. Hence it would be an exaggeration
to say with Baldensperger (Selbstbewusstsein Jem3

)

that, after the crisis near Caesarea Philippi, when
His death becomes clear as an inevitable event,

He passes through a ‘ Messianic re-birth.’ But un-
doubtedly in the latter part of the ministry the
will to die became more defined in relation to

gathering circumstances, and hence occupied a
central place in His teaching (Mk 831

II 912 [Mt 1712
]

930
"32

,
Mk lO32-34 ||

S9- 45 12lfr- 14 passim).
From these passages we learn : (a) that His death was to be

inflicted, and consummate His rejection by Israel ; (b) that it

was also the will of His Father (Mk 1436)
; (c) that He looked on

it in the light of Is 53, and therefore could call it a ‘ ransom for
the mai v’.'Ml* « '?). v 1 v r ! the Son of
Man w 1

. . r« :» . -
. . ••r::.o--r l\ * -i . He would

suffer ii,i M .. -
% i. >n T|"

t : : >• r 2 » n . id) that He
deliber.,< y v i

- I; I i : r i i... : "upper as a
means of redemption, as the ratifying of new relations between
God and man (‘ blood of the Covenant ’)

;
(e) that He faced this

death with peculiar agony of soul, but endured its approach, its

accompaniments, its outer shame and inner horror, with stead-
fast will as the sacrifice without which He could not establish

the Kingship of God over ‘ the many/

(g) The expectation of death .—This is not the
place to discuss either the theory of the Atone-
ment or the detailed and successive steps through
which His consciousness passed. Suffice it on the
latter point to say that the phenomena of the
Gospels are best explained if we keep two sets of

facts before us. (i.) A great mind can hold a great
purpose in view and see its general outlines without
allowing itself to be prematurely concerned with all

the particulars. A great mind further can foresee

and yet hold offthe agony of a coming sorrow. The
serenity which some people see in the earlier days
of His ministry is a witness not to His ignorance
that only death could win that Kingship, but to
the greatness and soundness, amounting in His
case to majesty, of self-direction, self-estimate, and
self-control. To say that He could not have pre-
served a calm consciousness in view of that event
is to belittle Him absurdly, below the standard of

many brave men and women. ‘ For the joy that
was set before him he endured ’ is not a psycho-
logical blunder of the writer to the Hebrews (122).
(ii.) Much must be allowed for His ‘paideutic’
method. Not only did His task unfold itself

to His own mind in successive steps, from great
principles and a supreme purpose which was
already formed and firmly held when He entered
on His Messianic functions, but He had also to com-
municate these principles and their practical issues

in like (but not always parallel) steps to His dis-

ciples. The sudden clear teaching that He must
suffer and die (Mk 831 and ||) is undoubtedly
made possible by their confession of His M essiah -

ship. To announce His inevitable death before

that would have hindered the growth of their in-

sight, but after that insight had reached a certain

clarity and steadfastness the shock of that other
revelation must be given. And their whole bearing
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justified His method. (A) Resurrection.—That
Jesus spoke not only of His death, butalso, though
with significant reserve, of His resurrection, was at
one time much questioned. But the frank accept-

ance of the eschatological elements of His teaching
sets that dispute at an end. He who announced
both His death and His coming in the clouds of

heaven as ‘ Son of man ’ did foresee a resurrection
of some kind. The Synoptics agree (with only a
verbal variation [Mk 831 ‘ after three days ’]) that
He prophesied His resurrection as they afterwards
record it, implying the idea of a physical resurrec-
tion. It may be taken as certain that Jesus carried
in His consciousness something more than the
human hope of a future life. It entered into His
will, it modified the scope and method of His work,
it qualified His whole conception both of the King-
dom as a future event and of His relation to it as
its Ruler. No doubt, as Strauss saw with charac-
teristic clearness, ‘ this (continuous) certainty must
have been as supernatural as the event itself ’

(New
Life of Jesus, Eng. tr.

, p. 45). But that need not
trouble us nowadays. We are manifestly in the
presence of a consciousness which contains elements
that must be frankly conceded to be superhuman.
One of these is a programme of personal influence
which includes the life after death. It is not at
all inappropriate to find in the Fourth Gospel this
aspect of eternal life radiating from its wonderful
picture of His historic consciousness. When He
says to Martha, ‘ I am the resurrection and the life,’

He utters in mystical phrase what is implied in the
assertion that after death He will come in glory
and receive the faithful to the rewards of the
Kingdom.

4. His demands on the disciples.—It is a natural
coefficient of all these forces in His consciousness
that He as Messiah-King should make supreme
demands of His subjects, (a) He imposes on them
the law of faith, a faith in Himself which He no-
where discriminates from faith in God. It is this
attitude of trust that produces His miracles of
healing and His words of forgiveness. ( b ) He im-
poses the law of complete surrender even to death
‘ for my sake.’ The varied Greek equivalents for
everev efiou may go back to one Aramaic form, but
the freedom of translation and tradition is a wit-
ness to the frequency and the penetrating quality
of the words of Jesus in this regard. This phrase,
uttered in respect of persecution and of death,
throws light upon such an incident as the command
to the young ruler to sell his possessions and follow
Jesus, and upon the completeness of that devotion
which He demanded of the twelve, (c) He imposes
a still more searching test—a test of character

—

when He speaks of those who are ‘ worthy ’ of Him.
To be worthy of Him (cf. Mt 1034ff-, and Harnack’s
searching analysis [Sayings of Jesus, pp. 86-90])
is tacitly assumed to prove that a man belongs to
the kingdom of righteousness. The idea must not
be treated superficially, as if any distinguished
leader might determine who are worthy followers.
It must be connected with the other ideas in
which Jesus seems to be constantly revealing
Himself to His disciples as an object of religious
regard. The worthiness here referred to must,
therefore, be compared with the whole standard of
personal worth which is presented in the Gospels.
That standard has various phases and elements.
It demands unlimited inward purity, unlimited out-
ward devotion to the known will of God, love for
God which absorbs the whole personality, and love
for one’s neighbour which is equivalent to the love
of one’s own life

; it sets up the character of God
as something known, in His righteousness and His
love, and demands that men shall aim at that per-
fection ; it lifts the whole problem from local,
national, external tests to those which are uni-

versal, supreme, eternal, inevitable. It is in the
heart of this system of ideas, even in the course of its

unfolding, that the character, will, teaching, and
very Person of Jesus emerge as an unexpected and
yet essential part of it. We are not concerned with
the question how the historical epuhl thus be allied

with the eternal, how one person in time could de-
termine the moral standing of all others through
their deliberate valuation of Him ; that is a later
question. The matter before us is one of fact. It

would seem that, according to the earliest tradition,

Jesus did without formality of claim, but con-
stantly, on all sides of His self-expression, in word
and act, draw to Himself the faith and obedience
of His disciples and present Himself to them as
the standard of moral worth—in fact, became to
them the object of a religious regard. The effort

to prove that this worship of Christ arose only after
His death and is reflected into the story of His
ministry has been prolonged, painstaking, and
futile. The fact is too deeply and subtly involved
in the whole presentation of His personality, even
in the Synoptic Gospels, to have been added and
merely reflected from laterand baseless enthusiasm.
The vast majority of modern scholars—even in-
cluding many like Wernle and Harnack, who are
reckoned to the so-called ‘ Liberal ’ position—admit
that there are here in the Gospels indubitable
proofs that the consciousness of Jesus contained
elements not invented by the apostles, yet not
native to the human mind as known everywhere
else in history. These elements, as we have sur-
veyed them thus far, appeared in the kind of things
He undertook to do among men, in the manner of
His self-expression. They go deep into the inmost
workings of His mind, into the foundations of His
character, into the substance of His purpose. Con-
ceive them as possessed by a man—a son of the race
—and they become a confusion and a folly. But
the Church has conceived them as the supremely
natural revealings of a superhuman conscious will,
and they have been lifted into harmony and divine
power (see, further, under III.).

D. The special titles.—x. The Son of God.—
The NT contains material for tracing in part the
remarkable development of the meaning of this
great title. In view of the arbitrariness of Iris

critical method, we shall assume that N. Schmidt
(EBi iv. 469011'., and The Prophet of Nazareth)
occupies an impossible position when he maintains
‘ that Jesus never called Himself “ the Son of God,”
and never was addressed by that title ’ (EBi iv. 4701,
where the last clause, strictly taken, may be true,
but is irrelevant).

{a) Two termini .—The terminus a quo in NT
usage is reflected not only in the Synoptic Gospels,
but even in the Fourth, where we find in certain
assages what appears to have been the current
ewish use of the phrase. Its history goes back to

Ps 271
-, where the twin ideas of Messiahship and

Sonship are brought together. The well-known
Hebrew way of conceiving of Israel as God’s Son by
making the deliverance from Egypt the birthday of
the people (Ex 423, Hos ll 1 etc.) was followed up by
an equally careful avoidance of the idea that any
King of Israel was His offspring. The idea of Son-
ship expressed in Nathan’s words (2 S 7

14
) is quite

evidently religious and ethical, and that passage
may have given rise to the language of Ps 2. In
the Jewish period, outside the Gospels, no certain
cases are found in which the Messiah is spoken of
as ‘Son of God.’ But in the Gospels, though the
evidence is confused, signs are not wanting that
occasionally the phrase was employed as a honoiific
title for the anointed one ; cf. Mk 311 57 (Mt S29

),

Mt 1433 (wanting in Mk), Mt 16 18 (diffexent in
Mk 8s9

, Lk 920 ), Mt 26,;3 (different in Mk 148\ Lk
22*"ff

-), Mt 27M (different in Lk 23“, wanting in
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Mk), Lk 441 . In the Fourth Gospel the words of
Nathanael (l48) and Martha (ll27

) sound like faith-
ful echoes of this early period when the Messiah
was spoken of as Son of God in a manner similar
to Israel, Ephraim, and David, who were uniquely
loved, chosen, and endowed by God. The title as
so used did not, of course, involve any reference
either to the pre-existence or to the mode of birth of
the Messiah. The terminus ad quern in the NT
literature is seen in the Epistle to the Hebrews
quite as clearly as in the Fourth Gospel. There
the Son is conceived of as a divine being (He l 18

-)

who partook of human life by a sublime act of His
own gracious will (2

14
).

(b ) The source of the later use.—That which came
historically between these extremes and made
possible the passage from the earlier vague mean-
ing of this title to the later exalted meaning was
the consciousness and self-manifestation of Jesus.
As we have seen, He spoke of God as His Father
with a note which differentiated His relationship
from that of all other men. He avoided the almost
unavoidable phrase 1 Our Father ’ except when He
taught His disciples how they should pray. Accord-
ing to the Synoptics, He rather took this Sonship
as a fundamental fact, not to be discussed, while
the Fourth Gospel represents it as an open claim
which caused much controversy between Him and
the Jewish theologians and nearly brought Him
to death (Jn 5 171

- 1028'33 ). And it is of the utmost
significance that John in these two passages re-

presents this claim to a unique and divine Sonship
to have been found by His enemies simply in His

E
eeuliar emphasis upon the words ‘ My Father.’
E this is true to fact, then certain passages in the

Synoptics must have conveyed the same idea to His
disciples. In the Synoptics reference must be made
to Mk 121_ia (Mt SI33®-, Lk 20“®-), where He by im-
plication describes Himself as ‘ Son ’ as compared
with the prophets and others, who are ‘servants,’

to Mt 17“ (see Dalman, Worte Jesu3
, p. 231), and

to Mk l.‘F, of which H. J. Holtzmann (Die Synop-
tiker3

, Tubingen, 1901, p. 170) says that it is the
only place in which ‘ The Son of God ’ appears to
have a metaphysical value. In the light of such
passages, the repeated emphasis upon 1 Son of God ’

in the story of the Temptation—especially if that
story came from His own lips—must not be referred
to the popular, but to Hisown characteristic, under-
standing of the term.

(c) A central passage.—One of the central pas-
sages is Mt 11'-*'27

, Lk 102u - (from Q), concerning
which it is clear : (i.) that He reveals a conscious-

ness beyond that of all prophets and saints in a
‘ sonship ’ which is the basis of mutual knowledge
between Himself and ‘the Father’; (ii.) that He
recognizes that ‘ all things’ have been ‘delivered’

unto Him. Wellhausen (on Mt ll 25'30
) points out

that all doctrine and knowledge is among the Jews
rapdSotns. But ‘the irapdSovis of Jesus springs im-
mediately from God, not from men.’ It is very
common to restrict this phrase to matters of know-
ledge and teaching (so Hamack, Wellhausen,
Denney). And yet, if we read the passage in its

Matthaean context, it would seem that ‘ all things
’

must include at least the Messianic functions to

which He refers in His reply to John’s messengers
(Mt ll 2

'-), and which ought to have brought to

repentance the cities where His mighty works
were done (Mt ll 20

). To some it still seems jejune

and entirely untrue to the range of His con>ciou—

ness and the type of His Messiahship to restrict the
‘ all things ’ to His ‘ doctrine ’ (see Hamack’s argu-

ment in Sayings of Jesus, p. 297 ff.). The revelation

to which He refers in the next clause, even though
He does mention the <ro<pot, must mean more than
‘ a revelation of a knowledge.’ Was He not speak-

ing with the trcxpoi when they rejected His revelation

of the Spirit of God by His works in Mt 12aff- ?

Did He exclude that kind of revelation when He
thought of the ‘all things’? And further, if it

is ‘ teaching ’ that constitutes the whole of His
‘yoke’ (Mt ll 29

), wherein does that differ from the
‘burdens’ which He deplores? If the paragraph
is not to be interpreted in this setting, the best
place to put it would be after the death of sacrifice
had come fully into view. Then the true meaning
of ‘ all things have been delivered unto me ’ would
appear clearly as a reference to the functions of
the Messiahship. The words can only express the
consciousness that everything necessary for estab-
lishing the Kingship of God was now committed
to His will, and that, as we know, included far
more than teachings.

(d) The origin of this Sonship.—The idea that
the term ‘ Son of God ’ was only equivalent to the
term ‘ Messiah ’ having been discredited, some
scholars tried to prove that Jesus first conceived
of His Messiahship and from that passed on to His
unique Sonship. That theory in turn seems to be
doomed. It is clear that His Messiahship arose
out of a religious background, but that religious

background had nothing greater than the con-
sciousness of ‘ the Father ’ in His relation to ‘ the
Son.’ But, if this filial relationship with God is

the basis of His consciousness, and if it is unique,
incommunicable save in a secondary though still

glorious sense (Jn l12, Ko 83- 14"16
, where the use

of tIkvo, for vloL is significant), is it also true that
we get from Himself no hint as to its origin ?

That it is more than merely religio-ethical is evi-

dent (see Dalman, Worte Jesu3, p. 235). He seems
to have taken for granted that men would consider
it to be supra-temporal and assume that He had
‘ come ’ or ‘ been sent ’ in a higher sense than can
be used of the sending or coming of a prophet.
Hence it is that we find in Matthew (5" 1034- 40

1

l

25" 27
) a series of aorists which seem clearly to refer

to pre-temporal acts of God. To these W. C. Allen
would add, as significant of the same idea of pre-
existence, Mt 517 913 ll 10 1524 (see his St. Matthew,
pp. 46, 122, 123). But that eternal Sonship which
seems to be behind so many of His references to

His mission, and which ivas for others an inference
from His self-revelation, naturally became in their

minds a pre-condition when they came to tell the
story of His Messiahship. Then they accounted
for His unique Sonship either by the unique birth

(Lk l 35
)
or by His pre-existence as the Logos and

His manifestation in the flesh (Jn l 1-
“J.

2 . The Son of Man.

—

(a) Origin of the term .

—

Controversy has long raged around this great title.

Until about twenty years ago, it was generally
accepted as a historical fact that Jesus used the
phrase, and ingenuity was spent upon discovering
what He meant by it and why He seems to have
preferred it to any other. (For full accounts of

the varieties of opinion see the summaries sub
voce of S. K. Driver in EDB, and of N. Schmidt
in EBi.) A sudden change was wrought when
some German scholars, especially Lietzmann,
Wellhausen, and Fiebig, raised the question, on
purely philological grounds, whether Jesus could
have used the phrase at all. Assuming that He
spoke Aramaic, it was pointed out that the Aramaic
equivalent of 6 rids tov dvdpibvov could only be
Barnash or Bamasha. and that this was the

ordinary Aramaic word for ‘a man ’ in the indefinite

sense, and had come to be used as an indefinite

personal pronoun for ‘one.’ The conclusion was
reached by some (Wellhausen, Schmidt, etc.) that

a sheer misunderstanding of certain (authentic)

sayings (especially Mk o’®- 27
'-), where Jesus spoke

of ‘ man,’ had led early Greek translators from the
Aramaic to use the unnatural Greek phrase, and
that by a natural process this was extended to other
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authentic passages, and also to some new ones which
theological conceptions of His Person led them to

attribute to Jesus. The discussion of this problem
must be left to the linguistic specialists. But a sur-

vey of the controversy yields the following points.

(1) Much depends on the date ascribed to the first documents
in which it occurs. Now the authors of Matthew' and Luke
found this phrase in that document Q which gave them so many
of theWords of Jesus. If they independently got hold of Q in

Greek, and if, as Hamack holds, it was composed before the
Fail of Jerusalem, it must be dated in the lifetime of many of

the first disciples of Jesus. This fact will go far to prove that
‘ Mark ’ found the phrase in his independent material, which also

must have existed before a.d. 70. The double process of mis-
understanding the Aramaic phrase and using it for theological

ends, by which N. Schmidt accounts for its place in the Gospels,
is then thrown back to the lifetime of the primary apostles.

This seems incredible among people who spoke both Aramaic
and Greek. (2) Those who believe that Jesus used some word
to express this idea agree that He therein referred directly to
Dn 7 13, and did so most distinctly at His trial (ilk 1462). It

seems difficult to believe that He could not have made this

reference in that form, on the ground that, as Lietzmann insists,

the title Son of Man ‘ did not, and for linguistic reasons could
not, exist in Aramaic’—an extreme which Dalman refuses to
accept (Worte IJesu 2

, p. 193 f.). As a matter of fact, when
the Greek Gospels were translated (in the lectionary known as
the Evangeliarium Hierosolymitanumjinto an Aramaic dialect
which ‘ may, perhaps, bear a close resemblance to that in which
Jesus spoke to His disciples ’ (E. Nestle, Textual Criticism ofthe
Greek NT, Eng. tr., London, 1901, p. 103), two forms were used,
clumsy as they were, as equivalents for the Greek for 1 Son of
Man’ (N. Schmidt, EBi iv. 4714). The phrase is indeed, and
admittedly, uncouth in any and every language. But its very
strangeness inay have lent it value for the purpose of Jesus.
Those who believe with K. H. Charles that Jesus adopted the
phrase from the ‘ Similitudes * of the Book of Enoch have less
trouble, of course, with its presence in the Gospels, but throw
the philological puzzle back to its origin in * Enoch.’ On the
other hand, E. A. Abbott holds that Jesus derived the term from
Ezekiel, where vie avdpiinrov appears scores of times in LXX as a
translation of the Hebrew ben ‘ddhdm. As to the Aramaic
translation of the latter, which would be given in the synagogues,
he points out that the Targum of Jonathan (2nd cent.) calls

Ezekiel bar’udhdm, and this may have been the phrase familiar
to Jesus. If this were the phrase He used, which Abbott seems
to hold as possible, the reference to Dn 713 would not be ex-

extracted their inner unity as the reflexion of itself, and their
variety as the prophetic voices of God. (3) The avoidance of
the title by the authors of the Gospels, except when they attri-
bute its use to Jesus, arose from their recognition of its strange-
ness, and their reverence for His purpose in its adoption.
Moreover, the titles which they use are either religious or
prophetic in their meaning, but ‘ Son of Man ’ does not imme-
diately suggest a religious idea like ‘the Lord,’ nor link Him
directly and openlylwith canonical prophecy like ‘ the Christ,’
nor immediately with the Father.’Jike ‘Son of God.' It 'is

colourless in these respects, and even in our own day is used
only when men wish to emphasize one of the aspects of His
Person, namely, His humanity. But that was not what the
earliest disciples needed to emphasize by means of a title

; and
probably it was not what Jesus intended by it. Its avoidance
m the Epistles is due obviously to the fact that to Gentiles it

could have had no meaning at all. This makes it all the more
significant that the GentUe Synoptic (Luke), who avoids so
much that is peculiarly Jewish, retains it so freely in the words
of Jesus, and preserves several instances of its use which are
peculiar to his Gospel (see below). (4) It is not impossible that,
when Jesus used the Aramaic form. His emphasis on it carried
the meaning * the Man,* but that, for reasons partially suggested
by Dalman (op. cit., p. 196 f.), the only Greek form tree from
embarrassment was not o avQponrov, but 6 vtor rov avOptZrrrov.

But it is by no means conclusively proved that Jesus could not,
even in Aramaic, use a phrase, however peculiar, for which those
Greek words were, in the minds of men who knew and read and
wrote both languages, the best equivalent, Burkitt holds that
* the Son of Man ’ is a literal translation of the Aramaic for
‘the human being,* ‘the Man,’ and that, when Jesus used it,

the effect would be ‘ the Man—you know of whom I speak,’ and
that at His trial the reference to Dn 713 became quite clear
(Earliest Sourcesfor the Life of Jesus, p 66).

(b) Use of the term by Jesus.—It must help us to
understand His consciousness if we try to discover
why and how He used this strange title.

(1) We must remember that the term ‘ Messiah ’

did not occur as a personal noun until Jewish
times, and that the indiscriminate use of it by us
as an equivalent for other terms may and does lead
to inaccuracy. Some word must, indeed, be found
to cover all the phenomena of the strange alluring
hope which held the eyes of that race directed
upon God and the future with passionate confi-

dence ; and ‘ Messiah ’ has become fixed for us in
that usage. But we must not forget that many
descriptions of their hope even in the OT contain
no allusion to a personal Messiah. The word
‘Messiah’ in late Jewish literature—‘mine (or
‘ the ’) anointed one ’—is used most frequently
where the mind of the seer is fixed upon the clash
of nations, when he thinks of dynasty succeeding
dynasty and empire overthrowing empire. Then
he conceives of the Anointed One, generally as the
‘ Son of David,’ as appearing to overcome all foes.

From this it becomes plain that in the days of

Jesus—whether false Messiahs had already ap-
peared or not—the word Messiah would inevitably
suggest a powerful historical king, a warrior, an
army, a sudden and resistless revolution. But, if

we take Enoch 37-70 to he pre-Christian, another
conception of the great deliverance had arisen.

Developing the central idea in Dn 7 13
, the eye of

faith saw one appear, who comes down upon the
plane of history from above, wholly ‘ supernatural,’
for whom a new’ name must be found. (He is very
rarely called ‘the Anointed.’) He, ‘the Son of
Man,’ shall exeente judgment on men and angels
alike. His sphere is evidently other than that
usually associated with the picture of the anointed
king, of David’s lineage.

The difference between the ideals led to a differ-

ence in the effect of the names principally associated
with each. This comes out in a startling way in
the trial scene. When Jesus is asked whether He
is ‘ the Christ,’ He not only assents, hut immediately,
as if still avoiding a misunderstanding, makes the
statement that they will see ‘ the Son of Man ’ at
the right hand of power and in the clouds of heaven.
Now, it was no blasphemy, as has often been
ointed out, for a man to claim to be Messiah ;

ut the claim to be ‘ the Son of Man,’ uttered in
the presence of so many witnesses, was taken as a
blasphemous claim at once. Yet, strange to say,
according to the Synoptics, the Jewish judges did
not lay before Pilate the religious (Son of Man)
but the political (Messiah) charge, that He claimed
‘ to he king ’ (Mk 15s). Luke tells us (2270 ) that it

was the claim to be Son of Man that led to the
further question, ‘ Art thou then the Son of God ?

’

—where ‘ Son of God ’ cannot be a mere repetition
of the original question, ‘ If thou art the Christ,
tell us ’ (v.*7), but suggests that the term ‘ Son of
Man ’ carried to their minds higher personal im-
plications than ‘Messiah.’ Exactly the same suc-
cession of ideas appears in the Fourth Gospel,
where Pilate is evidently first told that Jesus
claimed to be king of the Jew’s (Jn 1833 ; though,
strangely enough, both here and in the Synoptics
the exact language of the first accusation as re-
ported from the Jewish judges to Pilate is not pre-
served). When Pilate seems unimpressed by that
apparently foolish idea, they then pass to a new
(religious) accusation (197 ) based on their Law, viz.

‘he made himself the Son of God.’ Such facts
would seem to prove that the term Messiah carried
with it too much of a ‘ political ’ meaning, and for
that reason Jesns avoided its use or acceptance,
except among the inner circle of disciples (Mt 161™-)

or at the final trial, whereas the term Son of Man
w as so instinct, for those w’ho understood it at all,

with what we call ‘ supernatural ’ connotation that
it suggested the attitude of expectant waiting upon
God’s mighty act rather than the readiness of a
subject people for revolution. He therefore could
feel secure that those who grasped anything of its

meaning, and they may have been few, would not
be as the dangerous zealots, while those who did
not understand it would inquire (Jn 1234).

(2) Jesus used this title from an early period in

His ministry down to the very end, and in many
connexions, in relation to His functions as the
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founder of the Kingdom of God on earth. Some
of these correspond with the functions assigned to

the Son of Man in the Book of Enoch, but many
are profoundly different.

(i.) Before the critical passage describing His
appearance to His disciples near Caesarea Philippi,

He had already used it, according to the three
Synoptic Gospels, twice (Mk 2 10 2® and ||) ; accord-

ing to Q, four times in Matthew’s arrangement,
and twice in Luke’s arrangement (Mt 820 ll 19 123- 49

and II) ; according to Luke alone, once more (6“,

where Mt o11 reads ‘for my sake’). Of these
the most significant are that the Son of Man has
power on earth to forgive sins and is Lord of the
Sabbath. The latter is not a strange claim, as
Wellhausen and others maintain, when we re-

member that the Sabbath was a Jewish institution,

and that the saying is parallel, therefore, to His
assumption of authority over other institutions,

such as ‘ the Law ’ in the Sermon on the Mount,
the Temple (Mt 125, cf. Mk ll 15' 18

), and even the
Covenant itself (Mk 1424

).

(ii.) He uses the title ‘Son of Man’ when He
begins to teach His disciples about His death
(Mk 831 912

). And part of their distress and
dismay must have been due to this most astonish-
ing collocation of ideas. For, if He had already
uttered the words of Mt 1022 ll 19 12s - 32 1337 - 41

,

He had suggested to them a personal power and
authority with which death seemed utterly incon-

sistent. According to the Synoptics, the teaching
about His death immediately followed the confes-

sion of Peter at Csesarea. Now, it is essential to

a conception of His method to see that Matthew is

right in his interpretation of the meaning of our
Lord’s question, ‘ Who do men say that the Son
of Man is?’ (1613 ;

cf. Mk 8-r', Lk 9>8 ). He had
already spoken of Himself as ‘ the Son of Man,’
but that name of itself had for them no definite-

ness, and needed interpretation ; so the problem
was whether the disciples had yet ‘ placed ’Him in

their scheme of things. Hence the joy when He
found that they saw in Him the Messiah. But
this insight of theirs made it urgent that they
should not be swept off their feet by earthly views
of the Messiah. They must learn that the Son of

Man is not only the Messiah of their familiar

hopes, but also the ‘ Suffering Servant,’ and must
die. Hence this is the title which He uses when
describing the purpose and effect of that death on
the relations of man and God (Mk 1045 1422f

-). In
and for His own consciousness, the union of ‘ the
Son of Man’ with the ‘Suffering Servant of

Jahweh’ had already taken place. That which
was incongruous for His disciples had long been
central for Him. That which to them is a moral
impossibility shines before Him even through lurid

glory as the crown of the moral universe. In His
blood the relations of God and man are re-con-

structed. He who serves the race unto death, if

He be the Son of Man, ipso facto becomes the Lord

of its destiny. But His Lordship is for His con-

sciousness equivalent to the Kingship of God.

Here then the new and transcendent fact is

attained, first in His insight and will, and then in

the experience of those upon whom the new re-

lationship, the actual Kingship of the Father, takes

effect. Not the fulfilment of the Law by the mass
of the people, as their Rabbis taught, not even

their repentance at the call of a prophet, like John
the Baptist, not the abstract announcement by

Jesus that God is the Father, nor even the ex-

emplification of it in His treatment of the sinful

and the suffering, opens the new era in the creative

relations of God and man. The foundations of the

world have been changed. That new era is pro-

duced by the will of the Son of Man to offer Him-

self as In some real sense a ransom, a sacrifice in

death. But this death of the Son of Man is due
ultimately to the will of God (see use of vapaSldu/u
in Mk 931 1033 1441

; cf. Jn 1018 1227L ). It is in-

trinsic to the very nature of that process by which
God is to establish the perfect Kingship of His holy
love and holy will among men. This is perhaps
the most startling feature of the re-interpretation

(referred to above) of the functions of the deliverer,

whether called Messiah or Son of Man. Histori-

cally, it is rooted in the Ebhed-Jahweh of Isaiah
;

actually it was present to the consciousness and
will of Jesus as a living purpose ; and its effect is

seen in that new form of religious consciousness

whose intelligible, not to say intelligent, history

began when the primary apostles discovered that
the Cross was the instrument of the Christ for their

reconciliation with God. Almost all the NT litera-

ture finds there the secret of the Kingdom of God.
It has been established in sacrifice, in a deed whose
superhuman quality is seen in its transcendent

moral beauty and power (1 Co 1
18Er

- ). St. Paul it

was who saw so deeply that the death of Jesus

secured that vindication of the righteousness of

God which some of the greatest prophets and seers

had foreseen as a necessary condition in the estab-

lishment of the Kingship of God.
(iii.) The title ‘ Son of Man ’ is used also and most

frequently in the eschatological, including the

apocalyptic, parts of the words of Jesus. He speaks

to His disciples (according to Lk IT22- 24- 30
) of

‘ the days of the Son of Man,’ which may have
reminded them of the Jewish way of speaking of
‘ the days of the Messiah.’ (The peculiarly Jewish
colouring of this phrase shows that Luke, who
avoids that kind of thing when he can, found it in

some document not used by Matthew and Mark.)
He will appear in power and glory (Mk 838 13“ 1462)
and will then enter upon the supreme task of judg-

ment (Mk 8M=Mt 1627
,
Mt 2581 ). That appearing

will not be confined to Judaea, but have universal

effect (Lk 17M=Mt 2427
). In these and similar

passages Jesus uses language which, while remind-

ing His hearers of passages in Daniel, yet presents

in its total effect an entirely new view of the con-

summation. It is not true to His consciousness to

say, as recent ‘ eschatologists ’ have been insisting,

that He shared in the crude catastrophic view of

the last things. His consciousness has wrought a
revolution for His disciples which their minds only

gradually realized ; and their confusion is reflected

in the reports of His last discourses, and indeed in

the rest of the NT. He speaks of the Son of Man
coming with power and ‘ with ’ or ‘ on ’ the clouds

of heaven. What that meansfor Him must be set

beside the fact that He has already come. We
cannot understand Him by supposing, as Schweitzer

does, that Jesus expected to become Messiah and
Son of Man only after death. Such a violent con-

ception of a consciousness that only lives on what
it is going to be and is not yet, is incredible. The
Son of Man had already come. The miracle that

is foretold must be compared with the miracle

already done. His consciousness even as He speaks

—so ‘ naturally ’ .'-—embraces the human and the

superhuman, the conscious will that ‘came’ and
the conscious will that shall ‘ come ’ again. It is as

untrue to the nature of His consciousness to confine

it wholly within the limits of the imagination of

His disciples, as they looked forward to His coming,

as it would be to insist that His mind held the

successive details of that future already in their

actual form. The essential difference, and the key
to our further understanding of Him, lies in that

consciousness that He, as the Son of Man, pre-

existent and superhuman, had come and therefore

must and would come again. We have already

seen that the pictorial element is undoubtedly

present in His eschatological sayings, and that will
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add to the eonviction that we must not attribute

to Him the crude ‘ miraculism’ that His disciples

saw iu the form of His sayings. On the other
hand, we must not take refuge, with the timidity
of the modern mind before the word ‘ miracle,’ in

the notion that He possessed and claimed no super-

human power over the forces of nature. The
‘ purely spiritual ’ view of His relation to history,

whatever that may mean, was His as little as it

was His disciples’ view. It is the higher concep-
tion of evolution (not the naturalistic, mechanical)
that gives to our day better than to His own or
any other generation the means of interpreting
His consciousness at these points. That view is

that the history of our world has been carried
upward and enriched by the appearance and opera-
tion of new factors. For it is a crude evolutionism
which holds that the simple produced the complex
or the lower caused the higher to exist. To say
that the higher was in the lower, when there is no
sign of its presence, does not enlighten us. It is

best to say that, when the conditions were ready,
life or thought appeared, whence we know not,
and became a self-multiplying power in history.
The new factors are ‘ from above,’ they have
‘come,’ and they have laid hold of the material
prepared for them, with a strange power and for

ends whose nature the former tilings could not
suggest. The Son of Man was conscious of being
sucli a new factor in history, and hence of a re-
lation to nature which was both human and more
than human. He came eating and drinking, He
had not where to lay His head. He had to face the
conditions of human history even in temptation of
the devil, in hostility and betrayal by those whom
He loved, in death, because He was a son of man.
But, being the Son of Man, He could do these
mighty works among the forces of nature and even
rise from the dead. And He would come, soon or
late (His words leave room for both), with power
and the clouds of heaven for a universal reign over
the human race in the name of God.

(3) In the Fourth Gospel.—The use of the title

‘Son of Man’ in the Fourth Gospel, where it

occurs 12 times, is characteristically different from,
and yet fundamentally the same as, its use in the
Synoptics, (a) The peculiar use of the 3rd pers. in
connexion with this title is emphasized by the fact
that in this Gospel He uses the 1st pers. so freely

—

‘lam’ light, bread, good shepherd, etc. Only at
(if reading ivfjpwvov for Seod) does He seem to

say, and that indirectly, ‘ I am the Son of Man.’
(6) Further, we find that the title produces the
same confusion in the minds of others as it does
according to the Synoptics. His claim to be
Messiah, and speculation whether He be the
Messiah, are darkened by His deliberate association
of that apocalyptic and less familiar title ‘ Son of
Man ’ (if familiar at all to any but the docti) with
death and with eating His flesh and drinking His
blood (6

s3
). ‘ His disciples ’ are discouraged (6

M - 68
)

just as Peter was, according to the Synoptists.
The Jews and the multitude likewise are perplexed
(6

52
), and ask, ‘Who is this Son of Man?’ (1234).

(e) It is in answer to a perplexed mind that in two
cases Jesus uses the title in an apocalyptic con-
nexion (3

13 66-’), where ‘ ascending ’ and ‘ descend-
ing ’ express His consciousness of superhuman
relations with heaven and earth (cf. 1”). (d) A
peculiar colouring is given to the references to His
death by the strange use of two words :

‘ lifted up ’

(v^ou) is here (3U 8,,!S 123- M ) used of physical events
(crucifixion and ascension), whereas in the Synoptics
it is always used in an ethical sense ; and ‘ glorify

’

(Sojdfw) (to23 1331
) is here used of His death in an

ethical sense, whereas the idea is applied to the
Son of Man in the Synoptists in a way which
implies a glory apparent to the senses, (e) The

essential identity of this consciousness with that
described in the Synoptics is evident. The differ-

ence of colouring is not wholly explained by saying
that with John ‘the name . . . has reference not to
the higher claims of Jesus, but to the fact of His
manhood’ (E. F. Scott, The Fourth Gospel, p. 184).

Rather is it due to the constant effort in this

Gospel to present the historic consciousness of
Jesus as the perfect union of the supernatural with
the natural. He who both wept at the grave and
immediately raised the dead was not living in a
double consciousness, now human and now divine ;

nor, for this author, was it primarily ‘ a human
nature united with the divine ’ (ib. p. 186) for which
the title was used. The emphasis in these passages
is still on the divine which has become human,
on the supernatural in the natural. Even in 5*?,
if we translate ‘a son of man’ (but cf. the anar-
throus title in 10s6 197 and Mt 1433 ), the change from
‘ Son of God ’ in v. 25 involves a kind of ‘ play ’ upon
the words ‘Son of Man,’ and means that He has
authority on earth (Mk 210

) to forgive sins, as being
also ‘asonofman.’ It is the fact of incarnation, vast
in its meaning, that contains this power. The
power alike to reveal (

3

12J
-

) , to redeem (3
14 1232 - w

),

to nourish with divine life (6
s3

), and to judge (o 27 )

rests upon the fact that in history, as a man. He
yet stands as Son of Man. And the context of
these passages shows it to be no less true that, for
the Johannine interpreter of His consciousness,
these functions rest upon the fact that in history,
as a man, He yet stands as Son of God, the Logos
who became flesh.

ni. Jesus Christ as Creator of the
CHURCH.—We have in the NT the record not
merely of the conscious null of the historic Jesus,
hut of the effect which that will produced in the
experience of man, in the rise of the Christian
Church. Some account of that matter is herewith
given in its two principal stages.

i. The experience oe the disciples before
the Crucifixion.—The attention of students of
the Gospels has been fastened mainly upon two
subjects, viz. the teaching of Jesus as recorded in
the Gospels, and the traces of later thought in those
records, such as the apologetic purpose revealed in
Matthew and John, or the personal views of His
Person held by each of the four evangelists. There
is another somewhat neglected field of study, viz.

that change which Jesus wrought in the religious
life of His disciples. This is in a sense only the
reverse side of the whole fact of which the obverse
has been presented in the description of His con-
scious will. But it must also be considered if we
are to realize vividly the process by which He
became the founder of Christianity. The neglect
of this topic is one fruitful cause of the wide-spread
but superficial view that Jesus was a teacher,
whose disciples after His death exaggerated Him
into a Redeemer and a Divine Person.

I. Jesus and Israel.—The first disciples came to
Jesus from those who had been arrested by the
message of John the Baptist. His announcement
of the approach of the Kingdom of heaven was
bound up with the announcement that the King
Himself would appear, through whom the Holy
Spirit would enter into the life of the people (Mk
l
3"8

, Mt 3 1 '13
, Lk 31 '20

,
Jn l 19

'27
). They understood,

of course, that He would come to Israel and some-
how assert His supreme authority over the people
of God. But they did not and could not anticipate
the entirely new manner in which that assertion
would be made, the new type of kingship which
He would establish. Even their prophets had not
foreseen it (Mt ll 1

).

(a) His appeal to the Jews .—Jesus did make His
appeal steadily and unweariedly to Israel as the
people of God. He preached throughout the



520 JESUS CHRIST

synagogues of Galilee (Mk Is9). On each visit to
Jerusalem He went to the Temple and dealt
directly with the responsible heads of the Jewish
religions community. And not only John but the
Synoptists represent Him as aware that His rejec-
tion or acceptance by them determined the question
whether ‘ His own 1 had received Him or not (e.g.,

Jn l 11 652- «• « 8<* 9", Mt 21 23-44 23'"-39
). When He

sent ont His disciples to preach in His name (alike
the twelve and the seventy). He commanded them
to address ‘ the lost sheep of the house of Israel

’

(Mt 10s
) or to prepare the way for His own preach-

ing among them (Lk 101
). The last great struggle

culminating in His death arose from His unbroken
will to bring Israel to repentance and into sub-
mission to Himself.

(b) The disciples and this appeal.—His disciples
accompanied Him through the whole series of
events. They heard, and helped to extend, His
call to repentance ; and they knew that this alone
had not caused His death, for the rulers feared to
kill one popularly known to be a prophet (Mt 2128

).

They heard His announcement of a higher code of

morals ; that did not cause His death. They heard
Him accused of breaking the Sabbath ; that also,

though more grave, did not directly enter into His
final condemnation. They knew that even the
desire to be a revolutionary Messiah would not
have procured His formal indictment and execu-
tion

; patriotism would have kept his enemies
silent, if not enthusiastic. On the other hand,
they had watched his passionate desire to save His
people in His own way and on His own terms.
They had heard his patient arguments with the
scribes and Pharisees, His protests against their
accusation of Him as an emissary of Satan, His
warnings against their rejection of Him as leading
to their own downfall, His terrific denunciations
when their hatred of Him revealed them, not as
ignorant or sensual, but as hypocrites. They saw
His very tears over Jerusalem, when He knew her
decision to be made and her doom chosen out of

hatred for the real Spirit of God and for the real

Kingship of God as revealed in Himself (cf. Mt 11“
!oa-Su 2337-39

j
Mk 12L

3

, Lk 131 -8
). Burkitt explains

what he calls ‘the quarrel ’ between Jesus and the
authorities by the difference between ‘ erudition,’

on which they depended, and ‘ intuition,’ which was
the supreme quality of His Spirit (The Gospel
History and its Transmission, p. 174). The dis-

ciples nave a deeper account of the matter than
that, so much deeper that the word * quarrel ’ is

not the adequate term for it. It was in their view
a warfare between the true King of Israel and the

sons of the Kingdom. The resistance to one who
claims regal authority is either rebellion or patriot ic

rectitude. The records show that even before His
death His disciples had begun to understand it as

rebellion.

(c) Persistence of the appeal.—Moreover, it is not
correct to say that Jesus cut Himself off from
Israel. His appeals never ceased. Even in the

Johannine account of His controversy this element
of grace never altogether fails. His urgency, His
condemnation, His denunciation, are the weapons
of His mercy (e.g., G33-33 812-32 1037' ), and on the

cross He prays for the pardon of those who have
rejected His Kingship. To the very end He is

seeking the lost, manifesting the Father’s grace in

His own attitude and action towards them.

2. The new Israel.
—‘The whole Jewish thought

may be summed up in this, that as surely as there is

only one God, so surely is there only one sacred com-

munity (Gemeinde)’ (A. Schlatter, NT Theologie,

Cahv, 1909-10, i. 175). Nowhere is the majesty of the

conscious will of Jesus more apparent than in this,

that, as the people reject Him, He begins to create

the new community of God. The disciples preserve

this fact as fully and clearly as they do His words
of an eschatological character. And their under-
standing of His self-estimate was rooted here, and
not merely in His words of prophecy. The Gospels
prove on every page that Jesus deliberately set
Himself to establish the Church as the manifesta-
tion of the Kingdom of God. Whether He actually
used the word ‘ Church ’ (Mt 1817

) or not is a minor
matter ; and it may be even irrelevant. The fact
is that, as He found individuals responsive to His
call, repenting of sin, as He saw repentant men
(Lk 5s ) ready to rise up and follow Him at all costs,

waiting upon His will as upon that of a king, He
saw in them the members of the new community
of God. He speaks of them as ‘ salt of the earth,’

‘light of the world’ (Mt 513'-
), and distinguishes

their kind of righteousness from that of the
Pharisees (5

20
). He sees publicans and harlots,

who repent and follow Him (as many of them had
believed John the Baptist in his day), going into
the Kingdom of God (Mt2131

). He takes the faith

of the centurion in Himself as the harbinger of

that multitude of Gentiles who shaU come from
the east and the west while the sons of the
Kingdom are cast out (Mt 811*-). The idea that
Jesus was primarily a teacher, and a personal
revealer only so far as He went about doing good,
just as He expected others to do, and for the rest

pictured to Himself, and to others, certain tran-

scendent acts of God lying yet for Him wholly in

the future, through which the Kingdom would be
established out of heaven, is one which leaves
out the central fact in the Gospels. That central
fact is that He created, consciously, deliberately,
patiently, the new nation, the community in which
God’s Kingship was being realized. Harnack
(Neue Untersuchungen, etc., p. 97) names it as one
of the ‘ developments ’ in Matthew that Jesus is

pictured as addressing a definite community ( ‘ eine
geschlossene Gemeinde’). But, if we subtract a
slight element of exaggeration in the phrase, the
fact is not less true of Mark. In the latter His
movements are affected by consideration of three
groups—the multitude, the officials and their re-

presentatives, and the disciples. The last named,
even when limited to the twelve (though not always
so limited), form a definite community, which even
in Mark is looked upon as the nucleus of the King-
dom of God (l 16 - I7 - S8'38 218-20 37 - 13J

- 410- 34 10291-

12s 1370-23 - 27 [oi tsheKToQ).

What is the evidence in the Gospels that His
disciples experienced the force of that creative will
during His earthly ministry? On the outward
side the answer is easy. For it is clear that Jesus,
as we have seen, gathered His followers around
Him, as individuals who became a more or less

definite body, through their willingness to accept
His teaching, obey His behests, and put their hope
in His power. We do not know how large this

body was. It appears indistinctly as varying in

number, intelligence, and enthusiasm. That
crowds followed Him so much as to endanger His
work is made very clear in Mark’s Gospel, where
He is represented as repeatedly eluding them and
their superficial and earthly desires. All the

Gospels describe Him as selecting twelve men on
whom He concentrated His attention (Mk l

16-2^
Mt 416 "22

; cf. Lk 51 ' 11
, Mk 3 13' I9= Lk 6 13-19

, MtlO2'4
,

Jn Is3
'53 6s7 ’ 7M

-
;
see E. Haupt, Zum Verstandnis des

Apostolafs im NT, Halle, 1896). As Mark shows
Him escaping from the multitudes, Matthew most
distinctly and repeatedly emphasizes the positive

work oi close and intimate instruction of the

twelve (cf. Mt 16 13 - 31 171* »• “• "* 35 IS 1 - 21 19“- 23 20 17

Oql-a. 46 ogiff.).

3 . The ‘ liberal view.’— It is usual and important
to point out that Jesus, in giving to His disciples

the secret of fellowship with God, did not teach
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them any rules or provide them with institutional

machinery. He has no technique of penitence,

though He demands penitence. He has no ex-

ternal rules of worship, though He expects them to

worship. He would have men pray, but teaches

only one brief and general form. He insists re-

lentlessly on doing the will of the Father, but He
has no list of commandments. He makes love to

God and man a universal fundamental law that

must be obeyed by all men before and above all

else, but where and how they shall begin He does
not say. All the helps by way of rules, ceremonies,

symbols, and creeds which other religious teachers

and directors have used for the guidance of their

followers are absent from the story of our Lord’s
dealings with His disciples. These facts raise in

an urgent way the question. What then did Jesus
do with His disciples that was sufficient to create

the Church and open the Christian era? The
answer to this question which the so-called ‘ liberal

’

theology has made familiar to this generation con-
sists mainly in this, that Jesus, first by His teaching
about God as Father and about the Kingdom as the
re-organization of society on the basis of righteous-

ness and love, further by His own example in

which faith in the Father and love to man were so

fully exemplified, awoke in His disciples’ hearts a
like faith in their own sonship towards God, and
that ‘enthusiasm of humanity’ from which all

effective reforms of society must spring. His
primary message was about the Father and man’s
direct approach to Him, not about Himself as
Mediator of that Father’s love, not even about
Himself as exemplar of the Father’s spirit. It

was the admiration and gratitude of the disciples

that clothed Him with the categories of Messiah
and Redeemer, drawn partly from Jewish and
partly from Hellenistic life and thought, and
in time added the remoter conceptions of pre-

existence, deity, atoning sacrifice, and universal
authority.

This position is capable of many modifications.

There are those who reduce the personal function
of Jesus to little more than that of a superlative
teacher who was also a man of deep religious ex-

perience (e.g., Bousset, Jesus; J. Weiss, Christus,

Halle, 1909). There are those who recognize in

His exemplary power a fact of transcendent value
for all time, a form of religious experience which
surpasses all others, and makes Him Leader and
Master of all who would know the power of faith

and realize in their hearts the love of God (e.g.,

N. Schmidt, The Prophet of Nazareth). But there
are those whom it is hard to classify, men who
seem, under the spell of ‘ the modern mind,’ to

reduce His significance, and then, under a vision of

His real place in the history of the Christian con-
sciousness, to exalt Him to superhuman rank and
authority. Such an one is Wernle (Die Anfange
unserer lieligion

;

very clearly also in Die Quellen
dcs Lebens Jesu). But we may here take as our
example Hamack, in whose various writings the
two points of view (or the influence of these two
impulses) appear repeatedly. For example, in The
Savings of Jesus he says that Q gives us ‘that
which formed the central theme of the message of

our Lord—that is, the revelation of the knowledge
of God, and the moral call to repent and to believe,

to renounce the world and to gain heaven— this

and nothing else’ (p. 251). A few pages earlier,

however (while dealing with the content of Q), he
says, ‘ It is obvious that our Lord’s consciousness
of Sonship must have preceded in time His con-

sciousness of Messiahsliip, must indeed have formed
a stepping-stone to the latter’ (p. 245 n.); again in
an often quoted sentence in Das iVesen des Christen-
tums, ‘Not the Son, but only the Father is con-
tained in the gospel as Jesus proclaimed it’ (p. 91).

Yet in the next paragraphs he goes on to show from
the very words of Jesus that ‘He leads them to

God, not only through His word, but even more
through that which He is and does and finally

through that which He suffers,’ and concludes by
asserting ‘ that Jesus Himself became for His
disciples the power of the Gospel’ (p. 92). There
is evidently a situation here which needs to be
cleared up. It has been urged that Hamack in

that sentence means to speak strictly as a historian
when he says that the gospel as . Jesus preached it

contained only ‘ the Father and not the Son,’ and
that he does admit the right of the disciples after-

wards to introduce Jesus Himself into their form
of the gospel (so Schlatter). The question is partly
whether Harnack is right in excluding from con-
sideration the great passages (cited earlier in this

article) in which the conscious will of Jesus is

represented as determining the destiny of men.
But it is not a question to be decided merely by
quoting utterances which explicitly and formally
put Him into the gospel as He preached it, or by
refusing to accept them as authentic. The real

question is whether we have proof that Jesus
became to His disciples a ‘ religious object ’ during
His earthly life, and whether their experience in
that matter was the effect of His conscious will as
He by teaching, miracle, example, and direct
moulding of their life formed them into the nucleus
of that community in which He intended the
Kingship of God to be realized. Have w'e any
right to limit ‘His gospel’ to His recorded words
of formal teaching, addressed to the multitudes, if

we find that the whole effect of His ‘training of

the twelve ’ was to replace their Jewish religion
with a religions attitude towards God which
depended upon their attitude towards Him ?

4. The method of Jesus.—This, which is a purely
historical as well as a vital religious inquiry, we
must now deal with. It will be best to do so by
considering the matter in relation to the three
functions of personal founders described in the
opening section of this article. The appearance of
repetition, when the following statements are com-
pared with the discussion of the consciousness of
Jesus, will be lessened if it be remembered, as
already explained, that we are here considering
the other side of the central fact (the founding of
the Christian religion), viz. the religious conscious-
ness of the disciples of Jesus. We must see the
experience through which the first disciples passed
as the conscious will of Jesus took effect upon
their relations with God, if we would understand
the method of the founder.

( 1 ) The sense of need.—Each personal founder
lias dealt with the human sense of need. He has
interpreted it, intensified it, and sought to satisfy
it. He has revealed what he saw to be the true
and supreme values of human experience, glorified

them, and sought to make them the actual pos-
session of his followers. What did His disciples

receive from Jesus in this way ?

(a) They came to Him from a race for which, as
a whole, the religious was the supreme view of

life. Moreover, they came with minds and hearts
aflame from the stern, passionate, convinced, and
convincing preaching of John the Baptist. His
announcement of the approaching Kingdom pre-
pared them for the King. In Jesus they found
another who, like John, was absorbed wholly in

the thought of that supreme crisis, and He too

announced the Kingdom. But they found many
great differences in His method and outlook.

These differences are not exhausted by speaking
of His geniality, breadth, sympathy, social in-

terest, and so forth. For He was also stern,

definite, authoritative, exacting. His disciples

found themselves involved by their diseipleship in
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new personal relations with the living, present,
and insistent will of God. Jesus did not, like the
Baptist, postpone that Kingship to an outer catas-

trophic event. He makes them feel that they
have to do with God now, as He is dealing with
them now. This lies at the heart even of the
Lord’s Prayer, every clause of which involves the
idea of God’s present action in our human life,

even though it may have an eschatological back-
ground. The presence of God is involved in all

that He says about prayer, against anxiety, con-
cerning the Father’s love, in the call to repent-
ance, to faith, to self-sacrifice. In spite of the
eschatological element in His sayings, through
which He taught them to cherish the expectation
of the future acts of God, we must see in these
records their memory of the awe, the humility,
the confidence towards God, the sense of His
actual Kingship which Jesus awoke in their souls.

(6) Jesus also took up the Baptist’s call to re-

pentance. But His disciples found that with Him
this meant a change more profound than any
prophet had ever sought to effect, for no prophet
had ever learned it as they did from the Messiah
Himself (cf. Mt 1317'-). This repentance was some-
thing which He wrought in them by His whole
continuous treatment of them as well as by an
explicit preliminary call. They learned from Him
the depth and subtlety of their sin. Apart alto-

gether from lessons about outward sin, which
He rather assumed that they already knew from
the Law (Mk 10 19<

-), they were taught to see dead-
liest guilt in self-righteousness and self-seeking

and unbelief. On these matters they received,

and have preserved in these records, the most
penetrating and heart-breaking experiences. For
His words created the Christian world by first

making history in their own souls. The teachings
gathered together in the Sermon on the Mount
were addressed to them as disciples, and cannot be
understood if viewed as spoken to all and sundry
—a drifting, excited crowd (Mt 5 l

). Not only was
Peter first encouraged to become a permanent fol-

lower in an hour of moral agony (Lk 5W1), but he
was repeatedly compelled to deeper knowledge of
the distance of his heart from the ideal of his

Master (Mt 1431 1623 1720 1821f- 1925
-29 20S4ff- 2631-»

[cf. Lk 22311-] 2637,40). The story of continuous
moral training revealed in that series of passages ex-

pressed-only in part the effect which Jesus produced
upon the disciples when He thus proved to them
how searching is that spirit of penitence to which
He summons! them. In the conversions of Levi
the publican, of Zacchceus, of the woman that was
a sinner, there must have been powerful emotional
crises. And the disciples were witnesses of these,

and learners from them. They saw and felt the

extending effect of the personality of Jesus upon
the moral consciousness of susceptible souls. On
the positive side, we may note that He taught
them to repent, and got them to repent, by de-

manding the attitude of a little child (Mt 18Ilr
-),

by measuring their sin with the most terrible of

all standards, the principle of absolute mercy
(Mt 614f - 18 15"85

), by insisting that the essential

spirit of the Kingdom in which they now began to

live was that of service, unshrinking, unselfish,

and complete (Mt 20a''28
), which cannot be rendered

except by the penitent. He confronted them with

the call to love as God loves the unworthy and
uncongenial (Mt He even taught them
that this inner moral revolution must be carried

in upon the deepest impulses and apparently most

natural and prevalent desires of human nature

(Mt 19u
' 12- 24 '26

). It is impossible to measure the

work of Jesus in founding the new and final

religion unless we see in these mere excerpts from

the wealth of material in all four Gospels, not the

quiet, placid teaching of a Rabbi, but the active
penetrating spirit, the conscious will, of their
Lord bearing the idea of repentance persistently
and insistently, deeper and deeper, into the heart,
conscience, and will of the disciples. And they
were thus actually taught, or the world could never
have heard of them or Him. They learned from
Him that the fundamental need of man is not
primarily a God who can give His people the out-
ward conditions of happiness, but this—a new
moral relation with the holy will of the actual and
living God. And Jesus made them feel that need
while He was there in the ttesh, or they could not
have seen or felt His meaning and power when He
came to them in the Spirit.

(2) How the need was satisfied. —- The second
matter of inquiry as to a personal founder is this

—YVhat function did He exercise in meeting the
need which He revealed in so intense a light ? Did
He actually give them the new relation with God
for which penitence is at once the preparation and
the passionate outcry ? It is plain from the Syn-
optics alone that they saw in Him a superhuman
Man (see above on His consciousness). He was
the Son of Man, He worked miracles of healing.
He overcame the power of evil spirits, and even
bound the strong man, the devil himself. He
spoke on things human and divine with authority
unmistakable, and announced the laws of the
Kingdom of God. The religious results were not
what they came to be after the Resurrection, but
they were in kind the same. They found Him
to he a fountain of the grace of God. No doubt
the idea of saving the lost (Lk 1910

1|
Mt 1811 [un-

certain text]) may have eschatological implicates,

as the word ‘ salvation ’ continues to have even in

Paul’s Epistles. But we cannot get rid of the fact

that in the parables of the lost sheep, the lost

coin, and the prodigal son Jesus described His own
present conduct as He pursued and received those
who became His disciples. The fact that the re-

corded words of explicit forgiveness were addressed
to strangers (Mk 2s- 9 and ||, Lk 748

"50
) must not

obscure the underlying fact that all who became
associated with Him entered into that state of for-

giveness. It is true that He glowingly describes

the willingness of the Father to receive, and the
supreme joy in heaven over, the repentant. But
His own disciples had that grace of heaven mani-
fested to them in the will of Jesus towards them.
He treated those as penitent who followed Him,
and His followers He treated as under the King-
ship of God, enjoying the love of the Father be-
cause they were under His own will and objects of

His own love. This comes out more clearly if

we recall, in its significance for their religious ex-

perience, the kind and extent of submission which
He exacted and they yielded to Him. The very
symbols and metaphors employed to describe their

relations to Him and His functions towards them
are significant. Thus He is the Shepherd and
they His flock (Mt 1016 25s2, Lk 154 123-, Jn 1011 - u

),

and therein encourages them to remember the
OT conception of Jahweh as Shepherd (Ps 23l

80’, Is 4011
,
Ezk 3417 - ®). He is the builder of the

new temple, i.c. the community which shall take
Israel’s place (Mt 1618

, Jn 2 19
), for He is ‘more

than the temple’ (Mt 126). He is the sower, and
the souls whom He gathers to Himself are the

harvest of God (Mt 13124 ; cf. 9371
-)- In all these

metaphors we must note the gulf between shepherd

and sheep, builder and house, sower and grain, as

if they must be made to feel that this difference

lies between Him and them, and yet that it is His
love, liis wisdom, His powerful care and control,

that is their supreme hope. He does for them
what the moral insight of a true penitent would
ask from God. Even more strikingly, He is the
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Lord, who appoints to every man his task, as a

slave-owner deals with the slaves who are his pro-

perty (Mt 19'-3 2445-51 25 1J
), who returns to judge

them, and for whose return as the consummation
of human destiny the disciples of Jesus must wait

in eagerness, faithfulness, and faith. These meta-

phors are added to the positive fundamental asser-

tions of Messiah-King, Son of Man, final Judge,

mysterious Servant of Jahweh doomed to death,

whose tremendous force is felt with increasing

awe as they watch Him move along His strange

and unexpected path to His death. But, while

the latter group of ideas are present to their

minds, now as startling enigmas and anon as more
startling explanations of Jesus, the former group
are those which describe His actual will as it takes

effect upon their present experience. Therefore,

they have given up all for His sake (Mt 1927), are

ready, as He assumed, to meet persecution and
even death for His sake (Mt 510(- [cf. Gess, Christi

Person unci Werk, i. 15 f. ], Mt 2023
). They learn

to believe in Him as the Messiah-King (Mt 16 16f
-),

and, when they reach this measure of insight,

Jesus rejoices because He sees now the new com-
munity established through which the Kingdom
of God is made actual on the earth. He sees in

that confession of Him the work of God’s grace
(‘ my Father ’) in their hearts. Then it is that the

deeper teaching not only about His death, but
about their relation to Hmi, begins to find expres-

sion (Mk 831-38 ). (Much of the material in Mt 10

probably belongs to this later period.) Now it

begins to appear that their devotion to Him is a
matter of which even disciples may be tempted to

be ashamed (Mk 8s8, Mt 103*- 11“ 26s3
,
Ro l 16

).

Now there is a gospel which they' may begin to

reach even at the cost of life (Mk 8“). Now
esus begins to speak of a cross (Mk 8M

, Mt 1624
,

Lk 9s3
) which they may be called on to carry to

their own execution. (It is obvious that this

language cannot be reflexion from a later date,

for then the minds of Christians were absorbed in

another view of the cross and spoke of being ‘ cruci-

fied with ’ Christ [Gal 220], and of dying with Him,
not of bearing each an independent cross.) And
He is said to have spoken of His drawing the world

to Himself by being ‘lifted up’ (Jn 1233 ).

(3) Their inchoate thought of His Person .—We
nowhere find in the Gospels an explicit statement
regarding the personal religious experience of the
disciples. All that fullness of the inner life which
created the rest of the NT writings (and in a sense

the Synoptic Gospels too) is absent from the story

of their intercourse with Him in the days of His
flesh. They have preserved the records of their

unbelief, their quarrelling, their selfish ambition,
their blindness to His meaning, their readiness to

forsake or deny Him when the supreme stress

came. But they do not speak of their joy or peace
or hope. It is evident that those were transition

days from the arid, hungering life of the Jewish
world of that time to the exultant hearts that
were later filled with the Spirit and presence of

the Risen Christ and of God in Him. They do not
make clear how they thought of the Father as

Jesus taught them, nor what that dawn of forgive-

ness and peace was as they walked with eyes of

trust and awe fastened upon this imperious yet
tender Master of their souls. But certainly they
had begun to feel a religious joy in His fellowship,

a religious reverence for His mighty will displayed
in deeds and words of superhuman power (Mt ll -8 '30

1250 131B\ Lk 1053
'-, Mk 9s,

Jn 1“ [ef. 1 Jn lla

1512- 15]) . anti ( we have seen, we must assume
that His continuous and ever deepening instruction
in the nature of the penitent, consecrated, and
faithful life did seize their wills and change their

hearts. The story of Peter’s contrition at the

beginning and end of the record (Lk 58 ,
Mk 14P)

presents one side. The words of Jesus (Mt 1617 )

indicate that in His view the recognition of His
Messiahship was a religious experience of the

hig hest character, in which Peter had been brought
into relation with the Father. It is quite certain

that they entered into the new life of prayer, or

we could never have received their record of His
many teachings on that central matter. No less

certain is it that, as they thus sought communion
with the Father, the constant presence, the search-

ing spirit, the authoritative commands (Mt T
2*"29

),

and the whole personal atmosphere of the Messiah
and Son of God conditioned in the deepest way
their thought of God and their endeavours after a

realized fellowship with Him. The vagueness of

the matter at this point is obviously natural on
the orthodox view. For, if the gospel must, in

Christ’s own view, contain Himself as essential

to it, it was inevitable that this should not become
clear to His disciples, nor the form of religious

experience which He alone could make possible

become realized, until His relations with them
had passed through all stages and reached that
climax at which alone the full situation could
come into view. It is those who hold that the
personal religion of Jesus Himself was meant by
Him to become the religion of every man, and that
He did not think of entering into their religious

consciousness except as an inspiring teacher and
example, who cannot explain the absence from the
Gospels of any proof that the disciples felt, then
and there, the presence of the Kingdom, the full

force of the new life and its joy. For this His
martyr death was not necessary. That event
could only add a glow of pathos—but why not of

despair?—to a picture of perfect relations with
God which life alone could reveal and death could
only blot out.

ii. The experience of the disciples after
the Resurrection.—This is not the place to
attempt a history of the apostolic Church. Our
task is to set forth as briefly as possible some of
those elements, described in the apostolic literature,

which constituted the Church as a community,
whose existence is founded on conscious reconcilia-

tion with God, conscious possession of His Spirit,

and that through faith in Jesus as the Messiah,
Son of God.

1 . The Resurrection faith.—It is universally

admitted that the inchoate community left by
Jesus at His crucifixion had no basis in their brief

intercourse with Jesus for continuance as a com-
munity. They were not organized for political

fiction. Nor was their religious experience definite

and strong enough to give them a distinct con-

sciousness or place within the system of the Jewish
Church. Their later conduct towards a universal
gospel proves this. As an experience it was, as
we have seen, real, but bound up with and depen-
dent upon the presence of Jesus with them, and un-
released from Jewish bonds. When He lay dead,

their faith was ready to die. They allowed out-

siders to bury Him (Joseph of Arimathea [Mk
1543] ; Jn 1939 adds Nieodemns). The story of two
of them, according to Lk 2418"24

,
gives a vivid and

realistic picture of their attitude of mind, as

persons who retained a gracious memory of Jesus
without hope. The grief which all the Gospels
depict, the story of Thomas, the moral perplexity

of Peter, the evident preparation for a permanent
burial, combine to illustrate a situation which the

whole history of human experience would compel
us to expect as the only natural one. Moreover,
there was a particular religious view of the situation

which must have stained even the inevitable despair

with shame and dismay. For an ancient law which
was perfectly familiar to them, and which, indeed.



524 JESUS CHRIST

made all crucifixion a matter of peculiar horror to
the Jewish imagination, asserted that a man who
was executed, or exposed in death, on a cross was
proved by that very event to have been accursed of
God (Dt 2123

, Ac 53M •
,
Gal 3 13

; cf. 1 Co l23 ‘ a
Messiah crucified ! ’). These facts are named here
not for an apologetic purpose, but to account for
the fact that practically all scholars, from Strauss
onward, have held that the Christian Church could
have risen only when the disciples came to have
the Kesurrection faith. What produced that faith
is the matter in dispute, a discussion of which would
involve critical details and a philosophy of miracle
too prolonged for this article. But itwas this sudden
conviction that God had raised Jesus from the dead
that thrilled the despairing disciples with new life.

2. The Holy Spirit.—Another event occurred in
the experience of the community which is known
as the Descent of the Holy Spirit. Whether the
matter is accurately described in Ac 2 or not (cf.

Jn 20“), something happened early in the history
of the disciples which made the language of Paul
about the Spirit intelligible ; and the Book of Acts
is pervaded by the atmosphere and psychological
effects of it. The coming of the Spirit meant that
the power of God had come upon them. This
power was manifested in various ways, some of
them now obscure. Miracles and other forms of
endowment (xapi<rp.ara) were the result of His
presence (see H. Gunkel, Die Wirkungen des heil.

Gelites 3
, Gbttingen, 1909 ; I. F. Wood, The Spirit

of God in Bib. Lit., London, 1904). It was natural,
and the records show it, that at first there should
be much confusion of mind among the disciples on
a subject so new and startling as the conscious
indwelling of God in the hearts of a human com-
munity. But it rapidly became clear that this

experience meant that Jesus Christ Himself was
still in living contact with them. They were—to

use William James’s striking word—‘co-conscious’

with Him in this overwhelming suffusion of their

hearts with a superhuman divine power.

3. Christ of history and of experience.—The
disciples had no intellectual difficulty about the
transition from ‘ the Christ of history to the Christ
of experience,’ with which modem thought has
concerned itself so deeply. On the one hand, they
believed that the same Jesus whom they had
known in the flesh had appeared to them after His
death, and that the experience of the Spirit’s

power was the fulfilment of His promise (Ac l
a

2®, Jn 14K 167 ), and therefore the proof in their

own life that they were under control of the same
conscious will that dominated them in His earthly
days. Even Paul, when he defends his authority
as an apostle, claims to have ‘ seen Jesus ’ (1 Co 9 1

;

cf. 15s
). For him this conscious will (God, the

spirit of God, Christ, the spirit of Christ, Bo 8 1 '11
)

that rules him is the will of the historical person-

ality whom they all knew as Jesus. But, on the
other hand, they seem to have assumed that there

was a continuity in the'course and nature of their

religious experience itself. It is a strange feature

of the early addresses of Peter, and true to this

view of the situation, that he does not represent

the primary disciples, all of whom had been with
Jesus (Ac I 1*-15 - **• a

), as having now for the first-

time received the forgiveness of sins
;
and there is

no record of their having been baptized at this

time. Repentance, baptism, forgiveness, are pro-

claimed to others (Ac 23S“ 3 19 - ai
), but are presup-

posed as already characteristics of ‘the disciples.’

This can only mean that they cannot deny or

ignore the past blessings which they had enjoyed
in His outward presence. What was obscure has

been made clear, what was inchoate is fulfilled.

The Messiahship of Jesus is now openly established

by transcendent acts of God on Him and in them.

It has been made a difficulty that the Kingdom of
God of which Jesus spoke so much seems to dis-

appear from their vocabulary. But the fact remains
and is now reflected in their use of the term ‘ Lord ’

as applied to Jesus. His Lordship over them, so
real and potent and glad, is the Kingship of God !

In Paul’s language the term 1 salvation ’ takes the
place of ‘ kingdom ’ (Ac 2S’-3, Bo l 16

)—or ‘ grace ’

(Bo 52), or ‘ life,’ ‘ eternal life’ (Ro 517 - 21
). The pre-

vailing Johannine term is ‘eternal life.’ They are
all used now in a presential and now in an eschato-
logical sense.

4.

The experience of union with God.—William
James said :

‘ We have in the fact that the conscious person is continuous
with a wider self through which saving experiences come, a
positive content of religious experience which, it seems to me,
is literally and objectively true asfar as it goes

'

(The Varieties
of Religious Experience, London, 1902, p. 515).

This may he set beside the still more penetrating
statement of another American thinker

:

‘ That wiiich can happen only with the consciousness of God
is an act of God’ (W. E. Hocking, The Meaning of God in
Human Experience, London, 1912, p. 440).

These assertions may he held true of religion at
every grade of its development. Bat they receive
their full illustration, and, indeed, have been made
possible, only by their complete fulfilment in the
experience of the community founded by Christ.

It is, of course, impossible to distinguish the higher
from the lower types of religious experiences by
the mere intensity of subjective emotional ex-

perience. It is the historical setting and moral
qualities of that experience that make one re-

ligion greater than another, and the religion of
Christ the supreme fact which it is. The im-
measurable force of the apostles’ witness in the
history of the world arises fiom the following
among other facts.

(a) The, greatness of it.—The ‘wider Self’ with
whom the believers were in contact was conceived
in terms which had not been attained before and
have not been surpassed. The living God, Creator,

Sustainer, Father, is described in a series of mag-
nificent statements of Paul (Ac IT3'28

, Ro 1
1BI-

ll3336
, Col 1, Eph 1), and no less clearly though

less elaborately by other writers (Jn l
1"-. He l 111

-).

Throughout the apostolic literature it is assumed
that He is personal, holy, and righteous, whose
hatred of sin is absolute (Ro l-32l>

), and whose
purpose with man is glorious. Those conceptions
were not scientific or theological in form or origin.

They were derived from the past life and thought
of the Jewish people. They had been confirmed by
the teaching of Jesus. But they were now driven
deep into the human consciousness by the im-
measurable power of the new range of experience.
Every word and phrase by w hich they describe the
new life is a witness to some new form of the
divine action upon human nature, which trans-

formed everything. Hence we hear of it as a new
birth (Jn 33

,
1 Jn 3*), as a new creation (2 Co 5 17

,

Gal 6 16
), as dying to the past life of sin, weakness,

fear (Bo 6s®-, Col 3 1 ®-, Gal 220 614
), as entering into

light after darkness (1 Jn l
6 2U, Eph 5str

-), liberty

after bondage (Gal I3- 7 51
), and so on. Thus the

change is often described in terms which are

used for the vital and fundamental conditions of

human existence. Men who are convicted of sin

are yet living in the conscious fellowship and peace

of the living and personal God.

(b) The divine power as conditioned.—This new
form of religions consciousness can be fully under-

stood onlyTn and through its ethical qualities.

The mystical experience is there, indeed, for no-

where in religious literature is the emotional ele-

ment more intense than in the KT. It is a divine

power, it is divine life, it is the divine spirit,

which has come upon them and swept them into
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ecstasies of joy and rapture. There are signs that
many of them (even Paul [2 Co 12 1®-

]) were carried

into abnormal psychic conditions. The scenes

said to have occurred at Pentecost (Ac 2), many
of the incidents connected with demons (e.g., Ac
1913ff

-), as well as Paul’s discoursing of ‘tongues’
and other phenomena (1 Co 121J

),
prove this abun-

dantly enough. For these things many parallels

can be found elsewhere in the history of religious

experience. The new thing, or the excellent thing,

in the NT religion is that the experience of the
universal presence and power of God (the spirit ot

Christ, the spirit of God, Ro 8 1 ' 11
, Jn 14-16) is

conditioned rationally, ethically, and historically.

This was no mere inflow of inexplicable energy
from an unknown source, no afflatus which breathes
upon the soul from mystical ‘ caves of the winds.’
Yet nothing is taken from its mystery, its serious-

ness, its intensity, its solemn awe. These qualities
are simply relieved of their * blindness,’ their mere
inscrutability, by the conditions under which the
mystic union with God is realized. Mysticism is

delivered from its sheer darkness and filled with
real meaning. For the work of God in the soul is

led up to by the -word of the gospel which is ad-
dressed atonce to the understanding, the conscience,
and the heart. There is no demand for asceticism
or for prolonged technical self-discipline, such as
the mystery-religions, especially in the following
century, demanded. It is assumed that all men
must think, indeed, to become Christian ; but the
simplest man may think well enough to understand
the personal relations into which a personal God
is calling him. And then he will find, as Paul
showed the untutored Galatians as well as the
philosophers of the University of Athens, that the
fundamental laws of righteousness and love, repent-
ance and faith, are those under which the divine
will deals with the human, and the human must
deal with the divine. Hence we are not surprised
to find that Paul speaks in Romans (3“®*) of the
righteousness of God as an effective fact, a living
force, in hnman experience

;
just as the same

apostle no less than John (1 Jn 47fr
-) speaks of love

—for God, who is working in us and begetting His
children among us, has commended His lovetowards
us and has proved that He is love.

(c) The historic Christ as related to these condi-
tions.—The whole effect of that word of the gospel
is to teach men that it is God who is now invading
the individual life, that the divine is pressing in a
new way and under purely moral conditions upon
the human. The gospel is an appeal to men, not
to scale the heights of God, but to submit to the
influence of God’s grace which is His very spirit and
presence, an experienced force, in the inner depths
of the soul. But this new religious attitude and
experience, constituting the substance of the new
religion, has been intelligible, and therefore is

possible as a programme of spiritual history, be-
cause it is organically connected with the fact that
in Christ the divine has invaded man’s history,
personally, definitely. Every phase of the gospel
of divine grace is linked with His name. It is the
deeds of God in Him, in His historic consciousness
and experience, that form at once the revelation of

the quality of God’s will and the moral ground of

His new and supreme appeal to man’s reason, con-
science, and heart. For the primary disciples this

sense of union with God could be explained only by
the continuance of the power of Jesus, now exalted
as Christ, to exert His supreme influence upon
human nature. And the Church has never been
content with any other explanation.

(d) Universdhsm and Parousia.—The religion of

Jesus Christ, being of this nature, was inherently
a universal religion. It required a great struggle
in the primitive Church before the full meaning of

this fact was grasped and its consequences were
accepted. Into that story we need not enter here.

Nor is it necessary to do more than point out in a
few words that the eschatological view, which ex-
pected the speedy manifestation (Parousia)of Christ,

did not prevent the development of the universal-
istic view of the gospel. The former was a view of

the future, the latter was made an experience in the
present. The old antinomy, which was, as we have
seen, in the consciousness of Jesus Himself, was
now present to the faith of His Church. It is easy
to exaggerate the religious and ethical effect of the
eager waiting for the return of Christ, the coming
of the Man from heaven. Potent as that hope was,
it did not destroy the diligence of a man like Paul
or hinder (rather it greatly helped) the rapid spread
of the new religion. Yet we see in Paul’s later

epistles (when his own death drew near) how a
world programme seemed to open before him, whose
outlines could not be filled in within a brief space
of time (Christ the Head of the Church, 1 Co 12,

Eph, Col). And the Fourth Gospel, as well as
1 John, represents an effort not to forsake that
hope, but to see it through the medium of an experi-
ence whichmeans that Christ is here and His people
already live in Him. Jnst as, in the Gospels, He is

confessed as Messiah, and accepts the confession as
springing from God, yet was not declared as Messiah
in fullness of power; just as He spoke also of the Son
of Man as there where He forgave sins and sought
the lost, yet announced that the Son of Man w-ould
be seen coming on the clouds of heaven

;
just as in

some parables He spoke as if the kingdom were
there, and in others as if it were still to come ; so did
His apostles afterwards struggle with the same
double view, now raised to a higher plane of experi-
ence. Having seen Him after death, declared as
Messiah, and having received ample proof that He
was now in the spirit, the true Lord, the actual
energy of their lives (Gal 2a>

, Eph 3 16fr
-), they yet

still waited for His appearing (Ph 3“) ; He was
manifested and is yet to be manifested (1 Jn l

lff-

31 "*). Perhaps this principle is the only one on
which the moral and spiritual evolution of the race
could proceed.

IV. Jesus Cbrist and the moral re-
generation of man.—1. The Christian Church
as a moral agency.—No one can reasonably
dispute the statement that Christianity has
proved itself the highest ethical force in the
history of man. Other religions have exercised
their own measure of noble influence, but their
positive contributions have been less broad and pure
and elevating, and they have adopted as inherent
elements certain principles which have sadly limited
their moral beneficence

—

e.g., the pessimism of
karma as retained by Buddhism and its insistence
on unlimited asceticism as essential ; also the ab-
sence of an assured faith in the mercy of God,
and the fatalistic element, as well as the moral
insufficiency of Muhammad’s personal character, in
Islam. These defects are alike fundamental and
fatal to those systems. The Christian Church,
as an organized historical institution, has failed to
prove itself an ideally perfect moral agency. It has
often been ruled by the earthly mind ; it has often
misinterpreted its moral task in the world

; its

officials have often adopted the methods of Satan
for promoting the Kingdom of God. Yet it has done
more than any other organization in history to hold
before the conscience of mankind the ideal of

human character and destiny. It has carried in its

memory of Christ, in its very ritual of baptism and
the Lord’s Supper, in its permanent forms of wor-
ship, in its great and vital principle of an appeal
through Scripture to the mind of Christ as revealed

to and in the apostolic consciousness, the perma-
nent motives and standards of self-criticism, con-



526 JESUS CHRIST

trition, and reformation. This means that Jesns
Christ remains in the life of the Church not as a far-

off memory growing more dim and less effective

upon the conscience of the Church and mankind, as
time flows, hut as a living judge and unexhausted
source of moral propulsion. Let us consider Him
as the supreme personal force in the moral history
of man.
2

.

The ethical teachings of Jesus.—The first

appeal is naturally made to the teachings of Jesus,
which have been explored with extraordinary
minuteness to discover their personal and social

application. Two things have gradually become
clear which modify the nature of that appeal. ( 1 )

The first is that He abolished all dependence on
outward ceremony as a means of salvation. Jesus
revealed the ethical nature of man’s religious rela-

tions. The same principles of faith and love unite
men with one another and with God. Even wor-
ship of God is a moral act, and God’s readiness to

answer is compared with the attitude of good par-

ents to their children (Mt 6 14- 15 - * 33 7 11
; cf. Lk

11 1-13 181"8
, Jn 4231

-). (2) The second is that Jesus did

not, except for illustration, deal with the concrete
details of life, and that He did not announce an
organized system of laws. The only matter in which
He approached the method of statutory legislation

was that of marriage (Mk 101 ' 12
, Mt 193

'9
)—a fact

which is of the utmost significance for the funda-
mental nature of that institution in His community.
His teachings are occasional, fragmentary. They
penetrate to the fundamental principles of con-

duct, rather to the inner spirit, the secret self-

determinations of man. For example, take His
words about love (Mt 5“ ^, Mk 1228'31

, Mt 2231-40
),

purity of motive (Mt 5s- 37'-w 2S-4
'37

, Mk
service (Mk 1042

'45
, Mt 253I-4a

), forgiveness (Mt 6 ,4f-

jgi5 as), faithfulness (Mt 2445"31 2514_s0
), sacrifice (Mk

gM-37 942-43 iqi7-so)
)
etc. He uses proverbs, parables,

S
aradoxes, or mere simple illustrations, as well as

irect commands, to state these principles, to make
them distinct and impressive, to startle His hearers

from the moral somnolence induced by their tradi-

tional habits of thought and evasions of severe

moral issues, to show His principles at work in con-

crete social relations. In all this we note a certain

finality which makes His principles inevitable for

the human conscience of all ages and circumstances,

a certain urgency which makes them impressive,

solemn ; and He binds them as ethical statements to

religion as their final explanation, justification, and
sanction. He takes the great principle of reward
and punishment to the heart of all His teaching.

But He makes it appear that these are not acci-

dental, external, and confusing to the conscience.

The reward and penalty come from God and are

part of the history of the Kingdom and of the indi-

vidual soul. The moral order of the universe is at

once established and revealed through them.

3

.

His personal character.—In addition to the

teaching of Jesus we must take account of His

personal character as a moral force. It is true that

the direct appeals to that character in the ordinary

relations of life in apostolic literature are few (cf.

Ac 1038, 2 Co 101
, 1 P 221ff

-). But on every page we
see its searching and inexpressible influence. The
picture of that holy and merciful life is ever before

their eyes and is cherished in their hearts. In the

Gospels it is preserved for us simply, directly, with

such unity of spirit in its apparently divergent or

even contradictory elements that it has won for it-

self a position of majesty, a strange and irresistible

authority over the imagination, if not yet over the

will, of the human race. He stands before the

world as harmonizing in His own will with the

perfection of self-mastery—for He was tempted to

the utmost, yet sinless—such contrasts as these :

( 1 ) the consciousness of high and even superhuman

station united with the will to obey unto death,
unresisting and unafraid

; (2 ) the nobility and
dignity of a great mind and powerful will united
with simplicity and lowliness of life

; (3) severity of
the utmost in His purity, frankness of the least
compromising in His truth, united with tenderness,
pity, and comprehending sympathy

; (4) the clear,

relentless perception, exposure, and hatred of man’s
sin united with the unfaltering resolution to be
Himself the Saviour of man. Such a character was
itself a revelation of the ideal humanity, and has
since these Gospels were written ruled the hearts of
men with royal supremacy.

4

.

His character measured by His divinity.

—

But there was more than His teaching and more
than His character as a perfect man. It might
have seemed impossible that a character formed
from such a consciousness as His should be of any
avail for blind, selfish, earthly-minded, impulsive
men. For His superhuman consciousness and His
native sinlessness would open up a gulf between
His achievement of moral glory and man’s con-
tinuous and dismal failure which no man could
cross, the very sight of which would crush all faith

and hope with the weight of personal despair. But
the picture of Christ’s moral quality is set before us
in the light of His Incarnation and His redeeming
purpose in life and in death. Passages like 2 Co 89

and Ph 2511
- show that the pre-existence of Christ

was not for the apostles what certain Kitschlians

have too often represented it to be—an empty and
unethical idea. On the contrary, it is the eternal

will of the Son of God, His ‘grace,’ His ‘mind,’
that are revealed in His self-emptying and im-
poverishment. It is not the limited though noble
sacrifice of a man that is seen in Him by the faith

of the Christian Church. It can only be measured
by the movement of His will from the throne to the
cross. When the Word became flesh, His glory
was beheld, the glory of grace and truth (Jn l14}, and,

when He was seen and handled, it was the Word
of life that stood revealed (1 Jn l 1'4

). When the

author of Hebrews refers to the Incarnation (2
11 -18

),

we cannot miss the effect of contemplating the Son
of God as He chose to partake of the flesh and
blood in which all the children share, and to become
in all things like unto His brethren. When in

1 Peter we read of the lamb without blemish (l 19
),

of His patient endurance of shame and pain (2
21-25

),

of the purpose of His suffering once for all (3
1S

), we
cannot but realize that the writer is thinking
not of a man, but of the divine being who entered
into human life in His own full and holy will of

love. When in Paul’s writings we read of Him
‘who loved me and gave himself up for me’
(Gal 2a), of his own desire to know the fellowship

of His sufferings (Ph 3“), of Christ’s love which
constrained him (2 Co 51J

), from which no pang or

shame can separate him (Ro S23
), we realize all the

time that this is the love of a divine being. The
whole subsequent history of the Church shows that

the inner secret of that spell which the name of

Jesus Christ has cast upon man’s heart lies in this

view of His character as that of one whose eternal

holiness and love became active among men and
for men. Many good men have suffered for their

fellow-men. Patriotism and friendship, stern devo-

tion to duty and a certain royal self-respect, have
produced their myriad martyrs of varied degrees of

worth. But they are men entangled without their

will in human relations, and rising worthily to then-

task. Here is the picture of one whose sinles- life,

whose love, whose will to serve and even to die, is

more than human, and who is, of His own will, --et

into the entanglements of man’s moral situation for

man’s deliverance. His very difference from us

gives moral sublimity to His deliberate and merci-

ful self-union with us.
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5. The will of God revealed as the ultimate

ground of moral ideals.—The ethical value and
force of the story of Christ is not yet fully stated.

Another element, the greatest and most potent of

all, is involved in it.

(a) A permanent problem in the history of
morality.—That we may estimate aright its true

'*
.

’•* ” £
the central problems

< . different ages, which
have often penetrated far into the heart of virtue
and have tried to picture the perfect man. Aristotle
did so, and discovered that the virtuous man is

alone capable of true happiness. But he was ap-
parently baffled by the fact that he cannot be
pictured as attaining the ideal in our world because
the environment proves hostile. There ought to be
a relation of ‘perfect virtue’ and ‘perfect life.’

But the latter fails even the best of men, either
through misfortune in life or through the close of
life itself in death. The Stoics faced the same
situation, and their very name means for us in Eng-
lish what it does because they girded themselves
to meet it not merely in speculation but in practical
life, by the discipline not merely of the mind but of
the will. They sought their sure guide to virtue and
peace in an appeal to the Reason which informs the
universe as a whole. Yet, just because their vision
of this Reason was won only by the severe labour
of elect souls, and they had no objective ground,
but only an inner and therefore indemonstrable
conviction, their virtue lacked joy. It could not and
did not become asocial good, a wide and permanent
force in history. In Kant, again, the same opposition
between a very high conception of the good will

and of dutyana the actual situation of man appears.
For he too saw—and more clearly, as the heir of
Christian culture—that in the end virtue must find
its justification in a universe made to harmonize
with it. His solution lay in what from the meta-
physician’s point of view must always appear as a
violent use of the idea of a Deus ex maehina. God
must be conceived of as somehow and somewhere
creating the perfect environment for the good will,

that the need of happiness may be enjoyed.
Hoffding, from a narrower vision and in the
language of recent thought, puts the same problem
when he says, ‘ the conservation of value is the
characteristic axiom of religion,’ and adds that,
therefore, ‘ the religious problem also is concerned
with the continuity of existence, although from a
special point of view ’ (Philosophy of Religion, Eng.
tr., London, 1908, pp. 10, 13). The same principle
or problem appears in the Hebrew Scriptures in
the terms of practical religion. It created the
drama of Job. It even produced the fifty-third
chapter of Isaiah. The Psalms ring with its passion
and wail. For Israel was confronted with the fact
that the man who was righteous, who was conscious
of integrity before the will of Jahweh, was yet left
to the mischances of life and the doom of the grave,
just like the virtuous man of Aristotle. Man needs
for his clear and sure grasp of the idea of goodness,
and for its social fulfilment on a large scale, the
assurance not only that the universe is ultimately
in accord with it, but more definitely that the Will
which rules history confirms and secures it finally
and for ever.

(b) Its solution in God’s will concerning Christ.
—According to the NT and the continuous faith
of the Church since then, this supreme problem
was solved in the story of Jesus Christ. For the
whole ‘ fact of Christ ’ is viewed steadily as an act
of God (Jn 316

, Gal 44 , He l1
'3

). Outwardly this is

depicted for us in the stories of His birth and
His resurrection. Inwardly it is made certain (a)
in His own consciousness of union with the will
of God. That is not viewed either in the NT or
in the faith of the Church, it was not viewed by

Jesus Himself, as the product of a pure human will

(Mk 10ls
, Mt ll27

). It was the product in Him of

the spirit of holiness, which became incarnate in

Him (Ro l
3f

-), of the Logos incarnate in Him (Jn
l
11

), of the Son of God incarnate in Him (Ro CS
,!

) by
the will of God.

(
b

)

In His sacrifice on the Cross.

For that event is distinctly and repeatedly described
a3 the will and deed of God. Jesus Himself so
regarded it when He spoke of being ‘ delivered up
into the hands of men ’ (Mk 931 ), of the Son of Man
having come—being sent—to give His life as a
ransom (Mk 1045 9s7 ; cf. Ac 223 ), of His blood
being shed to establish the new covenant of God
with man (Mk 1424

), and in the Agony (Mk 1436 ;

cf. Jn 10ls
). The apostolic literature is full of this

fact (Ro 58 8s , Gal 45
, 2 Co o'

21
, Ph 2®, 1 Jn 4W etc.).

The supreme passage is Ro 321ff
-
,
where God is

described as having ‘ set forth Jesus Christ,’ i.e. on
the Cross, as a propitiation, whereby the righteous-
ness of God became a realiztd and living force in

history, (c) In His Resurrection, which is viewed
always as the seal set by God Himself, in an act of

transcendent power, upon the redeeming work of
Christ, and as the revelation to all men of the
destiny of the sons of God (Ac 224£r

* 313ff- lO**-,

Ro l
4
, 1 Co 15, Eph I 19

-23
, Ph 310L ). The Risen

Christ is the full revelation of the ideal man, of
the predestined triumph of believing humanity
(He 25- lu

, 1 Co 1545
' 47

). In the Book of Revelation
the conception of the glory and power of Him who
was dead and is alive for eve: more fills the succes-
sive scenes with their apocalyptic splendour. All
these events, in their meaning for Christian faith,
have proved themselves to be charged with creative
moral energy, and have entered deep into the ethical
history of Christendom. In them the very character
of the Creator of the universe stands revealed, and
His will concerning man is seen in action. In all

of them His holiness and what holiness means. His
love and what love means. His mercy and its

nature, His final purpose with man, are made
known. The suggestions of nature, tire premoni-
tions of conscience, the yearnings of the spirit of
man, have been insufficient guides. But the deeds
of God in Christ have for a believing Church so
revealed the righteousness and the love of God, in
action upon the believing man, that the nature of
righteousness and love stands clear, and the will of
the Creator is proved to be concerned supremely
with a realm of spiritual beings in whom these
shall be completely realized. All the risks and
sacrifices of the virtuous man, all his implicit faith
in a moral universe, are confirmed by the work of
God in Christ.

6 . The moral foundations of the Church.

—

We have already seen that, in gathering His
disciples into the nucleus of the new community of
God upon earth, Jesus united them with Himself
by the ethical bonds of penitence, trust, obedience,
and hope. The apostolic communities grew up
in various parts of the Roman Empire on the same
foundation (Mt 1618

, 1 Co 311
). These new social

groups are filled with the consciousness of a divine
indwelling (1 Co 316

, Ac 216 as
, Ro 8 lff

-, Col l
27

,

Jn 14-16) which they describe under the three
names of God, Christ, and Spirit. They live in

new ethical relations with God, and accordingly all

human relationships appear in a new light. A new
form of moral consciousness has taken its place in

human history. It was destined to pass through
many outward phases, to wax and wane in alternate
periods of clearness and confusion, of effective

energy and feebleness. But, having the secret of
renewal within its own nature and in its connexion
with the history of its origin and type, which is God
in Christ, it has proved itself an inexhaustible source
of light and power for all periods of culture and all

races of man. In proportion as the religious life
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feeds itself directly upon the deeds of God in Christ, which the whole conditions of life would undergo
and upon Christ’s character, word, and work, as the a catastrophic change—deserves a few words,
embodiment and manifestation of those deeds, it There is no teaching of Jesus which relieves men
becomes aware again of its moral ideals and becomes from the regular duties of life. No reasonable
charged afresh with faith and passion for their ful- man so interprets the words about hating one's

filment. A few words only can be used here upon family (Lk 1426 ; cf. Mt 1037), or applies to all men
the social influence of the Church as a moral organ- the demand made on the rich ruler (Mk 10

-

1

) ,
or

ism. As a social group its outward moral in- understands that the forbidding of anxiety about
fluenee on the State and on all other social groups clothing and food (Mt 6-‘ia -) is the bidding of idle-

and institutions is based upon the principles of its ness, even for a season. Jesus could not have seen
own organization. Those principles are faith, love, less clearly than Paul did that dishonour lies in

obedience towards God, and mutual love and ser- the refusal to work (2 Th 36
"13

). The deep moral
vice towards one another. The Church as a dis- and religious principles underlying the commands
tinct institution is created by these. The measure about the laying up of treasure (Mt 6 191

-), the
of the intensity with which they are practised by deeeitfulness of riches (Mt 1322), are frittered away
the Church has always been the measure of the by the idea that they were based upon an excited
Church’s moral influence on society. Not its mere view of the imminence of the last day. The
teachings, but its actual rules of combination and teaching about eunuchs (Mt 1910

'12
) is likewise

co-operation have proved to be the most potent misunderstood and lowered in its tone if it is

revolutionary forces. The meaning of these rules, taken to mean that men should not marry be-

their inner logic, has not yet been all read off into cause the day of heaven is near When there shall

the continual flux and change even of its own life, be no marrying or giving in marriage. On the

But the humanizing of man’s heart, the democra- contrary, our Lord assumes that men will have
tizing of his governments, the socialization of his money to use for their almsgiving (Mt 542 6 1"4

possessions and all ‘ values ’ are the laboured, slow, So351
-, Lk 161'13

), while such a passage as Lk 14 l2!r-

and never completed effort to translate the ideals (with every mark of authenticity) assumes a Con-

or principles which give the Church its own being dition of society in which money is still possessed

into the organization of the whole world. And that by those whom He would instruct. His deepest

process is slow and laboured, because the Church, teaching about love of enemies, service as the true

being composed of only par tially enlightenedhuman ground of personal distinction and the basis of

hearts, has found it so hard to understand itself, divine rewards, the nature of lust, superiority to

as well as because the ‘ kingdoms of this world ’ the joys of mere wealth, are not intelligible if read

light for the hostile principles on which they are so in relation to an unimaginable state of life follow-

widely and firmly established (Mt 2(Pfr
-, Ko 13 1 "7

). ing the great catastrophe, and far surpass
^

the

From this aspect we can see the ethical meaning purview of a mere emergency legislation. They
of the fight of Paul for the universality of the presuppose, and are relevant to, a continuation of^1 against the Judaizers. It was a movement human nature and of its social foundations, as we

: Spirit by which the will of Jesus in relation have them now. On the other hand, we must
to the Kingdom, and the moral value of God’s take account of the fact that in a certain sense

deeds in Him, were translated into human action, all Christian ethics must be Intcrimsethik. The
and into the very organization of the Church, pilgrim spirit is the life of the Church. The final

That all races, both sexes, every grade of social facts (t4 l<rxara) are always present to its conscious-

life, every quality of mind, should be baptized into ness. Death and judgment, the transitoriness of

Christ and become one body in Him, on the same this world and the ideal life of complete holiness

ethical terms, was necessary to make the practice and blessedness for the race in the unseen universe,

of righteousness and love, as He taught them (and, the brief life of the individual and his eternal

in His own work, fulfilled them), possible to the destiny—these facts make all the possessions and

whole human family. The great idea of the relations of society on their earthly side temporary,

brotherhood of man could arise, so as to become limited in their positive value, dangerous in their

a historic force, only in communities which had misuse, good only in their subjection to the ends

begun to practise it across all these gulfs which of the soul and the meaning of the Kingdom of

cut the race into unsympathetic groups. The hope God. The antinomy that lay in the consciousness

of the speedy return of Christ mercifully hid from of Jesus, as we have seen, concerning the advent

the imagination of the first Christians the length of the Kingdom and His own relations to the

and breadth and height and depth of the task of events in time is reflected also in His ethical

the Church as the embodiment and promulgator of teaching concerning the duties and the spirit of

the will of God in Christ for the re-organization of His true disciples ;
and it has passed into the

society. But they did their work no less effectively, consciousness of the Church, which also must live

It is not the possession of any theory as to the ideal as if the Lord were at hand, and yet face the fact

form of general society, whether politically or eco- of His tarrying. It is hard to see how the matter

nomically considered, that has given the Church of the moral evolution of the race could be dealt

its power. Where it has attempted to dictate such with otherwise. For that evolution is inconceiv-

a form it has always incurred disaster. Its supreme able on the assumption either that the earthly life

function and power have come from the possession is all and to be pursued for its own sole sake or

of those deepest principles of control by which the that the ‘ day of the Lord ’ is so near and so de-

ambitions, passions, appetites, and convictions structive of the present constitution of man and

of men—out of these the forms of government nation that the earthly life has no value at all.

and society grow—are themselves regulated and The element in the teaching of Jesus which looks

directed within its own life. These principles of like Interimsethik is not contradictory of the

control lie in its continuous sense of responsibility doctrine of evolution, as Schweitzer and others

to the living Christ and its continuous dependence suppose, but actually essential^ to its application

upon the manifestation of His will in all the trans- in the moral history of man. For the evolution of

actions of his earthly life. a rational moral will in humanity is possible only

7. Eschatology and morals.— The attempt of when the reality and imminence of the eternal fills

some recent eschatologists to prove that the teach- him with a sense of solemn urgency and makes the

ing of Jesus contains an Interimsethik—a view joys of earth seem by comparison meagre and

of conduct dictated by the expectation of the incomplete, and when, on the other hand, the

speedy establishment of the Kingdom of God in reality and definiteness of the holy will and the
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loving mercy of God, apprehended now and here,

make the earthly task seem noble. Christ’s own
character, and even His work of redemption, was
evolved from the appeal to His will of these two
aspects of the human situation. And His dis-

ciples were taught by word and example, and His
Church by His spirit, to cherish both the urgency
and the calm, the dissatisfaction and the enthusi-
asm, the eager waiting for a Saviour and the
determined devotion to the present opportunity,
out of which the loftiest morality has arisen, and
through which alone the perfect civilization can
be evolved.

Y. Apostolic Christology.—i. The Chris-
tology of Paul the Apostle.—i. His religious
experience.—All attempts to explain Paul’s funda-
mental doctrine of the Person of Christ except
through his contact with the primitive Christian
community, and through his faith in the risen
Christ, have utterly failed. A profound experi-
ence was the beginning of his Christology. Not
merely in the Acts of the Apostles but in his own
letters the evidence on this matter is as direct and
conclusive as possible. Many writers from Banr
onwards have treated him as primarily a specu-
lative theologian whose opinions about Jesus have
the value only of deductions from Jewish Messi-
anism and of attempts to reconcile these with
Alexandrian philosophy. But all such views fail

to do justice to the central things in the self-

revelation of his own letters.

(a) As a Jew.—It is abundantly proved, first,

that his original and deepest interest was in
practical religion. He was ‘ exceedingly zealous

’

for the traditional faith of his race (Gal l 13'-). It
would seem that he had given years to the earnest
study of the Jewish religious system, and that he
had given himself with great energy to the practical
side (Ph 35f

-). The intensity of his love for his race
never abated, and proves that, while it was fired
by a deeply contemplative habit of mind, it was no
less active and practical in the demands which it

made upon his will (2 Co 1

1

21
'-, Ro 3U- 9-11). His

ardour for the fulfilment of the Law carried him
apparently to all lengths. His contemporaries saw
him ‘ advanced ’ beyond them all and ‘ excessive ’

in his zeal (Gal l
14

; cf. Ac 223
) ;

they found him
‘blameless’ (Ph 36 Afrenirros ; cf. Lightfoot, in loc.)

in the details of legal observance. According to
Ac 264 he could appeal before Agrippa to the
reputation which he had won as a Jew for strict-

ness in practical religion.

(b) As a foe of Christianity.—His intensely
practical nature made him the bitter and most
powerful enemy of the gospel. He refers to this
period with shame (1 Co 1 5“ ; cf. Eph 37

,
1 Ti l13 ),

m proof of his Jew ish orthudoxy (Gal l
13

,
Ph 36 ), and

as proof also of the power of the free grace of God
in Christ. The grounds of that fierce hatred of
‘ the Way,’ and of Jesus, may be surmised to have
included the usual prejudices of others, his fellow-
persecutors. He led in the attack on Stephen,
who was condemned for teaching the abolition of
Temple-worship and the Law (Ac 6 13

), and for blas-

phemy in ascribing a divine exaltation to Jesus
the Crucified as 4 Son of Man ’ (Ac 755tr‘). It would
seem that Paul must have felt a peculiar horror at
the idea that the crucified and accursed Jesus
should have been made the Messiah and Saviour
of the world (Gal 3 13

) ; and he ever after realized
that this constituted a peculiar obstacle to all Jews
(1 Co l

23
). It is accepted, therefore, by most

scholars who are not exploiting some private
method of approach that Paul before his conversion
knew what the disciples believed Him to be, and
that this was the origin of his hatred of them. To
make them curse Jesus was for him a religious act,
a service of Jahweh which he must render with his

VOL. vii.—34

whole soul ; and that implies at least a general
knowledge of their claims concerning Jesus.

(c) The grace of God.—When this man became
a believer in the gospel, he attributed the change
not to the processes of his own mind, but to the
gracious act of God (Gal l

Mf
-, Eph 37 etc.). The

revealing act was so direct, vivid, personal,
objective, that he never after had a moment’s
doubt that he had seen Jesus even as the other
apostles (1 Co 91 15s

,
Gal l

16
). His heart was

changed, and all his letters pulsate with the light
and joy and love and power from the very spirit

of God, which henceforth filled his consciousness.
It is at this point that some writers, like Percy
Gardner (The Religious Experience of St. Paul,
London, 1911), pass too hastily to a supposed pre-
paration of the Apostle’s mind in his pre-Christian
days for his distinctive Christology. Gardner not
only attributes to him a reasoned Jewish concep-
tion of the Messiah, and knows its outlines, but
credits him with a conception already illumined
and expanded by Alexandrian philosophy (pp. 26,
86). Against this must be set two facts. First,
the ‘hints’ of Paul’s familiarity with Greek
speculation before his conversion are obscure and
precarious. The elements in his Christology
which ally themselves with the Greek world are
found in his later Epistles, after he had spent
years in direct missionary work and controversy
in Asia Minor and Achaia. Scores of modern
missionaries can parallel this experience, even as
late in life as he. Secondly, it is clear that the
effect of his conversion was to make him receive
Jesus as the primary apostles declared Him. The
differences which developed later between some of
that first group and himself were never concerned
with the Person of Christ, but with the contrast
between the act of faith on which the Church was
founded and the act of circumcision on which the
Jewish system was based, or with the work of
divine grace in Christ as over against the principle
of legalism. There is no sign that he had any con-
troversy with the original group in the field of
Christology.
2. Three stages in his Christology.—It was

natural and inevitable that a mind so keen and
powerful should seek to interpret the Person and
Work of Jesus, and on this three distinct strata of
thought are discernible in his letters.

(a) Data from earlier believers.—He received
from the primitive Church, as confirmed in his own
experience, the fact that Jesus must be called
Messiah (Christ), Son of God, and Lord (KOpios).

Of course these are not mere titles of honour.
They are so closely descriptive of His very being
and of His functions in the salvation of men that
they are used by Paul as proper names. More-
over, as proper names they are applied to that one
historical Person who is known to him as Jesus, of
whom Peter, standing up with the eleven, spoke in
Jerusalem, and who is described in every paragraph
of the Synoptic Gospels. Hence Paul is free to
use these terms, whatever status he is thinking of.

It was ‘ Christ ’ who existed eternally in the nature
of God (Ph 2b ) ; it was ‘Christ’ who was crucified

(1 Co l
17 - 24

, Gal 2-°), who died for our sins (1 Co
153), who was raised from the dead (1 Co 13 ,:

), who
is exalted and ever liveth (Ph 2U, Bo S34

), " ho is

the final judge (2 Co 3 10
). It was the ‘ Son of

God’ who was sent forth (Gal 44
,
Ro 83

), who
gave Himself up (Gal 230

), whose nature as Son was
definitely marked out in the Resurrection (Ro l4

),

in whom the universe has its origin, its order, and
its meaning (Col l

16-13
). It was ‘ the Lord ’ whom

men must see and confess in Jesus (Ro 109
), who

was betrayed (1 Co 11"), who is received as the
Spirit (2 Co 317

'-), "bo controls human experience
(2 Co 1288 ’). To confess Him as Lord absolutely is
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not, like the worship of heathen gods, to detract

from, but, on the contrary, it is to manifest and
magnify, the very glory of God (Ph 2n ). And this

Lordship extends over the created universe (Ro 149,

Ph 2U). Ail three original titles are brought to-

gether by Paul into one full-hearted and glorious

description of this Person when he says : ‘ Blessed
be the God and Father of our Lord Jesus Christ’

(2 Co l3
,
Eph Is - 17

).

(

b

) Two dementsfrom Jewish thought.—At least

two new elements appear in the Apostle’s thought
which indicate that he found himself compelled to
consider the relations of Christ, the Redeemer
from man’s racial sin and the Lord of man’s
destiny, to mankind and to God respectively.

(a) the man from heaven.—In two passages of
great difficulty Paul draws a parallel between the
relation of Aclam to the race and that of Christ.

In Eo 512ff
- he discusses the fact that sin and death

entered into history through Adam, whereas
righteousness and life have entered and shall yet
‘ reign ’ through Christ. In 1 Co IS21’23- 45 43 a like

comparison appears again, without direct refer-

ence to the fact of sin, in presence, however, of the
facts of death and resurrection. Some theologians
have made much of these passages. (The fullest

discussion in English is that of David Somerville,
St. Paul’s Conception of Christ, Edinburgh, 1897.)

It is asserted that Paul conceived of Christ pri-

marily and definitely as ‘ the heavenly man,’ ‘ the
archetype of humanity,’ and that we must connect
with this, as his fundamental conception, the dis-

cussion of His redemptive work, His mystical
union with humanity in the Church, and even His
cosmic relations. There is some exaggeration here,

though there can be no doubt that the Apostle’s
mind did strive to institute a certain parallelism
between the ‘ natural ’ and the ‘ spiritual ’ heads
of the race. For him the moral dualism in human
(Christian) experience (Eo 512ff

- V9
-) is fully ex-

plained only when a double ‘law’ operating in

human life is related with two separate origins,

viz. Adam and ‘the one man, Jesus Christ,’ and
with two separate destinies, viz. death and eternal
life. And Christ is called ‘ the last Adam ’ because
‘ at his coming ’ (1 Co 1523- 47

) the new and final

order of humanity will be established, in which
righteousness shall reign (Ro 619

), and whose
members shall be united with Christ as the ‘ life-

making spirit,’ and bear in their own perfected
nature the image of Him in His Resurrection glory.

So far as Paul refers in these passages to Christ as
head of a new race, his mind is moving in the
eschatological field. The Man ‘from heaven ’

(1 Co 1547 )
is not the pre-incarnate Logos (the

opposite view is taken by J. Weiss, Christus,

p. 37 11’.), but Jesus Christ, in whom at His coming
all shall be made alive (v. 33

; cf. Eo 5 17
) and receive

‘the victory’ (v. 07
). The recognition of the

eschatological atmosphere in these passages under-
mines much of the speculation regarding the

central, organizing value of ‘the heavenly Man’
conception, and it gives more probability to the
thought that Paul is here indebted to the title
‘ Son of Man ’ or ‘ the Man ’ as Jesus used it at His
trial, and has simply (some would say, more cor-

rectly) translated it into ‘ the man from heaven’
(cf. Jn 313

). It is less likely that reflexion upon
the origin of sin (Ro 5) led to the idea of the
Spiritual Man who is to found the new order at

Iiis appearing (1 Co 15) than that reflexion upon
the latter idea, as given to him in the disciples’

accounts of Jesus and His words, led him to carry

the parallel back to the former. J. Weiss in his

Christus, p. 42 f., traces Paul’s conception to the

influence of Ps 8, I)n 7 13
,
and the ‘Similitudes’ of

Enoch without the mediation of the words of

Jesus.

(ft) Relation to the Spirit of God.—In the mind
of Paul the supreme term for Christ is ‘ Son of

God,’ and the greatest and most complete name
whieh he can give to God is ‘ the God and Father
of our Lord Jesus Christ.’ But the relation of

Christ to God is also stated in a very different way,
through the use of the term ‘ Spirit.’ Paul identifies

this Spirit as an eternal element of the very being
or life of God Himself (1 Co 210ff

-), and as the form
under which God enters and operates in the heart
of man. And the same Spirit is also spoken of in

a distinctive way, as the Spirit of Christ. It is

going too far perhaps to say with some that the
Spirit is the essence or basis of His personality

;

even Ro l4 (cf. 1 Co 1545
) will hardly carry us so

far. The famous passage in 2 Co 31,u does indeed
seem to carry the identification through to the end—

‘ The Lord is the Spirit,’ ‘ even as from the Lord
the Spirit.’ But this must be compared with the
elaborate interchange of names in Ro 81 '11

, where
this identification is deliberately avoided. And
yet a form of unity is even there implied which is

supra-temporal. The Spirit of God is the Spirit of

Christ, and the experienced presence of the Spirit

in the believing man is at once the presence of God
and of Christ.
The two main practical aspects of this conception for Paul

are these

:

(a) The Holy Spirit reproduces in men the divine relations

and qualities of (Jhrist Himself, especially sonship, holiness,

and victory over death. The love of God for His Son, which is

presupposed as the fountainhead of all grace (Col l13), is shed
abroad in our hearts by the Holy Spirit (Eo o5), and awakens in

us the sense of divine sonship’which He sets forth in divine
majesty (Ro S14-17

). It is the spirit of life in Christ Jesus that
gives men freedom (Ro 81

'2
), and becomes the principle or

source of their life (vvA 8
; of. Eph S1 * 1'.) and consummates

His work by reproducing in them the supreme wonder of the
Resurrection of Christ (Ro 8' 1 - W

; cf. Ph 3-1). The Holy Spirit is

then for the mind of Paul that principle or energy whose power
in the Christian community has opened a new order of human
experience (Gal 32 ’5). Its operation is viewed by the Apostle in

the most concrete and vivid way as a living force manifested in

many forms, in xwpivpwvw of many kinds (1 Co 121-11).

(f>) Here the second practical aspect appears. For the Holy
Spirit, when viewed, not as a formless and unknown energy

,

but as the Spirit of Jesus Christ, becomes available as a true

test of the soundness of those varied and sometimes dangerous
workings which manifested themselves so profusely m the

enthusiastic life of those days, as well as in corresponding
crises in other days down to our own. The true fruit of the

Spirit of God (Gal 5--) is the reproduction in men of the moral
qualities of Christ. All spiritual ‘gifts’ must be tested by the

attitude of those who possess them towards Jesus (I Co 123)
and subjection of life to His Lordship. It is the Spirit which
inhered in His character, as the * Spirit of holiness ’ and as the
miraculous energy through which He was raised from the dead,

for which His disciples must pray and hope. As He cannot be
fully conceived apart from the Spirit, so the Spirit cannot be
experienced by us except as the manifestation of Him in our
hearts. On the other hand, we must remember, this is the
* Spirit of God’ no less truly essential henceforth to our concep-
tion of the Father than to that of the Son. Inherent in the v ery
being of God, organ of the divine intelligence and power (1 Co
24. io. 11, Ro S'l V7), He is yet spoken of as having a distinction,

or form of reality, which must not be confused with or made
merely subjective to the reality of the Father and of the Son.

Inherent in the life of God and of Christ, the Spirit is yet a co-

ordinate name with these, and must be specially named in a

full statement of the God in whom Christians believe and whom
they worship (2 Co 1314).

(y) Anticipations of this doctrine .—Once more
we must he careful, while allowing for the origin-

ality ami power of the Apostle’s mind, to lecognize

that in this magnificent doctrine he bases himself

Uj>on the common experience of the Christian com-

munity. For the Holy Spirit is one of the supieme
revelations of Christianity. All eatlier leferences

to that divine power, even in the OT, fall far short

of the sudden, definite, dazzling conception which
opensnipon us in the NT, where the inbreaking of

the divine life upon the human, as an abiding

presence and experienced energy, i~ attributed b\

all writers to the Spirit of God. As I'.iul did not

invent the idea of the Spirit of God, so al-o he was
not the first to connect it with the Per-on of Christ.

The Fourth Gospel explicitly tiuce- t he main
features of the Pauline doctrine to the conscious-
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ness of Jesus (Jn l
3-'- 14-16), who promised this

supreme gift to His Church (cf. 20- ).

Even in the Synoptics we find that
:

(a) the Holy Spirit is

described in the accounts of the Virgin Birth as the energy which
caused the new being to live in the womb of His mother (Ht
118. 20

t
Lk l35) ;

(b) John the Baptist named the gift of the Spirit

as a distinctive feature of the Messianic day (Mk I3, Mt 3H, Lk
; cf. Jn I33) ;

(e) the four Gospels also name the baptism of

Jesus as the hour of the coming upon Him of the Holy Spirit,

for His anointing to the active work of Messiahship (Mk lio, Mt
316

,
Lk 322, Jn 12*

;
cf. Mt 1218, Lk 4*8) ;

(d) ifc is asserted in

these Synoptic passages that He went to the desert to face His
trial in the power of the Spirit

; (e

)

Jesus claims that He does

His works of wonder by the Spirit of God (Mt 1228- 31t-, Mk 328-30)

;

(/) He asserts that His disciples will receive the Holy Spirit for

their service of Him (Mk 13“, Mt IQ20 ; cf. Lk ll13 ).

The extraordinary fullness of reference to the
presence and workings of the Spirit in the hook of

Acts can only be accounted for ultimately through
some communal experience which was, in their

minds, at once a manifestation of God’s presence
and power and also connected directly with Jesus
and their past experience of Him. That whole
situation is needed to explain the significant fact

that Paul everywhere assumes that his readers

must understand his references to the Spirit in re-

lation to Christ and to the Church life. Here as
throughout His central teachings, even as to what
he calls ‘my gospel,’ he appeals steadily and even
passionately, not to his speculative presuppositions
as a theologian, but to the real and characteristic

experience of every Christian community.
(c) The influence of Greek thought.— There is

yet another range of Pauline thought concerning
Christ, that, namely, which comes to expression in

Colossians and Ephesians. There are evidences in

nearly all his Epistles that Paul in his mission
work strove to make sympathetic contact with the
modes of thought peculiar to the people whom he
taught (cf. Ac 17 10 '34

,
and W. Ramsay, Galatians.

London, 1899). Much controversy has been waged
in recent years as to the extent and content of

his indebtedness as a theologian to the mystery-
religions, the Gnostic philosophy, and even the Stoic
philosophy, which were popular at the great centres

where his work lay. It has not been proved that
anything essentially new was added to his Chris-

tology from any of these sources. Hut it has become
very clear that he did set himself to make Christ

intelligible to minds saturated with Gnostic inter-

pretations of life and attractive to souls absorbed
in practices of religious fervour. As it is ridiculous

to argue from Ph 4U(-
(/je,u.&ttfuu

)

that he had person-
ally passed through a form of mystic initiation or
that his frequent use of the word .uvurrjpior confirms
this notion, so it is an exaggeration to say that he
learned to think of ‘ the cosmic Christ ’ from the
Pliilonic doctrine of the Logos or some Asiatic
reflexion of it. That he was compelled, as a
missionary is often compelled nowadays, to relate

the doctrine of Christ to the intellectual concepts
of his field of labour, and that this led to the use
of new terminologies, is obvious. But it is sig-

nificant that, while the term 1 Logos ’ occurs in the
‘ Pauline ’ Epistles about eighty times and occasion-
ally in meanings verging on the technical philo-

sophical use of it, there is not one occasion when he
does use it in the Philonie sense. In the critical

passage of this kind (Col. I 15'- 1

’) he undoubtedly
addresses men who have cherished some phase of

what is generally known as the Logos doctrine.

And the result is a setting forth of the eternal
being and the pre-eminence of Christ which is moie
elaborate philosophically than we find in any other-

place, except Jn l
lfr- and He l

1 ”*. But the exposi-
tion is intended deliberately to exclude all com-
parison of Christ with other angelic beings, or
heavenly powers (v.

16
), which Gnostic philosophers

described as emanations from the absolute and
controllers of the world. He does not borrow their

categories to add some new and unthought of

quality or dignity to the glory of Christ, but to

reveal to them in their own language that which
He is essentially for the Christian consciousness.

The result is that Christology begins to speak in

the language of the Greek world that which it has
already uttered in the forms of Jewish thought.
Thus (a) it is ‘the Son of his love’ who is ‘the
image of the invisible God, the firstborn of all

creation.’ In Him the attributes of God are con-
centrated, and He has His being before ‘ all creation

’

(v. 16
), ‘before all things’ (v. 17

). ((3) In spite of J.

Weiss’s argument for adoption of the idea that the
clause ‘ in him were all things created ’ means that
the universe had its existence ‘ in Him ’ before its

actual objective creation (
Christ us

, p. 46 f,), we
must hold to the more common interpretation that
cKTiadi], when used of the actual elements of the

universe, refers to their definite creation as such,
and not to their existence ‘ in idea ’ in Him. The
statement is repeated (with the perfect tense
Iktiutm) that all things have been created through
Him (cf. 1 CoS6

, Ro II 36
). (-,) The words ir aim#

mean more than Si avrov, implying that He is not
a mere instrument but a continuous, abiding, con-
ditioning cause. This is made explicit in the
further statement that all things ‘ stand together,’

receive their organic unity, through their con-
tinuous dependence upon Him. (5) In addition to
origin and continuity, we have here applied to

Christ the third great metaphysical conception of

end or final cause. ‘ All things have been created
. . . unto Him.’ The idea is repeated by describ-

ing this rt\os in concrete terms. He is to he
supreme over all things, as the head over the body,
that the divine fullness (to ir\ripo)p.a) may dwell in
Him, that all things may he gathered hack from
alienation to their pristine unity (apxh) in Him.

Lest the simplicity of faith should seem to have
been betrayed in this use of philosophical cate-

gories (are they not after all very human categories,
the stuff of ‘common sense,’ and inherent in all

rational life ?), the Apostle keeps the reader’s mind
close to the fact that he is describing—the functions
of an actual personal beiDg. He probably avoided
the use of the term Logos, for the reason that the
conceptions named above are not found in that
philosophy alone, though brought to exceptional
clarity there. They are embedded even in the
OT, as in Pr 8, which cannot have been absent
from his mind. He may also have instinctively

avoided the obvious accusation, now levelled at
him by some modern scholars, that he derived his

Christology primarily from the Logos speculations
and clothed with them the ‘ pure-human ’ figure

of Jesus, hiding His winsome Self in a cloud of
abstractions. On the contrary, he takes extra-
ordinary pains in this veiy passage to avoid this

reproach. He is dealing from first to last with
a personal being, who has appeared in history, who
has shed His blood, in the body of His flesh ( v v. -'1- 2

-),

been raised from the dead (v. iS
), drawn the Church

by His living personal force (vv. 17- :I
) under His

;
control. This is not abstract idealism of the
Phiionic or the Hegelian type. It is ‘peisonal
idealism ’ which assumes that personal, conscious
will is the ultimate seat of reality, fountain of

history, secret of destiny.

ii. Christology in John and the Epistle to
the Hebrews.—It is now generally agreed that the
Christology of the Joliannine writings and of the
Epistle to the Hebrews is in substance identical

with that which we have found in the Pauline
Epistles.

i. Characteristics common to both.—In the two
great passages Jn l

lff
- and He 1

I J a terminology is

employed which is drawn from an atmosphere
charged with the Logos doctrine. It must, how-
ever, he carefully noted that these writers move
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with individual freedom in that atmosphere. They
do not directly derive their thought any more than
they draw their language from Paul’s writings.

Rather do they reveal a common necessity felt by
all prominent Christian teachers when brought
faee to face with the culture of the Greek world.

Each writer chooses his own language to describe
the fundamental facts which faith in Jesus Christ
as the Son of God presents to them all (cf. the
difference in language in Jn l1 '5

, He l3 ,
Col l 15'19

).

Further, we must note the essential and funda-
mental feature common to all—that the one com-
mon term in all their descriptions is ‘ Son of God.’
Their real unity is not to be found either in their
philosophical terminology, which is very different

in each case, or in a common metaphysical theory,
supposed to he in the background but which we
have no real means of discovering. Their unity is

found in this, that they are describing the eternal
and cosmic relations of a concrete personality, who
is identical at once with Jesus of Nazareth and
with this divine Spirit which fills the Church.
But the significance of the matter is not seen until

we emphasize again the one point which is most
generally ignored in our day—that as a mere
matter of fact these writers all feel that their

whole view is based originally upon the conscious-
ness of the historic Jesus, the Son of God.
2. The Fourth Gospel.—The entire meaning of

the Fourth Gospel lies here. It is an effort to
show the Logos, who is thoroughly conceived of
in the prologue as an eternal, living, purposive,
rational being, as He appeared in flesh, as He
moved a man among men. It is a profound study
of the consciousness of Jesus as the consciousness
of the Son of God living under the conditions of

human experience. Incidents and discourses are
recalled, interpreted, re-stated, and recorded, as
they reveal that * glory ’ which shone through the
veil of flesh into His disciples’ hearts, full of grace
and truth (Jn l

14
). There can be no doubt, whether

the author he John the Apostle or some other
mind working upon material which must be traced
back to Jerusalem and the Lord’s immediate
disciples, that he believes he is describing the
actual consciousness of the historic Jesus. He is

not inventing • nor is he using what he knows to

be the inventions of a Pauline group, but what he
knows or believes to be a true account of what
Jesus said and did. If, as seems certain, he had
at least Mark and Luke before him, then it is im-
possible, without impugning his honesty in the
most serious manner, to doubt that he held that
Jesus knew Himself to be the Son of God. This
it is that accounts most reasonably for the well-

known and fundamental features which distinguish

his few but penetrating words about the Logos
from the doctrine of Philo. He has not as an inde-

pendent metaphysician discovered the defects of

Philo, and then clothed the name of Jesus with the
eternal attributes. Rather has he begun with a
magnificent grasp of the idea of divine fSonsliip and
read that hack into the philosopher’s idea of the
Logos. His work is therefore as truly a criticism

of the inadequacy of the Logos doctrine as Paul s

exposition of the same idea of Konship in the same
philosophic atmosphere (Col 1 as above), which
was intended to be at once a condemnation and
transcendence of the wisdom of the Greeks.

3 . The Epistle to the Hebrews.—The same facts

appear in the Epistle to the Hebrews. It is true

that in the great opening sentence the meta-
physical terminology is more closely involved with
the idea of the Son of God, as a definite and
personal being, than appears to be the ca-e in Jn
l
ls

. In literary manner it is more akin to Paul's

passage in Col l
15-19

. But we must remember that

John in later verses (
9‘ 18

) deliberately re-states in I

relation to Jesus the whole of the ideas which are
set forth in vv .

1 *3 in relation to the Logos. It
is these later verses that are the true parallel to
the passages in Colossians and Hebrews. In like

manner, then, for the author of Hebrews, the Son
of God is a supra-temporal personal being, who in
His own nature realizes and reflects the attributes
and shows the eternal powers of God. Yet not even
the Fourth Gospel realizes v itli more clearness and
vigour that it is the consciousness of the Son of
God that appears in the consciousness, and re-

ceives the experience of mankind in the historical

form, of Jesus. It was He who tasted death and
is crowned with glory and honour (2

9
), was made

perfect through sufferings (2
10 59

), He who, having
partaken of flesh and blood

(2
14

), was tempted in
His sufferings (2

18
), and that most humanly (4

15
),

who struggled with the fact of death (5
7
), and, sin-

less (4
15

7
s6 914

), offered Himself up to God (7
26

914. 2sj
jn (jeath. But this author more fully than

any other, though not more emphatically, insists

that after death, in the unseen world, the same
conscious will, the same heart of love and mercy,
carries on a high and momentous ministry on
behalf of men, in a priesthood unchangeable (7

24

13s ; cf. chs. 8-10, passim).
iii. Conclusion.—It is in the interest not of

apologetics but of actual history that we may in

presence of these facts agree with J. Moffatt

:

‘ We cannot explain primitive Christianity either as the trans-
formation of the Jesus of history into the Christ of faith, or as
the evolution of a Jesus-oult out of a current series of christo-
logical doctrines’ (Theology of the Gospels

,
London, 1912, p.

174 n.X

But the same historical interest must prevent us
from using, as wholly true to these facts, a certain
form of expression which is quite popular in onr
day of psychological approach to every problem of
history. For example, we may take the following
from J. Weiss

:

‘The total impression is that early Christianity has used
current, ready-made forms and conceptions in order to express
in generally understood language, and yet in an absolute and
supreme manner, the overwhelming impression made by the
Person of Christ. Men sought out predicates wherewith to
announce that the Ideal and the highest religious values are in
Bim ’

(Christus

,

p. 87).

The imperfection of such a summary appears in
the succeeding paragraphs, where it appears that
these ancient predicates, even that of Deity
(‘ Gottheit’), are for us ‘strange and unfamiliar’
(Wernle says ‘ strange and bizarre ’). Hence our
task mqpt be, it is urged, to go back to the Person
of Jesus and win from Him for ourselves that
original impression and clothe it in the predicates
of our own day. This task, to which we are elo-

quently and earnestly summoned, must, however,
take account of the nature of that original im-
pression. The historical fact which criticism has
not destroyed is this, that the ‘ impression ’ made
by Jesus, which created the whole joy and energy
of the Church, was not produced by the contempla-
tion of the serene and lofty fellowship of one
supreme religious genius with God. It was pro-

duced by the conscious will, the authoritative
energy, the deliberate self-revelation of Jesus as
Messiah, Son of God, Son of Man. He gave them
the ‘predicates’ and the ‘impression’ together.

No historian describes the historical facts accur-

ately who ignores this, the essential element in the
religion of Hie NT. The apostles individually and
as a community viewed their experience as the

reflexion of His will, and His titles as well as His
commands are operations of that will. They did

not labour to interpret a blind impression by predi-

cates of their own discovery. He revealed Himself
to them, and in doing that changed their conscious
lelations with God ; and all their thought, all

their predicates, started with Ilis own words, the
outflashings of His consciousness. It is for the
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apologist and the denier of the deity of Christ to
war over the issue as to whether the will to wear
these titles was madness or miracle, delusion or
divinity. But these are the pre-conditions, the
facts which constitute the field of battle.

VI. Christology in the early Church.—
i. Introductory.—i. Logic and community life.

—The necessity for a Christology lies in the nature
of all human social organizations. All groups that
are formed for definite ends are compelled to work
out, not only those ends, but the principles of
organization and methods of pursuit. This must
be done actually, whether it is done formally or
informally. The history of every social group in
the world, from a private club to a national govern-
ment, includes the working out of the logic of its
inherent principles. Moreover, the group history
is always more logical than the development of the
individual members of it, for in the individual the
emotions play upon the course of the will, confuse
the logical powers, and make the individual’s life

an imperfect reflexion of the inner logic of the
principles which he professes to have adopted.
But, for the group life, private emotions are can-
celled in the clash of wills and in the course of
controversy as to the meaning of the ends, the
principles, and the methods which inhere in the
constitution of the group. For this reason it is
that the history of a group, of an institution, of a
government, of a political party, of a church, is

often severely logical. It is the reading off into
active life of the rational implicates of those prin-
ciples on which it is founded. This process of
unfolding the logic of its adopted rules is aided in
every institution by the challenge of the environ-
ment. For each organized group lives in a world
of institutions, and its own principles come into
collision or co-operation with theirs. Controversy
arises, and that is, in all important and continuing-
cases, pushed further and further, until the full
inner meaning of each interpretation is revealed.
Acceptance and rejection of the institution and its
ends, the loosening or confirming of conviction,
the desertion of an ineffective or untrue principle,
the deeper unfolding of the power of the true prin-
ciples, even the gradual death of an institution,
are the consequences of this criticism without and
this controversy within.

2. Christ inherent in the new community.—The
theology of the Church in its technical form and
including all its departments and phases of history
is the natural and inevitable result of this process.
As far as Christology is concerned, it is the gradual
unfolding of the central fact that Jesus Christ is

from the first accepted by the Church as the incar-
nate Son of God, the redeemer of man by the Cross,
the ruler of our experience by His Spirit. The
institution that was organized on that basis must
work out to the very end all the implications, the
inner logic, of the conviction which gave it being
and power. It would be impossible to relate here
the particular stages and various adventures of the
human spirit in this great undertaking. We must
be content to give a mere outline of the logical
process by which the Church, through all natural
confusions of controversy, sought to define and
defend its faith and worship of Christ. For that
faith and worship of Christ created the Church.
It separated, not without pain and surprise and
alarm, the primary disciples from the Jewish
Church. It attracted by its meaning and power
individuals from all classes and races as the
message of redemption through Him and of control
by Him was carried from place to place. The
Person of Jesus Christ as revealer of God and
redeemer of man was the foundation of the new
community. This principle brought it at once
into conflict with the monotheism of the Jews

and the polytheism of the Gentiles. Among cul-
tured classes it was confronted by the Gnostics
with their confident speculations about the deity
and His invisible hierarchies of creative agencies,
and by the practical Agnosticism of vast numbers
for whom neither idolatry, nor Gnosticism, nor
mystery-religions contained any solution of life’s
enigma.. Collision with those forces was felt from
the beginning, as the NT proves. But, as time
went on, the warfare became more definite and
more keen, especially as the number of Christian
adherents increased and varieties of culture, of
intellectual equipment, of moral and spiritual in-
sight and intensity, took their place within the
growing host of the baptized.

ii. The first stage in Christology.—During
the sub-Apostolic period, and through that of the
apologists down to nearly the close of the 2nd
cent., Christological inquiry had hardly begun on
the Christian basis. Such cruder phases as are
known by the names of Ebionism and Docetism
started from conceptions of God and the world
which themselves were anti-Christian. Thus Ebi-
onism, obscure in its history and teaching, while
it affirmed Jesus as Messiah, shrank from seeing
in Him the actual presence of God. Jewish pre-
judice against believing that God could come into
such close relations with the material world as are
implied in the birth and crucifixion of the Son of
God held that view in abhorrence. The Spirit
came upon Him at baptism and made Him the
supreme teacher; the death was an inscrutable
horror, but He would come again in power and
glory to make all things new. Docetism, on the
other hand, rose from or was adopted by various
phases of Gnosticism. Even Justin Martyr bears
witness that many Gnostics were in the Church
and. must be reckoned as Christians. But the
basis of their thought lay in non-Christian specu-
lations about the nature of God and His remote-
ness from all contact with the evil inherent in the
material universe. The best examples of this are
to be found in such a mixture of dogmatic specula-
tion on the origins of God and the universe with
reverence for Jesus, as a member of the super-
natural forms of existence from which the history
of our universe has arisen, as was attributed to
Basilides towards the middle of the 2nd cent. ;

and in such a union of Christian faith with purely
mythological accounts of creation and salvation as
proceeded from the poetic mind of Valentinus a
little later. From such sources, in the main,
arose the Docetic view of the Incarnation, accord-
ing to which the divine element in Christ was the
only real and permanent element, and it assumed,
in this way or that, the appearance of a man, but
did not partake of actual fles;

. and blood. (Logi-
cally it was inevitable that the Ebionite and Docetic
positions should appear as barely possible, as at
least conceivable, explanations of Christ, the one
denying the reality of the divine, the other deny-
ing the reality of the human nature in Him. Actu-
ally these views made in their original and cruder
forms less disturbance among the general mass of
Christians and in the minds of the greater Christian
teachers than other interpretations of His person
which appeared later.) Throughout this period of
the Apostolic Fathers, and the Apologists, the
apostolic positions were maintained, often in their
own language of concrete and positive affirmation,
often by means of carefully chosen equivalents for
their words and phrases. Thus Clement of Rome
.--peaks of ‘ Our Lord Jesus Christ, the sceptie of
the majesty of God' (Cor. 16). In another passage
(eh. 2, whether or not with Lightfoot and Harnack
we read ‘God’ instead of ‘Christ’ as subject of
the clause ‘ His sufferings were before your eyes ’),

the dependence upon Christ as at once revealer of
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truth, redeemer from sin, and living Lord is

vividly and passionately expressed. In the Epistle

of Barnabas He is spoken of repeatedly as the Son
of God and Lord of the World. As Maker of the
Snn before which our eyes quail, how much more
glorious must He be ; His Incarnation was the
veiling of His dazzling radiance. For Polycarp, in
his Epistle, Christ’s work as redeemer is the fascin-

ating centre of thought. He is Lord and Saviour
(chs. 1, 6), Son of God (ch. 12), and His name is

associated with that of God as supreme object of
faith (clis. 5, 12) and the fountain of mercy (ch. 1).

Ignatius is more full and varied in his forms of
expression. Ho uses the so-called Trinitarian
formula but naming Christ first, ‘ in the Son and
in the Father and in the Spirit,’ or ‘ to Christ and
to the Father and to the Spirit ’ (ad. Magn. xiii. 1).

He speaks of Christ outright as ‘ our God ’ and ‘ my
God,’ asserts His pre-existence ( ib . vii., ad fin.),
and uses the striking mystical expression ‘ Who
is his word (Xdyos) proceeding forth from Silence

’

(Sty
-jj) (ib. viii.). Echoes of controversy with Doce-

tism appear in his repeated use of the adverb
a\i (ad Eph. xvii. 2) when referring to the In-
carnation and Death. But the double being of
Christ is stated in terms which were possible only
before the rise of the great discussions of His
Person ; e.g., he says in one place :

‘ He is at once flesh and spirit, begotten and unbep:otten, God
come in the flesh, the real life, both from Mary and from God,
at first passible and then impassible * (ad Eph. vii. 2 ; cf. xviii.

2, ad Smyrn. i. 1, iii. 1).

By these and other such writers (e.g., Epistle to
Diognetus) we are kept in the atmosphere of apos-
tolic language. The Church is still in the glow of
its first enthusiasm, eager in its missionary labours,
absorbed in the joy of fellowship with God through
the risen Christ, that conqueror of death and giver
of the Spirit, and concerned with the continuous
fight against heathen vices and the inculcation of
the new law of love and kindness and meek loyalty
of soul. They were building on the foundation
without inquiry as to its material and mode of
construction.

iii. The second stage in Christology.— i.

The rise of Greek Christology.—A new race of
thinkers entered into the life of the Church with
Justin Martyr, the race of men who before or after
their conversion were saturated with Greek culture
and yet avoided the dogmatic wildness of the
Gnostics, men like Origen, Clement of Alexandria,
Gregory of Uyssa, and many others. But whether
or not they took Justin’s motto, ‘Whatever is

rightly said among all men belongs to us Chris-
tians,’ they began the long and delicate task of
determining what was ‘ rightly said ’ by tests found
within the Christian system itself. Thus opened
the next stage in the unfolding of the nature of

Christ. Given the reality of the pre-existent Bon
or Logos and the reality of the man Jesus, the
double being of Christ, the question arose as to

what was meant by and how much was contained
in those respective realities. At this point it is

that a modem powerful school of thought has
found the chief disaster of Christianity (see A.
Ritschl, Die Entstehung der altkathol. Kirche"1

,

Bonn, 1859; A. Hamack, Dogmengesch.. Eng. tr.,

Hist, of Dogma, London, 1891-99 ; E. Hatch, In-
fluence ofGr. Ideas and Usages upon the Chr. Church

[HL , 1888], London, 1890). For such writers it

appears evident that the inquiry into the divine

nature of Christ and especially the use of the
Logos idea, with the resulting minute discussions

about the modus of the Incarnation, diverted faith

from its true object and the Christian religion

from its true and only source of inspiration. For
them the gospel lies simply and directly in the ex-

perience of God’s Fatherhood by the soul of Jesus

and the practical teaching which flows from that
(cf. W. Herrmann, Der Verke.hr des Christen mit
Gnttfl, Stuttgart, 1903, Eng. tr., Communion of the
Christian vrith God, London, 1906 ; A. Harnack, Das
Wescn des ChristcntumsP, Leipzig, 1900, Eng. tr.,

What is Christianity ?
3

,
London, 1904). The effort

to treat His Person as a metaphysical and psycho-
logical problem led inevitably to the idea that
salvation depends on the right solution of that
problem, and so to the substitution of an orthodox
creed for a historical and personal revelation of

God as the true object of saving faith. A full dis-

cussion of this subject is out of place here, but, as
the centre of the controversy lias been the Person
of the founder of Christianity, a few facts on the
other side must be briefly stated. (1) Prom the
beginning the Christian consciousness, as we have
seen, has been determined in its form and content
by a definite conception of Christ as superhuman
Messiah and incarnate Son of God. This concep-
tion was not invented for Him, hut given forth
from His own consciousness and involved in His
actual power and in the new consciousness of His
Church in relation to God. (2) The results of

thorough inquiry into the nature of His Person
could have been avoided only by a universal con-
sent not to investigate intellectually the ultimate
facts of the religious life. (3) Given the right to
think, the alleged disaster, attributed to gradual
definition of orthodoxy, must he compared with
the effects which would have been produced upon
the religious consciousness in that age by the
general acceptance of the opposite theories, if these
were treated as essential to the existence of the
Christian community, or if treated as of equal
value to its life with any others, or even if treated
as matters of indifference. History seems to prove
that any intellectual definition of the Person of

Christ, and of His Messianic function, if sincerely
used, produces characteristic effects in the further
spiritual and social life of the community which
adopts it. There can be no doubt that the preva-
lence of the * Liberal ’ picture of Jesus in our time
has put its own colour upon wide circles of religions

life.
(4 )

The real and vital problem for the Church,
in preserving its true relation to its divine founder,

is as to the right use of its conclusions in any con-

troversy about His Person. The ancient Church,
especially under the power of the Emperor, turned
its conclusions (Sbynara) into weapons of discipline

wielded by a centralized authority. This the
modem Church cannot do. It was at this point,
and in this way, that disaster entered.

z. The first phase : the divine nature of Christ.
—Assuming that in Christ the Son of God has
appeared as a man, the problem arose as to what
is meant by the Son of God or Logos. How is He
related to God ? This question was not forced by
the metaphysical, but by a very practical, interest.

For the worship of Christ was the life of the Church
from the beginning, and it inevitably raised the
retort from heathenism that Christians themselves
had two or, counting the Spirit, three Gods. It

was the effort to meet this condemnation that drove
men to define how Christ, a man, could become an
object of worship for avowed add sincere mono-
theists.

(a) Monarchianism.—The first answer came from
those who are called Monarchians. They were
of various kinds. Some evolved an easily refuted
Unitarianism not unlike Ebionism. But those
who made history took a higher road. Their chief
representative was one Sabellius, who lived in the
first half of the 3rd century. God in Himself was
said to be without distinction (tV inroKeipevor), in-

scrutable, unknowable. As He acts outwards upon
the universe, He as-umes aspects (Tcpxaira) for

which various namesare needed. The three names
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Father, Son, Spirit, are appropriate to describe
Him as Creator of the universe, Redeemer (in

Christ, from Birth to Ascension), and Life of the
Church. But these names should be used only in

relation to that phase of the divine action to which
they exclusively refer. Much ingenuity was ap-

parently used by Sabellius to emphasize and illus-

trate this inviolable unity of God. Thus He may
be called viorrdrwp, to abolish the idea that in Him
any distinction exists, though we rightly name
Him Father and Sod, according to that aspect of

His activity which wre contemplate ; and He is

like the sun ‘ having three energies in one hypos-
tasis,’ as ‘ light-giver, heat and the very form of

a circumference.’ There was not much of distinc-

tive statement in his writings, apparently, con-
cerning the mode of the Incarnation. But the
tendency of the school wras inevitably towards
Docetism, and Dorner says, ‘ No passage can be
pointed out in which the Passion of Christ is made
the subject of consideration’ (Person of Christ,
div. i. vol. ii. p. 167 f.). Monarehianism was not
easily overcome. Through its emphasis upon the
unity of God and the difficulty of defining the
nature of the eternal distinctions within that unity,
it tended to reappear in unexpected quarters. Vari-
ous thinkers in our own day, especially those who
are of the idealistic school in metaphysics, have
been accused of succumbing to its subtle influence.
Wherever the pantheistic view attracts, Monarchi-
anism is at hand.

(4) Arianism.—At the opposite extreme from
Monarehianism is the powerful movement known
as Arianism. It represents in the 4th cent., and
in many forms since, a reaction from the tendency
to make Christ an abstract being, remote from
hunian interest, and so to detract from the direct
religious value of the human figure of Jesus. It
involved, of course, a direct attack upon the con-
temporary theology. Monarehianism had en-
dangered the reality of the revelation of God and
made the very conception of Him vague and un-
certain. Hence Arius insists strongly on what we
moderns would call the Personality of God. He is

the eternal, active, and rational Creator of all, for
the Logos as Si/raptj is immanent in Him. He
became the Father in the creation of the Son, to
whom He gave a share in that Siivapus. We cannot
say that the Son was created in time, for He is the
first of all creatures, and with Him time begins.
But ware ore ovk ‘ there was when He was
not ’—in flat contradiction of Origcn. Hence we
must not ascribe to Him any attribute of deity
itself. He is not the unbegotten as God is, nor is

He a part of the unbegotten, nor did He arise front
the essence of God. He is the first creature of the
divine Will, only-begotten, fully divine (irXijpqs

6(6s

;

cf. Jn l
1
), and the medium through whom the

Creator henceforth produced and ruled His universe.
But the inherent and fatal Agnosticism of Arius is

revealed in the repeated statement that even the
Son does not directly know God. He is known
under many conceptions (tirivoia), indicating His
great glory. And yet ‘ God is ineffable to His Son,’
for it is plain that it is impossible for that which
hath a beginning to conceive how the unbegun is,

or to grasp the idea. The Son became incarnate
in Jesus Christ in the simple and obvious sense of
entering into a human body. There wras no need
for another human soul in that body, save the Son
of God Himself. He is worthy to be worshipped
both as the medium of Creation and as the glorified
Christ. On the surface this view makes a fair
show. It seems to avoid some dangers of Mon-
archianism, with its tendency to Patripassianism
on the one hand and Pantheism on the other, and
yet in its deepest principle Arianism is Monarchian.
Over against the dominant Origenistic theology it

escapes the difficult idea of ‘ eternal generation ’

and the tendency to make the earthly life of Jesus
an unreal thing for imagination and faith. But
Arianism as a religion was too close to heathenism
and too far from the centre of Christian faith to

live. In reducing mysteries it lost the supreme
realities of revelation and redemption, for its God
is too remote and abstract to be known or to
appear in time. And, worse still, it made a dis-

tinct approximation to idolatry in its arguments
for the worship of Christ as a creature whom the
divine complacency summoned to divine honours.
Its solution of the problem was too easy. The
Christian view of Christ had always implied a closer

and more mysterious relation of God Himself to the
cradle and the cross. The awe and the joy of

faith in Christ arose from the presence of God in

Him and in His deeds of redemption. The xkiian

Christ, mighty as He could be depicted, was less

than the Christ who was the personal manifestation
of God, and in whose death the righteousness and
love of God Himself were directly realized, and
made effective in the actual history of man.

(c) The Nicene Christology.—The third possibility

regarding the relation of the Son of God to the
F’ather was that w’hich won the day at Nicoea (a.d.

325). Constantine took the portentous step of

summoning the Council, and, for spiritual religion,

the baneful step of using the fleshly arm to enforce
its conclusions. It must be remembered that these
acts of Constantine introduced a new principle into
the organized life of the Church, of so potent a
character that it took long centuries to unfold its

inner logic. Trust in the State and trust in the
ruling Spirit of Christ are principles whose recon-
ciliation is not yet achieved either at Borne or at
Berlin. More than half a century of Arian strife

and shameful confusions of statecraft stretched out
before the unforeseeing Church after Nictea. But
in the conclave itself there were men of profound
Christian conviction and powerful intellect who
saw that in this controversy the apostolic faith
itself was at stake, and the defensive creed which
they formulated became a living force in the Church
from that day to this.

(a) The Nicene theology, as such, really began
with Origen (t a.d. 254). Against Monarcldanistn
he affirmed the Personality of God, teaching that
He is the intelligent Spirit from whom all intelli-

gences, and, for the use of tainted souls, the
material universe, have arisen. He even decides
that God is above substance, a position which must
be considered by those who imagine that the cate-

gory of substance was supreme in ancient theology
(cf. \V. Temple, in Foundations, London, 1912, p.

211 ff.). Origen platonizes very thoroughly, but
seeks to preserve this conception of the living in-

telligent Will of God as the supreme source of all.

And he lifts his conception high above Plato and
Philo by insisting always on the ethical principle
that this eternal Will is a Will of love. It is love
in God that is the fountainhead of the created uni-

verse of souls. Further, the Son of God, who is also

conceived of as a personal being, is derived from the
Father. But, afraid of heathenism on the one
hand, as of Monarehianism on the other, ho pro-
pounds the great doctrine—del yevvq. 6mrijp ri>y viov.

The Son is indeed subordinate to the F’ather, 1 ut,

not as a creature, for this ‘begetting’ is a process
in the divine nature independent of time, an act

of the eternal Will—e/croO dehrifutrosTov irarpis. The
distinction of Father and Son is not that of separate
individuals, for they partake of one essential being.

And yet the Son is not an emanation of the Gnostic
type. How- then does He stand related to the
Father ? It is here that the idea of the Logos aids

the imagination (well illustiated in Athan. Orat.
iv. 1-5). For we can apprehend the unity of Logos
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with the pure, personal Spirit, of which it is the
self-expression, better than the unity of a Son with
a Fathex-

, while we can apprehend the distinct
hypostasis of each more easily through the latter

terms than through the more abstract. Each set
of terms is used to describe now the unity and nowT

the difference, but always the eternal reality, of

God the Father and the Son (on the danger of

deriving the Son from the Will, and not from the
essence, of the Father, see Athan, cle Syn. 35 f.).

(p) In this substance of it the theology of Origen
became that of the Nicene Cieed. When the
Arians and many even of the sincerely orthodox
desired to be content with the assertion that the
Son is of ‘ like substance ’ (o/toiotGios), the course of

debate disclosed the ambiguity of a word which
contented Athanasius and Arius alike as the
crucial point of the whole problem. When the
orthodox pressed their understanding of the word
as implying an eternal and unbroken inherence of

the Son in the essence (obtria) of the Godhead, the
Arians, it is said through Eusebius of Nicoxnedia,
reproached them with teaching the doctrine of

opoovtria, or identity of being, which, though held by
Origen, had been hitherto associated mainly with
Monarchianism and treated therefore as dangerous
by both parties. That very word, however, from
that hour, and inevitably, became the touchstone
of the difference between the parties and was em-
bodied in the Creed. The Son is ‘ from the essence

’

(ouo-la) of the Father, and hence ‘of the same sub-
stance.’ But the term was admitted even by
Athanasius unwillingly and under stress of the
controversy ; and, indeed, it was afterwards used
by him sparingly, except when it was the direct

subject of exposition and defence. He defended
its use in part by showing that the Arians had
used many un-Biblical terms to state their own
ositions. The fear of Monarchianism which it

ad suggested to many minds was allayed by the
fact that the approach to the term was not made
from the speculative, but from the religious, side.

The whole discussion, as conducted by Athanasius,
was concerned with Jesus Christ, the historical

and personal being, whose permanent reality was
assumed as essential to the very life of faith. To
affirm of such a being the byoowia with God could
not abolish the difference between the Father and
the Son, while it secured their eternal and essential

unity. It is not an outside matter of creation or
adoption, but (so to speak) an organic relation

inside that nature. The Father is no more God
without the Son than the Son is God without the
Father (see Gwatkin, Studies of Arianism*).

It is impossible to ignore the fact that both here
and in later discussions of the Incarnation itself

the category of substance, or rather ‘ essence
’

(obwLa), had a powerful influence upon the course of

thought. But two things must be observed in

weighing the significance of that fact. In the first

place, a word like ‘substance’ carried a varied

content for the imagination and speculative thought
of the ancient as well as the modern world. To
pin it down to the idea of matter, or accuse them
all of being ultimately materialists, is too gross a

misrepresentation, though it is so common. To
say even that they set it above the category of

personality is not true to the facts. For, in the

second place, the very disctissions with which the

Church was concerned drove its great minds like

Origen, Athanasius, Gregory of Nyssa, and Apol-

linaris to be concerned with the nature of spiritual

beings, and to face, not the impersonal, but the

personal, as the supreme element in man and God.

When Gregory of Nyssa deals with human nature

he can be seen struggling to say that the essence

of man, though distributed throughout his body, is

not something ‘spatial,’ as we would so naturally

put it. And, when he would state the difference

between the divine and the human nature, he finds

it to reside ultimately not in a difference of sub-
stance, but in this, that God is the Creator and
man wholly dependent on Him (On the Making of
Man, xvi. 12). There we are in the region of voli-

tion and ethics, and religious insight. The crass

view of substance is subordinate to a higher view
of spiritual nature. And we have already seen that
for Origen the supreme facts in the being of God
are will, intelligence, and love. The reluctance
with which Athanasius and others engaged in the
discussions which involved the use of obala, viro-

cmuns, etc., is a witness to the fact that they were
fully aware of the limitations of the human mind
when applied to the mystery of God’s nature. These
terms were used in the Nicene Creed (in the
‘Anathema’) only that the dogmas of Arianism
and Monarchianism might be denied, and that the
substance of the Christian faith, which rests in the

fact that God was in Christ and that Christ is

‘eternally one with God,’ ‘ might not perish from
the earth.’

3. Second phase : the humanity of Christ.—The
official victory of Trinitarianism, the affirmation of

the proper deity of Christ, led naturally to the rais-

ing of the next problem, viz. the question of His
humanity. The supreme emphasis of orthodoxy on
the deity of Christ seemed to endanger the reality

of His appearance in the flesh. Even in NT times
this tendency was felt (cf. 1 Jn l 1 21 "3

,
He 29'18

), and
the reproach of Docetism has been uttered against
many writers in the 2nd and 3rd centuries who
were yet counted orthodox. Indeed, Hamack goes
so far as to say that down to the beginning of the
4th cent, ‘no single outstanding church teacher
really accepted the humanity in a perfectly un-
qualified way’ (Hist, of Dogma, iv. 129). Origen
used his daring genius on the problem. Believing

that all souls of men have pre-existence, and become
incarnate becaxise of evil taint, he held that the

one unsullied soul became united with the divine

Logos and then by an act of will, and love, became
incarnate as the soul of Jesus. This theory did

not deeply influence the history of the subject,

though Arius owes something to it. It was Apol-

linaris who first dealt with it in a more sober and
suggestive manner. That he was tnxe to the doc-

trine of redemption is evident from such words as

:

1 He is both God and man : if Christ is only man he did not
save the world, and if only God, he did not save through suffer-

ing. if Christ was only man, or if only God, he was not a
mediator between man and God/
But Apollinaris was equally clear that,
‘ if a perfect God were united with a perfect man, there would
be two, one by nature Son of God, and the other by adoption ’

(Athanasius, c. Apotl. i. 2).

He solved the problem partly by falling back on
the Aristotelian view of man’s nature as tripartite

and buttressing that with 1 Th 523 (‘May your
spirit, soul, and body be preserved entire,’ etc.).

He finds the essential features of human nature in

distinction from God to be body and soul, while in

mind or spirit (rofi, 'f'XV roepd, irveSfia) man is of one
type with the divine Logos. Hence in Jesus Christ

the union of the two natures must be found in this,

that the Logos became the vofs (or irvevpa) of the

man Jesus by becoming united with the body and
soul in the womb of His mother. Thus we have a

mind in Jesus ‘unaffected by psychical and fleshly

experiences, and controlling the flesh and fleshly

motives in a divine fashion, sinless, therefore, and
not subject to death, but conquering death ’ (R.

Seeberg, Dogmengeschichte, i. 199). Apollinaris

appealed to the Scriptures, of course, as at Jn l
14

,

Ro 83 ,
to show that they do not speak of His becom-

ing a man, but ‘ becoming flesh.’ He weakened his

position by his free admission that his tlieoxy pre-

sented a new kind of being, something neither God
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nor man ; and his'opponents have ever since made
the most of that concession. The hostile arguments
were based on the idea that this affirmed a muti-

lated humanity, and thus left it unredeemed at its

highest point. For, while Apollinaris (Greg. Nyss.

ctdv. Apoll. li.) insisted that ‘ the death of man does

not abolish death,’ the opponents answered that

the death of the divine Logos (if that were possible)

would not redeem the rods of man. What was
required for redemption was a redeeming manhood
in all the content of that conception, that body
might redeem body, soul redeem soul, and mind
redeem mind. What was not assumed was not
redeemed. It was in vain that Apollinaris urged
his two strongest positions, that only the divine

can redeem the human, and that, since the eous is

the seat of personality, to conceive of Christ as

possessed of all these human elements is to conceive
of Him as a true human individual, and make the
Incarnation inconceivable. He was not himself
released from the realistic (some would say, magical)
view of redemption, and could not rebut the strong
argument made against him on that basis. The very
conception of personality which his own specula-

tions were helping to clarify was still so far con-

fused with that of substance that his vision of the
incarnate was held in alien bonds. That in God
there is a human element ; that the divine Logos
and the human mind are of a type so that the
former can act for or as the latter ; that the seat

of personality is here ; that it is fatal to faith and
reason alike to see in the incarnate Christ two
distinct personalities with an indefinite form of

unity—these are positions of great power, which
account for the fact that ‘ Apollinarism’ reappears
persistently in later ages, and in our day is more
wide-spread iu principle than is often imagined.
Buthewas himself hindered, by ameagre psychology
and by the remainder in his mind of the tendency to

define human nature in mutually exclusive ‘ parts,’

from doing full justice to his primary assumption.
Hence Apollinarism was explicitly condemned in

the first canon of the Council of Constantinople
(A.D. 381), at which the Nicene Creed was revised,

developed, and reaffirmed. In the Decree of

Chalcedon (A.D. 451) elaborate care was taken to

rule it out completely. Christ is ‘ at once God
truly and man truly of a reasonable soul and body ’

(t'K xpvxijs Xoyucijs sal o-tb/iaros)
; He is ‘ of the same

substance (opoobaios) with us according to his man-
hood.’ The conclusion of the Church was therefore

officially announced in the doctrine that ‘ perfect

manhood,’ in the sense of all the parts of an in-

dividual man, must be ascribed to Jesus Christ.

iv. Tiie third stage in Christology,—The
third stage in the development of Christology was
now reached. With its insistence upon the full

deity of the Logos (Son of God) and the full

humanity of Jesus, the Church was driven to con-
sider more deeply the mode of the union of the
divine and human in one life. The matter had not
been ignored indeed. Origen, as we have seen,

confronted the problem from the speculative side ;

Athanasius had dealt with it in close adherence
to Scripture. The latter held that the Logos in

assuming human nature did not merely unite Him-
self with an individual man, but became the true
subject of the human life of Jesus. At the same
time He retained His functions as Lord of the uni-

verse. He did, indeed, as man experience growth
(Lk 2), and even confessed ignorance (Mk 13), but
in such aspects of His incarnate life the Logos
restrained His powers. This double consciousness
is the very mystery of the Incarnation. For our
sakes the same subject now shows His divine glory
and now veils it, in the limits of a man’s mind and
body. But the chief difficulty with this position
is the uncertainty, the apparent discontinuity, of

the subject in the self-expressions of the incarnate

state. The doctrine of a continuous self-limitation

was not yet attained. The Cappadocian theo-

logians likewise, with their intense hostility to

Apollinarism, while holding the unity of the Person,
yet insisted very strongly also that each ‘ nature ’

was perfect; the union was effected by an inde-

scribable ‘commingling.’ Apollinaris had, how-
ever, raised the question to new distinctness and
importance, and these uncertain views were sub-

jected to fresh and closer scrutiny.

(a) Firstphase: Kestorianism .—On the one hand
arose the so-called Nestorians, who were prepared
for by the famous school of Antioch among whom
the name of Theodore of Mopsuestia stood out as

a brilliant expounder of the Scriptures. With a
keen sense of the historical, he approached the
problem as one who was filled with the reality and
power of the life of Jesus. But he was also a
vigorous defender of the Nicene Creed and as vigor-

ous an opponent of the Apollinarian Christology,
and therefore faced the problem of the nexus
between a complete divine nature and a complete
human nature. This he found in the Will of God
the Word, who, Himself begotten from the Father,
united the man Jesus Christ with Himself. Hence
Christ is rightly called ‘Son,’ because beyond all

men He possessed the adoption of a Son through
that union (Com. on Gal 45

). But it was Nestorius
who carried this doctrine to its full issues in the
controversy which led up through the third ecu-
menical Council at Ephesus (A.D. 431) to the fourth
Council at Chalcedon (A.D. 451). Rejecting the
use of the term feorckos (‘Mother of God’) as
applied to Mary the Virgin (which was defended
with great energy by Cyril of Alexandria), he also,

like Theodore, set the union of the human nature
of Jesus Christ with the Logos in the region of

will. It was the grace of God that bound this

sinless man in an ineffable oneness with Himself
as Logos. The general term <rvvd<peia (‘moral
union ’) was used as over against the erwcus (pvaucr)

(‘real union’) with which Cyril of Alexandria
sought to express the higher view. In a series of
mutual ‘ anathematisms ’ these two protagonists
defined their hostile positions, w’hich lay in a region
that philosophy was only beginning to explore.
Nestorius insisted that, as Jesus possessed a
‘rational soul,’ He was a complete human in-

dividual, while Cyril maintained the reality of the
‘ rational soul ’ but insisted that ‘ the Word having
personally united to himself flesh animated by a
rational soul,’ the result was a true union in ‘ one
Christ and one Son.’ Cyril, that is to say, main-
tained that the Word did not unite Himself with a
human individual, but united the two natures in

one (rfs). For the result, for the basis of their

oneness, he could find no technical term.
hwm (natures) and inria-Tams (substantia, ‘sub-

stance’) were still applied as a rule to the total

content of the human and divine elements in their

respective and distinct reality, and Cyril’s use of

trpixrwrov in the so-called Creed of Union (A.D. 433)
is not as yet distinct enough to define their basis

of unity. But this school came near Docetism in

maintaining that the Logos appeared, for our sakes,
to be ignorant, weary, etc., but that these cannot
be ascribed as real experiences to the Logos incar-

nate. Nevertheless, Cyril and his party, in spite

of their own difficulties of construction, made it

clear that the Nestorian position excluded a real

Incarnation. A union which consisted only in

complete sympathy, in co-operant wills, in a moral
harmony, between two natures which are con-

ceived of as distinct and complete must always
appear incidental because not organic, insecure

because not grounded in an objective and indis-

soluble fact. On the other hand, if Cyril, even in
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ilia carefully drawn anathematisras, failed, it is

because in Uis fear of Apollinarism (of which, how-
ever, he was accused) lie shrank from taking the
full consequences of making the Logos the personal
basis of the Incarnate One. Striving to maintain
the completeness of the humanity for soteriologieal

reasons—and this with great earnestness and in-

sight—he yet failed to define, so as to satisfy the
Nestorians, how the human can remain human if

it has for its basis, not indeed the divine ‘ nature,’

but the divine Logos. Nestorius had a curious

trick in his anathematisms of describing his op-

ponents’ language about the incarnate Christ, in

His unity, as if they applied it to the one ‘ nature’
or the other as Nestorius conceived of these ; e.g.,

in the eleventh he accuses them of maintaining
‘ that the flesh which is united with God the Word
is by the power of its own nature life-giving’

—

an incredible misrepresentation, and possible only
because Nestorius was so possessed of his own
vision of the facts that he could not read the

words of others as they meant them. He could
not see their vision.

(b) Second phase: Eutychianism.—From this

strong insistence by the orthodox party upon the

Logos as the true basis of the one Christ logical

experimentation pursued its naturalcourse. If Nes-
torianism failed when starting from the integrity of

the human, as though that were primary in their

interest, how would it be if the start were made
from the integrity of the divine in the Incarnate

One ? Eutyches dared this task and fell over the

ever-narrowing edge of definitions into another
‘ heresy.’ For him it was clear that the Incarnate

One had hut one nature, as indeed Cyril insisted.

But Eutyches urged that in that case the body
itself must have been changed in its very substance

by union with deity. The humanity is absorbed

into the divinity (cf. Origen’s approach to this

view, c. Cels. iii. 4). This was condemned, of course,

as docetic in its ultimate effect, and as ‘confusing’

(<riryxwm !
the natures.

(c) The Decree of Chalcedon.—At Chalcedon the

matter was brought to a conclusion. Subsequent
councils dealing with further developments of the

matter (Monophysitism and Monothelitism) could

only insist on rigid maintenance of the Decree of

Chalcedon. Theological speculation had passed

beyond the attainments of metaphysics and psycho-

logy in that age, and could only be restrained by
repeating the formula; which marked the utmost
boundary of knowledge and safe reasoning. Thus

famous Decree, which is generally held to be the

high-water mark of ancient Christology, has in

recent times become the object of serious criticism.

Theologians pour contempt upon it as a mere
assertion of logical contradictions. Historians

(Harnack especially, who does less than justice to

Cyril) strive to prove that its terms were a miser-

able compromise which, to satisfy the ambitions

of the West (led by Pope Leo, author of the famous

letter to Flavian known as ‘Leo’s Tome,’ on which

the Decree was founded), obscured the real issues

by asserting the 1 two natures in one person,’ and

made impossible the true development of the

Athanasian Christology, which sought to assert

that the result of the Incarnation was ‘ the One
incarnate nature of the Logos.’ In spite of

Harnack’s vehement pages, the view will probably

continue to prevail that the Decree actually saved

the fundamental Athanasian position. Moreover,

a protest should l>e entered against the frequent

yet absurd suggestion that the ‘ two-nature hypo-

thesis ’ first arose at or just before Chalcedon.

The very idea of an incarnation involves that of

two natures somehow made into one life. The
idea dates back to the NT, to the combination of

‘Son of God’ and ‘Son of Man,’ of ‘existing m

the form of God’ and * found in fashion as a man.’
And the entire course of Christologieal speculation
presupposed this hypothesis from the beginning.
There is, however, much difference of opinion as
to the real effect of the Decree at the critical point.

The following are its main points for our purpose :

(1) each nature, the humanity and the Godhead of

‘our Lord -Jesus Christ,’ is ‘perfect’; (2) He is

consubstantial (dyoovinos) with the Father and con-
substantial ‘with us’

; (3) the ‘property’ (ioi<ir))s=
proprietas

)

of each nature is retained and concurs
in one person (irpoaomov =persona ) and one substance
(inr6aTams= substantia); (4) the famous four adverbs
(without confusion, change, division, separation)
condemn Eutychianism, Apollinarism, and Nes-
torianism. The main difficulty about the inter-

pretation arises from the fact that the crucial

clause starts with the different natures, defining
each in its distinctness and completeness, and then
speaks indefinitely of ‘ the property of each nature ’

as ‘ being preserved and concurring in one person
and substance.’ This is not the way of Scripture

or of the Apologists or of Greek theology as a
whole, which was to view the Incarnation steadily

downwards, as it were, from the side of the Glory
of God as a living and personal act of condescension.

Hence it has led some (Dorner especially) to main-
tain that, according to the Decree, the ‘ Person or

substance ’ is the resultant of the union of the two
natures, and not that the Person or substance of

the Son of God, having already a divine nature as

the instrument of action, assumed also a human
nature as a parallel and distinct means of action.

Harnack seems to agree with this

:

‘In Leo’s view the “Person” is no longer entirely the one
subject with two “ properties,” but the union oi two hypostatic
natures’ (Hist, oj Dogma, iv. 2051.).

But this interpretation is not borne out by Leo's

Tome itself. In the very sentence of that famous
letter from which this clause in the Decree is taken,

the pope says :
‘ Lowliness was assumed by majesty,’

etc. Leo even uses the Apollinaristic phrase ‘ which
(the flesh) he (Logos) animated with the Spirit of

rational life.’ And again he speaks of the unity of

Person in the two natures, and of the one Person

of God and man.
If that clause, which has curiously absorbed

attention to its method, as over against the method
of earlier clauses, is read from the point of view
which tends to proceed, as it were, from differences

to their unity, Dorner’s interpretation may result

;

but, if read from another point of view which moves
from unity to difference, and in the light of the
earlier clauses, it must be held that theform oi the
statement (in that clause), being dictate; 1 by current
controversies, does not represent truly the real

inner meaning of the Decree as a whole. For after

all it must be not the two concurrent natures but
the Logos with whom the Incarnation begins, and
who, as eternal u7rdrra(ris, adds to His possession of

the Godhead, or divine ‘nature,’ a manhood or

human ‘nature.’ There is no use oi proving, as

some have done, that the technical terms (esp.

and uiroaTaais) mean elsewh-re something

which makes nonsense of them as used here.

These ancient terms were developed in these very

controversies, and their occurrence here actually

marks a new stage in their history. (1) A new
difference is drawn between and irp&ronroy

(and viroaraais). (2) The last two terms are not

merely interchangeable. The one (jrp.'owor) is

beginning to assume the meaning of personality,

and the other (vttoarams) preserv, < tiie idea of in-

defeasible substantiality. But the imperfections

of the Decree are found in the fact that it did not

end controversy. Its outward form, especially in

the crucial clause beginning u ith and insisting on

the distinct and complete natures, gave power and
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victory to orthodoxy against the persistent teachers

of Monophysitism and Monothelitism ; but its inner

and real meaning, that the Logos became the Ego
of the human nature, encouraged persistent specu-

lation as to how much is included in a conscious

Ego (no\v = irp6<ruvop), and in what sense human
nature retains all its ‘ parts,’ when it is said to be

assumed by the Son of God. It is that question
which has dominated modern Christology.

It is clear from this brief survey that Christo-

logical speculation in the early Church tended
towards mere intellectualism, that the problems
grew more and more remote from the held of ex-

perience, and that the great living figure of Jesus
Christ, the Founder and Lord of Christianity, was
in danger of being evaporated in technicalities and
metaphysical abstractions. And, indeed, it is

almost an offence to faith to follow the details of

some of these controversies. All the more neces-
sary is it, in trying to grasp the permanent signifi-

cance of Jesus Christ for the Christian religion,

to recall the fact that in the very midst of such
controversies the Church was carrying on against
tremendous difficulties its missionary, philan-
thropic, and sanctifying work. Many of the
greatest Christological theologians were men of

supreme devotion to His Person, profound be-

lievers in the redemption which He had brought,
men of prayer and of saintly life. The ardour of
their love for Him, and their profound grasp upon
the idea that in Him the destiny of the individual
and the race is determined, were the main forces

which sustained their undying and even passionate
engagement in these prolonged and laborious dis-

cussions of the mystery of His divine Person.
Nevertheless, nothing is more remarkable than the
fact that thus early, and still more in the Middle
Ages, a split took place between the intellectual
interest in the primary Christian facts and their

spiritual, practical valuation and use by pious
souls.

VII. Christology in the modern Church.
—i. Introductory : the modern mind.

—

i.

The reformation of religion.—The history of

Christology in modem times is bound up ex-
clusively with the development of Protestantism

;

and here mere ecclesiastieism has played but a
minor part. The broken condition of the Protes-
tant communions has prevented anything like the
calling of General Councils, the action of individual
denominations having authority only for them-
selves. Hence such terms as ‘heresiarch’ are
applied only by a certain limited class of historians
to certain thinkers of the ancient Church. It is

universally thought to be inappropriate under
modem circumstances to use such a term of any
modern theologian. Modern Christology is more
intimately connected with the modern religious

and intellectual life as a whole than with that of
the ancient world, for in the civilization which we
call Gr»co-Roman it appeared as in many respects
an exotic. But modem civilization is deeply
moulded by Christian principles, and its defects
are to be corrected only by a fuller measure of the
Christian spirit. Indeed, some of the ideas which
have seemed most hostile to the Faith have been
nourished and ultimately sustained by her own
supreme teachings. With the Reformation came
a new conception of the Christian life. Martin
Luther was not so much the discoverer as the chief
exemplar of this phase of religious experience.
His power, and indeed that of the whole movement,
is due not only to the nature of his experience, but
to the fact that it can prove itself identical in its

fundamental elements with that of the primitive
Church as revealed in the NT. Luther discovered
that the grace of God is a living force which has
entered history in Christ and which lays hold of

the individual directly without any essential human
mediation save that of the preached word, the
gospel. On the human side it is penitence and
faith that apprehend the grace of God and are
the means through which that grace apprehends
the human soul. Luther and the other great
reformers maintained that they were loyal to

the Councils of the early Church. The Decree of

Chalcedou stood forth for them all as the supreme
Christological utterance of the Church. But this

loyalty to the Councils was conditioned by the idea
that the Councils simply explained Scripture, and
were authoritative only in so far as Scripture sup-
ported them. The reformers completely disowned
the notion that the official Church had power to
develop and enforce an authoritative theology.
The central fact for the reformers is that the
Christian faith is a living experience, made possible
by the full revelation of God in the historic Christ.
Apart from Him there is no saving knowledge of
God. Through varying phases this characteristic
evangelical view of Christianity has persisted in
the reformed Churches. In periods when emphasis
was placed upon doctrinal definition rather than
upon personal experience, and a new intellectual
formalism arose instead of the appeal to conscience,
the Protestant communions have felt an arrest
upon their spiritual life and their world influence.
Every fresh spiritual movement—such as that
known in Germany as the Pietist movement, or the
Puritan movement in England, or the Moravian
and Wesleyan movements both in Europe and in
America—has always arisen from a fresh insight
into the fundamental nature of ‘ reformed ’ and
apostolic Christianity. In the 19th cent, the extra-
ordinary expansion of Christianity through the
foreign missionary movement has borne an ampler
and more impressive witness to the reality and
power of the Christian faith as thus re-apprehended
and proclaimed. It must be observed that in
Christianity thus defined and thus operative the
Person of Christ always stands forth as unique,
supreme, divine, redemptive, and directive. ‘Ubi
Christus, ibi Ecclesia.’ And no less true is it that,
where Christ is, the presence of the living, eternal
God is immediately realized. The historic founder
is believed, and His followers insist that He is irre-
sistibly proved, to be the invisible, spiritual, divine
power or will which is directing man to his true
goal.

2. Modern thought.—(a) The trend ofphilosophy.—Europe experienced an amazing revival of in-

tellectual life in the same general period in which
the rejuvenescence of Christianity took place. In
part this renaissance of the mind was due to fresh
contact with the literature of the ancients, but it

had its roots also in the long labours and deep in-

tellectual influences of the Christian Church. For
example, even in its darkest days that Church bore
in upon the mind of Europe the conception that
there is but one living God, who lias created the
entire universe for ends worthy of His own char-
acter. This great conception consecrated nature
and abolished the crude ancient dualism. Modern
science has arisen from, and still depends upon,
certain principles which Christianity first enforced
upon the human mind, especially those of the unity
and order and sanctity of the natural universe.
Hence the investigation of nature must now be
considered as a religious act, though the officials

of the Church learned this with difficulty and
dismay. Modem philosophy began, it is agreed,
with Descartes. From his day onwards there has
been a deepening investigation of the rich and
complicated process of knowledge, and into the
nature of the human consciousness, which has come
to be conceived of as a living organism. Mankind
began by thinking of the outer physical world as
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the basis of all reality. Only gradually has this
conception been transcended. Bnt now for all heirs
of Christian civilization the universe of conscious-
ness and conscious beings has come into view as
the true source and seat of reality. Through this
mighty process of change certain facts have emerged
which must be briefly stated. And in stating
them we may assume that for Christian thought
the purely mechanistic view of the universe must
be held as false. First we must note the emergence
of personality as the ideal centre of consciousness.
In personality the conscious intelligent will is re-

cognized as the supreme fact. As yet the human
mind can conceive of nothing higher which can be
named as the ultimate form of reality. If it is

ultimate, it must be also fontal, and every other
form of the actual must proceed from and depend
upon it. Next, there is the emergence of the idea
of experience as the most general term which can
be applied to all that which exists for personality.
The material universe seems to be undergoing, not

*’ '
.
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. rmation,

in virtue of which all its elements are seen to be
symbols and instruments of a spiritual universe.
Hence ancient words like ‘ nature,’ ‘ substance,’
‘body,’ ‘essence,’ even ‘humanity’ and ‘parts of

humanity,’ require to be thought through afresh.

Much of what they meant in the Christological
controversies of the early Church has simply fallen

away from them for the modern mind.

(6 )
The spirit of science.-—Further, we must note

the emergence of the modern scientific spirit. It

has learned through long and painful processes of

discipline that truth concerning the natural universe
and the history of man can he discovered only by
patient and disinterested investigation of fact. A
new conscience has arisen in reference to the ac-

quirement of knowledge and the interpretation of

life. For, if nature and history be together a divine
process, the seeker after truth must seek it there

;

and to find it there he must wait upon nature and
history with a spirit of utter sincerity and patience,

and with the calmness of trust in his methods of

investigation and their sure result. Through the
labours of science and philosophy combined there
has emerged the great conception of evolution.

The very idea is itself undergoing a process of de-

velopment. We have seen it in two generations
pass from the cruder forms promulgated in the
name of science by such men as Spencer and Darwin
to the more spiritual conceptions which begin to

guide the thought of our day. But common to

them all is the idea that there is a unity in the

history of nature and of men, and that this vast

unified process must be read in terms of reason

and of will.

(c) Certain assumptions of Christian thought .

—

In the main, it may be said without much risk

that the following constitute some of the funda-

mental elements of prevalent modern thought.

(a) What reason can explain is rational : what is

rational must be derived from reason. (£) What
exists in relation to consciousness exists for a

conscious being or beings ; and what exists for

conscious beings, having its raison (Pitre there,

must be derived from a conscious source. (7) If

there is a universe of life and of conscious beings,

they may or must exist in various grades as to

structure, power, and meaning.
(
0 ) If there is a

universe of rational, conscious beings, they must

be capable of mutual intercourse, and such inter-

course may depend upon the existence of media

through which they become aware of and act upon

each other. («) These media of intercommunication

constitute the world or universe of nature, which

must be also conceived of as an ultimately unified

system of facts. The trend of philosophy in all its

chief forms to-day is controlled by the varying in-

fluences allowed by different classes of thinkers to
theseand such like fundamental conceptions. With
the gradual extinction of mere materialism these
have emerged as in some way the common property
of the main groups of thinkers. Even natural
science, through its physics, biology, and psycho-
logy, is gradually approaching a statement of its

actual discoveries and provisional inferences re-

garding material substance, life, and mind, which
is bringing it into close correspondence with these
general assumptions of philosophy. Over the whole
field of knowledge and its processes, of philosophy
and its assumptions, one can see the irresistible

pressure of the fundamental and characteristic

Christian doctrines concerning God as Creator and
Lord ,of All, concerning man as primarily a moral
and spiritual being, concerning the spiritual uni-

verse as at once the source, explanation, and end
of human history. For the Christian Church the
conviction remains that for these ideas, however
reason may strive to support and illumine and
systematize them, the one indefeasible guarantee
of their truth, in the field of objective reality, is

to be found in the historic consciousness and the
permanent spiritual presence and power of Jesus
Christ.

As Troeltsch has put the matter : *
. . . the image of Jesus

will always remain inseparable from all efficacious Christian
belief in God. A Christian mysticism . . . will always remain
the central point of true and genuine Christianity as long as it

exists. Without this, the personalistic belief in God would
itself pine away and die ’

(Report of Fifth International Congress
of Free Christianity

,
London, 1910, p. 238 f.X

Modem Christology, with a longer history of

the Church behind it and a wider if not a deeper
religious experience to correct or confirm it, is the
inevitable effort of the modern Christian mind to

verify afresh for itself the conception of the founder
of Christianity as the personal self-revelation of

God, the personal interpreter of human nature,

the personal director of human destiny.

ii. First phase : Absolute Idealism.—Christ-
ology received its greatest modem developments
in the 19th cent., and most of these arose in the

midst of the unparalleled intellectual life of the
German universities. There philosophy and his-

torical research combined to produce a complete
re-casting of the Christian system of doctrine by
concentrating attention upon two supreme subjects

—the idea of God in relation to the universe, and
the place of Christ in history. The giants of

philosophy from Kant to Hegel endeavoured to do
justice to both features of the Christian religion.

Out of that period, whether by direct derivation
or by reaction against the prevalent philosophies,

arose three main views of Christianity, and hence
three main forms of Christology.

i. Hegel’s Christology.—In the first place Abso-
lute Idealism must be reckoned with. It has made
the modern mind familiar with the theory that

God is an immanent principle, generating the

history of the entire universe. But, as Hegel
works the subject out on his vast canvas, God
must not be conceived of as above or before the

process. He is the Idea realizing itself in the two
successive forms of nature (object) and man (sub-

ject, spirit), and coming to consciousness only in

the latter. God became personal in humanity. At
some point in human history the Spirit which has

struggled to free itself from the bonds of nature,

and to rest in a perfected self-consciousness, must
come to the full realization of that climax. That
full incarnation of the Idea in the form of conscious

Spirit was achic\ed in the Person of Christ, who is

the supreme appearance ‘ in the sensuous form ap-

propriate to history ’ of the unity of man with God.
But in Christ the Spirit appeared in fullness, that

from Him the whole of humanity might be set free
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and made conscious of itself as the dwelling-place

of the divine. In spite of its vivid insight into

some deeper meanings of Christianity, Hegelianism
remains abstract, elusive. Its conception of God,
as it has been said, appears as an ingenious apothe-
osis of Hegel’s own dialectic. Again, in spite of

its emphasis on the idea of the Trinity and many
illuminating expositions of it, it gives no real grip

of the facts to his Christology. For his Christ is

not true to the picture in the Gospels nor to the
faith of the Church. His early studies in the Life
of Christ (see Gunther, Lehre von der Person Christi ,

p. 97 ff ) had not brought Hegel close to the fact

that Jesus knew Himself distinctively as Son of

God, and that God is a Being with whom men
must deal in the lofty regions of personal relation-

ship. Sin is for him a stage in the process of man’s
movement towards the divine self-consciousness

;

and grace therefore is not the mercy that forgives,

but the sense of unity with the immanent God
achieved in Christ.

2 . Its influence.—Nevertheless the marvellous
energy of Hegel’s expositions and the vast sweep
of his system, its sublime confidence in the power
of reason to unlock the ultimate secrets of being,
and its complete subordination of the physical to

the meanings of the spiritual universe have had a
permanent and deep effect upon the whole course
of modem theology. The exaggerated emphasis
upon the doctrine of the divine immanence in more
recent popular Christology in England and America
is due to him. That theological phase sometimes
called the 1 New Theology ’ has appealed to natural
science as teaching the unity of all things in its

doctrine of evolution, and to idealism as teaching
the indwelling of God in the entire process of time.

From these two positions it has drawn its doctrine
that in all men the divine is in some measure
inherent, while in Christ manhood has been filled

with the divine to its utmost capacity. These are,

sometimes distant and unconscious, inheritances
from Hegel. In Germany the Hegelian influence

showed itself in many ways. It gave Baur his

method of conceiving the development of Christian
dogma amidst the conflicts of the early Church.
For a time it seemed to give Strauss a resting-place

for his faith after the destructive work done upon
the story of the Gospels. It gave the clue by which
men like Biedermann, for whom likewise the super-

natural (in the old sense) had fallen from Chris-

tianity, sought to secure the permanent essence of

that faith while its historical setting was discarded,

as the husk of mere circumstance is removed from
the kernel of truth. But everywhere it faded to

satisfy the Christian consciousness. That con-
sciousness cannot deduce history from ideas, but
rather derives its ideas from history. It cannot
persuade itself of man’s power to see God through
reason, and then prove that what it has seen inde-

pendently was also discovered in the Christ of
history. Hence, as Fairbairn (

The Place of Christ

in Mod. Thcol., London, 1893, p. 213 ff.) insisted with
such force, Hegel’s view of Christ endeavoured
to translate into his own terminology what the
Church has held ; but the whole reality and value
of the Church’s faith consisted in the fact that the
human mind had come to think and to believe in

this way and thus found its unity with God. ‘ The
remarkable thing is the relation of the faith to the
Person rather than the Person to the faith’ (p.221).
The reality of Christ’s personal consciousness of

union with God as the objective and real object and
ground of faith is not present to his mind. This
element in the Hegelian method, which is not
peculiar to this stage in his system, has pervaded
modem thought very deeply, as we shall see.

iii. Second phase: Romanticism. — i. The
man who ‘ rejuvenated theology.’—The second

great movement was that which sprang from the

remarkable personal gifts, the spiritual life, and
the distinctive theological method of Schleier-

macher. Many elements which seem to his critics,

and even to his admirers, utterly inconsistent with
one another had their unity for him through liis

deep mystical type of religious life, his poetic and
daring imagination, and his great gift of analytic

thought. This remarkable combination carried

him in distaste away from the abstract and unreal
dogmatism of Absolute Idealism. It carried him
through the strong and powerful temptations of

his period of surrender to the Romanticism dominant
in Berlin society, without delivering him from the

intellectual influence of that spirit. His vast read-

ing made him sensitive to the realities of history

and to the supreme significance of a fellowship like

that of the Christian Church. He therefore set

forth with convincing and almost revolutionary
power the absoluteness of religion. It has its seat
in experience, i.e. in the living, feeling conscious-

ness of man. In that consciousness man finds

himself dependent on the Infinite, on God, for his

very being and for all the true meanings of his

existence. Religion, which rises out of the funda-
mental fact of dependence, and also nourishes it as
a feeling which has infinite worth, is for that
reason independent of any philosophic system, and,
on the other hand, must not be restrained as a
mere department of social ethics. The poor starve-
ling which Kant knew as religion, an adjutorium
lef/is, is repulsive to the richer soul of Schleier-
maclier.

2 . His idea of God.—In his conception of God,
Schleiermaeher, while defining Christianity as ‘ a
teleological monotheism,’ yet fails to get rid of the
pantheistic trend inherent in the ‘ romantic ’ view
of the universe. The sense of its unity, its vast
life, its mystery, its moral beauty, made it un-
natural for him to insist on the personality of God
and hard to defend or define that conception. God
is immediately given in the universal, persistent,
and supreme feeling of our absolute dependence on
the Infinite. It can be accounted for only by that
which is also its very essence, viz. that it is a feel-

ing produced by God. He and not the self is its

‘Whence’ (‘ das Woher’). Similarly the fact of sin
is not to be distinguished from the consciousness
of sin, and that appears in the universal experiences
of failure, of incompleteness, and self-reproach.
We are guilty because we feel guilty. As God is

not to be proved by reasons which lie outside the
God-consciousness, so sin must not be traced to
any source outside the universal human feeling
that ‘ there is something wrong.’

3 . His view of Christ.—It will always seem an
intellectual inconsistency that Schleiermaeher, in
spite of this view of God and man, affirmed with
unconquerable conviction that in one historic con-
sciousness, that of Jesus Christ, we find a new
departure in human history. Christ was and is

the redeemer of mankind. This fact is found by
us in the continuous existence of the Church, as
that body of human fellowship which, in spite of

all imperfection, possesses the sense of the grace of

God, the feeling that dependence on Him extends
even to the moral issues and the destiny of man.
The Church sprang from Christ and depends on
Christ, and holds in its own spirit and life the
future of man’s religious history. And ‘ there is

no other w ay of having part in the Christian fel-

lowship than through faith in Jesus as Redeemer’
(‘Erloser’). Schleiermaeher, though he worked
directly on the Gospels, did not go into a close

examination of the consciousness of Christ in the

construction of his theological system. It was
enough for him that in Christ, through the faith

of His original community in Him, we have an
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assurance of God’s perfect union with a human life.

In Him that union was a new, original act of God,
inscrutable but indubitable. He is the archetype
of the new life of which He is the fountainhead.
But He is not to be interpreted through any doc-
trine of pre-existence, or miraculous birth, or even
of the Resurrection. These are reflexions of that
divine impression of unique and perfect union with
God which He made upon His disciples, and through
which He welded them into a communion animated
by His own life and henceforth conti oiled by His
Spirit, which is the Spirit of God. The conclusions
of the ancient Councils he lays on one side. Their
whole aim was irrelevant. The idea of two natures
in one Person is illogical. God has no ‘ nature,’

and the inherence of a divine Person in human
nature must inevitably annul the essential charac-
teristics of the latter. Yet God was uniquely in

Christ, constituting Him the object of universal
faith and the permanent life of His Church. In
sanctification others may go far towards the heights
of peace and holiness, but only and always in their

confessed dependence upon Him and the nourish-

ing qualities of the Church which He created. To
lose faith in Him would mean the collapse of the
Church and the return of man to the unrelieved
consciousness of guilt.

4. Criticism.—In this brief sketch of some of the
main positions of Schleiermacher, certain facts are
clear in reference to the subject of this article, (a)

Schleiermacher, by his bold appeal to experience of

the heart as the seat of religion, sought to destroy
the sense of dependence on either metaphysical or
theological dogmas as the sources and defences of

faith. His passionate appeal to the human con-

sciousness itself in its feelings of dependence, sin,

and reconciliation revealed the depth, power, and
reality of that consciousness in its religious, and
above all in its Christian, manifestation. Yet he
failed even in his acute analysis of the process of

consciousness to find the personality which is con-

scious. His account of experience on both the

objective (Godward) and the subjective (manward)
side is left as a stream with no containing banks, a
system of real and beautiful clouds with no sense

of solidity or guarantee of continuance. (6 ) His
welcome emphasis on the uniqueness of Christ and
on the fact that His image and spirit are preserved

for us in the abiding faith and life of the Church,
gave rise to the whole movement which in Germany
blossomed at last into Ritsclilianism in its various

phases. It is Christ-in-His-value-for-faith, in His
total impression on His followers, that constitutes

Christianity. Again the problem of personality is

avoided. 11 is consciousness as a reflexion in the

hearts of others, not as the seat and definite mani-

festation of His own will and thought about Him-
self, is the object of faith, (c) By this subtle and
persuasive method of winning man to a sense of

the divine power of Christ, attention was diverted

from all questions about His origin and His miracles.

The miracles may have helped the first disciples,

but they are remote from our experience. The
mystery of His being is lost where the mystery of

our own disappears, not to be discovered by meta-
physics, in the origin of all things.

As J. Kaftan urges, ‘his formula i> auiln* null's (•lnissver-

standlich ’) since it does not clearly ci.nii.h assert that it is con-

cerned with a gift from above, and not with the outworking
merely of something implanted once lor all in the creation

(Dogmatik*, Tubingen, 1901, p. 450).

The breath of Pantheism (for Schleiermacher was

an intense admirer of Spinoza), with its .strange

obliteration of the fundamental realm, lies over

all his thought. But many of his successors and

debtors have not that reason for assuming his atti-

tude towards the metaphysical and the miraculous.

iv. Tmi:i> phase: Agnostic philosophy and
positivist theology. —I. Ritschl’s Cbristology.

— (ft) His connexions.— Albrecht llitschl, though
not so powerful a personality as Schleiermacher,
founded a school or ‘movement ’ in theology whose
members have been identified with much of the
best work done in Germany during the last thirty
years. Ritschl owes vv hat is most valuable in his
thought to the earlier thinker, but be set it forth
in a more definite manner, and in a generation
prepared by prolonged discussion of the history
of early Christianity to welcome a system which
made it seem possible to worship Jesus Christ
while saturated with scepticism as to the super-
natural on the one hand, and despair as to the his-

torical on the other. He justified the scepticism
by accepting the Kantian theory of knowledge, as
it was reinterpreted by his colleague at Gottingen,
Hermann Lotze. Of that which is above the
phenomena of experience we can have no real know-
ledge. Hence it is vain to investigate the problem
of the Trinity, or to attempt a Cbristology in the
sense of the early Church. Our experience is

built up of judgments of fact and judgments of

value. The former deal with the material of the
senses, and form the field of natural science. The
latter deal with the moral and spiritual elements
of experience. All religions eonce ptions are in their

essence value j
udgments. They arise out of our view

of the world in relation toourhuman, moral, spiritual

interests. The conception of God had thus taken
form in the mind of man through his felt need of

sujrerhuman spiritual powers to supplement his own
in his unequal struggle with the natural world.

The existence of God is unquestionable, ‘for the
activity of God becomes to us a matter of convic-

tion through the attitude vve take up to the world
as religious men ’ ’ T> ’ ' " ’ K rsbhnung,
Bonn, 1870-74, ! • and Re-
conciliation, Edit

. 0 .

(b) His view of Christ.—For the Christian Church
God, thus assumed to exist, has been actually re-

vealed in Jesus Christ. Christ founded the com-
munity in which this revelation was first realized,

and through which it is perceived as the perfect

form of religious conviction and life. Jesus Christ

became aware of His vocation as the hearer of this

revelation through His own perfect religious know-
ledge of the Father, which included the assurance

of God s purpose to found the Kingdom of God
through Him. This task He undertook with flaw-

less devotion. He made known the Father by
word and deed and by the majesty of His unshak-
able faith in face of sin, hostility, and death. So
completely did He absorb the divine will and the

end of O ” • r ‘be world in the interest

of His .v ! His faith, His obedi-

ence, His love, we see uie love, the grace, of God
towards us. Thus Christ, in the famous phrase,

has for us ‘ the value of God.’ In the mind of God
and in our faith, Christ, as the Son of God, is the

founder or source of the organization of men accord-

ing to God’s idea of their destiny. Hi- end with

them is made known in the Person of Christ, and
Christ is the type after which they are to be con-

formed. The doctrine of His actual Godhead is

translated into this eternal purpose of God concern-

ing man v\ hicli was ever bound up with the Son * as

object of the divine Mind andW ill,’ and ‘ sharer of

God’s attribute as end of creation.’ Concerning

His actual pre-existence vve can say nothing. It

lies as completely beyond the range of our know-

ledge as Ilis po't-existenee, and is unnecessary to

our faith in Him. Nor can vie conceive of His

exaltation otherwise than as the experience of

the abiding influence of llis histr-iical manifesta-

tion. Of His origin it is impossible to say any-

thing. All vve need and all we are given is the

assurance that in llis holy will, in llis limit-

less love, and in His invincible faith vve see the
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purpose of God and His love for the community
which Jesus took to His heart and in whose service

He died. However, ‘ the right appreciation of the

completeness of the revelation of God through

Clirist is assured by the predicate of His Godhood.’

(c) His influence.—This Christology has held

sway over many powerful minds. Its virtues are

negative and positive. On the negative side it has
seemed to give the Christian faith a position where
the terrors of natural science could not assail it.

Miracle is not an inherent element in this view of

Christ. The supernatural is limited to the sphere

of moral influences and spiritual cognitions which
the categories of the scientific understanding
cannot penetrate. Also, as especially with Herr-

mann, it has seemed to make faith independent of

the results of historical criticism of the Gospels.

Enough is given when we have insight into the
invincible assurance of Jesus Himself concerning
the love of God His Father, and His complete
surrender to the divine will and the divine ends.

But some have gone further even than that. They
are so sure that the ideas of God’s Fatherhood and
His gracious promise of life eternal are confirmed
in the long and deep experience of the Church that,

they surmise, Christianity will survive even though
Jesus fade from among the facts of history. And
with them the reductio ad absurdum of this sub-

jective view of reality is attained. On the positive

side the Ritsohlian position has gained through its

valuable insistence upon the ‘ fact of Christ ’ as the
essential object of any living and communal faith

in God. If the doctrine of knowledge, which like

all Agnosticism is in essence sceptical, leaves us in

the dark as to the foundations of the phenomena
of all history, yet within that history and among
its undeniable influences it places Clirist as supreme.
This very view drove Ritschl’s followers into the
deeper study of the consciousness of Christ, some
of whose results we have already considered above.

2
T T.- C1 '
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One is represented more completely by W. Herr-
mann than by any one else. He separates even
more trenchantly than Ritschl between meta-
physics and religion, and holds that in religious

experience we move in a sphere which no use of
the logical understanding can construct into an
objective universe. Nor can we reconcile the uni-

verse which science investigates, and which meta-
physics tries to interpret as ‘ one,’ with the moral
and spiritual contents of the Christian conscious-
ness. The following points may be taken as
summarizing Herrmann’s view of these contents,
(a) We are, as human beings, conscious of our
dependence on au infinite power. (/9) We are as
Christians conscious of moral reconciliation with
God when we understand ‘ the personal life of

Jesus.’ For it is in the historical Christ Himself
that we see God revealed as Father. This positive
vision of God in Christ awakens in us the moral
impulse to deny self, and in that we find ourselves
released from the tyranny of the world. We must
not so define Christ as a mediator that we may
seem to get past Him to God, or find a greater good
in God than in Him. That is the way to reduce
Christianity to a merely relative and perhaps
vanishing form of religion. ‘ It is true to say that
we find in God Himself nothing but Christ.’ On
the other hand, we know nothing of God except as
He becomes revealed in Christ. (7) Hence we
must not make true faith depend on a theoiy of
His Person, or a system of doctrines about Him
and His work. True faith arises only when the
individual heart- faces Jesus for itself and yields
itself to the vision of God in Him. Hence Herr-
mann has the daring to say, ‘We must get piast

the old dogma of the Deity of Christ to a higher

conception of Christ’ (Der Verkehr des Christen unit

Gottd, Eng. ir.. Communion of the Christian with

God, p. 34). The higher conception of which he
speaks is not a higher metaphysical theory, but

a higher working conception, one which consists

in realizing that there is no way of knowing
God apart from, or beyond, or above the his-

torical Christ. How Clnist knew God and lived

in Him is Hi- secret. All that we can know is the
redemption of Christ which brings us into right

relation with God. We cannot deal with God
except in Jesus. (6) Herrmann insists further that

we must not seek to image for ourselves a living

Christ of to-day with whom we can get into per-

sonal contact. That image will again abolish the

historical Jesus and seem to make us independent
of Him. The supreme secret of Christianity is

this linking of the past with the present, this

perennial flow of living water from the heart of

the historical Jesus. When we turn our eyes
away from Him to a theory of His Person, or to a
picture of His present exaltation, we depart from
the real faith of Christianity. It is only as we
gaze upon Him in His, however far ofi, historical

reality and see God disclosed in Him that we enter
into a sense that God is here with ns. Yet even
in that instant recognition of His presence and
power in us we dare not separate Him from the
vision of Him in that historic Jesus, (e) It is true
that we must have many and great conceptions of

Christ. But they do not precede faith or produce
faith. They are themselves the fruits of faith

(‘ Glaubensgedanken ’). The resurrection, exalta-
tion, and mediation of Christ are conclusions drawn
from faith, and in which it delights, but they are
not faith’s presuppositions, and cannot create the
saving attitude of trust, Herrmann discusses with
unwearied care the difference, which seems to him
immense, between the view that the deity of Christ
must be taught in a dogmatic form in order that
men may conic to put their trust in Him, and so
find God in Him, and the view that men must come
straight to Him in history and receive from Him
that overwhelming impression (‘Eindruck’) of the
redeeming grace of God which compels them to see
the very presence of God in His personality and so
to confess His deity.

(6) Estimate.—There is no better witness to the
intellectual perplexities of the Christian theologian
to-day than the appearance of such a view as Herr-
mann’s. His writings have from the first revealed
a most earnest and most Christian spirit. There
can be no doubt that in his own heart he has had
an experience, intense and vital, which he lias

spent his life in making as real as possible to
others. But our minds stubbornly demand that a
man shall be placed in our intellectual map. And
Herrmann seems to elude us. He seems a mystic,
but denounces mysticism. He seems a subjective
idealist, and argues for an objective ground of faith.

He is not a romanticist, clo-ely as he adheres to

part of Schleiermacher’s position, nor a pantheist,
for he will utter no word that does not speak of

God as a personal Father. Hi- Christology, with
its mingling of deep loyalty to the deity of Christ
as given in experience, with a stern refusal to
define His Person or even His work, except in

passionate repetitions of the redeeming power of

His historic, personality, is possible only in an age
when the war of philosophic systems lias created in

certain minds a deep ‘ philosophic doubt,’ and when
the triumphs of science have seemed for a while to

imprison the imagination in a physical universe,

closed and impervious, for our intellect, to the

spiritual. The refuge of such mind.- throughout
the 19th cent, was in the great fact of the leiigiou-

consciousness of mankind. There we find a con-
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tinuous and universal human experience which has
its own rights and its unquestionable reality (see
H. Schultz, Chi-istliche Apologetik, Gottingen,
1894). There faith, the soul’s organ for sight into
the spiritual and moral universe, reigns beyond the
assaults of science or metaphysics. And human
faith, in the historic Jesus, reached such heights
of power, such intensity of moral and spiritual
illumination for other souls, that it has ever since
produced faith in Him and in that grace of God
which, concentrated with infinite force in Him,
breaks out from Him as the very glory of God’s
own face upon all susceptible souls. This has
proved itself to be a refuge and fortress for many
individual minds. But it has not been fruitful,
either practically or theologically. Its psychology
is faulty when it deals with the relation of dogma
to individual experience, and again when it

attempts to picture the Church, living and growing,
conquering and thinking, over wider horizons of
human experience, without making its explanation
of the objects of its faith credible, verifiable, and
authoritative for its own life and in its appeals to
the world.

3. Kaftan.—The Ritschlian movement, while
carried to this extreme in so noble a way by Herr-
mann, has in another direction tended towards a
closer affiliation with historic theology. In Kaftan
(Dogmatic, 1901) we find a less strict use of the
epistemology espoused by Ritschl. While the
latter seemed, at any rate, to say that the religious
view of the world consisted only in value-judg-
ments, Kaftan holds that it consists much rather
in judgments of facts (‘ Seinsurteile ’) which are
reached through judgments of value. It is real

knowledge (e.g ., that God is and what God is),

although it does not arise from our scientific

knowledge of the order of the natural world. But
Kaftan, no less than Ritschl and Herrmann, carries

on the magnificent emphasis of the whole move-
ment upon the nature and royal significance of
faith. He holds that the ‘ two-nature theory ’

which underlies the whole Christology of the early
Church, was due to the conception of salvation
which was then held. The reformed Church, and
that in the life of the whole modern world, has
another view of salvation, which consists neither
in the magical communication of life (as in the
early Church) nor in the transactional soteriology
which arose with Anselm. We have in Jesus
Christ, in His coming into our world, His historical

character and work, His triumph and exaltation
as the Risen Lord of the Church’s faith, an act of

God through which His forgiveness is assured to us,

and we are made partakers of His Spirit and life.

The Church thinks of Him first and directly as the
exalted Lord, and as such the Head of the Church.
But that exalted Lord cannot be conceived except
by reference to the historical Jesus. It is the
spiritual content of His Person on which we depend,
and that is known to us only in the story of His
life in the flesh, for there the central fact is that

the development of His self-consciousness as a man
proceeds from His consciousness of oneness with

God. That unique and supreme historical self

shared in the divine attribute of omnipotence in

its ethical aspect. This omnipotence is no mere
logical inference from abstract speculative pre-

misses. It appears in His actual life, His inde-

pendence of the world. His complete control of all

things and relations (‘ alle Dinge und Verhaltnisse ’)

for the fulfilment of His task. But this fact of

moral omnipotence proves that the human life in

which it was manifested had a unique origin, arose

from a special, unparalleled, and unrepeatable

act of God. Kaftan agrees with Schleierraaclier

that God prepared human nature for the gleat

event of His own manifestation in and thiough it,

but refuses to consider this event only in terms of
an immanential process. There is in it a definite
impartation from God. Christ therefore, while
wholly and truly man, is also the manifestation
under human conditions of God Himself. The
Church therefore will and must always consider
Jesus Christ as eternal. He is more than a divine
ideal (as Harnack and others before him have
maintained). But Kaftan will only say ‘Yes and
No’ to the pre-existence hypothesis. The defini-
tion of that pre-existence through such a conception
as the Logos meant and means the introduction of
a speculative and really unknown factor which
disturbs the concrete object of Christian faith.

All that we can properly assert is that ‘ the coming
of Jesus into the world (‘das Werden Jesu in der
Welt’) absolutely surpasses the conditions of
ordinary human development. God sent and God
gave Him.’

4 . Other representatives. — Among those who
are reckoned as of the Ritschlian school, Harnack
must be mentioned, not as having made any re-

markable contribution to Christology, but as one
whose historical investigations have done so much
to refresh interest in the long history of its con-
troversies. We have seen above (p. 521) that he
seems to utter inconsistent ideas concerning the
place of Christ in the gospel. Perhaps the real
cause of this is that within the vigour of the scien-

tific historian he carries the spirit of the romanti-
cist, who makes ‘feeling and inner vivacity the
measure of truth ’ (see a keen estimate of Harnack’s
position by J. Baumann, Grundfrage der Religion,
Stuttgart, 1895, pp. 23-41, which is still applicable).

G. Wobbermin, while serving himself heir to the
Ritschlian doctrine, modifies it even further than
Kaftan. He warns us that we must not confuse
metaphysical realities with the metaphysical
method. That we can know metaphysical reali-

ties Kaftan admits, and Ritschl ought to have ad-
mitted, for without that the whole groundwork
of religion disappears in a mere succession of feel-

ings. But we must not set these metaphysical
realities before us as discoveries of the rational

understanding and objects of a priori speculation.
Our knowledge of them is limited to and by the
very means and conditions through which we be-

come certain of their existence and of some aspect
of their nature (cf. G. Wobbermin, Theologie und

" B ”
’901, pp. 26-40, and Der

• do. 1902). The school of
1 ge number of the leading
theologians of the past and present generation in
Germany. A full account would have to include
the names of Hermann Schultz, II. H. Wendt, J.

Haring, W. Bomemann, and M. Reischle. None
of these has made any distinctive contribution to
the problem. They differ mainly in their emphasis
upon the essential relation of the historical Jesus
to the go-pel, upon the form of the presence of

God in Him, upon the distinctness with which He
is to be conceived of as the exalted Lord in living

relation with the Church. They are all character-

ized by the effort to disown any adhesion to the
doctrine of His two natures, with its Trinitarian

background and its permanent puzzle regarding
the presence of the divine subject in the conscious

life of the man Jesus. The}-
all insist on the faith

of the first disciples (‘die Gemeinde’) in Jesus as
the Christ, as forming the original source and type
of the conception which must permanently rule

the mind of the Church.
v. Fourth phase : the kenotic Cheis-

tology.— 1 . Its origins.—Parallel with the move-
ment which arose with Selileiermaeher and con-
tinued through Ritschl, there ran in the 19th
cent, another known as the Kenotic Christology
(from the phrase lavrbv eidvwaev, Ph 2"). This
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theory avoids the pantheistic tendencies of Abso-
lute Idealism or of such a man as Sehleiermaelier.

On the other hand, it rejects the philosophical

Agnosticism which rules the movements derived
from Kant. However closely it may approach
any of these, it holds true to the idea of a Personal
God, and as a rule develops a definite doctrine of

the Trinity. It had various roots in the thought
world of Germany, connecting it with the Lutheran
doctrine of the Communicatio idiomatum and its

emphasis on the majesty of the pre-existent Christ,

and with the Reformed doctrine of the exinanition
with its emphasis on the reality of the human
nature and experience of the incarnate Son of God.
Its formulation was hastened in the ecclesiastical

sphere by the efforts to bring about the union of

the Lutheran and Reformed Churches. On the
side of religion it was connected with Pietism and
the interest in Evangelism, which have always
been most intense where the personal participation
of God in human experience, for revelation and re-

demption, has been most vividly realized.
‘ It seemed as if dogma and piety, dogma and gospel, were

a'jain united more closely than ever* (Gunther, Lehre von der
Person Christ

i

, p. 101).

Further, it was the direct fruit of the modern
emphasis upon consciousness and will as the seat

of reality, which has undermined the ancient con-
ceptions of matter, substance, and nature as ob-
jective and independent realities. Accepting the
‘ two-nature ’ view of the Incarnation, on which
the ancient Christology was founded, the Kenoti-
cists have set themselves to translate its terms,
and also to analyze as a living process that act by
which the ‘one person or substance’ united with
Himself the human nature and therein lived as
the Gospels depict Him. Gunther (op. cit. §§ 22-

28) has traced the various stages by which the
first full statement of the idea by Tliomasius was
prepared for.

2. Its full statement.

—

(a) G. Thomasius.—In
this theologian the theory received its first com-
plete and systematic exposition (Christ i Person
unci Werk, Erlangen, 1853 IF.). According to
Thomasius, the Incarnation is an act by which
the Logos, Son of God, laid aside the so-called
‘ relative ’ attributes of omnipresence, omnipotence,
and omniscience, whose exercise was inconsistent
with the limits of human nature. The essential

ethical attributes of love and holiness He retained
in His assumption of that nature. Thus the Son
of God is the only subject, the Ego, of this per-

sonal life of Jesus Christ, in whom we see human
nature assumed by the Son of God, and the Son of

God limiting Himself to human conditions through
that very act. To say that such an act is im-
possible is to limit the power of God's will. Given
the possibility of this act of infinite love, we see
its fruits in the story of Jesus Christ. Thoroughly
human in the forms of His consciousness, He yet
manifests the essential qualities of God in His
perfect love and sinless life. Though we must
call Him ‘ the man who is God,’ we must recognize
the reality of His human consciousness. Hence
He is the image of God, and as such the perfect
ideal of human nature. Other theologians, like
Luthardt and Ebraril, adopted the Kenotic theory
with variations of their own.

(b) Goss.—But it v as W. F. Ge.ss (
Chri'-ti Person

und Werk
, Basel, 1870 )who made the most import-

ant stage in its development. The first volume
of his work deals diiectly with the consciousness
(‘ Selh^tzeugniss

') of Je-us, as it is set forth in the
NT.

_

In his constructive theory he shrinks from no
implication of the idea of a ‘self-emptying

1

of the
Son of God. By a supreme act of will He deprived
Himself even of His self-consciousness as Logos.
He entered into that night of unconsciousness in

vol. vii .—35

which our life begins. Adopting the ‘ Creation-
ist’ hypothesis that each human soul is a fresh

creation of God, Gess found in that an obvious
way of accounting for the union of the Logos with
the human body of Jesus. In the earthly life the
Logos gradually attained knowledge of Himself
through the ordinary principles of human develop-
ment. But we may well suppose that in His
unique case there would be operative a deep in-

stinct (the ‘instinct of kind’) by which His mind
would be guided, so that He would recognize
through the teachings of the OT His own kinship
with the Father. Gess allows us to suppose that
at times there would be outflashes, ‘ uprushes,’ of

His true essence into the field of consciousness—

a

thought curiously suggestive of certain passages
in W. Sanday’s interesting speculation concerning
the subconscious as the locus of the Incarnation.
The recovery of His divine self-consciousness,

which reached higher stages in His baptism and in

the course of His active ministry, was conditioned
ethically by His faith and His love. It was love
that released the slumbering consciousness of
superhuman power when distress and disease
made their appeal to His sympathy. At and after
the Resurrection the full divine self-consciousness
was assumed. Gess weakened the force of his
theory when, for the sake of completeness, he al-

lowed himself to speculate regarding the change
wrought by the Kenosis in the Trinity both during
the Incarnation and as the result of carrying the
human glorified body of the Risen Christ into the
life of God.

Criticisms of the Kenotic theory as thus pre-
sented by its German expounder have covered
three main points: (1) (speculative) it endangers
the doctrine, held to be fundamental, of the un-
changeableness of God (Horner); (2) it is, says
Ritschl, ‘pure mythology’ (op. cit. p. 411); it

describes events and processes in the eternal life

of God for which we have no ground or proof but
the same imagination that produced all the ancient
pictures of transactions among divine beings ; (3)
the ‘Kenotic’ Christ is neither the genuinely
human being of the Gospels nor the frankly super-
natural being of the ancient Christology. All
that He says and does is to he accounted for with-
in the limits of tile humanity He lias assumed.
The flesh, in conditioning the Logos so completely,
quenches any special significance which is attri-

buted to it through the vague and occult inlieieiice

of an inoperative divine self.

(c) Godet and some British Kcnotaists.—In the
English-speaking woild the Kenotic theory lias

had more vogue in the last twenty-five years than
on the Continent. In Great Britain it was first

made widely known by the important work of A.
B. Bruce (The Humiliation of Christ

,
1S7G), and

more directly by translations of the works of H.
Martensen

(
Christlic

' " 7 "
1 850,

Eng. tr., Christian . 1S66)
and F. Godet.

Godet’s best account of his theory is not in his

Comm, on St. John (Eng. tr., Edinburgh, 1876-77),

hut in his Biblical Studies (Oxford 1875), where
he gives a characteristically brilliant exposition.
His two chief presuppositions are ‘the absolute
freedom of God’ and ‘the absolute perfectibility
of man’ (p. 136). ‘If this miracle is not possible,

God is not free
" (p. 139). His account of the self-

discovery of Jesus has some interesting points.
1 That which he felt to he behind Him, when He
searched into the profound depths of His being,

was not. as it is witli us, the vacuum of pre-exist-

ence, but the plenitude of Divine Life’ (p. 129).

That this is not mere rhetoric is clear from t lie

manner in which that ‘search’ is described. Jesus

recognized His moral and religious differences
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from other men, as He read in the OT the
Messianic prophecies and faced the question of His
own life-work. He could not but he forced to ask,
‘ Who am I ? ’ The persistent enigmas of His con-
sciousness are answered at His baptism, ‘ Thou
art my Son.’ Another interesting statement of

the lvenotic view was given by J. B. Heard in Old
and New Theology (London, 1884), ch. vi. ‘ The
Person of Christ.’

But the leading champion was A. M. Fairbairn

(
Place of Christ in Mod. Theol., London, 1893), who
boldly went hack to the Tliomasian distinction be-

tween the external or physical attributes of God

—

omnipotence, omniscience, omnipresence—and the
internal or ethical—truth and love. The former
are ‘under the command of the internal.’ The
Son surrendered the physical attributes which are
‘ the less’ in order to realize in human conditions
‘ the more Godlike qualities.’ Fairbairn made the
-uggestive statement that the problem of the union
of God with human nature is only a part or phase
«>f the wider question how God can be related to a
universe which is not identical with Himself. C.

Gore ( The Incarnation of the Son of God, London,
1891, Dissertations, do. 1895) deliberately leaves

some of the chief difficulties as insoluble, while
accepting a modified form of the Kenotic theory.

He, like Fairbairn, deals directly with the histori-

cal material. It is in the Go-pel records that we
find both the divine and the human in one eon-

-ciousness, and that manifested consciousness is

oharacteuzed by such holiness and love as can
only be the working of a divine Will. He finds

in Augustine a recognition of God’s self-limitation

in the act of creating a universe under law. The
Incarnation is a further step in this process of self-

humiliation, and it was prompted wholly by grace.

Therein both the Father and the Son made a ‘ real

surrender.’ We do not know a priori what of the
divine attributes could be retained in exercise or

abandoned ;
‘ but the record seems to assure us

that our Lord in His mortal life was not habitually

living in the exercise of omniscience.’ Nor can
we decide anything as to how this self-emptying
affected ‘ the cosmic functions of the Son.’ Among
all the British Kenoticists (D. W. Forrest, W. L.

Walker, P. T. Forsyth, etc.) the same points ap-

pear with varying emphasis and thoroughness of

treatment
:

(a) they see in the Incarnation a deeper
form of the same divine self-limitation which was
evident in the creation

; ((3) it is an act springing
from the love of God for humanity—with redemp-
tion as its end ; (y) they all exercise a certain

reserve in reference both to the metaphysical
(Trinitarian) and the psychological aspects of the

conception.
A singularly wise review of the movement is

given by II. R. Mackintosh (The Doctrine of the

Person ofJesus Christ, Edinburgh, 1912), who is in

sympathy with it. He admits that the difficulties

are ‘ very grave,’ but adds that ‘ they are such as

no bold construction can avoid.’ There are four

positions which he says are ‘ implicit in the com-
pletely Christian view of Jesus ’ (p. 469 f.).

These are : (1)
1 Christ is now Divine, as being the object of

faith and worship.’ (2) ‘ In some personal sense His Divinity
i- eternal, not the fruit of time. . . . His pre-mundane being is

re.il, not ideal merely.’ (3) ‘His life on earth was unequivo-
cally human.’ (4) ‘ We cannot predicate of Him two conscious-

nesses or two wills. . . . The unity of His personal life is axio-

matic.’ ‘It has never jet been proved . . . that there are
two streams ’ of consciousness in the personality of Jesus.

The effect of all this is that we must throw the

ethical back more vividly into the life of God than
the Agnostic position makes possible. In God’s

holy love the pre-conditions lie for all His cosmic
relations, and these find their consummation in His
complete self-relation with personal human experi-

ence in a human being. Mackintosh rejects both

the division of the attributes of Thomasius and the
complete self-renunciation propounded by Gess.
He suggests, agreeing with Forsyth, what he calls

the ‘ transposition of attributes,’ which must result
from the change of the consciousness in the sphere
of its action. The intelligence that in the eternal
state is ‘ intuitive and complete ’ must, if it submits
to the conditions of time, become ‘discursive and
progressive.’ So omniscience becomes in the
temporal state a sure exercise of ‘ perfect human
faculty.’ Mackintosh sturdily rejects the scorn of

Ritsehl for the lvenotic theory, and in-ists that, on
this theory, Jesus did not become God, nor was
the significance of the divine in Him quenched by
assumption of the flesh. There is all through the
earthly life of Jesus a ‘potentiality,’ which does
not mean that the divine was not in action, bat
that it was in subdued action. In His conscious-

ness of the Father, and ‘ Spiritual omniscience ’ in

relation to Him, we have the proof of the divine
self active in Him.
Mackintosh confesses warm sympathy with the

very powerful setting which this point of view has
received in P. T. Forsyth’s work {The Person and
Place of Jesus Christ, London, 1909). The pre-

existenee of Christ is a necessary postulate of

Christology, because it is a necessary implication

of the Church’s faith in its Lord, who is not only
Reconciler and Redeemer, hut also Sanctifier. For
sanctification is creative work and possible only to

a divine being. Our faith implies the eternal

reality of both Father and Son— ‘both being
equally personal and divine.’ The possibility of

the Kenosis is found in the ‘ infinitude ’ which
some suppose to preclude it. ‘ If the infinite God
was so constituted that He could not live also as a
finiteman,thenHewasnotinfinite’(p. 315). Thefact
of the Incarnation sprang from the holy love which
is of the very essence of God, ‘ the object for which
all God’s omnipotence exists.’ The limitation of

Ilispowerwas ‘ Hisintensestconcentration’ on ‘His
fixed purpose with the world’ (p. 310). Implicit in

the kenosis, or self-emptying, is a plerosis, or self-

fulfilment, of Christ. The one process is the means
to the other; and the second, as the fulfilment of

God’s ideal of self-relation with human nature,

involves His winning of the humanity He lias re-

deemed into ideal union with Him in the Spirit.

Strenuous opposition to the Kenotic theology

has come mainly from Anglican theologians. The
exegetical basis has been examined by E. H. Gifford.

Criticism from a stubborn though intelligent ad-

herence to the ancient creeds is given by F. J. Hall
(The Kenotic Theory, New York, 1898), and H. C.

Powell (The Principle of the Incarnation, London,

1896) gives a thorough examination of the theory’s

psychological as well as Trinitarian implications.

But his own statement of the ancient position,

where the ego is treated as operating within two
minds, is not argued out in the light of modem
psychology.

See also art. Kenosis.
vi. The present situation. — It is possible

only to say a few things, in concluding this article,

regarding the principal features of the Christo-

logical problem at the present hour. The situation

is full of perplexity and difficulty for all minds
which lay themselves open to the forces of their

own day. And no one can write without prejudice

on a question which at every point is connected

with tiie nature of the spiritual life and with the

ever passionate, ever sensitive, ever varied and
complex life of the Church.

i. The ‘Life of Christ’ movement.—Albrecht

Schweitzer has not exaggerated when he says, and
that with emphatic reiterations, in liis now famous
book, Von Peimants :u Wrede (Eng. tr., The Quest

of the Historical Jesus, 1910)

:
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*It is impossible to over-estimate the value of whafc German
research upon the Life of Jesus has accomplished. It is a
uniquely great expression of sincerity, one of the most signifi-

cant events in the whole mental and spiritual life of humanity *

(Eng. tr. s p. 307).

(a) The, logic of a ‘circle.’—We have more than
once referred to the logic that characterizes the
course of an intelligent community life. Such a
community, informal and of varying boundaries,
has existed in the theologians of the German uni-
versities. They are, for good or ill, a class by
themselves. Within that class more or less clearly
defined circles have been formed, whose members
are extremely sensitive to each other’s influence,
whose eyes are mainly directed upon the work of
those who are like - minded with themselves.
Through the means of inter-communication which
they have created, they lead a life of unsurpassed
intellectual intensity (see on this J. T. Merz,
History of European Thought in the 19th Century,
Edinburgh, 1896-1912, vol. i. eh. ii. ), and are con-
scious of spending it, though separated geographi-
cally, as in each other’s presence. Any principles
which are adopted, as points of mutual understand-
ing and common interest, in one of these circles (in

science or history, philosophy or theology) must
have their inner logic worked out to the end in the
process of time.

( b ) Schweitzer's history of it.-—In relation to
the Life of Christ, Schweitzer's book is a brilliant
exposition of this process. A powerful circle
has existed within the theological faculties for a
hundred years, whose untiring and minute and
amazingly resourceful researches into that subject
have proceeded from two negative principles, viz.

that the proper deity of Jesus Christ and the
occurrence of miracles are impossible. With the
exclusion of these two features of the NT picture of
the Lord, the problem before this quasi-community
of ardent intellectual life has been, on the one
hand, to recover an exact picture of the actual
historical Jesus, and, on the other, to measure His
religious value. Schweitzer gives scant notice of
the men, sometimes of equally great erudition,
who have written Lives of Jesus from which the
two elements named above arc not violently ex-
cluded. They have not made the history of the
circle which lie is describing, and their names and
works, for the most part, constitute a pathetic
streamlet at the foot of his pages.

(c) The ‘liberal’ Jesus.—Through the process
of exhaustive intellectual experimentation there
gradually emerged before the circle of ‘liberal’
theologians the figure of Jesus as a prophet and
reformer, who made no divine claims, whose word -

were confusedly preserved in tradition and recorded
in successive documents out of which at last the
present Gospels were fashioned. Jesus used the
current Jewish religions conceptions, but shaped
them to be instruments of His own clear insight
into the Fatherhood of God and His strong grasp
on the true moral principles which must guide men
in religious and social conduct. This has come to
he known as the ‘ liberal conception of Jesus.’ It
varies from one scholar to another in many features.
Some would assign moie of religious supremacy
to Him than others. Some, like Wernle, would
confess that He possessed a superhuman conscious-
ness, but decline to define it further, and hold that
its presence was not inconsistent with grave errors.
But others, like N. Schmidt (The Prophet of Naza-
reth, and artt. ‘Son of God ’ and ‘ Son of Man’ in
EBi), 'could know Him only as a prophet whose
character of pure self-sacriiice and faith in God
has proved to be the highest source of inspiration
down to this day (cf. also G. B. Foster, The Finality
of the Christian (Religion, London, 1906, who writes
as "• Ti eiss, Wernle, Bouvet, and others had
said the last word on NT criticism, on whose 1

scientific certainty all further thought must rest).

It has become quite clear, however, that ihe Jesus
whom the ‘liberals’ depict never existed. Few,
says F. C. Burkitt, in bis Preface to Schweitzer’s
Quest, except professed students know what a
protean and kaleidoscopic figure this ‘Jesus of
History ’ is. The stubborn facts remain that Jesus
knew Himself as Messiah, as unique Son of God
and head of the Kingdom of God, and that the
Christian Church sprang from the disciples who
by His own self-manifestation in these superhuman
relations passed into a new range of experience in
a new consciousness of the power of God.
But another conclusion has been drawn from

the fact that the ‘liberal picture’ of Jesus is

untrue to history. With the help of the religions-
geschichtliche Methode men have sought to prove
that Christianity arose as a syncretiatic religion
(Gunkel). This again has been pushed to the
extreme of maintaining that Jesus never existed as
a historical person, that the gospel stories arose
to illustrate and justify the faith in an ideal Christ
as the revelation of God (cf. Drews and W. B.
Smith). (In addition to Schweitzer’s exposd of the
failure of the ‘ liberal ’ Lives of Jesus [op. cit., ch.
xiv.], see the hostile and severe but not unjust
pamphlet by R. H. Griitzmacher, 1st das liberate
Jesusbild modern >, Grosslichterfelde, 1907.)

(d) The eschatological Jesus .—The reaction from
the radical and destructive view lias been power-
fully aided by the rise of the eschatological view.
It had been held inconsistent with the two primary
assumptions of the learned ‘circle’ that the his-
torical Jesus should have taught a strictly super-
natural view of the Kingdom of God. \Yhat He
held must have been the view that the Kingship of
God the Father over human souls is to be conceived
and realized wholly within the conditions of this
life. If He spoke any words about a future life,

He must have spoken as all human beings speak of
that matter, in terms of faith and hope, without
any peculiar authority arising from a superhuman
consciousness. But the eschatologists (led by J.
Weiss in the work often cited above) proved beyond
a doubt that the eschatological sayings of Jesus
are of assured authenticity. Moreover, they are
not occasional utterances peculiar to ecstatic
moments and really foreign to His main princ iples.
Rather can it be proved that they underlie the
whole course of His consciousness and penetrate
His whole view of the Kingdom. Hence even
His ethics flows from a mind which sees all human
conditions and conduct in the light of eschatological
events and superhuman forces (Interimsethik).
When He conceives of Himself as Messiah and Son
of Man, of the Kingdom of God as near at hand,
He is tliinking of a catastrophic, supernatural act
of God, in which He will share as its supreme
organ and controller, by which the natural life of
man will he 1 11 ew universe he
established. whom we refer
do not even their ‘circle.’

Their primary negative presuppositions hold them
still eagerly experimenting with new ways of ac-
counting for this as an illusionary element in the
consciousness of Jesus, and yet as one through
which a divine spirit has seized upon the course of
human history and given men the assurance of
God’s love. The noblest proof of the reality and
sincerity with which men may give themselves to
this as a compelling religious force G to be found
in the fact that Schweitzer (at the behe-t of his
Master, as he believes and says) lias diverted his

own career from that of a distinguished and
brilliant German scholar to that of a humble
medical missionary in West Africa. The radical
school has put forth no higher proof that the grace
of God is within reach of its view of Jesus.
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2. The special influence of the sciences.—There
are signs that the two great sciences which deal
with the highest forms of phenomenal history, viz.

biology and psychology, will yet exert powerful
influence on Christology as well as on other sides
of theology.

() B'ol-jgy.—At present biology is itself embar-
rassed by two phases of discussion—that concerning
the nature of life (energism—vitalism) and that
concerning the process of evolution (mechanical,
teleological). It is only as the meaning of vitalism,

and of teleological evolution, becomes clear to
their advocates that ethics and theology can be
enriched with new aids to the interpretation of
their own fields. But some earnest efforts have
already been made by British theologians to use
these biological discussions in Christology (e.g.,

D. W. Simon, Reconciliation by Incarnation,
London, 1898 ; W. L. Walker, The Spirit and the

Incarnation, Edinburgh, 1901, and other works;
W. D. McLaren, Our Growing Creed, do. 1912

;

A. Morris Stewart, The Crown of Science, London,
1902). Such writers usually adopt some phase
of Kenoticism.

() Psychology.—Psychology has proved more
fruitful of suggestion already. That science is in

the full flush of early and enthusiastic manhood,
and many of its fruits are most valuable, especi-

ally in relation to religious experience. Its in-

fluence on our present subject is seen, partly in

the more careful and thoughtful work of the
Kenoticists, partly in the firmness with which the
Ritsclilians describe the conditions under which
they view the consciousness of Christ (cf. T. Haring,
Der christliche Glnube, Calw and Stuttgart, 1906,

Eng. tr., The Christian Faith, London, 1913). But
chiefly its influence is seen in the ‘ Voluntarism ’ of

men like B. Seeberg (Die Gnmdicahrhciten der
christlichcn Religion*, Leipzig, 1906, Eng. tr.,

The. Fundamental Truths ofthe Christian Religion

London, 1908) and A. Schlatter (Das christliche

Dogma, Calw and Stuttgart, 1911). W. Temple in

Foundations may also be named here. The position

of Seeberg (op. cit. p. 222 If.) is stated as follows :

‘The God-will that guides the history of mankind
to salvation entered into history in Jesus, became
man in Him, and worked after the method of

human history in His words and deeds.’ By this

‘ personal God-will,’ Seeberg, who has disowned
the conclusions of ancient theology, does not mean
a mere operative force such as proceeds from God
actively elsewhere, but the divine Person Himself.
For ‘a person is nothing else than conscious will.’

Hence this divine Person worked in t he human life of

Jesus so that ‘ He could not look upon His thoughts
otherwise than as God's thoughts. He could not

will, without the consciousness that God willed.’
‘ His divine personal will or His divine personality

was for His own consciousness the eternal Son of

the Father in heaven.’ Schlatter (op. cit. § 87,
‘ Die Ewigkeit Jesu ’) goes further in his estimate of

the eternal nature of Jesus. The words of Jesus

and the Epistles do not set His deity and humanity
beside each other as two static objects (‘ruhende
Dinge’), but speak of a volitional bond (‘ Willens-

verband ’). He approaches the biological point of

view when he says further :
‘ In that the Word

became flesh the humanity of Jesus was begotten
(‘erzeugt’) through the Divine word and serves,

therefore, as its seat and organ ’ (p. 362). Hence
the Incarnation is not to be viewed merely as a
process (as with Dorner in his famous exposition.

System of Christian Do. trine, Edinburgh, 1882,

vol. iii.) but as an act of God which underlay the

whole process of growth. This appeal to the idea

of will is not, however, completely worked out by
any Christologist. The fact is that neither for

ethics nor for Christology have the psychological

data of onr day been thoroughly explored. The
whole meaning of the word ‘ consciousness ’ is under-
going a portentous change. The very question of
the subconscious, a region shadowy and unexplored,
to which Sanday (Christologies Ancient and
Modern) has gone for help, is complicated by the
almost terrifying phenomena of dissociated person-
alities (see Morton Prince, The Dissociation of a
Personality, New York, 1906). There we have a
demonstration of the most astounding kind as to
the complex nature of the human consciousness.
It has its various centres and its intricate interplay
among these. Even though the actual phenomena
and hidden processes come to light only in abnormal
conditions, they prove that in the normal con-

has power over them to reduce
;. armony. But all this is cited

here not as giving us any sure clue, but to prove
that, when henceforth we speak of the conscious-
ness of Jesns as carrying with it the divine and
the human, and as manifesting a range and rich-

ness of power above that of our ordinary human
life, modern investigation of our consciousness
encourages us to believe that we are not speaking
in mere contradictions. The idea that conscious-
ness means a stream or series of events is dead,
and the other idea that a will can operate at only
one ‘ centre of consciousness ’ must die too.

In view of these facts as to our confused situation,

it may seem more than daring that any one should
oiler a direct and constructive statement on the
Christologieal problem. But it would be inconclusive
not to sum up various suggestions made in the course
of this article in a brief and practical manner.
The present writer believes that the ‘ double-aspect ’

theory—to use a psychological terminus technicvs
—of the Ritschlians is only an inadequate piece
of homage to the perplexities of the hour. The
Church has always held that its Christ is a divine
being who entered the conditions of man’s experi-

ence, and as the mediator between God and man.
‘ God was in Christ reconciling the world ’ is a word
which cannot be excluded from the gospel. The
realistic, as opposed to the Roman ticist. Agnostic, or

Monistic view, is the one with which Christianity

arose, and by which alone, it would seem, it can
move and win the world’s conscience and heart to

God.
vii. A positive statement.— I. A double pre-

supposition.—We assume that we must conceive of

God in terms of personality as self-conscious Will.
We cannot believe in the possibility of an absolute
personality unless we see that the finite personal
nature of man contains elements which act only,
even within our limits, in virtue of their capacity
for, or tendency towards, an infinite content.

Reason, feeling, and will have each their infinite

or absolute side. Itwas the supreme gift of Kant
to modern thought to make this clear through his

three Critiques. It is in this fact that the specu-

lative ground for an Incarnation must once for ail

be laid.

2. The historic consciousness.

—

(a) A unique
form of consciousness.—That which we find in the
Person of the historic Christ is neither a conscious-

ness working wholly within human limits, nor a con-
sciousness possessed of actually infinite knowledge
and power (or of the sense of actual achievement and
victory), nor a life in which there Is a constant

oscillation between the finitude of the human and
the infinitude of the divine, as if they were mutu-
ally exclusive. It is a type of conscious will which
is apparently consistent with itself, and able to

enter into real relations with us, ‘ full of grace and
truth,’ possessed at once of human and superhuman
knowledge, purity, and power. The Christian con-

sciousness has never rested itself on His mere and
complete identity with us. For mankind has had
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many geniuses, many saints, many prophets, and
they are all dead. It is the infinite difference of

Christ from us that has made an infinite difference

for us. It is what is more than human in Him, even
in His sympathy, that has transtormed the meaning
of life from despair to a glorious hope in God. But
the ‘ more than human ’ is human. And this must
he possible if God and man are spiritual, conscious
beings.

(b) The superhuman ‘ aspect ’ or ‘ dement

f

—That
which we see is a consciousness which is funda-
mentally of the same type as the human, and yet
working in a range more than human. Human it

is in that (1) He grew in knowledge, knew what
it is to face the coming task and wrestle with
actual problems of His own life ; (2) He depended
on God, found Himself, as all men do, resting on
the invisible Controller of all

; (3) He was open
to all the physical experiences of mankind.
Superhuman it is in that (1) He possesses direct
superhuman knowlege of God, and that not by pro-
phetic inspiration but in virtue of a Sonship rela-

tion, whatever that may be (Mt ll25®-)
; (2) He is

conscious of the flawless will—of perfect moral
harmony with God ; (3) He reveals Himself as in a
unique, supreme, redemptive relation with the
whole race of mankind

; (4) He, in claiming Mes-
siahship and universal Lordship, was conscious of
a future relationship to mankind, i.e. of the con-
tinuation of his control of history after His own
death, and of His supremacy over nature.

(e) The problem of every human birth ancl this

problem.—In solving the problem of this Person it

is much more impoitant than theologians realize
to remember that we have not yet explained the
ordinary human individual. How does the new
human individual arise ? By what process is, not
only the physical, but the physico-spiritual, nature
constituted? Is there a universe of life distinct
from the physical, as O. Lodge supposes? Is there
a universe and an evolution of mental facts or
natures distinct again from impersonal life as well
as from the physical? Is there a unity of the
universe of mental or spiritual facts such that there
the facts which become fulfilled as human person-
alities are already of various grades within that
unity ? If, out of that non-physical universe of
mental living facts, one of a unique kind, but
identical in type with the human, should enter into
the stream of human life, evidently the history of
the resulting individual must manifest at least
some of the very characteristics which we have
enumerated above. If, then, the question is asked
how this self-conscious fact is related to that of the
parents (or parent), we must answer that no dis-
cussion of that is possible till we know how the
self-conscious fact in the ordinary human babe is

related to the self-conscious nature of the father
and mother respectively. What is it, if anything,
that enters from the mental structure of the
parents into that of their child ? What is evident
m the case of Jesus is that through the processes
of human birth an individual lias arisen whose
self-conscious nature manifests itself as of a new
type. The basis of His being as a Man must have
some difference in it, to account for the difference
in His active consciousness.

(d) A new kind of historic self.—The question of
the ancient Church, whether this new individual
has all the ‘parts’ of human nature, such as body
or soul or spirit, is entirely iirelevant here and for
us. And we shall make no headway till we see
that irrelevancy. Human nature is not composed
of ‘parts’ peculiar to itself (in that ancient sense);
e.g., it shares its physical history and nature
with the lower animals. It shares its mental
and spiritual nature, perhaps, with innumerable
orders of beings, whether below or above its own

peculiar structure and capacity, which are at

|

any rate different in their present sphere and mode
of action. This individual, Jesus, is not just
‘ humanity,’ whatever that is, plus some element
that is not human. This is not a human person-

ality of the ordinary type with another non-human
personality tied to him by some inconceivable
nexus, any more than it is simply a man of unusual
mystical piety living close to God. This is a new
type of personality which has arisen within the
processes of human life. It is human, yet more
than human, somewhat as man is truly animal and
more than animal, yet not a ‘ monster.’ This new
type of personality manifests all the fundamental
traits of human nature. Dependence and growth,
instinct, intuition and reasoning, moral insight
and love, are all manifested in the life of Jesus.
His life employs the fundamental categories of the
human understanding. Yet there is a strange
quality and intensity, and a range, in his use of

those powers which the Christian Church, even
from the first group of disciples, always recognized
as more than merely human. The absence of sin

alone reveals the inhabitant of another moral uni-
verse than ours. The sense of authority over all

men for time and eternity puts Him in a different
relation with time and eternity. And this, we may
assume now, is no mere exaggeration of human
ambitions or wildness of apostolic devotion. It is

the very revelation of the meaning and purpose
and reality of the will of God. And yet again it is

just because that which is superhuman in this new
and wondrous type of personality is so human that
it breaks and makes again our broken hearts. It
is the vision of the capacity and tendency of our
human personality as fulfilled in this unique per-
sonality that at once rebukes and inspires our
conscience and our will. It is not a man raised to
the degree of a Christ, but another mind and will
than ours, and yet ours in type, that has entered
into all the fundamental conditions and processes
of our human life, for love of man and with the
heart of a redeemer beating in His breast. The
vice of Apollinarism was not that it sought to
discover a deeper and organic basis for the unity
of the divine and human in Christ, but that,
after asserting the essential identity in type of
the divine and human, it then set them over
against one another in its analysis of human nature
into three ‘parts’ and its subtraction of one of
them to make place for the Logos.

3 . Three questions.—But we must now approach
the matter from the other side and ask ourselves
(a) What or who was this self-conscious mental
being or fact ? ( b ) How did He enter into this new
relation with human life ? (c) What difference did
this new relation make to Him ?

{a) In answer to the first question, we must
note the following facts, (o) Theology does not
say without careful di-crimination that God be-
came man. The Johannine thought di-tinguishes
the Logos as an element in the being of God, and
the Logos is a form of conscious will, for He is the
eternal Son. ‘ He became flesh.’ The Pauline con-
ception likewise distinguishes the Son from the
Father and speaks of God ‘sending His Son,’ of

Christ ‘emptying Himself’ of the ‘form of God’
in which He existed.

(fi) We must never conceive of this union of

God and man in Christ either so as to make it

merely mechanical or, at the other extreme, so a- to
reduce it toa piece of human sentimental idealism.
It is God through His Son, or the Logos in the
name of and for the whole nature of God, entering
into the conditions of human life. Hence we must
carry through the fundamental idea of Apollinaris
more vigorously than he did, and so escape his

fatal error. For the NT and indeed the mind of
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the ordinary, healthy-minded, non-theological be-
liever have always assumed that the mind and will

of Jesus were more than human, just as they have
always assumed that the mind and will of God are
mind and will, and therefore of one type with
mind and will in us. The self-conscious being,
the pre-existent Christ, the Son of God, entered
as an individual, vital, and mental organism into
the process of physical, organic history in the
womb of His earthly mother, and grew up among
men as a new type of human personality. To
nickname the resultant person a ‘ monster,’ ‘ neither
God nor man,’ etc., would he in our day and in our
richer and more complicated universe a mere out-
rage of careless thought. The principal point is

that there must be some analogy between the
manner of this supreme Incarnation and the
manner of that other kind of incarnation which
takes place in the case of every self-conscious per-

sonality that is born into our world. But we can-
not identify or discuss that analogy until natural
science and psychology have combined to tell us the
manner in which the ordinary being is fashioned in

one person out of spirit, or living mind, and flesh.

(b) In answer to the second question, we must
make the following observations, (o) This is not
a completely new problem for theology. In prin-

ciple the same problem is presented by the very
fact of creation, and of creation in all its grades,
and of these gTades in all the stages of their evolu-
tion or co-ordination in the process of time. How
is God inwardly and actively related to anything
that is not God? This is the battle-ground of

pantheism and theism. How is His mind related

to any other mind? That is the battle-ground of

idealism and its doctrine of knowledge. How is

His will related to the freedom of the human will ?

That is the battle-ground of determinism and the
doctrine of moral responsibility. Now this great
problem, how the divine and eternal One could
clothe Himself with the forms and conditions of

human experience, so far even as to ‘ taste death ’

Himself, is as a problem the climax of all the pre-

ceding problems. They, as it were, lead up to it.

The question, How does the divine mind work in

relation to any process in time and space ? is simply
the vestibule of this grander problem—how the
divine mind, which must have its distinctive ex-

perience of time and space, clothed itself in the
conditions of human, temporal, and spatial experi-

ence in the Person of Jesus Christ.

(/3) The answer must be found in either of two
forms of statement, if we once decline to rest either

in the unreasoned but not unreasonable positivism

of communal faith or in the reasoned positivism of

the agnostic.

(1) The Son of God did by a supreme act of will as it were
withdraw the range of action of His powers, and by the same
act did enter through a human birth into the organic ph 3 &ical

conditions and thus into the relations of a dependent being in

the midst of human society.

(2) The Son of God did by an act of His divine will add to the
relations or range of action of His will and mind the historic

experience of a human being. VVhile active ever in all other
directions, He resohed in one direction, i.e. in His conscious
relations with mankind, as it were, to bind the organic process

of man's life in a new relation to Himself, i.e. to quicken into

organic action, in the womb of Mary, the princple of life

and consciousness which ripened into the man so that
through that definite and restricted, oi rather definite and
newly opened, channel of communication with the inner side
of man’s life he should receiv e into His eternal conscious self the
very experience of a human being (this view is partially worked
out by Frank Weston. The One Christ, London. 19u7). The
difficulty that this sugnL^ts two centres of com -loudness in the
life of the Son of God is not so heavy nowadn\s The modern
view of the Complexly

,
the vaiu-1 centres and elements of our

own human consciousne- . is in^kimr us less confident tnat two
or more centres of consciousness are inconcehable. And
Sanday's suggestion concerning the subconscious as the locus of

the Incarnation, when more thoroughly worked out, may prove

valuable to this theory

.

(c) This has led up to the third question : For

what did the Incarnation take place? Can we
dare to say what difference this new relation of

God and man made for God? It seems obvious
that, if it has made an infinite difference for man,
that result must rest upon a corresponding differ-

ence it has made for God (doctrine of Atonement).
The essential thing regarding the general idea or

form of that difference may be presented in this

way. (a) The idea of the identity of original type
between the divine and human natures must not
make us imagine that the gulf between the Creator
and the creation is abolished, or bridged, or even
lessened. Still the separation of the creation from
the Creator is infinite both in idea and fundamental
fact. (/3) Now there must be a meaning to that
difference on each side of the gulf—which is peculiar

to that side. It is quite evident that man can
never come to experience the reality of that self-

dependence which belongs and can belong alone to

God. Man’s effort to taste it is the root in each
man’s life of his most dismal and destructive sin.

He cannot cross the gulf and feel and act as God.
But does the same restriction apply to God ? All

else in His creation lies open perfectly to His mind
and will. There is no secret in the nature or action

of matter, in the insensate life of the plants, or in

the blind impulse of the animal, which does not lie

completely open to His mind. There is nothing there

to experience. In these facts a finite content unfolds

itself fully and in all its beauty to the divine mind
which willed it all.

But in man is it so? Here all the reality of

creaturehood is gathered up with the infinitude of

a subjective, rational, moral, conscious experience ;

dependence— or creaturehood— is felt, thought,
realized through all the range of human activity in

a unique and supreme manner. There is something
here that not even a divine observer possesses or

realizes by observing. His sympathy is wondrous,
but yet it is sympathy across the gulf. His deep,

infinitely deej>, observation of man’s experience

can never be a substitute or full equivalent for that

experience. To see and understand dependence is

not the same as to live by its virtue ; to create,

trace, and watch growth is not the same as to grow'

;

to measure the sorrow of that other creaturely

heart even to the last quiver of its subtlest and
deepest thrill of pain is yet not to know it as the

subject of it. Even to taste God’s pain is different

from tasting man’s. Now the Incarnation means
that there is this one final fact in His universe with
which God would completely identify Himself, one
fact not yet made His own which could become
His own only in one way. Can He cross the gulf ?

Can He, the eternal divine Will, who has tasted

what it is to be a Creator, and to rule, and inform,

and bear the conscious burden of all the universe

of dependent beings, can He yet put our own
peculiar cup to His lips and taste even that human
dependence itself—on the human side—in its very

essence? The Babe at Bethlehem, the tired

Physician in Galilee, the praying Servant of

Jahweh, the Man on the Cross with the broken
heart—what if all that means that Ee has tasted

what it is to be a man? And, in love.
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JESUS CHRIST IN JUDAISM—The re-

lations between Judaism and Christianity have

seldom been friendly. The early Church soon dis-

carded its Jewish element ;
and, in the centuries

during which Christianity had the power to perse-

cute, the Jewish people were thought of, not as

the natural kindred of Jesus, hut as those who
had rejected and killed Him. There was seldom a

good word for the Jews, except from those who
were not Christians. Jews, on their side, had no

reason to love the Christians, or to say any good

of them. The coming of Christ into the world had

perhaps brought blessing to the Gentiles ;
hut to

Israel it was the herald of suffering, more seveie

and more prolonged than any which had been

endured in the earlier ages.

It would not be unreasonable to expect that the

Jews, in their literature, should he most, bitter

against the founder of the Christian religion, as

being the primary source of all their misery ;
yet

that is not the case. The remarkable fact about

the Jewish literature, whether of the Talmudic

period, or of the Middle Ages, or of our own day,

is the infrequency of any reference to Christ Him-

self. There is plenty of polemic against Christians

mainly in regard to doctrine. The Jews here

never at a loss to defend their religion, m all its

length and breadth, against Christian attack ; but

they said very little about Jesus. The main reason

was that they had very little to say. No doubt,

the knowledge that anything that they might say

about Him w-ould be unfavourably judged made

them reticent in times when persecution was to be

feared. But, apart from that, they leally knew

very little about Him, and liad no interest iii

knowing more. Only in recent times has tlieie

been, on the part of the Jewish writers, a real

desire for fuller knowledge of tlie historical facts

concerning Him, and a recognition that theie was

something to be learned which Israel would he the

better for knowing.
The period covered by the Talmud includes the

birth of Jesus and the rise of the Christian Church.

In the Talmud, accordingly, and the cognate litera-

ture will be found whatever the Judaism of the

first five centuries after Christ has to say about

Him. Something is said ; but the amount is ex-

tremely small, and the statements are seldom of

any importance. There is enough to show that the

person mentioned in the tradition of the schools

under the names of Ben Bandira, Ben Stada, and

Jeshu-ha-NGsri, was certainly the historical Jesus

;

hut the tradition about Him is very scanty, and

adds nothing to what is known from the Gospels.

When collected together, the references to Jesus

in the Rabbinical literature may seem not incon-

siderable in quantity and contents, and the reader

may get the impression that they form a more

important element in that literature than they do.

It is, however, a complete mistake to suppose that

in that literature there is an undercunent of

hostility to Christianity or to its founder. The
Rabbis were thinking of .their own religion, not of

any other ; and when, in a passing allusion, a

chance remark here and there, they did reier to

Jesus, it was only by way of a marginal note, so

to speak, illustrating their argument ; it was not

for any intrinsic importance of the subject. There

does not seem to have been, in the mind of any of

the Talmudic Rabbis, a recognition of the great-

ness of Jesus. He was remembered, so far as He
was remembered at all, as the man w ho had chiefly

brought dissension to Israel, and the nearest ap-

proach to a defined opinion about Him in the

Talmud is the statement (Bab. Sunk. 1075) that ‘lie

practised magic and deceived and led astray Isiael.’

Round that statement there gradually gathered

stray hits of gossip about Him, coaise allusions to

His birth, reminiscences of His trial, and the like,

having sufficient resemblance to the gospel nar-

rative to show who is referred to, but not enough

precision to he of any value as independent

evidence. It is more likely that they were based

on what was learned from intercourse with Chris-

tians than that the Rabbis themselves read the

Gospels. But the point at present is that Jesus

was of very small account in the range of ideas

expressed in the Rabbinical liteiature of the first

five centuiies. He belonged to Christianity ;
and

Judaism went its own way, caring nothing 101

Him or for the religion that He founded.

The Talmudic period was one of much hardship

for Israel, but not specially on account of Christian

oppression. Indeed, the Talmud does not seem to

mention Christian oppression of the Jews. It does

refer to the adoption of Christianity as the religion

of the empire, but does not connect therewith any

especial display of hostility towards Israel. In the

Middle Ages, on the other hand, the Christians

sought to oppress the Jew's, and the attitude oi the

latter towards Christianity and its founder natur-

ally underwent a change. Ihey weie put on their
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defence when charged with holding false doctrine,
and especially with speaking blasphemy against
Jesus. Converted Jews were able to tell their

Christian brethren of the unseemly passages in the
Talmud which referred to Him, and the Christian
controversialists eagerly caught up the weapon.
What use they made of it may he seen in the
Pugio Fidei of Raymundus Martinus (13th cent.

;

ed. Paris, 1651). The defenders of Judaism met
the attack, so far as it related to Jesus, by assert-

ing that the person referred to in the abusive
passages of the Talmud was not the Jesus who
founded Christianity, but another Jesus, who had
lived nearly a century earlier ; and a good deal of
attention was given by media;val Jewish writers
to the chronological argument by which this asser-

tion was supported. 1

But the attack was directed not against the
Talmud alone. The book just mentioned, the
Pugio Fidei, reproduced the whole (so far as known
to the writer) of an anonymous lampoon upon
Jesus, bearing the title of TuPdQth Yeshu (ed.,

c.g., E. Bisehoff, Leipzig, 1895). Traces of this

book can be found as early as the 9th cent., and it

was probably of German origin. It is a connected
story, based on the Talmudic references to Jesus,
and amplified in a manner which was, no doubt,
intended to he witty, but is now very dull. The
coarse allusions in the Talmud are made the most
of ; and the whole book is disagreeable. Editions
of it are still published in our own day, but it

would be unjust to say that it is representative
of Jewish thought about Jesus. It represents the
miserable revenge of the persecuted Jew of the
baser sort for the sufferings which he endured at the
hand of Christians ;

but it has never been acknow-
ledged by the leaders of Judaism as anything more
than an unseemly satire. Judaism has borne its

martyrdom in a nobler spirit than that which pro-

duced the Tol'duth ; and the attitude of medieval
Jews is defined with far greater accuracy in the
polemic which disclaimed any intention of dis-

courtesy towards Him than in the petty malice
which made a burlesque of Him. In other words,
the Jews of the Middle Ages would have left Him
alone, if they had not been compelled to speak of

Him in self-defence.

Coming to modern times, we find a change in

the attitude of Jews towards Jesus, not indeed
shown by all Jews, but exemplified in some of

their most eminent writers. Probably it is true of

the great mass of Jews, whose circumstances have
kept away from them the influences of modern
thought, that they have no idea about Jesus at

all, except as of one who did harm to Israel long

ago ; but, where increasing security and liberty

allowed Jewish scholarship to profit by modern
methods of research, there has been a breaking
away from the old position of silent hostility to,

or unwilling mention of, Jesus. The first to lead

the way in this new direction was I. M. Jost, who
wrote with warm indignation of the way in which
the saint and martyr of Nazareth was treated

(Gesch. des Judentums, Leipzig, 1857-59, i. 398-

409).

The line thus opened up by Jost was followed

by Graetz, whose History of the Jews (Gesch. d r

Jtiden, ed. 18G3, iii. 222-252) would he memorable
for its treatment of Christianity, if for nothing

else. Graetz boldly expressed lib admiration for

Jesus, whom he regarded as an E-stne, misrepre-

sented no less by the flattery of his followers than

by the malice of his enemies. The sketch of

1 The theory is worked out by David Gans, Zemuh David,

ed. 1755, pt. ii. p. 12b ;
Abarbanel, Mnjane I'errara,

1531, p. 67a; Salman Zebi, Jlldiselur Therhlk (cited by J. A.

Eisenmunger, Kntdecktes Judent urn. abridged ed., Dresden,

1-592-93, l. 231) ; Abraham Perissol, Haggen Abraham, pt. lu ch.

59 (cited by Eisenmenger, i. 250 1.).

Jesus given by Graetz is no doubt open to much
criticism ; hut the point is that it was seriously
meant as a portrait, and was an attempt to do
justice to Jesus from the side of Judaism. Natur-
ally, the Jewish historian does not see in Him
what most Christians see. He describes a purely
human Jesus, and does not admit into his portrait
by any means all that Christians would include in
the humanity of Jesus. But, with all its short-

comings, Graetz’s account of Jesus is far above any-
thing that Judaism had ever said on the subject up
till then.

Neither Graetz nor Jost wavered in the slightest
degree in his loyalty to Judaism, hut both showed
themselves able to rise high above the barriers of
religious difference, and to express as well as to
feel a real admiration for the founder of that
religion which had wrought such evil for Israel.

The example of Graetz and Jost has made it im-
possible for Jewish writers, even of more conserva-
tive tendencies, to revert to the former attitude
towards Jesus. I. H. Weiss is one of the more
conservative scholars

;
but in his Dor Dor we-

Dorshaw (5 vols., Vienna, 1871-91), i. 232-234, he
writes of Jesus with respect, though not with
enthusiasm.
The JE contains a long article on Jesus, besides

many incidental references to Him in other articles

;

and in all of these, notably in that especially

concerned with Him, there is a free and candid
recognition of the nobility of character of Jesus.

Naturally, the writers press the likeness between
His teaching and that of the Rabbis of the
Talmudic period, and are somewhat unwilling to
admit His originality ; but they frankly own that
He must have been a great man, raised'up by God
for the work that He did. A Jew could hardly he
expected to go further than that.

The extreme limit hitherto reached in Jewish
appreciation of Jesus is seen in the writings of

C. G. Montefiore, notably in his Synoptic Gospels
(London, 1909). That a Jew should write such a
book at all would have been thought impossible
only a few years ago, and perhaps Montefiore is

the only one who could do so even now. The
treatment of the subject is quite different from
that which a Christian would apply ; there is a
frankness of criticism in regard to Jesus from
which most Christians would shrink, or for which
they would see no necessity. But there is also a
whole-hearted admiration and even reverence for

Jesus which is all the more striking because it is

entirely free from theological convention. Juda-
ism can scarcely get nearer to Jesus without
ceasing to be Judaism. Be that as it may, it is

from the side of Judaism that there has come this

latest and fullest recognition of the greatness of

Jesus, as seen by other than Christian eyes. And,
in giving it, Judaism has made a noble return for

what has been done to her in the name and by the

professed followers of Christ.

Litzratvre.—H.Laible, Jesus Christos im Thali/iod, Leipzig,

1591
;
S. Krauss, Das Leljen Jesu nach jud. (pt-ih ri.

,

Ileriin,

1902; R. T. Hertford, Christianity in Talmud and MiJrash,
Loudon, 1903 ; J. Jacobs, As Others sav Him, do. 1595 ; H. L.
Strack, Jems, die llaretiierund dm Christen, Leipzig, 1910.

K. Travers Hlrford.
JESUS CHRIST IN MUHAMMADAN-

ISM.—See Qur’an.

JESUS CHRIST IN ZOROASTRIANISM.
—Christianity attained to eon-iderable importance

in Sasanian Persia (ci. J. I.abourt, Christianisme

dans rempire perse sous la dynastic setssanide

,

Paris, 19u4), and, though it is tine that the

Christians never reached a high proportional

number, their religion became of sufficient signifi-

cance to warrant iloroastrian theologians in attack-

ing it. In their polemic the figure of the founder
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of Christianity was not spared, especially
_
in

Batistcin-i-Dmik, xxxvii. 90-92, and Sikand-gum-
unlk Vijcir, xv., both documents dating from the

latter half of the 9th century. The former passage,

in condemning ‘ the compiled sayings of the Aura-
ham of the Christians, which are the word of him
who is also called their Messiah,’ criticizes the

declaration that Christ has died and yet is not dead.

The important passage is the second. This
begins by assailing the doctrine of the Virgin Birth,

which is declared to rest merely on the assertion of

a woman ‘ who was known for incapacity ’ (a term
which the Skr. version takes to mean ‘miscon-

duct’). If Christ is the Son of God, He, ‘ through
sonship to the sacred being, is not otherwise than
the meaner creatures which the sacred being pro-

duced and created’ ;
and, if He was born, He must

die like all other creatures. To the author, Martan-
farux, it was incredible that, if Christ was identical

with God, God would descend ‘ into the womb of a
woman who was a Jew,’ and, finally, be put to an
ignominious death. The Crucifixion is attacked
for two reasons : if it were to demonstrate the fact

of the resurrection of the dead, it might have been
proved in some other way unless the divine know-
ledge is finite

;
if it were ‘ accepted by him, as a

yoke of a new description, through his own will,’

the executioners should not have been cursed by
Christ (based on a distorted reminiscence of Mt
032a. 3J-36 Lk U 47-5U

)_

The doctrine of the Trinity is also assailed.

Assuming the truth of the Christian statement

:

‘ that the father and son and pure spirit are three names which
are not separate one from the other, nor is one foremost, and
this, too, that, though a son, he is not less than the father, but
in every knowledge equal to the father, why now is one to call

him by a different name ?’ (Sik.~gu.rn. Vij. xv. 40).

Again, the equality of the Persons in the Trinity
is assailed, and it is alleged, on the basis of Mk
IS4-32, that the Son cannot be equal to the Father
in knowledge. It is further argued that the Jews
slew Christ at the will of the Father, whence, with
an allusion to Mt 1028

,
ground is sought for an

attack upon the tenet of the freedom of the will

;

and attention is called to the fact that, whereas
Christ declared that He came not to destroy, but
to fulfil, the law and the prophets (Mt 517

), ‘all his

sayings and commands were those that are dissi-

paters and afflictive for the rules and laws of Moses.’
Perhaps the most noteworthy philosophical argu-

ment advanced, in view of the strongly dualistic

trend of later Zoroastrianism (see art. Dualism
[Iianian], vol. v. p. Ill f.), is that the author of the
‘ Doubt-Di-pelling Explanation’ assumes through-
out his polemic that Christianity holds that God is

the sole Creator, and, therefore, must have been
the source of evil as well as of good, whereas the
NT plainly shows a belief in a separate power of

evil (cf. §8 18-24, 63-70, 77-89, 97-151).
The precise source from which the polemist drew

is yet to he discovered, but, as one of the proper
names occurring elsewhere in the treatise betrays
a Syriac origin (West, SBE xxiv. p. xxviii), it was
probably derived from faulty reading of a Syriac
version—or a translation from a Syriac text—com-
bined with reminiscences of Christian doctrine
current in Persia.

LiTERiTUKB.—E. W. West, SBE xviii. [18S2] 107 f.. xxiv.

[issoj 229-243. Louis H. Gray.

JESUS, SOCIETY OF.—See Jesuits.

JEWEL (Buddhist).—The ‘ jewel’ (Pali ratuna,
Skr. rcitna, also mnni) plays a prominent part in

the cult and terminology of Buddhism, throughout
all sections of that religion. This conspicuousness
of its symbolism in practical Buddhism is, we shall
show, owing to the fact, not hitherto recognized,
that this symbolism incorporates the deeply rooted

archaic belief in the magical efficacy of the fabulous

wish-granting gem as the means of procuring long

life and immortality. Our inquiry into t he source of

this symbolism sheds much new interesting and im-

portant light upon the question of Buddhist origins.

1 . Prevalence.—The epithet of ‘ jewel ’ is applied

to Buddha not only as the first member of the

‘Buddhist Triad’ or ‘Three Jewels’ (Tri-ratna) in

whom every professing Buddhist must take his or

her ‘refuge’ (saranam ), but also independently.

For that saint is described in the earliest Pali

canon 1 as the possessor of ‘the seven jewels’

(saptaratna ), which are essentially the attributes

of the highest Brahmanical deity as ‘ monarch of

the universe ’ (Chakravartin [q.v.) ; see also below),

and are, we find, traceable to remote pre-Vedic

antiquity. The sacred texts expressing this

‘ jewel ’ symbolism are in universal use, through-
out Buddhistdom, both ‘north’ and ‘south,’ as

prayers and luck-compelling magical spells.

2 . Origin of the symbolism.—In attempting to

trace the origin of the ‘ jewel ’ symbolism of Bud-
dhism, we find that originally the term ratna in

the Vedic age (c. 1200-400 B.C.), including Buddha’s
day, denoted a ‘treasure’ rather than a ‘jewel,’

such as it came to mean in post-Vedie India ;
2 so

that it embraced living personages as well as gems
(properly maiii). In two early hymns of the
Kigveda (v. i. 5, and VI. lxxiv. 1 f.) the deity who
is henotheistieally the supreme god of the universe,

in the form respectively of Agni (Fire) and Soma-
Kudra, 3 is the possessor of ‘ the seven treasures

’

(saptaratna). He is invoked in both cases with
the identical words (put into the mouth of the
mythical fire-priest Atri, in the first instance):

‘Bestow the seven treasures on every house, be a blessing to

our two-footed, and a blessing to our four-footed [creatures]

Upon the number ‘seven’ in this stanza Mac-
done! 1 writes 6 that ‘the saj/tu has probably no
specific significance here ; but is simply a vague
expression equivalent to “ all,” as so often it is in

the Bigveda in connection with many other words
besides ratna.’ However this may have been at
the period when these hymns were composed
{c

.

1000 B.C.), it is certain that at the time of the
Yedic commentary, the Brhad-Devatd ( c

.

400 B.C.),6

the expression had become literally restricted to
the number ‘ seven ’ and formed a definite category.
For that commentary explains this particular verse
as referring to ‘ the seven treasures of all Clmkra-
vartins,’ and it specifies them as ‘the wheel, car
(ratlin), jewel, wife (bhCiryd = espoused wife), terri-

tory (bhCuni), horse, and elephant.’ 7 The evidence
of this early commentator is against the view’ that
terrestrial treasure, such as gold, silver, etc., was
intended. 6 This appears to be the first detailed
list of the divine treasures ; and it must take pre-
cedence over the list in the Buddhist Pfili canon,
which, by its mythology, indicates for its com-
pilation a date not earlier than the 1st cent. B.C. 8

The reference in the same extract to multiple
1 Digha-Hikdya ; Mahdpadhdna Suttanta, 31, etc.
2 A. A. MacdoueU and A. B. Keith, Vedic Index, London,

1912, ii. 199.
3 ‘Rudra,’ also called the great god, ‘Mahadeva,* is in the

Vedas a form of Agm (Macdonell, Vedic Mythology, Strassburg,
1897, p. 75 fA

4 Dame-dame sapta ratnd dadhnnd
&am no bhdtaih dt >pude saih chat impede

(Rigveda v. i. 5, vi. lxxiv. 2). The translation is kindly supplied
by Macdonell.

6 In a letter to the author.
® Macdonell, Brhad-Devatd

,

Cambridge, Mass., 1904, Introd
p. xxui.

7 11., text, p. 59 ; tr. p. IDS.
8 There is a category of seven pre^imis minerals also called

saptaratna, though post-Vedic in date, munch gold, siher,

pearl, beryl (vaiduryd), diamond or cnstal, coral, emend 1 (ct.

R. C. Childers, Diet, of the Pilli Lana.-1
,
London, 1875, p. 402

;

E. J. Eitel, Handbook of Chinese Buddhism-, Hongkong, 1SSS,

p. 14S).
9 L. A. Waddell, 1 Evolution of the Buddhist Cult, AstaH'c

Quarterly Review, xxxiii. [1912J 140 ff.
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Chakravartins, or ‘ universal monarchs,’ does not
necessarily imply that those personages were yet
considered to be human, as they become in later

Buddhist and Brahmanical literatui'e—for the re-

ferences to human Chakravartins in the Mahu-
bhdrata are also probably later intrusions, as they
occur in the composite episodes exhibiting the
characters of the Purana-s and presumably of no
earlier date than the latter (c. 1st cent. A. D. ). These
multiple Chakravartins are probably the subdivided
forms into which the supreme creator was con-

sidered in the later Yedic period to resolve himself,
the series of active creators, Prajupnti, or Purusa.

3. Assyrian (?) source of 1 the seven treasures.’—
The detailed list in the Brhacl-Devata and Buddhist
texts indicates the important fact, apparently not
hitherto recognized, that these seven treasures
were the famous divine treasures of life and im-
mortality won by the gods of light in their great
struggle against the powers of darkness and the
deep, in the contest termed by the Indians ‘ the
churning of the ocean ’ 1 (an appropriate metaphor
for a pastoral people whose staple food was largely
obtained by churning). This conflict, forming a
chief episode in the Mahdbharata and Pdmai/ana
epics, whilst incorporating a rude version of the
cosmic struggle of Nature’s forces in evolving the
universe from chaos, marks also, in the view of

the present writer, the final breaking away of the
Indo-Aryans from the Assyrian gods which their

Aryan ancestors had borrowed from their western
neighbours when in Iran .

2 For it is the Asuras
who seize the great serpent of the deep by the
hood and thus stir up from the ocean the treasures
of immortality. Now, the great Asura of the
Rigveda is the serpent-hooded god of the sky,
Vanina, the Ouranos of the Greeks, who is now
admitted to he identical with the supreme god
Ahura (i.e. Asura) of the Zoroastrians ,

3 and further
traced by the present \\ liter to the ‘ Assur’ of the
Assyrians .

4 The epics relate that the Asuras who
had gained the ambrosia and other treasures of

divinity were then deprived of them by stratagem
and put to flight. Thus the pre-Vedic, non-Indian,
and piesumably Assyrian origin of these ‘Indian’
and ‘ Buddhist ’ treasures is now probable.
The order in which the treasures emerged from

the deep during this conflict’ was, according to

Mahdbharata, i. 18 (e. 500-400 B.c .),
5 as follows

(the corresponding number in the Brhad-Devatn is,

added within curved brackets and in the Buddhist
list within square brackets) :

1. ‘The mild moon of a thousand rays ’ (1) [1].

2. '
‘ ' ' ' ’

’ Fortune) (4) [5].

3.

4. thought ’ (6) [3].

6. ‘The celestial gum Kdustubka which graces the breast of

Narayaga ’ (3) [4],

6. ‘The divine Dhanvantari (celestial physician) with the

white cup of ambrosia in hand ’ (2) [6 ].

7. ‘ A irdcana, the great Naga taken by the Thunderbolt-
holder ’ (7) [2].

The next and last object to issue from the waters

at this ‘ churning ’ was the world-destroying poison

Kalakuta, which cannot be considered one of the
‘ treasures,’ but rather their antitype. Here the

positive identity of five out of the seven in all

J E. Senart remarked that several of the Chakravartins' trea-

sures are ‘ analogous or identical ’ witli the treasures produced
at the ‘churning of the ocean’ (LDa tide de Buddha, Paris.

1SS2, p. 44 t.)- an onservation overlooked by subsequent
writers ; but he does not suggest any causal connexion between
the two series.

a Cf. Waddell, - Buddha's Diadem,' Ostasiatische Zeitbchnjl,

ii. (Berlin, 1913-14).

5 Maud.me!!, fed. Myth., p. 2d; H. Oldenberg, JUAS, 1909,

p. 1097.
4 Waddell. 1 Buddha’s Diadem,’ loc. at.

5 Mahabh'., Calcutta ed,. i. 1143 f. : cf. Roy’s tr., Calcut'a.

1893-96, i. 80-81; also V. Fan-boll, Ind. iluthohgy, London,

1902, p. 23. In later versions, e.g. Vhnu Pnrdva(U. II. Wi’-.mi.

London, 1864-77, i. 14(5 L), the number is increased as the legtn i

is expanded.

three lists reveals the essential unity of the tradi-

tion. Of the remaining two, namely nos. 3 and 6 ,

’Surd the goddess,’ and ‘ the divine Dhanmntnri,’
the present writer finds, for reasons which cannot
be detailed here, that the former Sura is lisas,

the Dawn, Eos of Greek mythology. Usas in the
Rigveda ‘ leads [i.e. precedes] the white horse, the
Sun ’ (VII. lxxvii. 3), as in the Churned treasures,
where the one immediately following her is ‘ the
white horse,’ which the present writer has identified

with the Sun. She is, moieover, armed with beams
of light, ‘wards off evil spirits' (VII. lxxv. 1), ‘wakens
the five tribes' (I. exxiv. ff), ‘never loses her direc-

tions’ (V. lxxx. 4), and ‘renders good service to the
gods.’ She thus represents the ‘ general ’ of the Bud-
dhist list (no. 7), whilst no. 6 , Dhanvantari, the
messenger of the gods, the present writer identi-

fies with the car-symbol.
With this Brahmanical list may be compared the

Buddhist, in the order in which the items are cited

in the Pali canon,
1 which is the usual sequence.

Pali. Skr.

1. ‘ Wheel of a thousand
rays or spokes’

chakka-ratana chakra-ratna

2. Elephant . hatthi-ratanci habti-rutna
3. Horse.... assa-ratana Ubia-ratna
4. Gem .... maiji-ratana marti-ratna
5. Wife .... itthi-ratana stri-ratna
6. Household chief gaha-pati-

ratana
griha-ratna

7. General pari-ndjaka-
ratana

parindyitka or
sendpati-ratna

4 . The wheel, or ‘chakra,’ of the Chakravartin
as the moon.—On computing these two lists, an
important fact transpires. The first item in both,

it will he noticed, is the luminary disk or ‘ wheel.’

But, whilst this disk is invariably conjectured by
Western writers to be the sun in the case of the
Buddhist series, we find, on the other hand, that

it is most explicitly stated in the Brahmanical
scries to be the moon, and this is confirmed by the

version of the ‘churning’ in the Visnu Parana.1

So also it seems to have been in early Buddhism ;

for in the Mahdsucii/fsana Suttanta it is expressly

stated that ‘ the heavenly treasure of the wheel
with its nave, tire, and all its thousand spokes’

appeared to that king ‘on the day of the fall
moon.’ 1 And we have seen that the seven treas-

ures (of the Chakravartin) are in the Rigveda the
attributes of Soma-Rudra, that is, the dual divinity
of the moon with the storm-god of the sky.
The great significance of this discovery, that tho

‘ wheel ’ of the seven treasures symbolizes the moon
and not the sun, is that it postulates for those

symbols an extremely remote and Western anti-

quity, long before the Indo-Iranian period. In
giving this pre-eminence to the moon, they pre-

sumably belong to that early pre-historic period

when the moon was regarded a» the parent of

the sun, as is found in the earliest Assyrian and
Egyptian myths. In that pristine cosmic myth of

the evolution of light from the daikness of chaos,

the moon was conceived as the luminary most
intimately associated with darkne-s, and as tia-

versing not only tho sky, but ‘the water- of the

deep under the earth’; and the daily change- in

its foim led to its being reg.uued a- taking a more
active part in the workings of Nature than the

unaltering sun. Vestiges of thi- piimitive myth
survive also in the cmly Vedas, and account for

1 Dtnha-Xikdyj

,

\iv. : V jhdpa.ihd.ut .~utt. xvii. 31; Mai,,

itu.lasaina stitt. in-4- i> Fill n [l- ,f9] 13. A 1——

2

1 s : SHE \i * o]

250-259); Dharnat PatiVj m ; ; ( K . Kasav.ara ami 51. Muller,

Oxford, Iss.'s, p.
(‘ '.

-' J Dow sun, Ci os. Diet, d Hindu ilytholoiy-, London, liss,

l>. 13.

3 IHyha-Sikdyd, xiii. 7 (SBB iii. [1010] 2i
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the great prominence given throughout the V edas

to Soma,

1

which has the dual character of ‘am-

brosial elixir’ and the ‘moon’ ; for in the Rigveda
‘when drunk [? eaten] by Indra-Soma . . . Soma
produced the sun in the waters’ (Macdonell, Ved.

Myth., p. 109 f.), and the conception of Soma is

extended in the Rigveda to that of a being of

universal dominion and ‘lord of the quarters’ (ib. ).

5- Original lord of the wheel and Chakra-
vartin : Varuna.—It is to he noted that it is

Vanina, the great Asura (‘ Assur’), who alone of

all tlie early Vedic gods is expressly the ‘ universal

monarch’ (mm-ntj ;
Macdonell, p. 24); and Soma

is positively identilied and associated with Varuna
in several of the aspects of the latter (Rigveda,

IX. lxxvii. 5, xcv. 4 ; cf. Ixxiii. 3, 9 ; Macdonell,

p. 110) ; and Soma is the only other god who, like

Varuna, dispels sin from the heart (Macdonell,

p. 109), punishes (slays) the wicked (ib

.

110), con-

fers the celestial world (ib. 114), and is sometimes
called a ‘treasure’ (rayi ; ib. 110). It was, on the

other hand, Varuna who not only placed the sun
in the sky, but also placed Soma on the rock ; and
it is ‘by Varuna’s ordinances [that] the moon
shining brightly moves at night’ (ib. 25). This
express association of the moon with Varuna
does not necessarily imply, as Oldenberg thinks,"

tliat, although Varuna was primarily the moon,
he remained so, as this would entail the rejection

of the identity of Varuna with Ouranos. For
Varuna is the Vedic god of the entire sky, in-

cluding the luminaries which traverse it ; and,

lord of light both by day and by night, his eye is the

sun (Macdonell, pp. 25, 23). The inference seems
rather to be that the moon is one of the chief,

as it is also the earliest, of the treasures of this

great Asura, the supreme god Varuna. This god
is brought into relation with the owners of the
seven treasures, namely, Soma-Rudra, who are

invoked ‘to free from the fetters of Varuna’ (ib.

129), thus implying that they were his agents, and
presuming that the seven treasures are primarily

those of Varuna himself as the original Chakra-
vartin of the universe. Varuna, indeed, in the

Rigveda possesses the ‘ wheel ’ (chakra) of which
the nave is trita, ‘the Soma-presser,’ apparently

personified lightning (ib. G8f.); and the present

writer has shown, firstly, that in the BhSrhut
sculptures of the 3rd cent. B.C. Varuna is figured

as the ‘ King of the Golden Swans’ (i.e. the winged
sun conceived as a bird, as in the ancient Assyrian
and Egyptian sculptures of the sun-god) and actu-

ally bears the inscribed title of Chakkavaka (i.e.

Chakravaka, literally, ‘ wheel-crane,’ a title of

the golden goose, or ‘swan,’ as sun-bird); 3 and,
secondly, that Buddha was deified in his chief

modes as a god (Purusa in the Pali canon and
Amitabha in the Mahayana) upon the model of the

god Varuna-Chakravaka,4 the manifest prototype
of the Chakravartin with whom Buddha was early

identified.

6. The ‘ mani ’ gem symbolism.—Of the seven
treasuies other than the first, or ‘wheel,’ whence
the Chakravartin derives his title, the most popu-
lar is the jewel proper or wishing-gem,’ tlie

maniratna (or cfnntnmatii). This popularity is

doubtless owing to its being essentially of the

nature of a primitive magical amulet of the ani-

mistic period. In the Atharvaveda (/•. Gun B.C.)

the mani is ordinarily an amulet against all kinds
of evil, and many sorts are mentioned. 5 In its

1 A. Hiilebrandt, l\,iische Mythologie ,
Breslau, 1S91-1902, i.

309 ; Macdonell, Veil. Myth
, p. 113.

-Die n,’lvv-n rles Veda, Berlin, 1894, pp. 49, 190-191, 2>7

;

Hiilebrandt, ill. 8-52. also maintains that Varuna is the moon.
3 Waddell. ‘Em!. Budd. Cult,’ p. 139 u.
4 Ib. 158, also 1 Buddha’s Diadem,’ lue. cit.
5 Athama-VtJa Satuhild, tr. W. D. Whitney (and C. E.

Iainman), 2 vols., Cambridge, Mas,.. 1995.

special hymn to the mani (viii. 5) the amulet hang-
ing from the neck is called the ‘lucky repelling

jewel’ (ayahi prati-saro manir). Buddha himself

refei’3 in his Kevaddha Sutta 1 to the use in his day
of the ‘jewel-charm,’ called manikii rtjjdJ which,

he says, was used for ‘ making manifest the heart

and feelings, the reasonings and thought of other

beings,’ enabling its possessor to say, ‘ So and so is

in your mind
;
you are thinking of so and so ; thus

and thus are your emotions.’

Besides its use as an amulet, the mani is identi-

fied with the thunderbolt in the Atharvaveda (VIII.

v. 3), which positively says that ‘ it was with the

mani (jewel) that Indra struck Vrtra, that he has
vanquished the Asnras, conquered the sky, earth,

the two worlds, and the four regions of the atmo-
sphere.’ 3 In this sense of thunderbolt it is employed
also in the Lalita Vistara (c. 1st cent. B.C., pp.

457, 466), and, it seems to us, in the Pali canon 4

descriptive of the birth of Buddha in the hiramane
underneath the white umbrella which miraculously
appeared over the infant, hira, ‘diamond,’ being
an ordinary title of Indra’s thunderbolt.
On the other hand, the mani is interpreted by

the commentator of the Atharvaveda as the ‘ sun-
stone’ (adityamani),5 and the probability that it

represents the sun has something in its favour. It

is described in the Pali canon 6 as ‘ the beryl [like ?]

jewel, 7 bright, with eight facets, clear, transparent
... its radiance penetrates a day’s march (yojana)
on every ,ide . . . turning night into day .’ The
magic jewel in Jataka, 531, which was given by
Indra to Buddha in his former birth, was called
‘ the ever-shining ’ (virochana), an ordinary epithet
of the sun

; and Virochana is the title of Buddha
in the Jataka bearing that name (no. 143), in which
Buddha was habitually saluted with ‘Shine forth
in thy might, Lord’ ;

8 it also occurs in the longer
lotus-jewel formula: ‘ 0m ! Amogha Vairochana
rnnhdnmdra Mani padma ivala-pravarthtaya
Hum.’ 9

7. ‘ Orii mani ’ formula.—The hitherto unknown
origin of this famous Buddhist lotus-jewel formula
Oth mani padme Hum we shall here trace back to
its Brahmanical source. The man

i

is specially
invoked in the Atharvaveda hymn cited above,
and in the Brahmanical invocations the incantatory
Um was extensively employed already in the earliest

Rigveda, even in those hymns which are not of an
obviously magical character. This syllable is stated
in the early Brdhmanas (

c

. 800 B.C. ) to be the divine
counterpart of tathaM i.e. ‘ so he it,’ implying an
asseveration of certainty and thus equivalent to
1 Amen’ ; and Hum has a somewhat similar value
—this was the early Brahmanist explanation of

tiiese cabalistic terms, tlie original meaning ofwhich,
if there was any other, had already become lost in

the Vedic period. It was especially addressed to

Vacli (or Vaka), the goddess of speech, hat also

to Indra, ‘the most high’ (Paramesthin, son of
Prajapati, the creator), to gods in general, and to
magic personified (brahman). 11 In the later Purva
Brahma no. (c. 500-400 B.C.) it had come to express
‘ the function and virtue of the entire Atharvaveda,’
including the potential creative power of the newly -

1 Diqha-Nikaya (SUB iii. 278).
2 It is identified by tlie 5th cent. A.l>. commentator Buddba-

trhosa as the ‘ Chith’’jntrei vtjjd ' (hllB ii. 278), which probably
contained a written spell.

3 CT. Whitney, op. at. p. 491 ;
Senart, tip. cit. p. 31.

4 Mahdpadhdnr, Stilt, in Digka-Sikdya, xiv. 29: setainhi

ehatte anu 7 5 '!>:> z,ie.

5 Macdonell and Keith, ii. 119.
c Dhi/ia-S 1 k'tya

,

xvii. 14 (SBB id. 205, 14); and in almost
identical words in Lalita, Vistam, tr. Rajeudralala Mitra,

Calcutta, 1n51 !f., id. 3a.

7 Mani-reliinij‘!

i

Skr. ca'durya.
3 The Jataka] tr E. B. Cowell, Cambridge, 1S95-1913, i. 306.

9 Waddell, Buddhism oj Tibet, London, 1895, p. 149.
10 Macdonell and Keith, ii. 280.
n Bfluid- Ueiatii, ii. 125, tr. Macdonell, p. 66.
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evolved anthropomorphic Brahma before he created
the universe. 1 From the 0>'a thePranava-Upanisad
(c. 500 B.C.) 2 derives the entire creation.
The neuter personified magic, or brahma

, creates the antkro-
pomorphic masculine personal Brahma upon a lotus-leaf ; then
this solitary monad Brahma by means of penance perceives the
syllable Om of two letters. With the first letter, 0, he per-
ceives (i.e. creates) the waters ; with the second, vi, the light and
luminaries (sun, moon, stars); with the vowel triplicated, the
triads—the earth (bkiir), atmosphere (bhuvah), and heaven
(«aj), also fiie (with plants and trees), wind, and sun(-shine)

;

with the consonants triplicated, water, moon, etc., and the rest of
a cosmogony, also the ritual for the Brahman pi test who by the
utterance of Oih before and after sacrifice remedies all defects
in the latter. Oih is ‘the oldest son of Brahma . . . no holy
text shall be chanted without it . . . Oih recited 1000 times
grants all wishes.’ 3

Here we have revealed, in this Brahmanized ritual

prevalent in India about 500 B.C., the manifest
origin of two out of the three elements of the
famous lotus-jewel formula, whilst the third
element, mani , is invoked as Om wnni still earlier

with a similar connexion ; also there is enforced
therein the magical efficacy of repeated reiteration

of the mystic syllable. The lotus element in this

Brahmanieal symbolism of creation has probably
a sexual significance, denoting the union of prakrti,
or productive female energy,, with the masculine
purusa ; for already in the Satapatha Brdhmana
(c. S00 B.C.) ‘ the lotns-leaf is the womb.’ 4

The Buddhist monks of the Mahayuna school in

India manifestly borrowed this Brahmanieal sym-
bolism of Brahma (possibly about the 2nd cent.

b.c.) for their counterpart of Brahma, namely the
‘ Buddha of meditation,’ Amitabha, who, like

Brahma himself, was evolved, as we have seen, on
the model of the ancient primordial god Varuna.
This Amitabha-Buddha, seated, like Brahma,
impassively in abstract meditation, performed his

benevolent and creative functions through the
medium of his active sons, corresponding to the

creator-sons (Prajapati) of Brahma
;
and the

greatest of Amitabha’s sons was Avalokita, to

whom this lotus-jewel formula is solely addressed.

On this Brahmanieal analogy, therefore, the Oih

would represent Avalokita, the active proximate
creator ‘elder’ son of Amitabha-Buddha, seated

as a hermaphrodite upon the fertile lotus of his

father, the remote creator latterly called Adibuddha
(q.v.). The mani, or jewel, as well as the lotus is

an especial attribute of Avalokita, who is frequently

figured in ancient Indian images as holding both
the jewel 5 and the lotus, and bearing the epithet

of ‘holder of the jewel’ (manidhara ).
6 In this

regard it is to be noted that the Brahmanieal
homologue of Avalokita, namely Visnu in his later

Brahmanized and non-Vedic form of Visnn-Nar5-
ana, several of whose attributes weie borrowed

y the Buddhist monks for Avalokita, is called the
‘ jewel-waisted ’ (ratnanabha )'

, and in his form as

creator Visnu is figured with the lotus of creation

springing from the jewel at his waist (or navel).

Here we have all the three elements of the lotus-

jewel formula united iii Vi?nu-Xaniyana as creator,

that is Om, the son of Brahma as Visnu himself,

while, issuing from the jewel at his navel, the lotus

gives birth to the Brahmanieal triad. The Om
mani formula of Avalokita, therefore, like the
Visnu-Narayana figure in Brahmanism, presumably
symbolizes the creative cosmic action by self-

generative power.
In the later Tantrik period, from about the 5th

cent. A.D. onward-, when Indian Buddhism, follow-

1 M. Bloomfield, The Athurvaveda (=GIAP n. i. 1 B), SI

i

burv, 1899, p. 107.

2 lb. IDS f.
3 lb. 109.

4 vi. iv. 1. 7 (SEE xii. flSM] 215).

5 Waddell, ‘Indian Buddhist Cult of Avalokita,' JMAS, ls'Jl,

pp. 59, 81, no. 18,

6 lb., p. 77, no. 7.

7 Mahdbharata, hi. cxlix. 98 ; O. Bohtlingk and R Roth, Skr.

Worterbueh, SC. Petersburg, 1S55-75, vi. 250; iiabha is lutrally

and properly ‘ navel.’

ing as hitherto the fresh developments in contem-
porary Brahmanism, gave greater prominence to
the cult of female energies, the symbolism was
given a more decided sexual meaning. This was
all the easier in view of the hermaphrodite character
of Avalokita’s prototype, which to some extent
may explain the confusion which exists in Chinese
Buddhism between the male and female forms of
Avalokita. The female counterpart of Avalokita,
the goddess Tara, personifying prakrti, 1 was termed
the ‘ Lotus,’ and by a mysticism she was at the
same time the thunderbolt (mani':) as well. This
is expressed in the Usnisa Situtcipatra Dharanl,
where Tara is invoked as ‘with thunderbolt-navel,
a beauteous damsel is she. . . . Her outward mark
of the lotus is the mark of the thunderbolt !

’ 2 It

has been suggested 3 that mani-padme, which is

considered to be one word, is a feminine vocative,

and that the formula refers to Tara; this possibility

is, however, ruled out by the universal restriction

of the formula in Buddhist literature and practice

to Avalokita exclusively.

Tiie literal meaning of the formula thus would
be : ‘Bo be it ! 0 lotus-jewel ! Amen !

’ This is

essentially the form of a wishing-gem spell, a luck-

compelling talisman.
The earliest reference to this formula in a

Buddhist text appears to be in the Dimjamdana i

(e. 1st cent. A.D.), where it is ascribed to Sakyamuni.
The first occurrence under its usual title of the
‘ six-syllabled magic-spell,’ or Sciclukmra Vidi/d
mantra

,

5 that we can find is in the translation made
from the Sanskrit into Chinese in A.D. 317-420 in

seven leaves, with an exposition of the alleged
circumstances under which it was recited. 6 Its

universal currency throughout Tibet at the present
day is well known ; it is less common in China ;

and in Japan it is used nowadays only by the

mystic section of Buddhists called Shingon. 7 Mani
is a title given to the mystical hermits (.siVW/ii) who
have recited this Om mani spell 100,000 times or

more. 8

8. The three jewels or treasures, ‘ the Buddhist
triad.’—This triad, the tri-rutna, consists of (1)

the Buddha, (2) his Word or Law (Dharma), and

(3) his Order of monks (Sarajha ). As it is the

stereotyped conventional formula found in the

earliest Bali canon for admission into the Order
and for a layman’s belief in Buddhism,8 it was
doubtless coined by Buddha himself. In arriving

at this nomenclature, the title of ‘ treasure’ (ratam
was obviously, in view of the above facts, borrowed
by Buddha from the Brahmanieal treasures of im-
mortality of the divine Chakravartins, a form of

the supreme Vedic god Varuna, with whose entire

septad of treasures we find Buddha already clothed

in the Pali canon. The number three was a

favourite in Vedic Brahmanism, as in the still

earlier faiths. There are the threefold division of

the universe, the three worlds, three classes of gods, 16

1 Cf. ERE ii. 259, footnote 1J.

2 Waddell, tr. in I

A

xliii. [1914] 51 ff. The usual Sanskrit

word for navel is tunda ;
the Tibetans have translated it

by mch'u
,

‘beak/ evidently misreading tunda as tunda,

3 By F. W. Thomas in JRAS, 1906, p. 464.

4 Cf. ERE ii. 259, footnote V Poussin considers that this

is the formula referred to, though Cowell, who edited the text,

expressly stated in the preface that * there is no mention of

Avalokitesvara or the Oih ma^i padme hnih.*
» Waddell, Buddhism of TJ-J, pp. 13’*, 1 18-150, 386, where

the mvstic value of each syllable is described.

« Bum iu Nanjio, Catalo-jue of the Cb'nme Trans. <f the

Buddhist TripitaLu, Oxford, lSsC no. 340; other r- colons
of this text are nos. 331, 341, translated a.d. 613 and .‘>"2-557

respectively. The following text* al-o contain the formula

(see Sensho Fujii in Ho.n^ei Zat?h>, Tokyo, 1-9C pp. 04-» o;

:

nos. 732, 1477, and 1478 of Xaij-o*. entitled

Mahditdyd Dharaoi, translated 980-lwl, 9tu-ll27.

7 Sensho Fujii, luc. cit. 64.

g W. Wassilieff, Le Bouddhiswe, Fr. tr., Paris, 1;C5, p. 198.

y See art, Ixitiation (Buddhist), t,

10 Macdonell, Ved. Myth. 9, 130.
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the three Vedas, or revealed scriptures of Manu,
and the tripartite god Trita, who is the preparer

of soma, the draught of immortality, and the
nave in the wheel of Varuna .

1 The latter god
Varuna, indeed, is expressly related to several

triads as -well as to the ‘ law 1

:
1 the three heavens

and the three earths are deposited within him . . .

he is a great lord of the laws of nature .’ 2 Here
the term for ‘ law ’ is rta, or ‘ fixed law,’ which has
the same value as dharma, the pre-Buddhist term
in Manu and elsewhere for laws and ordinances, in

the same sense in which the early Buddhists used
it for Buddha’s word or dogma .

3 Buddha as the
first member of this triad is termed the first of the
treasures

;
but besides this he is independently

referred to as a treasure-jewel (ratnnmani) or
likened to one. In the Digha-Nikoya he is likened
on his incarnation to this and to the beryl-jewel

,

4

and also in the Lolita Vistara
,

5 which, further,
refers to that event thus :

‘ the beautiful treasure

(rcitnci

)

will shortly be manifested in the three
regions,’ 6 and ‘ the jewel-victor (jina-ratna

)

from
the mine of religion will he manifested in the
continent of Jambu (India ).’ 7 Now, the latter
epithet of Buddha is at the present day the
ordinary formal title of him who professes to be
Buddha’s representative and successor, viz. the
Dalai Lama of Lhasa ; his designation of Gyal-wa-
rin-po-cKc? the literal translation of jina-ratna
into Tibetan, is thus seen to have its origin
(hitherto unknown) manifestly in this appellative
of Buddha in the Lolita Vistara.
The central member of the triiid personifying

the fixed ordinances and speech of Salcyamuni was
robahly suggested to that saint by the personified
peech of Brahmanism, the goddess Vaeh (or Vaka),

who is one of the earliest of the Vedie goddesses,
and was made the wife of Brahma about the time
of Buddha, when the new eponymous god Brahma
was being invested with the functions of the
supreme god Prajapati, Purusa - Narayana, the
transition form of Varuna (Chakravaka). Vach in
the Rigveda is called ‘ the queen of the gods,’ and
her original abode was the sea 9 (suggestive of
relationship to Varuna and her original identity
with Sri, the wife in the seven treasures)

;

and,
while she has a triad nature (terrestrial, middle,
and celestial), she especially occupies the middle
region of the atmosphere

,

1 ' 1 and thus may have
suggested the middle location for speech in the
Buddhist triad. For the more closely we examine
the mythology, idioms, and terminology of the
Pali canon, the more manifest is the indebtedness
of Buddhism to its parent religion, Brahmanism.
The third member of the triad is the 1 Order of
Buddha’s monks’—it is erroneous to translate this
as the ‘ church ’ or ‘ congregation,’ as is often done

;

for the laity, both men and women, are excluded
from the Sahrjha.

9 . The treasure as a spell.—The fact that spells
have been in universal use by all sections of
Buddhism from the earliest times, and even by
Buddha himself, has been established by the
present writer.

11 Among the southern Buddhists,
of Burma, Siam, and Ceylon, one of the commonest
of the protective spells, or pnritta, is the ‘ Jewel
(or Treasure) Sermon’ (Ratana Sutta). This dis-

1 Macdonell, Ved. Myth. 68. 2 lb. 24.
3 Any statement made, or supposed to have been made, by

Buddha was at once accepted as a fixed and unalterable law.
4 Mahapadhdna S"tt. i. 21. 27.
6 ed. S. T.efrnanri, Halle, 1902, p. 13 ; cf. E. L. Mitra’s tr. 25.
6 Lefmann, 10S. 7 lb. 100 .

8 Waddell, Buddhism of Tibet, pp. 29, 228, Lhasa and its
My.teries. London, 190.0, p. 28.

“ ''
- d 1 " 1' '

., p.124.

,
1

. i r lied ‘ the voice of the middle region ’

I r

1 1 ’ seems to indicate a physical source

ein,o
a
5,
cle11

’
‘ ilharani Cult in Buddhism,’ Ostasiat. Zeitschr. i.

(1912-13] 167-195.

course, ascribed to Buddha in the Pali canon
,

1 is

an invocation to demons to grant prosperity, and
it is couched in the orthodox form of Buddhist
spells, namely, as an ‘ act of asseveration ’ (scichcha-

kiriya ; Skr. satynkriya )

2 which is virtually an
incantation.

The Ratana Sutta begins :
* O ! all ye demons who are

assembled, terrestrial or celestial, may yon all posaess happi-
ness ! Listen attentively to the things spoken ! Therefore ye
demons attend ! Be friendly to the race of man and unremit-
tingly protect those who by day or night propitiate you by
offerings ! Whatever wealth there may be in this or in other
worlds, or whatever superior gem in the heavens, these cannot
be compared with Buddha. This gem-like Buddha is super-
latively excellent. By this truth let there be prosperity 1

’ and
so on for the other two members of the triad, treasures, etc., in

fifteen stanzas, the closing sentence of each being, ‘By this
truth let there be prosperity 1

'

This is one of a large series of demonistic and
theistic texts ascribed to Buddha in the orthodox
Pali canon

,

3 and belongs to a phase of Buddhism
which, although usually overlooked by writers on
southern Buddhism, yet forms a very conspicuous
and important part of southern Buddhism as a
practical religion. Its contents and form indicate
that it must have been originally composed ex-
pressly for use as a luck-compelling charm, based
upon the supposed magical efiicacy of the pre-
historic wishing-gem or amulet.
The ‘ jewels ’ and ‘ treasures’ in Indian Buddhist

symbolism and cult are thus seen to be of non-
Indian, pre-Vcdic, and pre-Iranian archaic origin,
and possibly borrowed from Assyrian and pre-
historic mythology.
Literature.—-This is sufficiently indicated in the footnotes.

L. A. Waddell.
JEWS.—See Israel, Judaism.

JEWS IN CHINA.—See China, Jews in.

JEWS IN COCHIN (MALABAR).—i. His-
tory.—The earliest known history of this com-
munity connects it with the now extinct city of
Cranganore, the deserted site of which is situated
some 20 miles north of the present port and town
of Cochin. Spelt Kranganur, it is the more easily
seen to be the Portuguese form of Kodungalur,
the name of a village which still exists close by.
It is almost certainly to he identified with the
ancient port of Mouziris (Moufip/s), known to Pliny

,
4

Ptolemy, and the author of the Periplus Maris
Erythrai, where, according to the Peutingerian
Tables, the Romans, up to at least A.D. 226, kept
a force of two cohorts to protect their spice-trade.
Another name in frequent use for the same spot in
the Middle Ages is Shinkali .

5

The origin of the settlement is shrouded in
obscurity. We may pass over possible deductions to
be drawn as to a Palestino-Imiian trade from well-
known foreign words in the Biblical account of the
merchandise of King Solomon, suggesting an
Indian, to some a S. Indian or Dravidian, origin ;

6

the traditions of the Cochin Jews themselves,
embodied in a supposed record-book (Dibre Haya-
mim), represent their ancestors as arriving in
Malabar immediately after the destruction of
Jerusalem by Titus (A.D. 70)." Certainty cannot,

1 Chulaiagga, 1st Sutta, tr. V. Fausboll, SBE x.- [1S9S] ii. 36

;

Childers, JRAS, 1869, p. 314 ;
and D. J. Gogerly, Ceylon

Buddhism, Colombo and London, 1908, ii. 344-347.
2 Cf. Childers, Pali Diet., p. 408.
3 See Gogerly, Ceylon Buddhism, ii. 327-393, for translations

of several of them.
4 ‘ Muzins primum emporium Indiae ’ (II

N

vr. xxiii. 26).
5 See Yule and Burnell, Hob^onJobson, artt. ‘Cranganore’

and ‘Shinkali’; J. W. McCrindle, Ancient India as described
by Ptolemy

, London, 1885, p. 51: E. Caldwell, Dravidian
Crammar 2

, do. lj>75. quoted in McCrindle, Penylits Maris
Erythrcei, p. 13; aNo Burnell in I

A

in { 1 >74] 3 v. r\, as to the

origin of the confusion oiten met with in India owing to various

names for the same site.

tilK 10-2 2 Ch 921 (cf. Milne Rae, Syrian Church in India,
p. 135 f.).

7 See Buchanan, Christian Researched, p. 222.
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however, be attached to this document, which
bears signs of interpolation, and of which more
than one version exists, and which may even have
been wholly rewritten from memory after destruc-
tion from various causes. The first really reliable

and explicit record in relation to the Jews of Cochin
presents itself in the form of an ancient royal
charter

(
sasamun), engraved on plates of copper,

whereby a piece of territory, named Anjuvannam,
is conveyed by Bhaskara Kavi Yarma, the reigning
monarch of Malabar, residing at his palace in Mu-
yirikodu, 1 to one Joseph Rabban, headman of the
Jewish community, and to his heirs in perpetuity,
with the annexation to it of various privileges of

nobility and rights of revenue. The charter is

attested by the signatures of six subordinate princes,
whose rank Joseph Rabban may be assumed to

have been called to share. Buchanan in 1806
caused a facsimile of this charter to be executed in

brass, and deposited it in the Library at Cambridge.
A description of it by Burnell, entitled ‘ The
Original Settlement Deed of the Jewish Colony at
Cochin,’ with reproductions of the plates, may be
found in 1A iii. [1874] 333 f. Burnell shows that
this document, which is inscribed in archaic Tamil,
in the Vatteluttu character, must be ascribed to

some time in the 8th cent.
,
perhaps as early as a. d.

700. It reveals the Jews in an already affluent and
organized condition in Malabar, bespeaking an
arrival considerably anterior to its date ;

and it

was presumably conferred by the king in retain
for important State services rendered by the com-
munity. After the light afforded by this charter,

obscurity again descends for upwards of a thousand
years upon the history of the Jews in Malabar,
covering perhaps a period generally prosperous.

When it lifts, it is to disclose the setting in of a
time of adversity and overthrow. About 1565 the

sack of Cranganore by the Muhammadan Zamorin
of Calicut, who previously had invaded the place

in 1524 and massacred many, accompanied by the

incoming of the Portuguese, involved the ruin of

the small Jewish State, and resulted in the final

desertion of Cranganore as a place of abode. Re-
duced in numbers, and with largely shattered

fortunes, the main body of the dispossessed Jews
migrated to Cochin, and built their present Jews
Town in its immediate vicinity. Certain of their

number, however, continued to linger in the neigh-

bourhood of the old Cranganore, at places named
Chennamangalam, North Parur, and Mala, where
their successors are still to be found ; and some
have settled at Emakulam, the native capital of

the Cochin State, situated a few miles eastwards

from Cochin, across the Malabar Backwater.

2. ‘White’ and ‘Black’ Jews. — A singular

feature of the Cochin Jewish community in the

eyes of foreign observers has alway- been its divi-

sion into ‘ White ’ and ‘ Black ’ Jen.--. As early as

1655, Manasseh Ben Israel,2 addressing Cromwell,

describes them as consisting one part ‘of a white

colour and three of a tawny.’ Buchanan and a

succession of later writers have not failed to call

attention to the same distinction of colour. Some
writers have even seen their way to discriminate a

third, or Brown, section. It is probably correct to

regard the so-called Black Jews as comprising two
classes, characterized by themselves as M'yukh&sim
(those of lineage) and enran - Myulhiisim (non-

M’yukh&sim), the latter embracing Mshnkhdrnriin
(manumitted slaves). Regarded thus, the M’yuk-

hasim among the Black Jew.- consider themselves

to be the representatives of an original stock, older

than the present White Jews, and look upon the

1 It is from the ‘Mttyiri’ in this name, elsewhere shown to be
|

identical with Cranganore, that the clas-ical name Moigiph i-
j

believed to have heen formed „ . . , , , I

2 See Life and Labour, of Manasseh Ben Israel, in A. L-jwj s
j

M tscellamj "j Hebrew Literature, it., 2nd ser., Condon. 1-77.

enam-M’yukhdsim as a class made up of the off-

spring of mixed unions with female slaves, after-

wards manumitted, and increased by the descen-
dants of purely Gentile slaves converted to Judaism.
All religious disqualifications have, however, long
ago been removed from all concerned by the recep-

tion of the prescribed rabbinical Tbhilah (lava-

tion, or baptism) ; and a certificate to that effect

was lately given by the Chief Rabbi Plianizal

of Jerusalem (variously styled the Rabbi R’shon
1’Zion, or the hakhdm bashl). The decision of the
latter was based largely on a much older adjudica-
tion, of great interest, made by a Rabbi of Alex-
andria, known as Malnirikash, 1 who died in 1610.

In the case as submitted to Mahdrikasli, the original

stock of the Malabar Jews is represented as con-

sisting of the descendants of Jewish merchants
from Togarmah (Turkey), Aden, Sheiman (Teman,
or Arabia), and Al-ajam (Persia), no mention being
made of any from Spain or other European
countries. These merchants are represented as

having become the progenitors of a numerous off-

spring through female slaves, who, mingled with
purely Indian converts to Judaism, had grown into

a large mixed multitude, there being 800 houses of

the latter to only 100 houses of the M’yukh&sim,
or those of pure stock ;

and great confusion had
occurred, it not being known who of the mixed
class had been ritually admitted within the circle

of pure Israelites, and who had not. Maharika-h in

his responsum provides for the treatment of the

doubtful cases, and for the habilitation of all in the
rights and privileges of Jews. Although the re-

ligious question may be said to have been thus set

at rest, the controversy, as a social one, continues

to exist, and at times has become a burning one,

the White Jews, on social grounds, holding aloof

from marriage with the Black Jews, and the two
worshipping almost entirely apart. The present

White Jews, although their ancestors may have
been superinduced upon the earlierimmigrant stock,

entitling the present ones to be regarded to a
certain extent as the legitimate successors of former
foreign Jews of pure descent, cannot be regarded

as the lineal descendants of the first settlers.

Their ancestral names mark them as a group by
themselves, largely consisting of Spanish or

Portuguese Jew's, mingled, however, with some
from Persia, Egypt, and elsewhere. According to

investigations set on foot by the Dutch Jews of

Amsterdam in 1685, 2 the first Spanish Jews arrived

in Cochin in 1511, and it is expressly stated that

the Black Jews had preceded them. With this

view there agrees a custom found to have pre-

vailed in State revenue receipts and shcetorams

(royal writs) of frequently styling the White Jews
as Pardesis (foreigners), and their synagogue as

the Pardesis’ synagogue. The synagogue of the

White Jews is in date the last of tho=e in Cochin,

and is built on a site specially carved out for it

from the adjoining Palace garden, testifying to its

being a belated suitor. Joseph Rabban, a recipient

of the copperplate grant, is by common consent

held to have come from Yemen in Arabia, and,

according to this, he was not a White Jew. It

would seem, then, that some modern writers who
have accepted the ready-to-liand conclusion that

the present White Jews of Cochin are the descen-

i Maharikash is an acrostic abbreviation for Moharur Rabbi

Jacob tie Castro (srp'n'm). The decision i* to bo found in a

U< brew woik of his entitled Z'?x' "W (Tfnh of Jacob),

published at Leghorn in 17S3. Mat.arika-h u'ave der-sions, or

rcsp'jtix'i, on questions of ritual and ea^ui-m pr.-pniiuded to

him. An En:r. tr nf the passage in relation t>> t’.e to. h n Jews,

from the pen' of ‘A Cochin Jew,’ may be round in the Jewish

Chr -mciA, 0*’t. 5, , ,
•2 The report of thl- rommis-ion was published at Amsterdam

in 10>r. under the title of A oft nn> tin* Juan'S de Cuchim, by

I-trc} ra de Pah a (see JE ,
artt. * Cochin ’ and ‘ India ’).
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dants of the original settlers, and that the Black
Jews are an entirely mixed class, resulting from
unions between the former and their Indian slaves,

have been the victims of too sweeping generaliza-

tions. Wolff, having propounded such a view in

1839, promptly met with an indignant rejoinder

from the Black Jews, repudiating the theory .
1

The fact, on the other hand, that the royal copper-

plate charter is found at present in the keeping of

the White, and-

not of the Black, Jews would seem
to point to some position of consensual priority

which the White Jews must have occupied in the

bygone days of unbroken friendly intercourse

between the two sections of the community. A
White Jew, of the existing house of Halegua, held

in old times a high position as Mudaliar, or heredi-

tary headman of the community, recognized by
the Kaja—an honour now abolished .

2

The present numbers of the Cochin Jewish
community are small, and are slowly diminishing,

as judged by the percentages of several past
decades. By the census of 1911, the total number
of Jews amounted to 1248. Of these, 73 are
located in a patch of the Travaneore State, which
here curiously overlaps that of Cochin, and takes
in the town of North Parur. Of the 1248 Jew's

mentioned, 1056 are Black Jews, and 192 White.
Distributed according to residence in towns, there

may he said to be 428 Jews at Jews Town, Cochin ;

488 at Emakulam
; 147 at Chennamangalam ; 110

at Miila ; 73 at North Parur
;
and 2 at Triehur.

The so-called Black Jews are to be found in all the
above places, the White Jews almost exclusively

in Jews Town, or in. the neighbouring European
town of Cochin, about two miles north of it. Jews
Town itself consists of a single narrow street,

running N. and S. Its northernmost end is occupied
by the synagogue of the White Jews, paved with
handsome ‘Dutch’ (but in fact Chinese) tiles, and
flanked by a conspicuous clock-tower, furnished
with a Dutch clock. About the middle of the
street is situated the Thekombagom synagogue,
and near the southernmost end the Kadavambagom
synagogue, both of the Black Jews. Eastwards,
across the Backwater, at Ernakulam, the capital

of the Cochin State, situated on ground granted
them for a settlement by the Baja in 1711. the
Black Jews possess two ’

known liy the names of T i

.

vambagom. These designations, meaning ‘south-
side ’ and ‘ river-side ’ respectively, hear no relation

to the present locations of the synagogues in either

place, hut are derived from the positions originally

occupied 1 1 " 111 > gues in Cran-
ganore. ’

\ .

1 v ;.
>:

. • conform to

the pattern of those in other parts of the world,

except that peculiarities of native art enter into

the structure of their fittings. Externally, after

the manner of the country, the buildings are
generally approached by a sort of prolonged porch
or corridor. The Black Jews possess also a syna-
gogue at each of the three places North Parur,
Chennamangalam, and Mala. Disused sites and
ruins of discarded synagogues are to he met with,
as at Tirtur and Palur, and an old synagogue
known as the ‘ Cochin Angadi ’ is situated near
Jews Town.

1 See the Oriental Christian Spectator. September, 1839.

Buchanan, John IVii-on, R. De Beth Hilirl, and A. Asher are
examples of writers who have held the view that the Black
Jews are the earlier comers.

2 While designated the ‘ White ’ and the 1 Black,’ it js by no
means the case that the White are always fair, or that, vice • ersa ,

the Black are invariably dark. Especially a as rhe present v. riter

himself struck by the fairness of many of the Jews at North
Parur, u here there are only members of the Black community.
Elkan Adler, a recent visitor to the Jews of Cochin, has re-

marked on the same fact as the result of his own observations, in
artt. contributed to the Jewish Chronicle of Mav 5th and 11th,
1906.

3 . Ritual.—In their synagogue ritual the Jews
of Cochin do not differ appreciably from Jews in

other parts of the world. They follow the Sephardi
rite, like most of the Jews of the East. Immedi-
ately after the Dutch conquest, they established

communications with the Jews at Amsteidom,
and obtained from them printed copies of their

Hebrew ritual. This was done to a certain extent
by the White and Black Jews separately ;

and
hereby is revealed another incidental token of the
independence of the latter. A religious song-hook
published in Amsterdam in 16GS is described on its

title-page as prepared for ‘the several Holy Con-
gregations of the Assembly of Jeshuranof Shingali,’

while another, published in the same city for the

White Jews within five or six years of the other

book, describes itself, differently, as intended for

the ‘ Kahal Kogin ’ (Congiegation of Cochin). The
two books, though to some extent alike, differ

characteristically as to their contents.

4. Organization and occupations.—As to com-
munal organization, the Black Jews formed till

lately a confederation of seven synagogue com-
munities, or yogams ,

embracing the two in Erna-
kulam, the two in Jews Town, and one each at
North Parur, Chennamangalam, and Mala. The
symmetry of this arrangement ha-- been broken in

recent years by the secession of the Kadavam-
bagom synagogue at Jews Town to the jurisdiction

of the White Jews, on account of a quarrel.

In respect of their occupations, the Cochin Jews
are engaged mainly in trade and merchandise,
though not to the extent prevailing in the days of

their forefathers. The Black Jews deal fairly

largely in rice, fish, and especially poultry, ancl

some are handicraftsmen. Education is making
way among both classes, although the recent
census shows barely more than a quarter of their

number to he as yet literate in the most elementary
sense. A few are aspiring to clerkships in the
employ of the State, and some are landholders.
Hebrew is well studied by some, and the know-
ledge of it in the community generally is far
greater than among the Bene-Israel (q.v.) of the
Bombay Presidency, among whom some of the
Black Jews are in request as synagogue-readers,
but with whom they would seem to be otherwise
entirely unconnected as to their antecedents and
origin on Indian shores.
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JEWS IN INDIA.—See Bene Israel.

JEWS IN ISLAM.—The attitude of the
Muhammadans towards the Jews and the conse-
quent position occupied by the latter in the lands
of Islam inn-t be traced ultimately to the directions
regarding them promulgated by Muhammad, and
especially to the ordinances of the khalif Omar.
Muhammad's attitude was at first one of sympa-
thetic tolerance, for he hoped to range behind him,
in support of the faith which he was establishing,
the whole of the force of the powerful Jewish tribes
of Arabia. It was not long, however, before lie

discovered that the absorption of Judaism into the
new faith was unattainable ; the Jews were there-
upon denounced as enemies of the faith, and a
bitter war of extermination was waged against
them. The khalif Omar, who reigned from A.D.
634 to 644, was the first to regularize and legalize

the attitude of Islam towards the Jews, and, as it

was under his khallfate that Persia, Egypt, and
Syria, all lands with considerable Jewish popula-
tions, first came under Arabian influence, his

Ordinances had immediately a considerable influ-

ence on Jewry. By these Ordinances Jews were
not allowed to build new synagogues or to restore
those which were in ruins ; they were to conduct
their services in subdued tones, and to pay heavy
and exceptional taxes ; they were not to hinder
their co-religionists from accepting Islam ; they
were debarred from holding public office or from
obtaining a verdict against a Muhammadan in a
court of law ; they were forbidden to ride on horses
or to wear signet rings—both marks of distinction

;

and they were compelled to wear a distinctive dress.

A Muhammadan was free to enter a synagogue at
any time, but no Jew was in any circumstances
admitted into a mosque. Even in death Jews
laboured under a disability, for they were allowed
only flat tombstones as monuments. These Ordi-
nances are still the law in all countries in which
the Muhammadans hold sway, although they are
not always enforced. They were not invariably
acted upon even while Omar still reigned, and it is

probable that, although the Ordinances all bear his

name, the Code in its accepted form came into ex-

istence gradually during a period which extended
beyond the date of his assassination. To Omar,
however, was undoubtedly due one definite piece

of persecution. Determined that Arabia should
henceforth know no infidel, he ruthlessly exiled the
depressed remnant of Jews who still survived in the
peninsula in a state of semi-slavery.

Outside of Arabia the rule of the Muhammadans
did not at first come to the Jews as a scourge.

Under the later Persian kings they had suffered

persecution. The advent of the conquerors was
consequently welcomed, and the Jews, settled in

Mesopotamia, aided materially in the conquest of

that region. The Muhammadans, on their part,

treated their allies with tolerance, and an era of

relative happiness dawned for the Jewish com-
munities of Babylonia. To the Jews of Syria and
of Egypt also the Muhammadans came as deliverers

from the yoke of oppression. In Arabia, however,
the first home of Muhammadanism, the Jews have
always been subject to persecution. There, if any-
where, the Ordinances of Omar have had their full

effect. As late as last century, the Jews of Yemen
or S. Arabia were forbidden to wear new or good
clothes, to ride on an ass or a mule, or to engage
in commerce. With hardly an exception they

were until recent times confined to menial trades.

Of late an emigration from Yemen has set in,

and many of the former Jewish inhabitants are

now settled in Jerusalem and in the modern
Jewish settlements in Palestine, where they ply

the trades which they learned in their former

homes. There are at present about 25,000 Jew’s
in Arabia.

In Persia, Jewish communities have existed since
the period of the Arab conquest. The disorders
which filled the centuries that immediately suc-
ceeded that event reacted unfavourably upon the
fortunes of the Jewish population, whose condition
from that day to this has almost always been a
pitiable one. The 30,000 Jews who are to be found
in Persia to-day are for the most part settled in
the more important towns of Hamadan, Isfahan,
Kirmanshak, Shiraz, Teheran, and Mashad. They
are, with few exceptions, confined to their own
quarters of these towns, marked off from their
neighbours by occupation, dress, and customs. As
a rule they are engaged in retail trade or follow
callings for which little respect is felt. Another
serions disability under which they labour is the
law or custom whereby a Jecv converted to Islam
inherits all the property of his relatives to the
exclusion of the next of kin. The Alliance Israelite
Universelle, a society founded in 1860 for the pro-
tection and improvement of the Jews in general,
and now concentrating its attention on educational
works in Muhammadan lands, has schools for boys
and girls at Teheran.
Egypt had a considerable and important Jewish

population at the time of the Arab invasion, and
throughout the period of Muhammadan domina-
tion, except for a few short periods, the Jews were
botli prosperous and contented. The khalif al-

Hakim (996-1020), after a period of toleration,

suddenly began to enforce the Ordinances of
Omar. He even exceeded their rigour. He com-
pelled the Jews to wear bells and to carry in public
the wooden image of a calf. On the pretext that
they mocked him, al-JJakim burned the whole of
the Jewish quarter. But his treatment was quite
exceptional ; moreover, he was not held responsible
for his actions. Under other rulers individual
Jews held high office in the State. Some of them
—notably Maimonides, the greatest Jewish philo-

sopher of the Middle Ages—were physicians to the
khalif. Until the middle of the 16th cent, the
Jewish communities in Egypt were presided over
by a nagtd, whose rule was co-extensive wdth the
Egyptian dominions. He had full civil and
criminal jurisdiction over his co-religionists as well
as power to punish by fine and imprisonment.
The appointment of Babbis rested with him, as well
as the responsibility for seeing that the civil law
was observed within the limits of his jurisdiction.

The nagid was appointed by the khalif, and his

installation was attended by much ceremonial.
The Jewish population of Egypt is at present,

estimated at 50,000.

In the other districts of N. Africa the conditions
were much the same. Although there were times
of persecution, for the greater part of the period of

Muhammadan domination the political condition

of the Jews was a tolerably easy one. The pre-

Muhammadan conditions of Arabia were repro-

duced to some extent, and Jewish semi-independent
tribes roved about the interior of N. Africa for

centuries after the Diaspora, and some have per-

sisted to the present day. In Tunis, towards the

end of the 8th cent., there was a persecution by
the Imam Idris, hut his reign did not last long.

The accession of the Almoliad dynasty led to a
longer period of tribulation. The first of the

Almohads, ’Abd-ul Mu’min, was responsible for

forcible conversions of Jews and Christians on a
wholesale scale. This policy was pursued by his

successors. At length the number of conveits had
become so large, and, in view of the circumstances

of the conversions, their sincerity was so doubtful,

that a distinctive dress was allotted to them.

Under the fjafsite dynasty, which commenced in
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1236, the condition of the Jews improved greatly.

But even in the relatively comfortable period the

Jews suffered from many disabilities, notably

special taxation and restriction of residence.

They, however, furnished the government with a
succession of high officials, in particular the re-

ceiver of taxes who was also the qn'id of the Jews,

and as such had supreme authority over them.
Even in the 19th cent, there were changes of

fortune. For instance, in 1855 many of the indig-

nities imposed upon them were abolished, but they
continued to suffer some persecution until the

grant of a constitution by Muhammad Bey, by
which their liberties were secured. Tunis has
since 1881 been a dependency of France. Its

Jewish population at present numbers about 66,000.

In Algeria the conditions were identical with those
in Tunis until the fall of the Almohads. Subse-
quent to that event the vicissitudes of the Jewish
population were similar to those in the neighbour-
ing State. Under the Turks in both regions the
Jews, so long as they accepted with resignation

the disabilities inherent in the Turkish system of

government which were imposed upon them, found
their condition one of relative comfort, much envied
by most of their co-religionists settled in Christian
lands. They weie granted self-government under
a muqudclam ; they were confined in quarters set

apart for them ; a distinctive dress was allotted to

them ; they were forbidden to ride on horses or use
riding saddles ; and they were subjected to special

taxation. To-day, after ninety years of French
rule, the Jewish population of the Province
numbers 65,000.

In Morocco the rule of the Muhammadans lasted

until our own day and still exists nominally. In
this, the westernmost of the lands of N. Africa,

the history of the Jews until the severance of the
country from dependence on Baghdad in 788, is the
same as in the lands farther east. Idris, the con-

queror of that year, was successful, by means of

persuasion aided by force, in inducing the Jewish
tribes of the west to join his standard, and with
their assistance he was able to consolidate his power.
In the end, however, dissensions arose between the
conqueror and the Jews, in consequence of which
the latter suffered many indignities. For the follow-

ing two centuries and a half their conditionremained
one of tolerable comfort. The advent, however, of

the Almohads in 1146 brought upon them, here as

elsewhere, all the rigours of persecution. The rule

of the Almohads meant forced conversions to Islam
and the expulsion of those who objected. Even
the new Muhammadans were not allowed to live in

peace. To mark them out from their neighbours
they wrere compelled to wear a distinguishing badge.
When the rule of the Almohads passed, their

position improved somewhat, but always remained
precarious. Mulai Arshid and his brother Mulai
Ismail, who reigned at the end of the 17th cent.,

were especially severe, and the latter plundered the
Jews without mercy. During the subsequent reigns
the Jews very often suffered cruel persecution

;

but, on the other hand, there were periods of

quietude. Whenever civil war broke out, as so fre-

quently happened, the Jews in the disturbed region
were among the first to suffer, both in person and
in property. The Sultan, however, even during the
periods of persecution, frequently had a Jewish
favourite or adviser ; but the elevation to power of

individual Jews had little, if any, effect on the
position of the Jews as a body. These periodical

massacres continued practically until the day on
which the French took over the protectorate of the
country. They were not always engineered by the
party in power. Moxe frequently they were part
of a movement against the government. To the
Jew, however, whether he was murdered or plun-

vol. vn.—36

dered by a supporter of the reigning Sultan, or of

one desirous of taking his place, was not a matter
of consequence. The Jewish population of Morocco
to-day is estimated to number about 110,000.

The tolerant conditions under which the Jews of

N. Africa were living, coupled with the harsh
measures of the Visigothic kings in Spain, led the

Jews of the Peninsula to welcome the Moorish in-

vasion which culminated in a permanent settle-

ment at the beginning of the 8tli century. For a
long time the position of the Jews, as subjects of

the Moors in Spain, was as favourable as that in

the most tolerant period in N. Africa. The first

persecution of the Jews of the Peninsula by the

followers of Islam occurred in 1066, when 1500
families in Granada were massacred and the re-

mainder of the race in that city driven into exile.

The accession to power of the Almoravids, a couple
of decades later, led to further excesses, and the
position of the Jews was rendered even worse, after

the lapse of a further quarter of a century, by the
rise of the Almohads, whose policy towards them
has been described above.
To the Jews of the Byzantine empire the con-

quests by the Turks came asa relief from oppression.

Under Turkish rule their position was raised so
much that no precedent approaching to it could be
found throughout Christendom. They were allowed
to live andmove in the Turkish dominions w ith per-

fect freedom. In occupation and dress they were
without restrictions. They were even admitted into
the army. Many rose to high positions in the State,

and became the trusted advisers of successive Sul-
tans. To the Jews of the lands of oppression Turkey
became the land of promise. In the 15th cent, those
of Hungary and Germany were invited to settle

there, and many did so. Later, at the end of the
same century, the expulsion from Spain led to a con-
siderable further Jewish immigration into Turkey.
The refugees were everywhere welcomed by the
Turkish government and people. The immigrants
brought many valuable industries to Turkey, with
great advantage to their new country as well
as to themselves. They concentrated for the most
part in the larger cities. In Salonica they settled

in such numbers as almost to make it a Jewish
city, and even to this day the Jewish is the largest

element in the population of the port.

The Sultans ' '
•

' 1
.’ ’ 1 r ’

to theirJewish
all their services ; they also, on occasions, intervened
on behalf of foreign Jews who w ere suffering at the
hands of other governments. Notable instances of

such action were the representations made at Venice
on behalf of Donna Gracia Mendes which led to her
release, and the protests sent to the pope against
the treatment of Jewish prisoners at Ancona. The
office of hdkham bdshl, or chief Rabbi, was instituted

in the reign of Muhammad the Conqueror ( 1451—

81). He was, and still is, the official representative

of the Jews in civil affairs. The hakham bdshl \va.s a
member of the State council. He had considerable

powers overtbe Jews of the empire. He arranged
their taxation, appointed Rabbis, and wTas, in fact,

under the Sultan, the ruler of the Jews of Turkey.
The first hdkhdm baslii, Moses Capsali, was ap-

pointed by the Sultan. His successors were ap-

pointed subject to the Sultan’s approval. The
Golden Age of the Jews of Turkey lasted for about
two centuries. But, as in all despotic States, the

conditions under which they lived had no surety of

permanence. Their rights and privileges depended
on the whims of the rulers, and. when a Sultan

such as Murad III. arose, they found even their

lives in danger. It was by this Sultan that restric-

tions on the dress of the Jews were introduced. In

the 18th cent., which was, moreover, one of greater

misfortunes for the Jews of Turkey, further restric-
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tions were introduced. During the 19th cent, their

condition improved little, if at all. The misery pre-

valent among them was, however, due to economic
and social causes rather than to political ones. The
revolution of 1908 swept away all political differ-

ences between Jews and Muhammadans, and at
present their relative position is one of absolute
equality. In Palestine, however, foreign Jews are
in theory not permitted to settle or to acquire land.

Previous to the outbreak of the Balkan war of

1911-12, the Jewish population of Turkey in Europe
was estimated at 180,000, of whom 65,000 were
in Constantinople. Turkey in Asia, apart from
Arabia, has about 250,000 Jews.
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A. M. Hyamson.
JEWS IN ZOROASTRIANISM.—The ac-

count of the Jewish Exile and the fortunes of the
Jews under the Achtemenian dynasty are too
familiar to require recapitulation here ; suffice it

to say that the history of Moxdecai and Esther
proves that exile and Jewish birth were no bars to

the attainment of high rank even at the king's

court. Soon after the death of Alexander the
Great the Jews began to proselytize, and the
Babylonian Talmud itself was written in the

Persian dominion, while such cities as Nehardea
wore centres of Jewish culture. The only convert
of real note was the petty king of Adiabene, Izates

(3.5-59; Jos. Ant. XX. ii. 3), whose name(=Avesta
Yazata, ‘ angel ’), like that of his father Monobazos
(cf. Armenian Manamz), is Iranian.

When the last Parthian monarch, Artabanos IV.,

fell in battle in A.D. 226, the Jews lamented his

death and feared the accession of the founder of

the Sasanian dynasty, Artaslr l’apakan, who, in

fact, imposed certain minor restrictions upon them
and forbade them to bury their dead. On the
other hand, the heads of the Jewish schools were
honoured not only at the court of this very king,

but also at that of Sapur I. (241-272). The great

friend of the Jews was Yazdagird I. (399-420), who
married So«Sn-doxt, or Gasyan-duxt, 1 the daughter
of the Jewish exilarch (snrij am), 1

2

probably Ivahana

I., and who became by her the father of the famous
Bahram Gor (420-438). This queen established

colonies of her co-religionists in Sou (Shushan),

Sostar (Shuster), and Gai (Ispahan), while Xwarizm
(Khiva) is said to have been founded either by a
certain ‘ Nurses of the Jews ’ (vv ho would probably

he the younger brother of Bahram Gor) or (ac-

cording to a less likely decipherment of the Pahlavi
text) by ‘ the exilarch of the Jews.’ * Another Jew
in high favour with Yazdagird was Huna bar

(Nathan, who was never exilarch, as has often been

x J. Darmesteter, *La Heine SliasjAn D6k.Lt,’ in Act.: d.r

liiime cony, internal. des orientabstes, ii. [Leyden, lsVJJ

103-198.
3 On the relations of the exilarchs with the Sasanian monarch-)

pee F. Lazarus, DU IJaufier der Verlriebenen, Frankfort, lsOa,

pp. 131-150.
3 Sol, GViti-l liran, tri. ard tr. E. Blochet, RTAP xvii. [1S95J

163-17*5, tr. J. J. Modi, Atyddjdr-i-Zarirdn, etc., Bombay, lbOO,

chs. xl.i.L, live, x.

supposed, but was probably a cousin of Sosan-
doxt 1—a fact which may account for the special

affection manifested for him by the king.
Under more orthodox Zoroastrian rulers, the

Jews fared worse, and persecutions are recorded
during the reigns of Bahram Gor’s son, Yazdagird
II. (438-457), Peioz (Firuz) (459-484), and Qubad I.

(488-531), while there is some evidence that their

condition was unfavourable late in the 6th cent.,

since they supported the rebellion of Bahram Cubln
against Ormazd IV. in 589 (Theophylactus, v. 7). In
343 the Jewisli physicians of a Persian queen are
mentioned as calumniating the Christian St.

Tarbula (or Pherboutha) and her companions

;

3

and, when St. Giwarglswas martyred on 14th Jan.

615, his executioners were Jews. 3

The literature of the Middle Persian period,

whicli is the product of the revival of Zoroastrian

orthodoxy, is distinctly hostile to Judaism. Ac-
cording to the Sdyast la-Sdyast

,

vi. 7, Zandiks,

Jews, and Christians are ‘ of a vile law,’ and the

Dinkart (ed. and tr. Peshotan Behramji Sanjana,

Bombay, 1874 ff., pp. 24, 257, 310, 456) declares

that Judaism, Christianity, and Manicharism are

degraded in spirit and dangerous to Zoroastrianism,

and that the evils of the worst age of the world
are due to the ‘sinful dispositions of all men,
derived from the Yahudi religion,’ whose laws and
tenets are liable to ruin the earth. The Torah is

‘ the words of devils and unworthy of belief,’ and
the Hebrew Scriptures were composed hv Azi
Daliaka, the dragon who dwelt in Babylon
(possibly an allusion to the Talmudic schools of

Sura, Pumbeditha, and Nehardea in Babylonia),

who deposited them in the ‘fortress of Jerusalem,’

and made mankind submit to Judaism on three

separate occasions (perhaps referring to Abraham,
Isaac, and Jacob; less probably to Abraham,
Moses, and Elijah—or Enoch*—as precursors of the

Messiah; pp. 604 f., 372 f., 379). The same evil

being was the author of ten ‘ universally noxious

}>recepts ’

:

(1) The Almighty is the injurer of the universe
; (2) demons

aie to be worshipped as the source of all earthly prosperity;

(3) injustice should be performed rather than justice ; (4) un-

righteousness and disgracefuineas are to rule in everything;

(ii) greedy and selfish lives mu.-t be led ; (ti) children must receiv e

no training for noble fatherhood ; (7) no protection may be

given to the poor; (8) goats must be killed before reaching

maturity; (9) pious men must be offered to the demons; (10)

men must be cruel, revengeful, and murdeious.

The eighth and ninth of these ‘ precepts ’ mention
the Jews, and may he based on Lv 4-3 and on dis-

torted reminiscences of condemnation of human
sacrifice, as in 2 Ch 28s

, Ps 10637f
-, Is 57s

,
Jer 19"-

S235 ,
Ezk UPlir 2337- ».

There is a possibility that the Talmud is men-
tioned in the Dinkart

,
if the reading Gyemnrd

(met) in v. i. 2f. is correct (see E. W. Wed, SHE
xlvii. [1897] 119 f. and Introd. p. xiiif.), and a know-
ledge pf the Talmud is plainly shown in the 9th

cent. Sikmut-i/iiindiilk- Vijdrf wlii* h, in its polemic

against Judaism (xiii.-xiv. ;
tr. West, SBE xxiv.

[1885] 203-229), al'O quotes fiom the OT ((.In I-
1 -

.2 i6f. 39. 11-16. m. G«, Ex 205
,
Dt 29-* 32J5

,
Ps 95 1

", Is

3lFf
- 42 ia

).
s

The quotations are parap’mases rather than translations.

Thus, Gu is rendered : ‘The Lord, who the &v*rvd beintj

himst-lr, commanded Adam thus: “Eat of every true which is

1 Cf. Lazarus, p. 110 f. ; M. Seli^ohn, ‘Huna b. Nathan,’

JE vi. [1904] 493 f.

2 AS, Apr. iii. [1866] 21 (=Sozomen, HE u. 12), and p. i ff.

3G. Hoffmann, Avszdge aus syr. Akten pen. Martym,
Leipzig, 1SS0, p. Ill f.

4 Contracted in this art. to SjV.
6 A Persian translation ot the Ihhle is mentioned in Theodord

Oth cent.; Graearum AJectionum curat ><>, \. [/’G lxxxiii.

P4SJ); cf. also L. Blau, Zur Einb it. in die hed. Schrift, Strass-

burg, 1894, pp. 95-9S ;
A. Kohut. Krit. Deb oxhtung tier pets.

Pentateuch-Uebersefz. des Jacob b. Joseph Tonis, Leipzig, 1371,

p. 6; R. Gottheil, JE ill. [19u2] 190; VV. Baditr, ib. \n. [1904]

317.
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in this garden, except of that tree of knowledge

; because when apparently harmless youth, and repairs the wall of persons who
you eat thereof you die ” * in one passage (xiii. 18-20), and * The had refused hospitality to Moses and his companion—the reasons
sacred being commanded Adam thus : “Thou shalt not eat of being that a piratical king was about to seize the boat, the young
this one tree which is in paradise. . . . When you eat of this man was an infidel who would bring grief upon his pious parents,
tree you die ’” (xi. 352, xiii. 143; cf. th9 variants of Gn 311 in and under the wall was a treasure belonging to two orphans, who
xiii. 33 as compared with xiii. 139). It is suggested by West would recover tiieir wealth on reaching maturity. The lesson
(SBE xxiv. 225, note 4, and p. xxyni) that the Pazand form is reproof of man’s unseemly inquisitiveness into the wavs of
.Asmaa(Skr. Ashiaka), ‘

Isaac,’ in SgV xiv. 42 is a faulty tran- God. The story in the Qur’an is of Jewish origin (G. Weil,
scription of the Pahlavi characters for A hok= Syr. ‘Is 'hoq, and Biblische Legenden der Muselmdnner, Frankfort, 1S45, pp.
that, accordingly, the ultimate source from which the Zoro- 178-181), and recurs in the Haggadic account of the journey of
astrian polemists drew was a Syriac version of the Bible.* In Asmodseus to Solomon (L. Ginzberg, JE ii. £1902) 218 ; cf. also
Gn l2 there is a curious variant, ‘ darkness was upon the face of H. Oesterley, Gesta Rmnanvrum, Berlin, 1872, pp. 80, 724 f., J. C.
the deep’ being rendered in SgV xiii. 6 f.,

‘ darkness and black Dunlop, Hist, of Fiction, ed. H. Wilson, London, 1896, ii.

water.’ With this ‘ black water ’ we may perhaps compare the 263-269, and art. Khidr).
‘black water’ (k’IK'D K’D) which, in Mandsean cosmogony, lies

at the bottom of the abyss and forms the home of all evil
(A. J. H. W. Brandt, Manduische Religion

,
Leipzig, 1889, pp.

43, 60, 63-65, 70). This is also germed N’DnNn K’D, ‘turbid

water,’ K’DRKn being developed by metathesis from otIdZ,

probably under the influence of "j^OOCTli, oinn, ‘abyss,’ in

Gn l2 (Brandt, p. 131 ; cf. T. Noldeke, Mandaische Grammatik
,

Halle, 1875, p. 66 ; cf. K. Kessler, PRE > xii. [1903] 166 f., 169).

Tlie influence of the Targum of the pseudo-
Jonathan (7th cent.) probably affected the render-
ing of Ex 205 in SgV xiv. 4-7. When, in translating
Gn 314

,
the SgV (xiii. 43) makes God say to the

serpent, ‘ For thee also there shall he no feet,’ this
may be derived either from the same Targum or
from Bereshith Rabbah, the oldest of the Midrashim
(probably c. 4th cent.), which contains (xix. 1, xx. 5)
the following Haggada, known already to Josephus
(Ant. I. i. 4)

:

‘ According to the opinion of Hoshaiah the Great [3rd cent.],
the serpent had two feet, and stood erect, like a reed. .. . “Upon
thy belly shalt thou go.” At the instant God spake thus, the
ministering angels descended, and took away from the serpent
his hands and his feet’ (A. Wunsche, Der Midrasch Bereschit
Rabbet, Leipzig, 1881, pp. 82, 89).

Talmudic stories appear four times in the Sikand-
giimamk- Vijdr.

In SgV xiv. 36, God is said to prepare daily, with His own
hand, 90,000 worshippers, w hom He dismisses, at night, ‘ through
a fiery river, to hell.’ With this is to be compared the tradi-
tion attributed to Joshua b. Hanaihah. that no porthn of the
heavenly host serves God for more than a day, and that at the
end of that time they are dismissed to the stream of fire from
which they were created (of. Dn 71", Ps 1044), another company
of angels taking their places.2 According to SgV xiv. 40-50,
when the Lord visited Abraham to console him in old age and
affliction, His host sent Isaac to fetch wine from paradise, but
God would drink it only when Abraham had convinced Him of
the purity of its origin. This seems to be a confusion of Gn lgur.
and 'IT25

,
for, according to the Targum of the pseudo-Jonathan,

ad loc., and Yaiqut (Gen. 115), the wine which Jacob brought his
father Isaac was made from grapes formed at the creation of the
world, and carried from paradise to Jacob by the archangel
Michael. 2 The story is told in Sg V xiv. 58-70 of how a righteous
man in dire poverty prayed for divine aid ; but the angel who
appeared told him that the sum total of joy and sorrow may not
be altered. Since, however, the righteous man already had
prepared for him in paradise a throne with jewelled feet, he
might have the benefit of one of these on earth. After consult-
ing with his wife, the mail decided that he would not diminish
celestial bliss to gam comfort m this world. This is the Jewish
story of Hanina b. Dosa, who, under like circumstances, received
a golden table-leg from paradise, but who, after his wife had
had a vision in which she saw her husband feasting in heaven
at a two-legged table, while all the other righteous had three-
legged tables, besought that the gift might be withdrawn.!
The last story is of less c-ertain origin. According to Sg V xiv.
75-78, God boasted of killing 1

in one day an assemblage of sin-
ners, as well as innumerable innocents. " And, when the angels
talked much of the unreasonable performance, He then spoke
of it thus: “Iam the Lord, the ruler of wills, superintending,
unrivalled, and doing my ow n will, and no one assists or is to
utter a murmur about me.” * This may possibly be a distorted
reminiscence of some such passage as Job 92--i2_ Ezk 212-5

, or
Lfn 435. o. H. Toy suggests to the writer tiiat a closer parallel
is the legend of the journey of Moses with al-Khidr (Qur'an

,

x\ tii.

64 ff.), who staves in a boat belonging to poor fishermen, slay s ail

1 Cf. the fragments of a Soghuian version of the NT, ed.
F. w. K. Miiiler, ‘Soghdische Texte, I.,' ABA IV, 1912; it may-
be suggested that this Soghdian version, which is closely de-
pendent on the S\ riac, dates from the 9th or luth cent. (L. II.
Gray, ExpT xiv. [1913] 59-61).

- Bereshith Rabbah, lvxvii. 1 (on Gn 32-’j ; see Wunsche, 379 ;Mso bkahitabbati or. La 522 (A. Wunsche. D-r Mid,-arch Echa
Jia ' Uy, Leipzig, 1SS1, p. lie)

; cf. W E..eher, dgada der Tan-
Jiuiira- btrassbura, 1903, i. 172; L. Blau, JE i [19011.wi,

note j
e 1 i*' 1’ citet* J. Darmesteter, IiEJ xix. [losO] 14,

4 Lew, 15, note 2 ; S. Mendelsohn, JE vi. 215.

_
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JHINWAR, DHlMAR, DHINWAR (Skr.
dhivara, ‘fisherman’).—The term applied in the
Panjab to theearrier, waterman, fisherman, and bas-
ket-maker castes of the E. districts and Kashmir.
The caste numbered, according to the Census of
1911, 375,694, of whom 61 per cent were Hindus
and the remainder Muhammadans, with a small
Sikh minority. It has a low place in the Hindu
caste system, and, as with the allied castes, its
Hindu or Muhammadan beliefs are only a slight
veneer over Animism. Its members worship chiefly
the deities or spirits connected with their occupa-
tion, and the divinities of the gTeat rivers, Ganges,
Jumna, and Indus

; and they make offerings to the
boats, nets, and other implements of their craft.
One remarkable rite is almost peculiar to them.
In the Panjab on the 8th day before the Divali, or feast of

lights, which is celebrated at the new moon of Kartlik (Oct.-
Sov.), the Hoi or Hui festival is held, at which the Jhinwarni,
or female water-carrier, of the household is given the first place,
and is petted by the ladies of the family, who act as her tire-
women. After the house has been purified by being smeared
with cow-dung, figures of a litter and its bearers are drawn on
the.wall in four or five colours, and to it offerings, accompanied
by the usual worship (puja) with incense, lights, and flowers,
are made, consisting of radishes, sweet potatoes, and other
roots of the season. The legend tells that at the beginning of
the Kaiiyuga, or present evil age, death, murrain, and famine
devastated the world. The Brahmans prayed and practised
austerities, but in vain. They were in despair, when a woman
of the Jhinwar tribe sat in their midst and encouraged them to
further efforts, as the result of which the goddess Kahka or
Chamunda appeared, carrying her head in her hands, and
announced that the prevailing calamities were due to immorality
and want of religious faith, and that, if the wot hi was to be
saved, she must in future be honoured with this annual feast
and fast. The reward of the Jhinwar woman was to be exalted
to a place of honour at the solemnity. Another story tells that
Hoi was a Brahman maid who escaped defilement at the hands
of the Musalmans by taking refuge in the hut of a Jhimvar.
Vi hen her pursuers overtook her, she disappeared into the
earth, and was deified by her caste and other Hindus.

It is difficult to explain the meaning of the rite,
but it probably points to a primitive cult of the
earth- or mother-goddess which was specialized by
tiie Jhinwar caste, one of their women, as we
know to be the ease in other Panjab culls of Devi,
impersonating the goddess (H. A. Rose, Punjab and
N.W. Frontier Province Census Rep., 19U1, i. 126).

Literature.—D. C. J, Ibbetson, Punjab Ethnogrunlt*!,
Calcutta, 1883, p. 325 f. ; P.\Q ii. (1885) 148; fl. A. Rose.
Glossary of the Tribes and Castes of the Punjab and AM;'.
Frontier Province, ii. (Lahore, 1911) 381 ff.

W. CilGOKE.
JINN.—See Demons and Spirits (Muham-

madan).

JIVANMUKTA.—The wordjicanmukta means
‘delivered while yet on earth.’ By ‘deliverance’
we must understand the end of existence or of
transmigration, either the return to Brahman or
the entry into nirvana (Buddhism). The ‘deliveied
on eat lit ’ is the saint who has realized all the eon-
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ditions of deliverance and is living his last existence.

Since lie has exhausted desire and illusion, which
are the food of individual existence (Brahmanism),
the food of existence (Buddhism), he has passed from
the ‘mundane’ (laukika

)

plane, where thoughts and
action.-- move, to a higher plane, ‘ supramundane’
(lokoitara ), from which thought and action are,

properly speaking, excluded. He continues to live,

because the physical forces which sustain life are
not yet dead, just as the potter's wheel continues
to turn by the force which it has acquired ; because
the acts, for which this life is the payment, have
not been entirely paid for. But such acts, recent
or ancient, which ought to be paid for in a new
rebirth, are either suppressed and ‘ skipped over ’

or 1 transferred ’ to this life. No new act can be
imputed to the jivanmukta , for an act can be im-
puted to a person only when it is ‘redolent of

desire.’

The origin of this definition of sanctity is to he
found, on the one hand, in the speculations concern-
ing the ascetic, aloof from all human interest and
clothed with and fed on air, in whom, a- it would
appear, there is no longer anything human ; on the
other hand, in the doctrines relating to the identity
of the Stman and the brahman, and to nirvana.
All the Indian sects have adopted the idea of the

jivanmukta, and they have all had to study the
various complicated problems which it raises. Can
the jivanmukta fall from sanctity? Is he siuless?

May he do whatever he pleases, since sin no longer
exists for him ? Is he necessarily inactive ? Is he
incapable of suffering ? Is he exempt from mundane
thoughts? We have a great deal of literature re-

lating to these problems, especially in Buddhism
(jivanmukta =arhat ). It is one of the character-

istics of Hindu theologians that they have always
tried, with much loyalty, sagacity, and subtlety,

to ‘ organize’ mystical ideas which cannot easily be
reconciled with morality and experience.

Within the limits of this article we cannot even
touch upon the problem that is here presented.

Literature.

—

P. Oltramare, HUtmrp des id>!es thtosophitiues

dans Pintle, Pans, 1900, i. 214 ; A. Barth, Religions or India
,

London, 1891, pp. 79, 210; artt. Arhat, Karma, Nirvana.

_Lotxis de la Vallei; Poussin.
JNANA-MARGA.— The term jiuina-inargrt,

‘the pathway of knowledge’ (to salvation, laoksa,

mukti), or jhana-kanda, ‘department of know-
ledge,’ covers what are known as the ‘ systems of

Indian philosophy.’ The term is opposed to
Icarma-mdrga. (g.v.), karma-kilnda, salvation by
works. The literature of the Vedic period is

characterized by a joy of life which forms a strik-

ing contrast to the pessimistic attitude that domi-
nates Indian thought throughout the later peiiods.

The Vedas themselves are chiefly concerned with

the attainment of happiness in this world and its

continuance in the next by means of sacrifices and
other good works (karmani) pleasing to the gods.

At an earlv period we find objections raised to the

purely selfish character of this attitude; some of

the earlier Upanisads reject works altogether as

being utterly inadequate, if not useless, for the

attainment of salvation, and because they aim at

worldly happiness only. This opposition to Vedic
ritual gradually' disappears in the Upanisads, and
ultimately the philosophy of the Upanisads be-

come- the Vedanta, and the saving knowledge
that they7 teach is called the Vedanta (end of the

Veda).
I. Upanisads.—The general attitude of the

Upanisads to works is that sacrifice and good
works may procure happiness to a limited extent,

but are on the whole a hindrance rather than a

help in the attainment of real salvation, which is

to be obtained through knowledge alone. To have

any merit, works must not he performed with

a view to a particular reward ; if performed in

a proper spirit, they' contribute to originate a de-

sire for knowledge. In Older that knowledge may
arise, the effects of e\ il w orks must be obliterated,

and this may be effected by performing acts of
1

piety not aiming at any immediate reward ; when
the mind has been purified in this way, there
arises a desire for knowledge, and ignorance comes
to an end. Works, however, although useless by
themselves, are sometimes even said to be

!
essential

:

1 ‘Only he who knows both knowledge and not-knowledge
(works) can be saved, because by good works he overcomes

i death and by knowledge he obtains the immortal.’ 1

At a very' early period we find two new ideas,

i which were destined to influence profoundly all

future Indian thought, making their appeaiance
! with striking suddenness—the doctrines of metem-

|

psychosis (sahisura

)

and of the influence of actions

j

in a previous existence (karma). No satisfactory

explanation has yet been given of the origin of the
:

former of these beliefs, on which the latter de-
i pends (see, further, art. METEMPSYCHOSIS [Hindu]).
: The second idea is based on the belief that no

|

good or evil deed can go unrewarded or un-

punished ; happiness in this life is the reward of

j

good deeds in a previous existence, while misery,

often apparently unmerited, is readily explained
I as the result of evil deeds in a previous existence

|

(see, further, art. Karma). What is true of the

,

previous existence must hold also of the one prior

j

to that, and so on. The cycle of existence has no
beginning, and similarly has no end : for in each

existence there must be a certain balance of un-
rewarded good or unexpiated evil to carry the
individual on to a new existence. Every action

unfailingly brings its own reward or punishment

;

the cause of action is desire, and desire is due to

ignorance, which mistakes the real nature of

things (cf. art. DESIRE [Buddhist]); it is this

ignorance that is the cause of the cy'cle of re-births

(cf. art. Maya). The result of this doctrine is

a firm conviction of the misery of mundane exist-

ence, which contrasts with the passionate love of

life of the earliest period, and the belief that real

happiness is to he obtained only by release from
the samsara. This release is to he obtained only

by destroying the ignorance which is the root of

the cycle of existence ; the object of the various

philosophies is to teach that knowledge which
brings salvation from mundane existence to the

happy few.
Veilic and allied knowledge, and indeed all

existing know ledge, was early recognized as in-

sufficient for the attainment of salvation.
Thus, for example, we find - Narada lamenting that, though

he has studied the Vedas, the epics, grammar, etc., and ia

learned in the scriptures, jet he is not learned in the atman
;

and beseeching to be taught the diman that overcomes sorrow,

and to be led to the ‘shore that lies beyond sorrow.’ Similarly,

Stetaketu, ha\ing completed his education under his father

Aruni, and failing to answer questions put to him, upbraids his

father for declaring his education perfect. 3 Mere learning and
book-knowledge then are not sufficient: ‘The >Vnuui is not
attained by learning . . . and much knowledge of books.’ 4

True knowledge in the Upanisads is a know ledge

of brahman or the atman (gq.v.). This knowledge

was recognized as being different in its nature from
what is commonly understood by the term 1 know-
ledge ’

; for it is possible to know all branches of

human knowledge and yet he ignorant of the

saving knowledge of the atman ; this state of

ignorance of true knowledge is called a,ridyd (‘ not-

knowledge ’) ; this term gradually lost the meaning

of simple ignorance, and came to he applied to that

false knowledge which impede- a knowledge of

brahman, by preventing u.- from seeing things as

they really are, and is based on illu-ion ( rndyd)

due to the limitations of the human intellect.

1 Ti.il {'pan. 11. 2 Child iuJ. L'pun \ii. 10.

3 Bfhad. A/-. Idpan. vi_ 2. * Ka(h. L'pan. i. in 23.
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Ignorance, then, is the knowledge derived from the

experience of the senses, while true knowledge is

of brahman or the atman.
There are two fundamental ideas in the

Upanisads—brahman and the dtman, which came
to be used synonymously. Brahman is the first

principle of the universe, the Eternal One, the all-

pervading power ; atman is first the vital principle,

the Self, then the All-soul, the One, and thu3

comes to he identical with brahman. Saving
knowledge consists in the recognition of the unity
of brahman and the dtman of the individual soul

with the world-soul, and the object of the Upani-
sads is to teae’ V 1 r brahman. The
doctrine of the and the dtman
is summed up in such phrases as tat tvam asi

(‘thou art That’) and aham brahmdsnii (‘I am
brahman’). The veil of ignoranee, through which
we see a plurality of objects when in reality

brahman alone exists, is lifted when the under-
lying brahman of the object is recognized in the
dtman of the knower. Mundane objects are not
realities, and are of no value for their own sake,

but exist only through the dtman, which alone

exists and is the entire universe. Yajnavalkya
compares the phenomena of the world to the notes

of a lute or conch-shell : the notes cannot be
seized ; only when the instrument or the player is

seized can they be seized
; in the same way it is

only when the dtman is known that all else is

known. He who has comprehended the dtman
knows the whole universe. 1 When it is recognized

that there is only one being, the self or dtman,
eternal and unchanging, the illusions resulting

from the limitations of the intellect disappear, and
release is obtained from this world of ignorance.

2.

Vedanta.—The Brahmanic speculations of the
Upanisads are developed in the philosophical

system usually called Vedanta, properly the
Uttara-mlmaihsS, or ‘Second inquiry’ (concerning
brahman

;
it is also called Brahma-mlmanisa) ; the

founder of the system, Badarayana, flourished

about the beginning of the Christian era, and his

great expositor Sankara eight centuries later.

The fundamental notion in the system, which is

still the most influential in India, is the identity of

the dtman, or self, with the brahman. Brahman
is the One, the Unique, the Self-existent, ever-

lasting and unchanging, and cannot therefore be

subject to division into parts. The self of each
individual must therefore be identical with the
self of brahman, instead of being a part of it ; the
self in each individual is therefore the whole un-
divided brahman. Nothing exists but brahman
(advaita - viidct, doctrine of non -duality). The
apparent objections to this, which arise out of

mundane experience, are due to ignorance, which
prevents the self from recognizing that all else is

illusion
; the phenomena of the samsdra and the

material universe are illusions, just as the idea of

separate souls is. The Vedanta does not inquire
into the origin of this ignorance, whether due to

desire, etc., or not, but teaches that it may be
destroyed by the saving knowledge that all that is

not soul is illusion, and that the soul is bmhuutn.
When this truth is known, the fetters that bind
the soul to the cycle of existence are broken, and
release is obtained (see, further, art. Vedanta).
We may here mention the VUistadvaita (‘modi-
fied monism ’) school of the Vedanta founded by
Ramanuja, one of the most important commentators
on the Brnlunasutrns, who flourished in the 12th
cent. A.D. and belonged to the Bhagavata sect.

He expounds the Vedanta system according to the
tenets of this monotheistic sect in a way which
differs in impoilant points from the outline just

given
; according to the Visistfidvaitas, the indi-

1 Bfhad. At. Upon. a. iv. 8.

vidual souls are not identical with brahman or

God, but are elements of him and not separate

from him
;
the individual souls are involved in the

miseries of mundane existence, not entirely by
ignorance, but by unbelief. The true means of

salvation is therefore fonnd, not in some means of

cognition, but in devout love of God (bhakti) and
belief.

3. Sahkhya.—The Sahkhya school, which has
been called the oldest real system of Indian philo-

sophy, is as much impressed by the infinite variety

of the universe as the Vedanta is with its unity.

The system, tiie traditional founder of which was
Kapiia, is essentially dualistic ; two principles are

admitted whose intenvorkings produce the universe

—prakrti (matter) and purusa (soul or spirit) ; the
latter is not one all-pervading spirit like the
brahman of the Vedanta, but rather an infinite

number of individual spirits eacli independent, and
thus the variety of the universe is explained.
Tiiese two are entirely distinct, and have existed

side by side from all eternity. Mental processes

are mechanical actions of physical organs, i.e. of
prakrti

;
prakrti, however, would remain un-

conscious if it were not acted upon by purusa ;

purusa, or soul, has no volition of its own, but the
subtle body (siiksmadarira), the inner organs and
senses which surround it, has. Through this

body the soul becomes involved in the sathsdra,
and thus has to sutler the miseries of mundane
existence. The aim of the Sankhya is to teach
t\\n,t purusa is absolutely distinct from prakrti in

the most subtle organs. A knowledge that these
two are absolutely distinct, and have been so from
the beginning, delivers the soul from the cycle of

existence ; it then realizes that the connexion
between soul and matter, on which the miseries of

the world depend, is only an apparent one, and,
when this is realized, the sufferings of prakrti are
no longer the sufferings of purusa, while the
sufferings of the former are no longer experienced,
since they are no longer ‘illuminated’ by purusa
(see, further, art. SANKHYA).
The philosophical basis of Buddhism is consider-

ably influenced by the Sankhya (for a different

view see above, p. 21 l
b
). It assumes that mundane

existence is nothing but suffering, and that the
cause of this suffering is the desire to enjoy the
apparent delights of the world. The cause of this

attachment is ignorance
; this ignorance and all

that follows it will be dissipated when attachment
to the world is renounced.

4. Yoga.—The Yoga system, founded by Pataii-

jali, who, if not identical with the celebrated
grammarian of that name, likewise flourished in

the 2nd cent, b.c., is closely connected with the
Sankhya. The philosophical basis of the Yoga is

that of tiie Sahkhya with the addition of the
notions of a Personal God (tsvnra) and of the
occult powers to be derived from Yoga practices.

Its characteristic feature is the influence laid on
asceticism and mental concentration (yoga = con-

templation, concentration, union).
Asceticism and contemplation have always been

practised in India as means of acquiring merit.

Pataujail developed a formal system the methodical
practice of which, in addition to giving occult

powers, is regarded by him as one of the surest

ways of gaining saving knowledge. The aim of

Yoga was at first that of the Sahkhya, namely,
the separation (kaicahja. ) of soul and matter ;

but,

with the addition of tiie idea of a Personal God
(Ui'crii) or Universal Soul, the ultimate aim comes
to be union of the individual soul with (tod. The
mind is to lie deliberately and artificially with-

diaun from the external world and coneentiated
upon itself ; it is then enabled to throw off one by
one the material fetters that bind it to the samsdra,
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and to awaken to a knowledge of truth, and the
individual soul gains freedom and absorption in
the World-Soul (see, further, art. YOGA).

5- Minor systems.—Of the minor systems that
teach the way of escape from the samsara the
most important is the Vaisesika founded by
Kanada (the name, however, may be a nickname,
1 atom-eater ’) at quite an early date. Deliverance,
according to Kanada, is to be obtained only by a
knowledge of the real nature of soul and the
unreality of matter, and this depends upon a
knowledge of the ‘six categories’ (paddrtha ),

under which everything that exists can be classed;
these are

_
substance, quality, action, generality,

individuality, and inherence or inseparability.
These are narrowly defined and subdivided

; it is

from the fifth that the system takes its name
(viiesa^ atomic individuality); all substances (de-
fined in the first category as earth, water, light,
air, ether, time, space, soul [atman], mind [manas])
consist of invisible atoms, from the combination
of which all mental and physical phenomena
arise. Freedom is obtained when the Vaisesika
doctrines have been comprehended (see, further,
art. VaiSesika).
The Nyaya system of Gautama is usually coupled

with the Vaisesika, from which it is developed. It
is really a system of logic and the means of know-
ledge. Truth is to be attained by the application
of sixteen categories, or logical notions, and salva-
tion depends on a correct knowledge of their nature.
It is only when the student has thoroughly mas-
tered the system that he is capable of ascertaining
truth (see, further, art. Ny&ya).
The aim of the Parva-mimamsa (‘first inquiry’),

which is usually coupled with the Vedanta, is, like
that of the other systems, the attainment of libera-
tion from the world, but, as the other name (Karrna-
mimamsa) of the system shows, the means that it

teaches is the observance of orthodox rites and
ceremonies, and not saving knowledge. It is par-
ticularly concerned with the study and interpreta-
tion of the Vedas (see, further, art. MImamsa).
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lJpanishads -, Leipzig, 1905, Das System des Vedanta'S, do.
1906; L. D. Barnett, Brahma-Knowledge, London, 1907;
ISvarakrsna, The Sankhya Karikd, ed. and tr. H. T. Cole-
brooke and H. H. Wilson, Oxford, 1888, Bombay, 18S7, etc.

;

R. Garbe, Die Sd/pkhya-Philosophie, Leipzig, 1S94, and
Sankhya und Yoga, Strassburg, 1896 ; F. Max Miiller, The
Six Systems of Indian Philosophy's, London, 1906; Patafljali’s
Yogasutras, ed. and tr. R. Mitra, Calcutta, 1848

;
Artha-

saihgraha, ed. and tr. G. Tbibaut, Benares, 1882.

J. Allan.
JOACHIMITES.—As a sect in the Christian

Church the Joachimites exercised a remarkable
influence in the 13th cent., and, as we shall see,

some of their tenets passed over into the motive-
doctrines of the Reformation. The sect derived
their name from Joachim of Floris, who seems to

have been born in 1145 and to have died in 1202.

He was, therefore, an older contemporary of Francis
of Assisi (1182-1226), with whose followers the
Joachimites were in vigorous sympathy. It is

difficult to disentangle the personality or the work
of Joachim from the mass of tradition which has
gathered about his name, and it is equally difficult

to discover what Joachim himself actually taught.
He was certainly a creative personality, and works
have been attributed to him which are really the
fruit of the school which called itself by his name.
In these works, more particularly the commentaries
on Isaiah and Jeremiah, the germs of thought
which are due to Joachim have been expanded and
developed by the school which he founded. As to

the genuineness of the works attributed to Joachim,
there is not a great measure of agreement among
scholars, but there is no doubt that he was one of

the strongest churchmen of the 12th century. His
influence on contemporaries and his place in the
sect which called itself by his name entitle him to
a position among the leading men of the century.

1. Life of Joachim.—The facts of his life, so far
as they can be disentangled (AS, May 29), may be
briefly stated. He was certainly a Calabrian—first,

head of a Cistercian monastery at Corazzo, and
afterwards abbot of a stricter sect at Floris, with
which place his name is generally associated. His
work at Corazzo and Floris was fostered by con-
temporary popes, and he appears also to have had
a remarkable influence on Richard of England and
Philip of France. When his writings were sub-
mitted to the Fourth Lateran Council in 1215, the
only point condemned was his doctrine of the
Trinity, in which he had parted from Peter
Lombard (Denzinger 11

, nos. 431-433). The place
which Joachim held in the regard of his time may
be further gathered from the reference to him in
Dante

(Paradiso, xii. 139-141).
2. His views.—If we regard the genuine works

of Joachim as (a) Concordia Veteris et Novi Testa-
menti (Venice, 1519), (b) Psalterium, Decern Chor-
darum (do. 1527), and

{c ) Expositio apocali/psis
(do. 1527), then the following may he described as
his views and the germs which were afterwards
developed by his school of thought.

(1) Like the visionaries who preceded him, such
as Hildegard and Elizabeth of Sclionau, he vigor-
ously attacked the corruptions of the Church, and
particularly its secularization. He held that the
spirituality of the Church and the usefulness of
its work in the world were being vitiated by the
secularizing atmosphere in which it was enveloped.
(2) He looked for deliverance from secularization
in an Age of the Spirit, operating through a purified
monasticism, which in turn should foster the life of

contemplation. (3) Behind all his teaching lay a
philosophy of religious history which had caught
the Montanistic spirit. Montanus had already
taught the doctrine of Three Ages or States : first,

an OT revelation
; secondly, a NT revelation

;

thirdly, the culminating age of Montanus and his

prophets who should realize a Church of the Holy
Spirit (see art. Moxtanism). The disciples of

Montanus were, therefore, the spiritualcs, and it

must not he forgotten that of these Tertullian was
one. This doctrine of tiie Three Ages or States
was developed by Joachim. The first age was that
of the Father, closing with Zacharias, father of
John the Baptist

;
the second age was that of the

Son, reaching to the year 1260 ; after 1260 began
the third age, that of the Holy Spirit. Though
these ages overlapped to some extent, they were
distinct in Joachim’s thinking. Each age was
divided artificially ; each had its special character-
istic and atmosphere. Joachim's teaching dealt
mainly with the third of these ages. Here he
showed himself a prophet and a visionary. The
third age was to be the Age of the Spirit. Men
were not then to be fettered by the letter. It was
to he the age of the Eternal Gospel. It was not to

be an age of ecclesiastical machinery. Rather was
it to be an age of pure contemplation and of a per-

fected monasticism. Joachim’s vision, in truth,

was that of the imminent Age of the Holy Spit it,

which, in an artificial way, he said was to open in

the year 1260. Cf. art. Ages of the World
(Christian), vol. i. p. 191*.

3. His influence.—The views thus expressed by
Joachim were eagerly caught up and developed by
his followers, and the fullest expression of them is

to be found in the commentaries on Isaiah and
Jeremiah, which go under Joachim’s name. The
stricter Franciscans also found them peculiarly

congenial, and the idea of a spiritual Christianity

and an imminent, Age of the Spirit was at once
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assimilated by them. Their criticism of the

secularized Roman Church had been exceptionally

vigorous. To them the Church of Rome was the

house of the courtesan, and the Church in its

alliance with the world and in its greed of gain,

shown in its many and dubious methods for secur-

ing gain, had been unfaithful to its true mission,

the saving of the world for Christ. The Church
ought to have trusted in the strength of God, not
in the sword. In allying itself with the power of

the sword, it had been unfaithful. In common
with the stricter Franciscans, the Joaehimites
looked forward to a purified Church and a spiritual

Christianity. In such a Church the monks would
remain as the organ of the Spiritual Gospel.

Outward authority must disappear in the Age of

the Spirit. The later Joachimite teaching was
peculiarly stringent in its anti-Romanism. One
of the fruits of this school of thought was the
famous Liber Introductorius in Evangelium <xter-

num, written probably in 1254 by the Franciscan,
Gerardus of Borgo San Donnino. In its teaching
the Introductorius drew largely from the writings
of Joachim, whom it regarded as an inspired

prophet. The book was condemned by Alexander
IV. in 1255 ; but the apocalyptic ideas which it

boldly taught lived on among the Franciscans and
the followers of Joachim. From the chronicle of

Salimbene of Parma, who belonged to a generation
after Joachim, we can gather how influential and
central was the place of Joachim in the esteem of

his immediate followers, and we can see how the
Joaehimites were agitated by such questions as the
controversy between the papacy and the monarchy,
and the approaching last time.
Though much of the teaching of Joachim and his

followers was highly visionary and artificial, it is

apparent that there was behind it a genuine re-

ligious experience. They made their protest against
the secularization of the Church and formed their

vision of the future out of the fullness of this ex-

perience. So far as their distinctive teaching was
concerned, parts of it had been already before the
Church’s mind. The doctrine of the Three Ages
had been anticipated by Montanism, while the
teaching of the Eternal Gospel may be found in

Origen. But the religious experience of Joachim
and his followers was a real contribution to the
thought of the 13th century. Nor was it teaching
which passed away. In one form or another the
ideals of the Joaehimites passed over into the
thought of the Reformation, influencing more
especially such early Reformers as Wyelif and Hus.
Literatcre.—AS, Mai.vii. [1866] 87-111 ; J. G.V. Engelhardt,

Kirchengeach ich tl. Abhandlnngen, Erlangen, 1S32; W. Preger,
Gesch. der deutschen Mystik im Mittelalter, Leipzig, 1874; H.
Reuter, Gesch. <U

” J
'"ttelalter, Berlin,

1877; R. Jones, . London, 1900,
P. Fournier, t it ses doctrine s,

Paris, 1909 ;
H, B. Workman, Christian Thought to the Re-

formation
,
London, 1911; artt. s.v. in PRE% ix. 227, and CE

viii. 400; Church Histories of Gieseler, Edinburgh, 1846-59;
Neander, London, 1850-52; Robertson, do. 1875; Moeller,
do. 1S92-1900 ; Kurtz, Leipzig, 18S5.

W. Beveridge.
JOSAPHAT, BARLAAM AND.—The history

of Barlaam and Josaphat, as it has become known
through numerous translations in the West, is de-
rived from the Buddhist collection of stories known
as the Jutctbi

, the ‘ Birth-Stories,’ records of the
words and acts of the Buddha in the course of his

former existences upon eaith. 1 Of the stories

themselves the date anci origin are various.

None, however, has attained to so great popularity
or passed through so many transformations and
vicissitudes as that of Barlaam and Josaphat.
All are of the nature of folk-lore, parable, or table,

1 On the Jataka see SI. Winternitz, Gesch. der ind. Litt.,

Leipzig, 1908 ff., u. i. SD-127
;
The Jataka, or Stories of the

Buddha's Former Births, tr. from the Pali by various hands,
6 vols., Cambridge, 1895-1907

; art. Jataka.

derived from Indian sources or collections of tales,

which in the first instance were for the most part
non-Buddhist, but were adapted to the purposes
of Buddhist propaganda and made to serve ethical

and didactic ends. Gautama himself becomes in

them all the protagonist, and expounds or illus-

trates the moral which the story is intended to

enforce. In the regions of the West, however, in

which not a few of these narratives have found a
home and become popular, the Buddhist element
thus introduced is again excluded and is replaced
by Christian terminology and teaching. Interpo-

lation and adaptation have frequently so changed
the ‘atmosphere’ of the story and the definite

point of the moral that it is only historically and
by tracing the course of development that its

Indian origin can be recognized.
Of the original form of the story, as it was

compiled in India or adapted from more ancient
existing materials, nothing is directly known.
Incidents or parables contained in it have been
traced in the Buddhist A vaddnci, the Mahdlhdrata,
and elsewhere. F’rom the Buddhist original, which,
it may be assumed, was composed in MagadhI, or in

an early form of some Prakrit dialect, a Pahlavi
rendering was made in or about the time of the
reign of Chosroes the Great of Persia (a.d. 531-
579). This version also is no longer extant.
There is, however, a curious and certainly not ac-

cidental resemblance between the life and history
of this king and the character of Abenner, the
Indian ruler and the father of Josaphat, as pre-
sented in the Buddhist story. To this Pahlavi
rendering, which would seem to have been already
deprived of its distinctive Buddhist features and
teaching, all the numerous versions of the West
owe their origin. The earliest Greek translation
is derived from a Syriac version of the Pahlavi,
and is attributed to the beginning of the 6th cent.,

partly on the ground that in an enumeration of
the great religions of the world no reference is

made to Muhammadanism. The Greek text is

printed among the works of John of Damascus, 1

to whom it was ascribed by a mistaken identifica-

tion with a ‘John, Monk of the Convent of St.
Saha,’ to whom the work was assigned in the colo-

phon of early Greek MSS. There are also three
early Arabic versions, the original of which bore
the title of Kitab Bnlauhar ten Biidusrtf; and a
medifeval Jewish translation into Hebrew, attri-

buted to Abraham ibn Chisdai in tire 13th cen-
tury. 2 From these Oriental renderings all the
later versions, numbering more than sixty, are
ultimately descended. The first Latin translation
was made from the Greek by Anastasius, the
papal librarian in the latter part of the 9th cent.,

and became the parent of most of the modern
European versions, including the English. The
Greek was again independently translated into
Latin a few centuries later by J. Billius Abbot
of St. Michel in Brittany; 3 and both renderings
are printed among the works of John of Damascus.
The earliest English version was produced by W.
Caxton in A.D. 1483. 4 There are also extant four

later versions or paraphrases in English, three of

which are in verse. The verse renderings have
been reprinted more than once, 8 but the prose
version is rare.

1 PG xevi. S57 ff.

2 The Arabic text has been reprinted recently at Cairo tor

the benefit of the Coptic Christians, under the title of Sntrah
Barldm wa Yuasaf (Egyp. Explor . Fund Arch. Report, 1911-

12, p. 68).
3 J. Jacobs, Barlaam and Josaphat, p. xciii.
4 Reprinted by J. Jacobs, London, 1895 ; and also as an

appendix to the same author's Barlaam and Josaphat.
* e.g. by J. Jacobs, op. cit . ; K. S. Macdonald, Story of Bar-

loam and Josaphat, ‘ The Hystorye of the Hermyte Balaam ’

(sic), from Caxton's Golden Legend. In an appendix Mac-
donald prints three variant forms of the story from as many
MSS.
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Essentially the legend is as follows. Variations
in detail, however, are numerous in the different

versions.

Antecedently to the reign of a powerful Indian ruler named
Abenner, Christian teaching had found its way to the East;
and many converts had been made within his dominions. The
king himself, however, was strongly opposed to the foreign
religion, and issued an edict against it. Among others an in-

timate friend and minister of the king embraced Christianity,
and, renouncing the world, adopted the life of an anchorite in

the desert. Having been by the direction of the king brought
hack to the royal court, he there delivered a brief appeal and
apology, by which Abenner was further incensed against the
Christians. He dismissed his former friend in anger, forbidding
him ever to return to his presence.
A son is afterwards born to the king, who hitherto had been

childless, of faultless form and beauty, to whom is given the
name of Josapbat (in the Greek 'Iwdira^). At a birthday feast

Chaldasan astrologers who are present prophesy of his future
greatness and wisdom. In some forms of the story the horo-
scope of the child is represented as foretelling also that he will

abandon the religion of his fathers, and will turn to the true
faith. At this the father is greatly distressed, and in order to
avert the fulfilment of the prophecy builds for his son a beauti-
ful palace, where the prince is confined in the midst of all that
is attractive and beautiful, that he may not come into contact
with misery or death.

In the event, however, when the prince reaches man’s estate,

he seeks release from constraint, aDd with his father’s reluctant
consent goes forth from the palace, and gains his first experi-
ence of the external world. He encounters in succession &
blind man, a leper, a man aged and infirm, and a corpse ; and
in answer to his troubled inquiry is told that misfortunes and
miseries such as these are the common lot of men. He is

deeply moved, and learns further that the secret of deliverance
from these woes is known only to the holy hermits who have
withdrawn from the world

;
and he expresses accordingly the

desire to see them and to hear from their own lips the true
knowledge. His wish cannot be granted, because by the de-

cree of his father the hermits have all been expelled from the
country.
Under the guise of a jewel merchant, however, an anchorite

who bears a high reputation for wisdom and purity of life comes
to the court, and in successive interviews with the prince con-
vinces him of the truth, whereupon the latter expresses his

determination to become the anchorite’s disciple. The anchor-
ite’s name is Barlaain. To convey his teaching he employs a
series of apologues or parables, which set forth the true doctrine
and illustrate the vanity and fruifclessness of worldly things.

In the number and arrangement of these parables the versions
again present considerable variations. The king is naturally
moved to grief and wrath on hearing of his son’s conversion,
and endeavours by threats and argument to change his purpose.
He also issues orders for the arrest of Barlaam. The hermit,

however, has left the city, and the attempt fails. Arrange-
ments are then made for the holding of a public discussion be-
fore the prince, in which a stranger, Nachor, is to play the
part of advocate of the new doctrine, to present the Christian
argument, and to be defeated in debate. Thus it is hoped to
discredit the faith in the eyes of Josaphat, and to induce him
to abandon his resolve to follow Barlaam. In a secret inter-

view with Nachor, however, the prince threatens him with
death if he does not vindicate the truth. He urges his case
therefore with eloquence and success, and offers before the
king a powerful and convincing apology for the faith, by which
his opponents are put to silence. Nachor himself then with-
draws into the wilderness. A further attempt is made to lead
the prince astray by means of worldly and sensual temptations,
fn which the agency of Theudas, a magician, is employed. This
also meets with no success

;
and Theudas himself is converted

by means of a parable which Josaphat relates to him. Finally,

the prince forsakes his home and the royal court, and, with
Barlaam as his companion and friend, gives himself over to the
life of an anchorite m the wilderness.

Some forms of the legend are in their details

more strikingly reminiscent of the life history of

Gautama Buddha than is the above, which in sub-

stance represents the Greek. Thus in an Arabic
version the Bo-tree appears, with miraculous fruit.

Josaphat flees on horseback from the city by night
in company with his vizier, whom lie sends back,
together with his horse and all his possessions,

when he arrives in the wilderness. After his con-

version he is carried up into heaven, and on his

return devotes himself with much success to preach-

ing the doctrine. He dies, as in the Buddhist
record, reclining with his head to the west, and
with a final blessing on his disciple Ananda.
The distinctively Christian features of the

narrative are interpolations introduced to further

a polemic interest, when the story was utilized for

Christian edification and adapted to the purposes

of Christian apologetic. The older Oriental ver-
I

sions, as the Arabic above, more evidently betray
their Indian and Buddhist origin. Both Barlaam
and Josaphat have a formal place on the roll of
Christian saints, and special days in the calendar
are set apart to their memory. In the Menology
of the Greek Church, August 26 is the com-
memoration of St. Josaphat

;

1 and, in the sister

Chnreh of Rome, Nov. 27 is dedicated to the
joint service of the two saints. There are said to
be relics of St. Josaphat, in the form of a bone
and part of the spine, preserved in a church at
Antwerp. A monastery in Thessaly bears the
name of St. Barlaam ; and elsewhere also churches
have been consecrated in their honour.
Not the least remarkable of the many strange

features of the story is that the names of the two
principal characters are both ultimately derived
from one and the same source, and denote the
Buddha, the founder of the Buddhist faith. The
characters, therefore, are really doublets of a
common original. The Greek ’ lu&owp is a trans-

formed and corrupted form of the title Bodhi-
sattva, which through the Pahlavi found its way
into Arabic as Biidasaf, and then by a confusion of

b and y, letters which differ only by the diacritical

point, became Yudasaf or Yodasaf, and ultimately
Yoasaf. Balauvar, the original form of the name
which througli the Syriac has become Barlaam, is

the well-known titleof the Buddha, Bhagavdn, ‘the

Lord,’ the pairs of letters g and l, n and r being
similar anti easily confused in the Pahlavi alpha-

bet. Thus the great Indian religious teacher re-

appears in a double form in the West as a vener-

ated Christian saint. Other names also in the
story seem to be derived from the Indian legends.

Thus Zardan, the nobleman entrusted with the
guardianship of the young prince, has been
identified with Chandaka, Gautama's charioteer

and the companion of his flight from his father’s

palace.

The Latin version of Barlaam and Josaphat
was printed as early as 1539 at Basel; hut the
Greek text not until three centuries later, at Paris

in the year 1832. In the latter the history is

described as ‘a profitable story brought . . . from
the further part of Ethiopia, called India, by John
the Monk ... of the Monastery of St. Saba or

Sabas.’ John the Monk is believed to be identical

with a well known John, a member of an early

fraternity on Mt. Sinai, who lived about two
centuries before John of Damascus (t a.d. 756).

It was not, however, until the discovery in 1889,

in the monastery of St. Catherine, of the Syriac
text of the Apology of Aristides* that it became
evident that the defence of the faith offered by
Nachor in the story was not original, but borrowed
from the Christian author. According to Eusebius
(HE iv. 3), Aristides addressed liis Apology to the

Emperor Hadrian (a.d. 117-138), but in the judg-
ment of Rendel Harris the work belongs more
probably to the early years of his successor,

Antoninus Pius (138-161). It was long believed to

have been lost. With the publication of the Syriac
text its practical identity with the Greek which
forms part of the story of Barlaam and Josaphat
was at once recognized. In its Syriac form the

text of the Apology is expanded by a number of

characteristic repetitions and additions, which add
considerably to its length. The Greek is believed

to represent more faithfully the original. In the

early Christian centuries the Apology of Aristides

enjoyed much popularity, and was regarded as an
effective and complete defence of the faith. It was
adopted accordingly by the Greek translator of the

1 fivijfXTj 70v ocrtop T<o«<ra<£ viop ’ASetajp roc Sao*lAew? (J. Jacobs,
op. eit. p. xri).

2 Published with an Eng. tr. by J. Rondel Harris in TS i. 1,

Cambridge, 1S91.
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Indian legend and placed in the month of Nachor
as the convincing exposition of the Christian faith

which should refute the arguments of his heathen
opponents. The attribution of the text to John of

Damascus rests upon a comparatively late tradi-

tion. It will he found printed in all complete
editions of his wTorks.

In all versions of the story the means by which
the conversion of the prince is effected is the
narration to him by Barlaam, the anchorite dis-

guised as jewel-merchant, of a series of tales or
parables convejdng moral instruction and warning.
The number and order of these parables vary con-
siderably in the different versions. More than
thii ty altogether are contained in the several earlier

translations, but of these only nine are common to
all, and sixteen find a place in only one form or
version of the story. 1 The Hebrew text is remark-
able for the number of parables that it records
which are not found elsewhere. Two of the stories
possess an individual interest. That of the Sower
follows so closely the lines of the narrative in the
Synoptic Gospels that its source can hardly be in
doubt. It is found, moreover, in the earliest
versions, Arabic and Hebrew, as well as in the
Greek, and therefore must have been inserted in
the legend at an early date. The details are en-
tirely Christian. Similar moral teaching derived
from the processes of ploughing and sowing is

contained in an early Buddhist story, which there
is no reason to believe has come under Christian
influence. 2 The likeness between the two is not
striking. Perhaps it justifies the suggestion
that the Christian form of the parable has re-

placed a Buddhist original of similar import.
Stories similar to that of the three caskets in

Shakespeare’s Merchant of Venice are distributed
more widely. They are found in the Talmud as
well as in Buddhist sources, and in mediaeval
Europe seem to have been well-known and popular.
In the legend of Barlaam and Josaphat the king
sets before his attendants four caskets, two of
which are overlaid with gold and precious stones,
and two covered with rough clay. The gold-
encrusted caskets, however, contain only dry bones,
the others are filled with pearls and jewels. The
courtiers are then summoned before the king, and
required to estimate the value of the several
caskets. Their judgment is, of course, at fault;
and the king enforces the moral that a fair outside
often conceals an evil heart, while the clay-covered
vessels he likens to the hermits in mean outward
raiment, but within full of noble and elevating
thoughts. Whether the English poet was familiar
with the legend of Barlaam and Josaphat it is im-
possible to determine

; but the ultimate source of
the story which he has adopted and immortalized
is Buddhist and Indian. That it was contained in
the original form of the Indian legend is proved
by the fact that it finds a place in the earliest
versions.
Literature.—J. Jacobs, Barlaam and Josaphat

,
English

Ltves of Buddha
, London, 1S96 (the most complete discussion

of the legend and its historical relations, wheie also numerous
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‘Migration of Fables,’ in Selected Essays,, London, 1881, i. 533 if.
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jMunich, 1897, pp. SS6-89L A. S. GEDEN.

J
J. Jacobs, op. cit. p. lix.

2 Suita Nipdta
, i. 4 (SBE x.2 [1898], pt. ii. pp. 11-15). 1

JOSEPHUS.—The correct form of the name
of Josephus (or, according to his adopted Roman
name, Falvius Josephus), the Jewish historian,

was ’iihgtjTos, written also ’lilvrjTnros or ’hhanriros

;

Latin Josspus, Joseppus, or Josippos. The forms
’Itocnjipos, Josephus, first came into use dining
the Middle Ages, on the analogy of the Biblical

’Iwtrfi<p.
1

i. Life.—As Josephus left behind him an auto-
biography, and often speaks about himself in his
other writings, we possess a relatively large amount
of information regarding him. He was born in
the first year of the Emperor Gaius, i.e. A.D. 37-38,
and was a scion of one of the most eminent priestly

families among the Jews. His father's name was
Matthias, while his mother was of princely blood,
being a descendant of the Hasmonsean leader
Jonathan. Being intended for the priesthood, lie

was introduced to the study of Jewish law and
literature at an early age ; and at the age of
sixteen he attended successively the schools of
the three leading sects of Judaism—Pharisees,
Sadducees, and Essenes—in order to acquire the
intimate knowledge of each requisite for an
eventual choice among them. He afterwards
attached hhnself to a hermit, called Banfin, who
dwelt in the desert, even living for a time as an
ascetic. At the age of nineteen he resolved to
embrace the doctrine of the Pharisees, and began
to take part in the political life of Jerusalem. He
first came into public notice in a.d. 63 or 64, when
he was sent, probably with others, as an ambas-
sador to Kome, to treat for the release of certain
Jews whom the procurator Felix had sent in
custody to the capital. His mission was attended
with complete success, and he was sent home laden
with gifts (Vit. 1611'.).

On his return to Palestine, Josephus found every-
thing in a state of ferment and unrest, and the
revolt of the Jews broke out shortly afterwards
(Aug. A.D. 66), spreading to Galilee and the sur-
rounding district after the defeat of Cestius Gallus
near Jerusalem. Leaders were now elected in
Jerusalem for the various insurgent territories,
and to Josephus, associated, at the outset at least,
with tw'o assessors, of whose counsels he was hound
to take cognizance

( Vit. 29, 73, 77), fell a most
important post—the chief command in the two
divisions of Galilee, including Gamala (BJ ii. 568).
He subsequently maintained that, along with
others who shared his views, he had tried every
possible means to prevent the outbreak, hut that
the course of events had forced him to embrace the
popular cause ; he alleges, indeed, that he accepted
the Galila'an command not as a step towards war,
hut with a view to its prevention (Vit. 20 f., 28 f.).

As it fell to him to sustain the first assault of the
legions, he fortified the most important points,
such as Tiberias, Tarklieee, and Jotapata, and
collected an army, the nucleus of which, formed of
4500 mercenaries,was supplemented by the Galilsean
levy of nominally 60,UO0 infantry and 350 horse
(BJ ii. 569 If.). His mobilization was interrupted
by the attacks of the imperial forces stationed at
Ptolemais and the troops of Agrippa n., as also by
disputes with the cities of Tiberias and Sepphoris,
the latter of which, favouring the cause of Borne,
was not to be relied upon. Josephus now fell into
bitter personal antagonism with John of Gischala,
an implacable foe of Kome, who was urging on the
insurrection, and whose machinations were so far
successful that the Government sent a commission
to Galilee for the purpose of superseding Josephus.
The latter, however, was able to maintain his

1 In this article the works of Josephus will be cited under the
following abbreviated forms : BJ — Beilina Judaieam. AJ —
Antiquitates Judaicte, Vit. = Vita, CA =Contra Apionem

; and
the accompany mg numbers refer to the paragraphs of the
present writer’s edition.
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authority, and to thwart the designs of his enemy,
mainly because of the loyal support accorded him
by the people of Galilee.

We do not know the gravamen of the charge preferred against
Josephus. In Galilee, John denounced him as a traitor to the
national cause {BJ ii. 594), while in Jerusalem the same accuser
contended that he had the ambitions of a tyrant, and that he
ought to be dismissed from office before he became too powerful,
as otherwise there was a danger of his coming to Jerusalem
and setting up a despotic government (BJ ii. G2ti; Vit. 193)—an
entirely different accusation, and one which practically means
nothing. But, as Josephus is far from impartial in his narrative,
it is highly probable that other and more serious grievances
were brought against him. It would appear that he was no
very enterpi Uing or successful general, and showed dilatoriness
in many things. He was specially at fault in allowing Sepphoris,
one of his commanding positions, to fall into the hands of the
enemy ( /.'/ h. 574, G4G), and probably in other ways laid him-
self open to critici-m. Whatever the truth may have been in
these matters, it is clear that the dissensions with John of
Gisehala and others were anything but favourable to the pre-
parations and defences being" made by the Galilasans in view of
the imminent attack of the Romans.

In the spring of a.d. 67, immediately after
Sepphoris had been occupied and, the surrounding
country devastated by an advance guard of the
Roman army under Placidus, Vespasian, the legate
of Nero, pressed forwards from Ptolemais with a
large force. Josephus fell back upon Tiberias, and
from there sent couriers to Jerusalem, demanding
either that effective reinforcements should be
granted him or that peace should be concluded. He
seems to have felt that his position in Tiberias
was insecure, for, when he heard of Vespasian’s
advance against Jotapata, he marched thither, and
gained admission before the investment was com-
plete (Stli June, A.D. 67). But he had little hope,
as he says {BJ iii. 193 f. ), of making a stand here,
and accordingly made up his mind to escape from
the besieged town together with some of bis more
eminent colleagues. The inhabitants, however,
forced him to remain, so that he continued to direct
the defence until the place succumbed to a night
attack, 20th July, a.d. 67. While the Romans
were putting all to the sword, Josephus, along
with forty others, men and women, saved himself
by hiding in a cavern difficult of access. This
place of concealment having been discovered,
Vespasian, acting through the tribune Nicauor,
with whom Josephus was personally acquainted,
offered him the privilege of asking mercy, and
after some consideration, he consented.
His companions, however, would not hear of sub-

mitting to Rome, and gave Josephus the choice of
committing suicide or dying at their hands; but at
his suggestion they determined to kill one another
in a certain order determined by lot, and the cast
of fortune left as the last survivors Josephus and
another, whom he had little difficulty in persuad-
ing to join him in accepting the Roman clemency.
We may venture to assert that the transaction
cannot have been quite as he describes it, for

among those whom he claims to have outwitted
were persons by no means so simple as his narra-
tive implies (BJ iii. 342).

After this act of submission, Josephuswas brought
before Vespasian, who had him put in irons, with
a view to his being sent to Nero at Rome. The
prisoner now asked for a special interi iew with
the commander, at which he announced to Ves-
pasian that the imperial throne would shortly be
his. Vespasian was at first inclined to deprecate
such language, but, having learned that Josephus
had previously shown himself something of a
prophet, he took a different attitude. The captive
still remained in bonds, indeed, but he was well

treated, and at all events nothing more was said

about his being sent to Rome.
Suetonius has a statement not unlike this, though differing in

details, namely that Josephus firmly maintained, when put in

durance, that Vespasian would soon liberate him again, but as
the Emperor (Sueton. Vcspas. 5 ; Dio Cass. lxvi. 1 ). The pre-

diction of Josephus must, therefore, have been known to other

historians of the period. In point of fact, premonitions and
prophecies were at that time fully credited and seriously
regarded among all classes, and it is by no means unlikely that
Josephus in his precarious situation should have ventured to
make such a prediction—hazardous though it was. He vaunts
his prophetic gift, and seems to have believed that God had
specially favoured him and revealed the future to him (BJ iii.

351 f., 105 f., Vit. 208). In any case, the special favour shown
to him by Vespasian seems to prove that the Emperor felt in
some sense indebted to him.

Vespasian was proclaimed Emperor in Alexandria
on the 1st, then at Cresarea on the 3rd, of July,
a.d. 69, and Josephus was at once set free (BJ
iv. 623 if. ). He accompanied the Emperor to Egypt,
and in the spring of a.d. 70 joined Titus in’ his
march towards Jerusalem. He was present during
the whole siege, acting at the headquarters of
Titus as interpreter and commissioner, knowing
both the land and the language, and thus taking
service with the Romans against his own country-
men (CA i. 48 {.). More than once, as he tells us,
he unsuccessfully advised his people to abandon
their futile resistance (BJ v. 114, 261, 361 if., vi.

94 ff., 118 f.
, 365); on one occasion, indeed, a stone

was hurled at him and he was severely inj ured (BJ
v. 541), for the insurgents regarded him as a rene-
gade and a traitor (Bj iii. 438). When the city
fell, he was able to save a number of prisoners,
including his own brother, and to rescue some
sacred writings (Vit. 417 f. ), and he then accom-
panied Titus to Rome and took part in the Jewish
Triumph. Thereafter he permanently resided in

the capital. Vespasian allowed him to occupy
his own previous dwelling, and granted him a
pension and the right of citizenship. He now
took the name Flavius Josephus. This gracious
treatment was continued by Titus, as also by
Domitian and the Empress Domitia. Josephus
likewise enjoyed the friendship of Agrippa II. and
his household

(
Vit. 364), and it is probable that he

kept in touch with eminent Jews in Alexandria
and other places, as well as with the Adiabenian
chiefs who lived in Rome (BJ vi. 356, vii. 447).

His w.-alth must have been considerable, for his depreciated
lands near Jerusalem had been taken by Titus in exchange for
better situated properties, and Vespasian supplemented his
annual allowance by the gift of another estate in Judaea, which,
again, was exempted from taxes by Domitian. He was several
times married ; his first wife had remained in Jerusalem, and
was among the besieged (BJ v. 419). Vespasian subsequently
gave him a girl-captive, who, however, deserted him in Egypt;
thereupon he married a third wife at Alexandria, and by her
had three children, one of whom, a son named Ilyrcanus, was
still living in a.d. 94. Josephus had this marriage annulled in
Rome, and then took to wife one of his own race, a woman of
good family belonging to Crete, who bore him two children,
Justus and Simonides {Vit. 414 f.

, 42Gi.). The latter, who had
the surname Agrippa, is believed by K. Zangemeister to be the
M. Flavius Agrippa mentioned in an inscription found in
Caesarea {Z If l' V xiii. [1890] 25).

The outward circumstances of Josephus were
thus fairly propitious. True, his good fortune was
not altogether nnbroken. He was hated, and more
than once legally indicted, by his countrymen,
notably by a certain Jonathan, who had laiscd
some disturbance in Cyrene, and who, having been
brought to Rome, denounced Josephus and other
leading Jews as the instigators and abettois of the
rebellion. Similar things occuired under Titus
and Domitian (BJ vii. 448 f. ; Vit. 423 f., 429).

Rut Josephus was always able to clear himself,

and retained the favour of the three Flavian
Emperors to the last. Among his patrons was also

the Emperor’s freedman, Epaphroditus, to whom
he dedicated his later writings.

The identity of this Epaphroditus is a disputed point. Some
scholars, among whom is E. Schurer, identify him with the
grammarian of the same name mentioned by Suirlas (*.r.

'Eira'iipoSiTos)—an opinion with which the present writer cannot
ajrree. Josephus eulogizes his friend as one who administered
affairs of the utmost impoitance^and who had experienced
numerous changes of fortune: art .'rj /tcy.xAct? pet’ niros
bfitXq<ras rrpdyuatrt teal rvx®** iroAirrpo-ot?, a-acL •:? davaacn-rji'

<f>v<T€{/i9 imStisdfjLevo? l<r\vv icai wpoaipccrn' aperijs 'ifieT'iKH'Tyrov

(AJ i. 8)—statements which apply, not to the grammarian and
scholar, but rather to the freedman, who had previously been
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in the service of Nero, and who, under Domitian, acted as chief

of the high and powerful royal office ab epistulis. He was dis-

missed in a. d. 95, andexecuted shortly afterwards (Sueton. Domit.
14 ; Dio Gass, lxvii. 14). The identification of Epaphroditus
is a matter of importance for the chronology of the writings
of Josephus (cf. Prosopograpkia Imper. Rom., Berlin, 1897-98,
ii. 36).

We cannot say when Josephus died. For ns
his life comes to an end with his writings, and
these do not carry us beyond the reign of Domitian.
We may surmise, if we care, with H. Dodweli
(Dissertationes in Irenceum, Oxford, 1689, p. 468),

that he did not survive Domitian, and that he was
involved in the fall of his patron Epaphroditus, or
fell a victim to the suspicion manifested by the
Emperor in his last days.
2 . Works.—We have seen that Josephus spent

the later portion of his life, from A.D. 71, in Rome,
and it was here that presently he entered upon his
literary career. His object was to givo the Greeks
—a term which probably also covers the educated
classes among the Romans—a more thorough know-
ledge of his own people, and especially of their
history and their religion. He accordingly wrote
in Greek, which he had doubtless learned while in
his native country, and, as he tells us himself
(CA i. 50 ;

AJ xx. 263), he guarded against defects
in style by consulting writers of experience. It is

certain that he also had some knowledge of Latin,
and in one passage he quotes Livy (AJ xiv. 68 ; cf.

xix. 270).

(a) His first work was the History of the, Jewish
War ('Lrropia too ’IovSai'Koo iroXf/rov, de Bello
Judaico)—to give the title which he himself chose,
though the MSS show a preference for vepl a\«<re«s

(de Cajotivitate), which also appears quite early in

Christian literature, and is, indeed, used by Origen
(Selecta in Threnos, iv. 14 [PG xiii. 650]). In this
work Josephus tells the story of the Jewish in-

surrection in which he had taken part, first on the
national, then on the imperial, side. The book
was written after the dedication of the temple of
Pax (A.D. 75), and a little before the death of
Vespasian (A.D. 79) (BJ vii. 158 f.

;
Vit. 361; CA

i. 50). As Josephus says in his preface, however,
he was not the first to write a history of the war.
An account of it had been given immediately after its termi-

nation in connexion with the domestic wars which followed
the death of Nero ; it had also been the subject of more than
one monograph, and it engaged the attention of historians
subsequent to Josephus. One of the earlier narratives was
composed by a certain Antonius Julianus, who likewise took
part in the war, and was for a time procurator of Judaea
(Mimic. Felix, Octavius

,
xxxiii. 4 ;

BJ vi. 238). Josephus himself
had previously written an Aramaic account (now" lost) of the
war for the use of his own people in the East, and it was only
after the completion of this that he resolved to make his candid
narrative accessible also to the Romans and the Greeks (BJ
i. 1 ff.). No part of this Aramaic record has come down to us,
and we are, therefore, not in a position to fix its relation to tile

extant Greek narrative. The latter was probably a complete
recast, constructed on a more comprehensive plan. A Syriac
version of bk. vi. of the BJ is preserved in the Peshifta, the
Syriac OT (ed. A. M. Ceriani, Milan, 1876-80). This is not,
however, a3 some have supposed, a survival of the original
Aramaic work, but rather a translation from our present
Greek text, as is clearly proved by its erroneous renderings
(FI. Jnsephi Opera

,
ed. Niese, vi. p. xxi).

In his preface to the BJ, Josephus proposes, by
means of a true and straightforward chronicle, to
bring his readers to a better understanding of the
Jewish people and of the insurrection.
He then proceeds to give a brief abstract of the work, and

opens his narrative (i. 31) with an account of the Maccab.ean
rising. The first third of the book is entirely devoted to the
period between that event and the outbreak of the revolt
against Rome (a.d. 66). Then conies the revolt itself : first, its

beginnings (ii. 270); then the campaigns of Vespasian in a.d.

67-09 (iiL and iv.)
; the investment and capture of Jerusalem

(v. and vi.); and, lastly (vii.), the final passages of the conflict,
down to the taking of Masada (a.d. 72), and the Jewish disturb-
ances in Egypt and Cjrene. His tone is naturally that of a
Jewish patriot ; Josephus modifies or suppresses many of the
sinister things laid to their charge, such as the brigandage
practised in the later Hasmonjean period, from which all the
neighbouring peoples suffered so much (Strabo, pp. 761, 763

;

Diodorus, xl. 2 ; Justin, n*. ii. 4).

As regards the war itself, Josephus is chiefly

concerned to show that the Jewish people, and the
aristocracy in particular, were in no wise to blame
forifc, and that its real instigators were certain fanat-
ical zealots, who tyrannized over the people and
coerced them into mutiny. Some degree of blame,
no doubt, rested upon Cestius Gallus, the com-
missioner for Syria, who might have stamped out
the rebellion at the outset had he only adopted
vigorous measures and not weakly given way (ii.

533 ff.). Nevertheless, the truly guilty parties
were the zealots, who remained irreconcilable to
the last, and repeatedly rejected the generous
terms of peace proposed by Titus. These in-

transigents were no longer to be counted Jews at
all : they had despised the Law and outraged all

righteousness; they had desecrated the Temple,
with the result that God was not on their side, but
vouchsafed His presence to the Roman armies,
whose vengeance He permitted to be fully wreaked
upon His own people {BJ iii. 293, v. 444, 562, vii.

327 f.).

We must conclude, from Josephus’s own account,
that this presentation is one-sided and unjust, for
a large proportion of the Jewish people were heart
and soul in favour of rebellion ; we see in his per-
version of the facts, however, the real explanation
of his attitude and of his defection to Rome. He
admires the Romans, particularly their martial
virtues, their military organization, and their learn-
ing {BJ ii. 577 ff., iii. 70ff., 115 ff., v. 47 ff.). His
personal situation naturally leads him to accord
special praise to Vespasian and his house. He
tells us ( Vit. 361) that he submitted his narrative
to Titus, and that the latter impressed his seal
upon it and gave orders that it should be published
and placed in the public library. It would be a
mistake, however, to regard the work as being on
that account an official chronicle. Josephus
certainly had no Government commission for his
task, but wrote entirely on his own initiative. He
occasionally alters or distorts bis facts to suit his
royal patrons. A significant instance of this ap-
pears in his narrative regarding the destruction of
the Temple.
He informs us that Titus was in no way to blame for the

firing of the building, as that prince hid decreed in a council
of war that it should be spared ; but the order was forgotten
amidst the exasperation and vehemence of the soldiery, and
the sanctuary was given to the flames (BJ vi. 236 ff.). Another
report, probably traceable to Tacitus, tells a very different story,
viz. that Titus gave express orders that the sanctuary should
be destroyed (Sulpicius Soverus, Ckron. it. x\\. 6 ;

Orosius,
vii. ix. 6; cf. J. Bernays, Gesammelte Abhaadl

,
Berlin, 1S85,

ii. 159)—a statement to which unquestionably the preference
must be given. Similarl y in comparison with a still extant
narrativein which Tacitus (Bht. ii. 74 f.) tells of Vespasian's,
elevation to the throne, the account of the same event given
by Josephus (BJ iv. 58Sff.) is very unsatisfactory, both from its

excessive adulation of the Emperor and from its suppression of
important facts.

Josephus likewise knows how to mingle self-

approbation with his laudations of the Emperor
and his family. In particular, he seeks to place
his own martial performances in the best light.

He gives a full description of the way in which he so
cleverly brought to naught the schemes of his opponents in
Galilee (ii. 599 ff., 623 ff.), and of the various stratagems and
means of defence which he employed against the Romans in
their beleaguerment of Jotapata (iii. 171 ff.), and speaks of the
high esteem and admiration which these things evoked among
the Romans (BJ iii. 340, 34S, 393).

Further, the delineation is steeped in rhetoric, in accord-
ance with the style then in vogue in the writing of history, and
decked with every ornament and artifice of eloquence. Reports
in the direct oration are very copious and sometimes run to
a great length: we listen to Herod (BJ i. 373 ff.), Annas the
high priest, Jesus, Simon the Idumaean (iv. 1C3, 2 >8, 271), Titus
several times (e.g. iii. 472), Josephus himself (iii. 362, v. 362 ff.,

vi. 96 f.), and, finally, Eleazar, in a memorable speech in Masada
(vii. 322 ff.). The longest and most finished -peech of all is that
of King Agnppa ii., delivered in Jerusalem ju^t before the out-
break of the revolt (ii. 345). Moreover, the historian ha« grafted
upon his narrative tales aud anecdotes of all sorts, such as the
story of Judas the Essene (i. 78 f.)

;
he also recounts various,
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and occasionally amazing, exploits of war, performed by indi-

viduals, both Romans and Jews ; he tells of remarkable natural
phenomena, such as the river Belos (it 189), the Sabbatic river
(the Sambation of Rabbinical Judaism ; seeJEx. [1906] 681-683)
that flows only every' seventh day (vii. 96), and the root Baaraa
(vii. 180 f.); and, finally, he specifies the various omens which
heralded various events (vi. 288). Considerable space is devoted
to description—e.g., of the land of Judaea, the Dead Sea, the
city of Jerusalem, and the Temple (BJ iii. 35, iv. 476 ff., v.

136 ff.). He explicitly states that he has no wish to practise
the restraint which in other circumstances is appropriate to the
historian (BJ i. 11 fM v. 19 f.)

?
and he frequently gives eloquent

expression to his feelings—his sorrow over the fall of the Holy
City and the Temple, his horror at the enormities of the zealots,
and his sympathy with his besieged compatriots. Rhetoric of
this type, moreover, readily lends itself to exaggeration, in
which Josephus is quite at home. We instance his description
of the famine in the besieged city (bks. v. and vi.), which
reaches its climax in the well-known story of the woman who
kills and eats her own child (vi. 193 ff.). Another example is

found in iii. 245, where he relates that a certain Jew had his
head struck off by a projectile and carried to a distance of

1S00 feet. Josephus affects large numbers, and makes no claim
to accuracy in regard to them. Of the numerous instances
that might be given we content ourselves with the following

:

he puts the number of those who perished during the siege at
1,100,000 (vi. 420 ; cf. v. 567), while, according to Tacitus, the
entire multitude of the besieged numbered 600,000 at most
(Hist. v. 13).

As to the sources from which Josephus drew his
materials, we are left to mere conjecture, as he
gives us no information on the subject. For the
main portion of his work, the history of the re-

bellion, he could draw upon his own experience,
and sometimes even upon what he had actually
witnessed. He may also have been, and probably
was, indebted to some of the earlier accounts noted
above—an inference suggested by the occasional
similarity between his work and that of Tacitus
(Tacitus, Hist . v. 6f.

|!
BJ iv. 476, ii. 189; Hist. v.

13 H BJ vi. 288 ft*., 312 f. ). As, however, these earlier

accounts have almost entirely disappeared, we can
say no more on the matter. Josephus afterwards
states (CA i. 49) that he kept a record of events
during the siege of Jerusalem, but this does not
seem very credible. His narrative of the war has
been manifestly drawn up chiefly from the Homan
point of view. Of the insurgent side he knows
very little; e.g., his knowledge of events in Jeru-
salem before the siege does not go beyond what
might have been learned among the Romans them-
selves.

It is of interest to note that the chronological references are
given, not according to the Roman, but according to a Syro
Macedonian calendar, which had been adjusted to the Julian
reckoning, and exactly corresponds with the calendar of Tyre
known to us from the Hemerotogia. We might perhaps infer
from this that the dates given by Josephus were obtained from
a Syrian Greek soldier in the Roman camp ; or it is possible
that he transferred them from his original Aramaic narrative.
For the first part of the BJ, embracing the earlier history of

the Jews, he must have been dependent upon older works ; but,
apart from the books of the Maccabees, which he appears not

to have used here, a native Jewish chronicle can hardly have
existed, Josephus probably excerpted from works in general
history such passages as related to his own nation. In this

connexion the name of Nicolaus of Damascus is the first to
suggest itself—the writer whose chronicle extends till about the
close of Herod’s reign ; but, as Josephus occasionally diverges
from him, he must have drawn upon other sources as well. The
history of Herod in the BJ gives us the. impression of being a
special composition, and reads almost like an encomium. It

was doubtless composed by Josephus himself with a view to its

insertion in his work. For the following period, till the begin-

ning of the insurrection, he must have relied mainly upon extant
Roman historical works, though he made many additions of his

own, such as the description of the three Jewish sects (ii.

119 ff.).

(b) The second outstanding work of Josephus is

the Antiquities (
’Apx&Lo\oyia 'lovoai'Kij, Antiquitates

Judaicce), which embraces in its twenty books the
whole history of his people from the creation of the
world to the beginning of the revolt (A.D. 66), and
which was completed and published in the 13th

year of Domitian. i.?. a.d. 93-91 (AJ xx. 267)—

a

number of years after the BJ. He tells us that

long before, while engaged with the BJ, he had
entertained the idea of writing such a book ; but
this statement is belied by the preface to the BJ,
in which it is expressly said that a work of that

kind is now a superfluity, as other writers had
been in the field {AJ i. 6 ; BJ i. 17). The project
of writing the AJ must, therefore, have been a
later inspiration.

As in the BJ, so in the AJ, the object of Josephus
is to furnish the Hellenes with an accurate de-
lineation of Israelitic and Jewish history, in place
of the misrepresentations of unfriendly or male-
volent chroniclers.

It must be admitted that the knowledge possessed by educated
people of the day in regard to the remoter past of the Jews was
as meagre as it was inaccurate (cf. T. Reinaeh, Textes d’auteurs
grecs *t remains relati/s a u judaxsme

, Paris, 1S95). The interest
of the Greeks was practically confined to Moses, the Laws, and
the Temple, and at best their ideas of the history of Israel in its

entirety were of the vaguest. Current tales about the Jews,
some of which, such as that given by Tacitus, Hist. v. 6, were” r ’ *’

»
1 ”

-h Egyptian hands.
» an early period a

. . . that investigators
nrst oegan to interest tnemseives m me past History of the Jews,
although in an altogether hostile spirit. The conflict between
Jews and Greeks was not confined to Egypt, but spread to the
adjacent country of Cyrene. Similarly in Syria, from Maccabcean
times at least, the two peoples were constantly at feud, and this

mutual hostility diffused itself through almost everj- region
where Jew and Greek dwelt together, their respective material
interests often contributing largely to the strife. The Greek
antagonism to the Jews found expression also in literature,

leading to vehement attacks upon both their personal char-
acteristics and their national history. In these circumstances
Josephus thought it incumbent upon him to give a faithful

account of his people’s history, in order to disabuse the minds
of men, and especially of the Greeks, for here again it is the
Greeks for whom he writes (AJ i. of., xvi. 174, xx. 262).

Josephus was not the first Jew to undertake the
task of systematizing OT history. To say nothing
of the Septuagint, other works of a similar kind
had already appeared in the field of Alexandrian
scholarship. .Some of these were known toJosephus,
and of their authors he names Demetrius, Eupo-
lemus, and the elder Philo (CA i. 218 ; cf. BJ
i. 17).

It would appear that the Alexandrian works referred to had
not met with much acceptance among the Greeks, their unin-
viting form being in part responsible- Moreover, none of them
had gone beyond the period covered by the canonical Scriptures,

while Josephus carries his narrative down to his own time—to
the beginning of the rebellion, in fact. His work, accordingly,

was much more complete, and harmonized with the taste of his

time. The result was that it drove its predecessors from the
field, so that, save for a few fragments, they have utterly

perished.

He acquaints us with the purpose of his book in

the preface (AJ i. Iff.). In regard to the earlier

period, he proposes to relate faithfully the history

of the Jews as given in the Scriptures, and these

he follows stage by stage from Genesis to Esther.
He was admittedly the first to note the constituent
elements of the Scriptures, i.e. the OT canon,
which, according to him, embraces twenty-two
books, viz. the five books of Moses, thirteen books
from the following epoch terminating with the
reign of Artaxerxes I., and four books of Songs
and Proverbs (CA i. 39 f. ), Naturally, he avails

himself mainly of the historical books, but he
supplements these from the prophetsNahum, Jonah,
Isaiah, Jeremiah, Ezekiel, and Daniel. He makes
explicit mention likewise of the poetical writings of

David and Solomon as well as Haggai and Zcehariah

(AJ vii. 305, viii. 44, ix. 206 if, 239, x. 32 f., 78 f.,

264 ff., xi. 96). He is silent regarding Job, though
it does not follow that he did not know of that

work. We may assume, in fact, that his OT was,

in its component parts, the same as we have it

to-day.

To judge from what is said in the introduction and from other

passage., he used the original Hebrew, and himself translated

this into Greek, being acquainted with, and having recourse to,

the Septuagint version of the Pentateuch alone ; at ail events he

makes no mention of a Greek translation of an;, other portion

(AJ i Tff.. x 213; CA i. Vi). It is an interesting but difficult

problem to determine which test lie used. His work is in a

sense our earliest authority in this field, and is or no little value

for the history of the OT text. It sometime- happen-, as in AJ
\ i. pi, that he alone has presen ed the genuine tradition.

It was recognized long ago, however, that Josephus in most
cases follows the Septuagint rather than the Hebrew text. He
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resorts not only to its phraseology, but also to its explanations

and interpretations- Thus, his reckoning of the time that

elapsed between the Creation and the Flood, viz. 2*262 3 ears,

approximates closely to that of the Greek text, but differs widely

from that of the Hebrew (4.7 i- S*2) ; he follows the Septuagint,

not the original, in computing the period of Israel’s residence in

Egypt at 215 years (ii. 318), though he is not always consistent

on this point (1. 185) ; while, again, he repeats the strange mis-

take of the Septuagint in 1 S (1 K) *25-*, where,
,
confusing the

proper name Kaleb with KdCb, ‘ a dog,’ it makes Nabal the (Jaleb-

ite a Cynic (vi. 21)6). He relates the history of Ezra according

to the recent Greek version known as 1 Esdras, and the Esther

which he used contained the additions found only m the Greek.

According to the investigations of Mez (Die Ethel des Josephus)
in regard to Judges and Samuel, the text he used was that of

the so-called Lucianio recension, to which he is, therefore, the
earliest witness. Nevertheless, he occasionally, as in AJ i. 151.

224, resorts to the Hebrew, where he adopts the place-names
Ur in Chaldsea and Mount Moriah ; he follows the original also

throughout Joshua (AJ v.). AH this prompts the inquiry

whether Josephus really knew Hebrew, as some believe, though
it is also denied. The present writer is of opinion that we have
not sufficient evidence finally to decide this question, though, as

Josephus plumes himself on being one of the most learned men
among the Jews (AJ xx. 263), we need hardly hesitate to credit
him with some knowledge of the ancient tongue. At the same
time it should be observed that he makes no distinction between
Hebrew and the Aramaic vernacular of his day, and it is at least

conceivable that on occasion he read the Scriptures through
the medium of an Aramaic paraphrase, i.e. a Targum. Special

mention is also due to his readings of proper names, in which
he often differs widely from the Septuagint, and sometimes
approximates to the Massoretic pronunciation ; e.g., he writes,

not Ntoe or Nuieos, but Nuj^os ;
not Todokia, but 'OOkCa

;

not
2e5ejcias, but Santas. It is clear that Josephus represents a
pronunciation which differs materially from that generally in

use.

Josephus’s rendering of the Scripture narrative

is, on his own shoving, anything hut a mere para-

phrase, without supplement or abridgment. He
threads his recital with the additions and explana-
tions which had been grafted by the exegetes,
and especially the Hellenistic interpreters of Alex-
andria, upon both the historical and the legislative

portions. He has thus used the Haggada as well

as the Halaklia. The latter appears mainly in his

description of the Mosaic legislation (AJ iv.

199 If'.), while Haggadic elements, legends, etc.,

occur with special frequency in bk. i., as the
patriarchal tradition given there readily lent

itself to such supplementary or explanatory
matter.
As an instance of this we may refer to the table of nations

given in Gn 10, which Josephus harmonized with the geo-
graphical ideas of his day (Ad i. 122 ff.). A legendary addition
is found in i. 69 f., where, in conformity with liab. tradifcious/he

tells us that the descendants of Seth erected two memorial
pillars just before the Flood, in order that the sciences and
inventions of the day might remain on record for future genera-
tions. Perhaps the most remarkable insertion of all is that
narrating the campaign which Moses, as an Egyptian prince,

conducted against the Ethiopians, and which was brought to a
close by his marriage with the daughter of the Ethiopian king
(AJ ii. 238 ff.

;
for Jewish raidrashini of. JE ix. (1905) 48).

This is really an attempt to solve the difficulty of the Cushite
wife of Moses mentioned in Nu 121.

We cannot always identify the sources from
which he drew such things, but he certainly reveals
a close affinity with noted Hellenists, such as
Demetrius and Eupolemus. Philo the Younger,
the most celebrated of all Hellenistic writers, was
likewise not unknown to Josephus, who, however,
does not quote from him, but merely mentions him
as the spokesman of the Jewish deputation to the
Emperor Gains (AJ xviii. '259). He applies, in

common with Philo, the allegorical method of

interpretation — e.g., in his description of the
Tabernacle and other institutions of the Jewish
cultus (AJ iii. 180 ff. ; cf. Philo, ed. T. Mangey,
London, 1742, ii. 150) ; according to AJ i. 24,

Mor-es himself in some cases wrote allegorically. A
similar correspondence appears in the narrative of

Balaam, as given in AJ iv. 126 ft'., and Philo, ii.

127 f., respectively.

In many other matters, however, Josephus and Philo differ
widely : the history of Moses, for instance, is reproduced by
Josephus in a form quite unlike that given by Philo. Some
would trace back the Ethiopian campaign just mentioned to
Artapanus ; but, while that writer does tell (ap. Eusebius,
Pnrp. Eoaag. ix. 27) of a war waged by Moses against the

Ethiopians, he has in mind a different event altogether, so that

the theorj of Josephus hav ing borrowed fiom him is out oi the
question.' In brief, the enlargements and importations of

Josephus cannot be definitely assigned to their respective

sources. In all probability he had at command a substantial

quantity of exegetic materials, including oral traditions, and
those what suited his purpose. It would appear as if in

many of his sources text and tradition had already been fused

together.

His chronology of the Old Testament period

presents considerable difficulties. He expanded
the chronological references of the Scriptures into

a system. Thus BJ contains calculations running
back from the destruction of Jerusalem by Titus

to the days of Abraham (vi. 268, 435 ft'. ), and in the

AJ the system is recast and carried out in its several

parts (i. 82 ft'., 148 f., ii. 31S, vii. 65, 6S, viii. 61 f.,

ix. 280, x. 143, 147, xi. 112, xx. 230 ft.). In this he
is probably following the example of Hellenistic

experts, two of whom, Demetrius and Eupolemus,
had won some repute as chronologists.

The details of his system are often inconsistent with each
other. Such discrepancies have been explained on the theory
that Josephus, using a variety of documents, followed now one
and now another, without calculating for himself. Objections
have been brought against this view by Destinon, who shows that
Josephus obtained some, at least, of his results by computations
based upon his own narrative

;
but, even so, his discrepancies

are not all removed. Further, while we must certainly bear in

mind that the MSS themselves manifest considerable variation
in regard to chronology, and that many of the apparent incon-
sistencies may be due to copyists’ errors, and may be eliminated
by conjecture, this expedient should be adopted onlv with the
greatest care, and, when all is done, difficulties still remain.
On the whole it seems impossible to deduce from Josephus a
consistent system of chronology, or even to show that he had
one, and in this respect his woik is of a somewhat careless

kind.

The personal standpoint of Josephus is fixed by
his religion and his position in life ; he is a Jew, a
priest, and a Pharisee. History teaches, in his

opinion, that prosperity attends those who fear

God, while the godless and the disobedient are
duly punished (AJ i. 14, 20, xx. 48, 89). He is

convinced that the rvorld is ordered by divine
providence; in a noteworthy passage (AJ x. 277 f.)

he denounces the Epicureans, whom he puts on a
level with the Sadducees, while the Pharisees
correspond to the Stoics ( Vit. 12). His views re-

garding God, destiny, and the human soul are in

line with Pharisaic teaching, as appears also from
the BJ (v. 376 ff., vi. 267, 310. iii. 374, vii. 341),
although he occasionally dilutes his Judaism with
the conceptions of Greek philosophy, even showing
some inclination towards pantheism (AJ vi. 230,
viii. 107). Nor is this to he wondered at, for

Josephus is no logical theologian or philosopher,
hut is concerned, above all, to make Jewish history
and Jewish character intelligible to the Greeks,
and at the same time to present these things in

the most favourable light. He accordingly takes
pains to remove or to palliate the more sinister

or repulsive elements, to bring the marvellous
within the hounds of credibility, and to overlay
the OT history with a Hellenic gloss.

Abraham appears as a reformer of religion and science,

as the founder of monotheism, and even as the pioneer of

astronomy and arithmetic in Egypt (Ay i. 154 f., lG6f.).

Josephus speaks of the Psalms of King Dav id very mu* h as if

they were the productions of a Greek Ijrical poet (vii. 305).

The terebinth at Mamre he helienizes as ’Gyuyca SpOv, the
Ogygian oak (i. 186), and, similarly, the altar which Moses set

up after his victory over the Amalekites is said to have been
dedicated to the God of Victory, tfeo? vucaio? (iii. 60)—an idea of

which there is no trace in Ex 1715 . When Josephus ascribes
to Moses two works, viz. Politeia and Nomoi (iv. 194, 196,

302), it is manifest that he has in his mind ihe two great
works of Plato bearing these names—the law-giver being the
precursor of the philosopher. It is likewise from Plato (Legg.

iii. 676 ff.) that Josephus borrows the account of men’s descent
from the hills to the plains after the Flood (AJ i. 109) ; and the

patriarchal history in bk. i. affords, on the whole, the most
numerous and the clearest instances ot his helleiiiziug and
:

‘ He makes no mention of the worship of

,

'
*. oa.f :

1

r -forms into statues the golden tumours
. *•

, .
-

: - i to their idols (w. 10 ; cf. 1 S [1 Kj 64),
and the *100 pneputia of the Philistines which David was
required to bring to Saul into 600 heads (vi. 201 ; cf. 1 8 (1 K]
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1825), seeking in this way to modify or expunge the specifically
Jewish features of the narrative. Closely connected herewith
is his attempt to meet the attacks and aspersions commonly
made upon the Jews, or upon Moses and his laws (i. 16, ii. 177,
iii. 179, 205, vii. 110 ii. ; cf. xiv. 107).

In order to invest the Mosaic legislation with
a character of extraordinary humaneness and
clemency, Josephus does not scruple to supplement
the traditional text with enlargements of his own
(iv. 207, 234) ; and to win the suffrages of Hellenism
he intersperses the confirmatory testimonies of
secular historians. Of these the most outstanding
are Herodotus (AJ viii. 157, 253, 260), the Annals
of Tyre (viii. 144 ff., 324, ix. 283 f. ), Berossus (i. 93,

107, 158, x. 20, 34, 219), the Sibylline Oracles (i.

118), Alexander Polyhistor (i. 240), and Nicolaus
of Damascus (i. 94, 108, 1 59 ff. , vii. 101 ff.), all

noted and distinguished names.
With the book of Esther and the period of

Artaxerxes, Josephus reaches the end of the OT nar-
rative (xi. 296), and this marks the beginning of
the second section of the AJ. At the very outset a
lacuna occurs in the tradition, which extends to the
time of the Maceabasan revolt. Eor this interval
of three centuries, embracing the reigns of Alex-
ander, the early Ptolemys, and the Seleueidae,
Josephus had only disconnected legends of later
Alexandrian origin.

There is, first of all, the visit of Alexander to Jerusalem, with
all that preceded and followed it (xi. 297 ff.), for the account of
which Josephus is indebted to an apocryphal work which was
of later date, at all events, than the Book of Daniel (xi. 337).
For the narrative of the Seventy and their translation of the
Mosaic law-books (xii. 11-118) his authority was the still

extant Letter of Aristeas, while the sections which follow,
embracing the semi-legendary narratives of Antiochus the Great
and the Jews Josephus and Hyrcanus (xii. 137 ff., 155 ff.), appear
to have had a similar source.

The beginning of a new era for the Jews is really
marked by the Maccabcean rising: it was then
that they took their place in universal history,
and came within the range of Greek writers, so
that we have firm historical ground beneath our
feet. The basis of the Maccabcean history as given
by Josephus is 1 Mac. (AJ xii. 242-xiii. 212), for

the existence of which work he is our earliest

authority; he is of no small importance also for

its textual criticism
; but his use of it extends only

to the death of Jonathan, the later portion (IS3^')

apparently being of no service to him as a source.
Various explanations of this fact may be offered. Destinon

puts forward the theory that the 1 Mac. used by Josephus was
different from ours, and that the final section, embracing the
period of Simon, had not as yet been added. To the present
writer, however, it seems more probable that Josephus dis-

carded 1 Mac. at the point where it narrates the death of

Jonathan because he now wished to work upon the basis of his
own earlier account in the BJ ; for there are facts to show that,

while he did not use the concluding part of 1 Mac., he was
certainly acquainted with it. Of 2 Mac. he seems to have had
no knowledge ; but it is, nevertheless, probable that he was
indebted directly or indirectly to its source, viz. Jason of Cyrene,
for some of his materials. AJ xii. 257 ff., e.g., has no corre-

spondingpaasage in 1 Mac., but it has points of contact with
2 Mac. 62

, and, therefore, probably emanates from Jason.
Another such insertion is found in xiii. (52—an account of the
temple of Onias in Egypt. Further, in the narrative of 1 Mac.,
Josephus has made some alterations of his own : thus, to take a
special instance, he asserts that Judas Maceabreus was high

priest—a statement that carries other changes in its train, lie

has also transferred some materials from his own previous work,
the BJ, so that, taken all in all, his divergencies from 1 Mac.
are by no means inconsiderable. Finallv, mention must be
made of another characteristic of the AJ, viz. hostility to the
Samaritans—a feature not found in the older writings, and
first brought into relief by Josephus. This attitude is not con-
fined to his record of the Maccabajan period, but manifests
itself as far back as ix. 290 f., giving occasion for manifold
enlargements of greater or less extent. The last passage of this

class is xiii. 74 ff., which narrates the conflict between Jews and
Samaritans in Egypt under Ptolemy Philometor. We maj
venture to infer troin this that in the days of Josephus the

antagonism between the orthodox Jews and the Samaritans was
more pronounced than usual.

For the period beginning xvitli Simon the high

priest (xiii. 213), Josephus took the BJ, in revised

and enlarged form, as his groundwork in the AJ.
The two narratives are often quite identical, though

verbal reproduction in passages of any length (with
the exception of AJ xiv. 480 f. =BJ i. 352f.) is

avoided. This agreement was formerly explained
on the hypothesis that both works were drawn from
a common source ; the present writer once shared
this opinion, but now regards it as erroneous, be-

lieving that Josephus simply incorporated in his
later work a revised transcript of his earlier. As
a matter of fact, the BJ is a work of unique
character, composed according to the writer’s own
special design, and it is scarcely conceivable that
any work capable of serving as a common source
was previously in existence. Corroboration of the
theory that the AJ is an expansion of the BJ is

provided also by the inconsistencies and dislocations
found in the former, as these would naturally occur
where new material was imperfectly grafted upon
the pre-existing text ; a palpable instance of this

appears in the account of Pompey (AJ xiv. 37-44

;

cf. BJ i. 131).

Upon this older substructure Josephus super-
imposed a great deal—so much, in fact, that his
additions, especially in the later books, greatly
exceed the original in point of quantity. They are
of many kinds ; first of all may be mentioned the
testimonies of various historians, such as Strabo,
Timagenes, Nicolaus, Livy ; and to these we may
add Agatharchides and Polybius, whom he bad
already quoted (xii. 5 f. , 135 f. ). Then there are the
more or less extensive enlargements upon the earlier

work which appear in the last third of the AJ.
Josephus has not divulged Ms authorities for these
enlargements, and we must, therefore, depend upon
conjectures which, in the present state of our
knowledge, are most uncertain.

It is very unlikely that he directly availed himself of the
Commentaries of King Herod, which he mentions once (xv. 174),
and the most natural suggestion is that he relied upon the
historians whom he now and again quotes

—

e.g., Strabo and
Nicolaus of Damascus. There is no doubt that the latter in

particular was largely drawn upon by Josephus (as was sug-
gested above in regard to the BJ), more especially, though not
exclusively, for the time of Herod ; for Nicolaus, as is well

known, was a friend of Herod, and was likewise acquainted
with Jewish history from the earliest times. As, however, he
is not only quoted in the A J, but also criticised and corrected
(xiv. 8 f., xvi. 183 f.), Josephus must have had other sources of
information as well ; nor must we forget his own redaction, for

he was anything but a verbal plagiarist. As regards the post-

Augustan period, he must have depended upon later writers.

In this section be inserts several fairly long supplements, such
as the account of Agrippa I. (xvni. 127 ff., xix. £92ff.), of the
Babylonian Jews (xviii. 31011.), and of the Adiabenian princes
who had embraced Judaism (xx. 17 if.). He would, no doubt,
derive a good deal of information from his personal intercourse
with the house of Agrippa, and with his own more eminent co-
religionists, including the Adiabenians. Moreover, he must
have availed himself of works dealing with Homan imperial
history (cf. xx. 154) ; and from these he sometimes takes facts
and incidents having little or no connexion with the Jews

—

e.g.,

the embroilments with Partbia under Tiberius (xviii. 39 if.,

96 if.). An account of the death of the Emperor Gains, the
bitter enemy of the Jew-s, is given with great diffuseness (xix.

1-211), and is adapted, T. Mommsen conjectures (Hermes, iv.

[1809J 329), from the historian Cluvius Rufus, though it may
quite well have come from some other source.

Besides his classical authorities, however, Josephus also made
use of native Jewish traditions. From the latter come the
history of the Temple, aDd the anDals of the successive high
priests from bk. xi. onwards, while the whole work is brought
to a conclusion by a second historical sketch of the high priest-

hood (xx. 224 ff. j, quite independent of the earlier, as appears
from the fact that it omits—rightly—the name of Judas Macea-
b®us from the list. To these native contributions belong like-

wise the numerous, and sometimes very extraordinary, Jewish
legends, a number of which reappear in the Talmudic writings
—e.g. ,

what is told of Hyrcanus i., and of his relations with the
Pharisees and the Sadducees (xiii. 288 ff.), and the story of

Onias the Just (xiv. 21 f.) ; but there are many more, and their

historical value is of the slightest (cf. xiv. 106f., xv. 319ff.,

3670., xvi. Iff.).

Special notice is due to the documents and letters

here and there inserted by Josephus. Some of these

are simply transferred from their sources, where
they already form part of the narrative, and are

still to be found in Ezra and Esther, in 1 Mae. and
the Letter of Aristea.-. To this elac, jn all likeli-

hood belong also the Edicts ot Antiochus hi. (xii.
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138-153), the genuineness of which is not unreason-

ably doubted.

A different judgment must be passed upon the fairly numer-
ous Roman edicts or decrees of the Senate : the plebiscite,

j

enacted in favour of the Jews by Greek communities, mainly in

Asia Minor; and certain official deeds dating from the reign of

Claudius (xiii. 259 ff., xiv. 144 ff., 186 ff., 304 ff., xvi. 160 ff., xix.

280 ff., 303 ff., xx. 11 ff.). These have no bearing whatever upon
the narrative, or practically none ; thus, to give a salient in-

stance, there is found in xiv. 186 ff. a quite promiscuous col-

lection of records emanating from the most various periods.

But their genuineness io past dispute, and is admitted by all.

Most of them, and especially those massed together at xiv.
v

» ether by Nicolaus of

i
• - • the cities of Asia Minor

Agrippa—King Herod
' was Nicolaus who con-

ducted this case for the Jews, and he seems to have inserted

his speech, together with the relevant documents, into his

histories, so that Josephus had but to transfer them to his own
work (xii. 1*25 ff., xvi. 27 ff.). The deeds of later date had, of

course, a different origin. The three edicts of xix. 2S0ff. go
hand in hand ; the first two, as appears from xix. 310, were
articulated with the third.

We note, finally, that from the earliest possible

point, viz. the Persian period (xi.), chronological

references were inserted by Josephus at the appro-

priate places. For this purpose he availed himself

of the chronological schemes then to hand, and took

the Grajco-Roman reckoning as his standard, thus
bringing Jewish history within the range of uni-

versal chronology. The task was not without its

difficulties, and at one point, indeed, a violation of

the text was necessary ; the Artaxerxes who, ac-

cording to 1 Es 2, reigned between Cyrus and
Darius I. had to give place to Cambyses (xi. 21 f.).

In the A J, as in the BJ, Josephus took great

pains with the form of his narration. He intro-

duces several fairly long speeches

—

e.g., ii. 140 ffi,

xv. 12711., xvi. 31 ff., xix. 167 ff.—and he exerts

himself throughout to write with vigour and
elegance. Good examples of his style will be found
in iv. 11 ffi, vi. 32711., xviii. 310 ffi, xix. 111'. In
this work, however, he puts more restraint upon
himself than in the BJ, the diction of the AJ
showing a change in the direction of simplicity.

The contrast in style is best seen in passages which
are substantially the same in both works. Thus
Herod’s address to his soldiers as reported in AJ
xv. 127 ff. is quite different from what appears in

BJ i. 373 ft'. In general, Josephus endeavours in

the later work to fill out his earlier delineation.

An example of this is provided by the section

dealing with the Jewish parties, which is inserted

at the same point in both narratives (AJ xviii.

1111'.; BJ ii. 111)11'. ). Great interest attaches to

his relation to Thucydides, whom he specially chose

as his model for the AJ, more particularly in

bks. xvi.-xix.. vhere he even employs forms of

the old Attic dialect, as he does nowhere else, and
is manifestly at pains to emulate the great historian

in his form of expression, his massive sentence-

construction, and his fullness of thought. Nor can
it he denied, finally, that in the AJ Josephus has
changed his views with respect to many things and
persons discussed in the BJ, and utters a different

verdict regarding them. An instance of this is

found in AJ xx. UlS if. (cf. Vit. 193 ff.), which treats

of the high priest Aminos the younger, and from
which we derive an entirely different impression of

the man from that gained fioui the story, and
especially the characterization, of the correspond-
ing pa—age in the BJ t iv. 318 if).

(c) Th AutobiognqJii/ tf Josiphus (;3ios Toxnjrou)

forms a seijuel to the AJ. It is appended to the
latter without break or introduction, and at the
close is distinctly spoken of as belonging to tile

larger work ( 177/430 ; cf. AJ xx. 266). It is like-

wise dedicated to Epaphroditus, and was composed,
as is indicated in the last chapter, in the reign of

Domitian, being published, of course, at the same
time as the AJ, i.e. A.D. 93-94.

We emphasize this point, as other writers, including E.

Schiirer, are of opinion that the book was written after a.d. 100,

in the reign of Trajan. It is true that, according to Vit. 359,

Agrippa ii. was dead at the time of composition, ami t'hntius,

j

Bibl. Cud. 33 (p. 6°, 31, ed. I. Bekker, Berlin, 1.-24-a , ), states

r hat he died in the 3rd year of Trajan, i.e. A.D. 100. Photius,
however, must have made an error here. The concluding words
of the Vita put it absolutely beyond doubt that the woik was
composed while Doulitian was still alive. The death of Agrippa,
moreover, is actually presupposed in a passage ot the AJ (xvii.

2S), and must, accordingly, have taken place in the reign of

Domitian.

In this smaller work the primary object of

Josephus is to vindicate his line of action during
his tenure of the chief command in Galilee, and
he accordingly treats with special fullness of his

relations with the cities of Tiberias and Sepphoris,

as also with John of Gisohala. thus providing a

supplement to the BJ, w ith prelude and epilogue
narrating his earlier and his later life respectively.

The book was written by way of a rejoinder to the
charges of his countryman, Justus of Tiberias, who
likewise had played a part in the rebellion, but had
latterly taken service with Agrippa II., and had,
shortly before, published a history of the Jewish
revolt, in which he challenged Josephus and his

account of the war, arraigning him as leading
instigator of the rebellion, and exhibiting his

conduct, especially in his relations with the
Romans and Agrippa, in a most unfavourable light.

In his Autobiography, Josephus seeks to rebut these
charges, and from his self-defence we can deduce
approximately the strictures of his assailant.

When he comes to discuss his relations with John
of Gischala, with whom he had dealt in the BJ, he
gives once more no very flattering picture. Josephus
tries to show that it has been his own constant
endeavour to maintain peace, and to protect the
interests of the Romans and of Agrippa. In read-
ing his book we must use the greatest care and
vigilance—all the more so us it frequently conflicts

with the BJ, both in substance and in the order
of events, and sometimes wi"
reason. Besides his main moti
Josephus seems to have been
to compose a fresh and interesting nan alive, and
one that would make the most of Iris courage and
his shrewdness.

(d) The last, and perhaps the most interesting,

work of Josephus consists of the two books Against
Apion.

This is the usual title of the book, but it can hardly have
come from Josephus himself. It make? its first appearance in
Eusebius, HE hi. ix. 4, and is repeated by Jerome (tie Vir.
Must. 13), thence finding its way into the editions of Josephus
and into current usage. It is appropriate, however, only to the
second book, as Apion is not even mentioned in the
There are other two titles with good traditional authority
in their favour, viz. (1) Of the Anti'jin’tt/ of the Jens (n-epi

apxoAOTTjros ToviWoh'), which, again, is pertinent onU to the
first book

;
and (2) Jd/amsf the Greeks (rpov *EAA which is

somewhat too general, and can scarcely be attributed to the
author. In view of these differences in the tradition, we may
perhaps assume that the two books oiiginally bore some name
implying their controversial character— ai ripp^o-et? or «u np-
prj-LKo'. Aoyoi.

Like the AJ, the CA is dedicated to Epaphro-
ditus, who died, as has already been noted, in A.D.

95, and it must, therefore, have been wiiueu some
time anterior to that date, i.e. veiy shortly after

the HA It is a defence of the Jews again-t the
imputations made by Greek n liters, which .To-ephus
had, on occasion, tried toward off' in the AJ. Rut
his arguments had not carried conviction

;
the

voice of calumny was not silenced ; and he felt

that he must have recourse to lii- pen once more,
in order to furnish a thoroughgoing and final

refutation of the charges, which had at length, it

appears, been massed together by Apion. the well-

known grammarian of Alexandria. 4 his Apion
was the leader of an Alexandiian deputation to

Rome in connexion with the conflicts between the
I Jews and his fellow-citizens which occurred in the
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reign of Gaius, and he took occasion at this juncture
to draw up an indictment against the hated race—
a theme upon which he had previously touched in
his JEgyptinca.
Josephus first of all impugns the assertion that the Jews were

a people of •=-. ..f d that
none of the : , . . . •

.

Hellenes, ti . \ ^ ..nt in
claiming that the\ alone were in possession of the most ancient
historical learning, when, as a matter of fact, their records were
quite modern, ai.d their early history was unreliable. The
Oriental peoples generally had memorials going back to a much
more remote era, while the Jews had for ages preserved their
archives with the greatest care. The silence of the classical
Greek historians was due simply to the geographical position of
the Jews. Josephus then sets forth the testimonies of Egyptian,
Babvloman, and Phoenician historians, in order to prove that
the Hebrew people had a far more ancient history than the
Greeks (CM i. 73-160)

; he proceeds to show that even Greek
authors of considerable antiquity were acquainted with the
Jew-s, and had spoken of them with respect (i. 161-214) ; and he
comes at length to the tales of Manetho, Chairemon, and
others regarding the exodus from Egypt, subjecting them to
careful examination, and showing them to be unworthy of
credit. In bk. ii. Josephus joins issue with Apion, and refutes
the strictures passed by the latter upon the person of Mo&es,
the claim of the Jews to the "*

' \ :

the Jewish religion (ii. 1-124). .
• r.

accusations made against thu pi«*,bH.ea ui ine jews
Josephus once more summarizes the salient elements of the
Mosaic Law, and contrasts the God-fearing character of the Jews
w'lth the religious indifference and the immoral mythology of
heathendom (ii. 145-296).

The work is composed with considerable skill.
The criticism of the various stories about the exodus
of the Jews from Egypt is altogether to the point,
their inconsistencies and other defects being most
appositely exposed. Josephus himself is of opinion
that the Jews were one with the Hylcsos, and uses
this identification to fix the date of the exodus.
His arguments are not seldom defective, as, e.g., in
his attempt to compute the date of Solomon’s reign
according to the Tyrian annals (i. 116 ff.) ; he sup-
presses or distorts many things, the clearest in-
stances of which are connected with the Jewish
right of citizenship in Alexandria. The assertion
that this right was granted by Alexander the
Great or Ptolemy I. is unquestionably a fabrication.
Among the authors cited by him, moreover, names
are found which are open to suspicion or simply
forged, though he has, in this connexion, preserved
most valuable passages from the ancient historical
literature, and especially from the annals of Egypt,
Babylonia, and Tyre. Some of these had already
been given in the AJ. It is no easy matter to
identify the sources from which he drew all this
lore. He may possibly have borrowed a good deal
of it from Apion himself. In Rome, which was at
that time a great emporium for Greek literature
and scholarship, he would find no difficulty in
securing the learned equipment requisite for his
polemics.
A question may ha raised as to the specific occasion of the

booklet. This can scarcely have been the indictment framed
by Apion, for at the time when Josephus wrote, i.e. a.d. 94 or
98, the pamphlet of Apion and the whole controversy which it

had evoked were fifty years old. It is conjectured by A. von
Gutschmid that the revolt of the Jews had been the means of
producing a tresh crop of anti-Jewish writings, and that it was
these that moved Josephus to take up the challenge once more.
His own words seem to imply that the campaign of defamation
had been quite recently renewed—just after the publication
of the AJ, in fact (CA i. 2)—and this would bring us to the
closing \ears of Domitian’s reign. About this time seieral
persons were by the Emperor’s orders put to death on account
of their leanings to Judaism—a procedure which tended to
revive the old charge of atheism (Dio Cass. Ixvii. 14 ). in
many respects the pamphlet is a continuation and expansion of
the AJ

;

it was written with the same object in view, it followed

immediately after the latter.

(e) In addition to hi.- extant works, Josephus
had other literaiy project- in view, which in all

probability, however, were never carried out.
Already in the BJ (v. 237, 247) he had announced a book

which was to deal with Jerusalem, the Temple, the sacritii es,

and the worship, lull this ULUS, have remained an aspiration
only, as otherwise he would assuredly have mentioned it, or

quoted from it, in his subsequent writings. At a later period
again, he meditated a theological work of a similar kind, for at
the end of the AJ (xx. 2C8) lie announces tour books upon God,
His nature, and the grounds ot the mandates and prohibitions of
the Mosaic Laws, and, as he refeis several times to this projected
work (e.g., AJ i. 28, 29, iii. 223, iv. 198, 302, CA i. 92), he must
have drafted some definite plan for it. It was to be a kind of
setiology of the Laws, probably with explanations in the stvle of
the rationalizing allegories of Philo. Whether the work was ever
actually written we do not know ; certainly not a single trace
of it survives. Further, according to AJ xx. 267, Josephus
intended to write another historical volume which should deal
once more with the Jewish war, and follow the fortunes of the
Jews till the date of writing. He more than once alludes to
this forthcoming narrative (e.g., AJ xvii 28, xix. SCO), hut it
must remain open to question whether it was ever 'iveii to the
public.

Einaliy, in numerous passages of the AJ we
meet with references, (indicated by the phrase
KaOiis iv dWois dedyXuKayev or Sedr/Xurai) to an
earlier work, which have caused much perplexity
among expositors, and given rise to various con-
jectures. These references bear upon events in
general history, and they punctuate the narrative
from Philip and Alexander the Great (xi. 305) to
the battle of Philippi (xiv. 301), appearing again
in the passage dealing with the reign of Tiberius
(xviii. 54). They suggest the thought that Josephus
had produced still another historical composition.
A. von Gutschmid and H. Druner suppose that this work

was an unpublished first draft of the AJ; others, that it
was a commentary on Daniel—for, according- to Jerome in
U5.ii. 11 (ed. Vallarsi, iv. 451 [PL xxiv. 377]), Josephus had
occupied himself with the interpretation of the year-weeks of
Daniel. As Josephus himself makes no mention of anv such
work either in connexion with the prophecies ot Daniel (AJ x.
260 ff.) or elsewhere, both conjectures are equally improbable.
Further, Jerome cannot be speaking here from his own know-
ledge, but must have borrowed the annotation from Porphvry,
and repeated it inaccurately. It is, therefore, conjectured by
Destinon that Josephus, in mere carelessness, took over even
the quotation-phrase from the source which he was using; but
this also is an unlikely theory, and gives no satisfactory ex-
planation of the facts. On the whole, therefore, the references
form an unsoh ed riddle. The}' may mean nothing more than
that Josephus had a liking for a well-sounding phrase; and it
is to be borne in mind that similar untraceable references are
found also in the BJ vii. 215, 244, and in the first half of the
AJ—e.g., vi. 322, vii. 89, x. 30. It is obvious that in this matter
Josephus was not particularly scrupulous.

3. Value and significance.—Josephus was as-
suredly no historian of the first rank, no consci-
entious or unbiased inquirer, seeking truth alone,
but a writer whose supreme object was to produce
a certain impression. Like other historians, he is
not unwilling to afford his readers pleasure as well
as instruction (AJ i. 13, xviii. 128 f. ), but the
leading motive of all that he writes is that of the
apologist. Though lie did not overlook the needs
of his countrymen (AJ iv. 197), yet it was pre-
eminently the Greeks—the Romans being included
under that term—that he had in view (AJ i.

5 if., xyi. 174). It is his ambition to dissipate the
prejudice against the Jews, to repel the imputations
cast upon them, and to mitigate the antagonism
between Jew and Greek. With such objects in
view he endeavours to present the history of his
nation in the most favourable light. His apologetic
purpose reveals itself also in the selection of his
documents, for he quotes with the intention of
showing the favour in which the Jew- had been held
by the great monarchs, as well as by the Romans
themselves (AJ xiv. 186, xvi. 174tf.). Truth is

sacrificed to tendency ; for, though lie asserts that
he will set down nothing but the truth, and the
whole truth (AJ x. 218, xiv. 1), he does not keep
his promise. He omits and he adds ; he very
frequently quotes from his authorities in very
casual fashion ; and, accordingly, the Biblical
narratives sometimes receive from his hands
an entirely new complexion. He also availed
himself of all the resource- which the art of
rhetoric then provided, in order that he might
render his narrative forcible and attractive. In
spite of these defects, however, we cannot afford to

disparage him. When we remember the rarity of
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literary culture and ability among the Jews of that
day, and their meagre interest even in their own
history (AJ xx. 264), we must allow that Josephus
compares very favourably with his compatriots,

lie attained to a highly creditable standard of

historical knowledge and literary proficiency, with
the result that his writings are a perfect mine of

most valuable historical material. He has pro-

duced a very remarkable body of work, often
showing a high degree of skill ; and these things

we must still place to his credit even if we assume
his partial dependence upon literary auxiliaries.

TT’
'

all his writings,

> intheAJ, and
particularly in the second half, where he had to
combine a great mass of materials from different

sources. He was in no sense a mere copyist, string-

ing authorities together in mechanical fashion, but
had the faculty of combining them into a genuine
unity ; for example, at the beginning of bk. xii.

he welded Aristeas’s account of the Seventy with
what precedes, and filled up the lacunae between
the two passages. Sometimes, of course, he is less

successful : his documents are often combined in

quite a superficial way; one considerable section
(AJ xiv. 213 ff.) is simply a disordered heap, quite
unrelated to the tenor of the narrative. At the
same time, we must concede that it would have
taxed any historian to bring these documents into

an articulate and organic unity, and we may
congratulate ourselves that he preserved them at

all. Our knowledge of the history of later Judaism
is in the main derived from him. Beneath all his

partisanship and his rhetorical language lies a

f
oodly nucleus of important information. His
efects are by no means peculiar to him, but are

shared by many other historians, and they may at
least serve to give us a better idea of the literary

methods and style in vogue at that day. Even
the speeches, though not authentic, but composed
by Josephus himself, are not without value. They
are of interest in relation to the technique of the
art of rhetoric, and sometimes contain valuable
material ; e.g., the great speech of Agrippa (BJ ii.

357 ff.) gives us a survey of the various Roman
provinces, and of the distribution of the imperial
forces, which is signally interesting and must have
cost the writer considerable labour.

The work of Josephus at all events fell in with
the taste of his readers, and won him approval
and renown in after generations. It is recorded
that he was honoured in Rome with a statue, and
his writings were placed in the library of Rome
(Eusebius, HE III. ix. 2 ; Jerome, de Vir. Illust.

13). He became the classical historian of the
Jewish people, and it is safe to say that he was
counted among the most celebrated authors of

antiquity. This estimate was due not only to the
substance, but also in great degree to the form, of

his writings ; for the rhetorical and highly embel-
lished style of description, which so soon palls upon
the modern reader, was regarded in ancient times
as a merit, or even as an indispensable quality in
historical composition. The style of Josephus,
therefore, evoked both admiration and imitation;
we need only refer to the numerous testimonies
compiled by Hudson and Haverkamp in their

respective editions. It was among his own country-
men that his works were read least of all. They
looked upon him as a deserter and a traitor ; and,
their interest in history being of the slightest,

he exercised no perceptible influence upon their

literature. The affinities which exist between
his works and the later Talmudic literature are
usually, and perhaps rightly, explained by the
theory of a common dependence upon oral tradition.
All the more did he find readers among the Greeks,
and perhaps also among the Romans. That Tacitus

vol. vn.—37

made use of his works, as many believe, remains
very doubtful, and eertainly cannot be proved.
Nor does Suetonius, who mentions his name
( Vespas

.

5), seem to have read him. One of the
first to quote him is the Neo-Platonist Porphyry.
It was in Christian circles that his repute was
highest. An author like Josephus, who stood upon
the ground of the OT and the Law, and who had,
nevertheless, wrought himself free from the narrow
limits of Judaism as it then wras, and who inter-

preted the destruction of Jerusalem and the Temple
as a penalty inflicted by God, had so much in

common with Christian writers that they could
look upon him almost as one of themselves. We
must regard the evangelist Luke as being the first

to make use of his works, not a few well-attested
indications of such dependence being found alike

in the third Gospel and in the Acts of the Apostles.

4. Relation to Christ.—The problem of the
attitude of Josephus to Christ and Christianity is

of considerable importance. We find in AJ xviii.

63 f. , appended to an account of the administration
of Pontius Pilate, a short chapter about Christ,
which has a place in all our MSS, and which was
quoted by Eusebius and many others after him.
What is said here about Christ, however, does not
take the form of a narrative, such as we should
expect from a historian, but is, in the main, a
eulogy, and of a kind that only a Christian could
have written. But, as Josephus, alike in feeling
and in utterance, is always a Jew, and, indeed, a
Jewish priest, never manifesting the slightest hint
of the Christian standpoint, the general consensus
of investigators has long ago decided that the
passage is spurious. Some regard the whole
passage as an interpolation

; others, such as A

.

von Gutschmid and T. Reinach (REJ xxxv. [1897]
1-18), try to rescue a portion of it, supposing that
a genuine paragraph has been supplemented and
re cast from a Christian point of view, and
seeking to restore it to its original form. This
view appears to the present writer untenable ; the
whole chapter forms so obviously an indivisible
unity that, if any part of it is a fabrication, the
whole of it must be so, and ought to be removed
from the text altogether. If objection be alleged
to this conclusion on the ground that Josephus
could not have completely ignored Jesus, it may
be replied that he records only such events in
Jewish history as attracted the attention of
foreigners by disturbances or otherwise, and led to
the intervention of Rome—conditions which apply
neither to the work of Jesus nor to His death, so
that the silence of Josephus provides no difficulty.

Further, if in reality he had written some account
of Jesus, this would have been found in the BJ,
for the Jewish history found in the A J] so far as it

relates to Jerusalem and J udiea, is essentially a
reproduction of the earlier narrative. Since, then,
he makes no mention of Christ in the BJ, his
silence regarding Him in the AJ is precisely what
we might expect. Finally, it should be noted that
Origen (in Matth. x. 17 ; c. Cels. i. 47 [BG xiii. 877,
xi. 745, 748]) is not aware of the testimony of

Josephus to Christ ; hence the passage in dispute
was probably interpolated after his time, though
before the time of Eusebius.
The motive of the interpolation is no mystery : it was de*

sirable that there should be some mention of Jesus in the works
of Josephus, some note in harmony with the Christian view,
and, naturally enough, this was inserted in connexion with the
governorship of Pilate. But the course of the narrative is

thereby deranged, and even now we can see plainly that the
passage did not originally belong to the text.

An incidental reference to Jesus is found in a
later passage (AJ xx. 200), where the James who
had been beheaded is spoken of as His brother (

riv

a5t\(pbv Ty<roD tov \eyojjdvov XpicrroO, ’Iduufios 6pop.a

almp). This passage is altogether beyond sus-
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piciou, and we are unable to agree with the
scholars who regard it likewise as an interpolation.

The manner in which Jesus is here mentioned
coincides exactly with what we should expect from
Josephus. Thus, while Josephus had doubtless
heard of Jesus, he did not deal with Him in his

history, and the passage in AJ xviii. which we
have discussed must be pronounced spurious.

The well-intentioned forgery must have helped
to make Josephus still more acceptable to the
Christians. They pored over his works, and from
them, more particularly the two books against
Apion, they borrowed a goodly portion of their

equipment for their controversial writings. The
earliest apologists—Theophilus, Clement of Alex-
andria, Origen, Tertullian, and Minueius Felix

—

refer to him by name and make use of him. The
chronologists, in particular— Julius Africanus,
Hippolytus, Eusebius, and their successors—availed
themselves of his help. In another sphere Eusebius
also is indebted to him, especially in the HE and
the Prcep. Evang., while the later ecclesiastical

writers are all acquainted with him. Throughout
the entire mediaeval epoch he ranks as one of the
great authors, alike in East and West.
[The current view that AJ xviii. 63 f. is spurious has been

controverted, since the death of Niese, by F. C. Burkitt (ThT
xlvii. [1913] 135-144), A. Harnack (Intemat . Monatsschrift fur
Wissenschaft

, Kunst und Technik
, vii. [1913] 1037-68), and

W. E. Barnes (CR cv. [1914] 57-68). It is maintained that, in
view of the mention of John the Baptist and James the Just by
Josephus (AJ xviii. 116-119, xx. 200), we should naturally
expect him to refer to Christ, who, despite what has been said
above, did attract the attention of foreigners, as is conclusively
shown by the famous reference in Tacitus (Ann. xv. 44 ; cL
also Sueton. Claudius

, xxv., Nero, xvi.), a reference which, as
Whiston had already suggested, was probably borrowed from
Josephus. Burkitt finds a note of insincerity in the passage of
Josephus, as well as a ‘cool and patronising’ tone which a
Christian would not have employed, any more than he would
have spoken of the Christians as a * tribe ’ (<f>v\ov) or used
»jSovv 1 in the way in which it occurs in the passage under con-
sideration. Neither would a Christian, Harnack urges, have
been so ignorant of the life of Christ as to say that ‘He drew
over to Him both many of the Jews and many of the Greeks,’

since His activity was restricted to the non-Hellenic world.
The passage ‘this was [the?] Christ' (6 Xpttrro* ovrov yv), etc.,

is, it is suggested, an implication that, in the opinion of
Josephus, the Messiah had actually appeared and been put to
death, so that the Jews would no longer be a political peril to
the Romans. Even the appearance of Christ to His disciples

after the Resurrection may, Burkitt thinks, have been entirely
credible to Josephus (cf. AJ vi. 327 ff., ix. 183), and the accounts
of the Resurrection would, moreover, afford a welcome Jewish
parallel to the stories told concerning Apollonius of Tyana
(q.v.) and others. Harnack says that, in describing Jesus as
* the Christ,’ Josephus was in no danger of being taken for a
Christian (cf. AJ xx. 200, ‘Jesus, who was called Christ,’ 'lyaov

rod AeyopJvov Xpurrov) ; besides, his phraseology intentionally

betrays the love of sensationalism which is frequently visible in

his writings. It must also be remembered, in judging the
attitude of Josephus as a whole, that, although a Jew, he was
free from Zealot prejudices, and that he was further liberalized

not merely by his admiration for Hellenic culture and for

Roman power, but also by the influences which surrounded
him. Nor must it be forgotten that he wrote under the patron-

age of Domitian, whose own household included the Christians
Titus Flavius Clemens and his wife Domitilla. As a diplomatic
historian of the Jews, writing in detail for foreigners, Josephus
would have been unlikely to omit mention of an event which
affected—however slightly in his day—the fortunes of his

nation ; it is evident, from his allusions to Christ, that he re-

garded Him as a sage and a noble Rabbi, and from that very
fact be would not pass over in silence one of his own country-
men of whom he could say, with the patriotic pride which dis-

tinguishes him, that He was ‘a teacher of men who receive
true words (raAy&y, not, with Whiston, * truth ’) with pleasure,’

so that Jews, as well as Greeks, could boast of their wise man
(cro^os avijp);* thus the interests of courtier, historian, and

triofc would meet in an objective and non-committal reference
Christ. From a somewhat different point of view, Barnes

defends and amplifies a suggestion of Whiston, holding that

4 The sole parallel which Harnack is able to adduce for the
use of 4>v*ov is the description of the Christians as * latcbrosa et

lucifuga natio' by a pagan speaker in Minueius Felix (v ni.)

;

and for ySovy, as used in a good sense by a Christian writer, he
can cite only II Clem. xv.

2 ’A*T7p=‘ man of character or prominence,’ as distinguished
from the ordinary man (dv$p*uiros); cf. the antithesis between
the dvyp Christ and the truth-seeking avOpunoi in this passage,
and also the reference to rwv irpwrwv aj/Spwv=the chief priests,

etc.

the phrase * this was [the] Christ ’ was added merely to identify
the Jesns of whom Josephus wrote in this passage with the
Jesus whom the Christians • loved ’ (not, as a Christian probably
would have written, ‘in whom they believed’), and to differ-

entiate Him from others of the same name, especially as He was
already known to the Gneco-Roman world under the name of
Christ.
Barnes notes, further, that, if the passage be assumed to be

a Christian interpolation, there is a strange absence of Christian
terminology, as, e.g., in the words e<f)dvi] yap aurois rp try

v

e\(tiv Tificpav iraktv v. The passage reads, to him, very
like a non-committal report, by an orthodox Jew, of beliefs
held by Christians. Respect is manifest for the character of
Christ, who was ‘ a wise man, since it is befitting to call Him a
man * (<ro<£>o? dvyp, dye dvSpa avrov \4yetv xpy, not, as Whiston
renders, ‘if it be lawful to call Him a man’). He was a ‘doer
of strange things’ (irapaS6£oiv epyoiv TroLyrys), a tribute that was
paid Him by other Jews who did not believe in Him (Lk S26).
The coldness of the statement that ‘ even until now, the tribe
of the Christians named after this person (diro roufie uvopaa--
pevov) has not become extinct (ovk eireKnre)’

—

without the
slightest reference to the wide spread of early Christianity

—

reveals to Barnes ‘ again the observer from the outside who is

speaking. He is interested in the continuance of a Jewish
sect, but his position is detached.’ Equally bald and cold is

Josephus’s bare statement, without comment on either side,

that ‘Pilate, on the information of the chief men amongst us,

condemned Him to the cross *
; while Harnack urges that the

implied thesis of Josephus, that Christ suffered death because
He claimed to be the Messiah—construed as a political figure,

a ‘King of the Jews’—as well as his manifest surprise that
Christianity survived the crucifixion of its founder, is pre-
cisely what we should expect from the Hellenized Jewish
historian. On the other hand, there is even a touch of irony in

Josephus’s allusion to the NT argument from prophecy, which
narrated ‘ both these things and ten thousand other marvels"" ' «- ' '

• tical

i the
. - the

i . an
account of the scandalous connivance of the priests of Isis in
the betrayal of a Roman matron

; and at such a juxtaposition
a Christian would have revolted.
Putting aside the possibility that Origen, who quotes

Josephus on James the Just, referred to his ‘testimony’ to
Christ in some work now lost (e.g., in those sections in Matth.
which are no longer extant in Greek), and the question whether
—although he mentions the AJ a few times—he had actually
read it, it is significant that what interests the modern reader
in the passage may not have been what attracted the early
student (cf. Origen, c. Cels. i. 47, with AJ xviii. 116-119, and
the comments of Eusebius, Demonst. Evang. iii. 108, on iJ
xviii. 63f.) ; and, had Origen quoted Josephus on Christ at all,

he may have done so quite as Eusebius did, as an incidental

addition to the sufficient statements of the Gospels, and, ‘ as it

were, of superfluity ’ (olov « irepiovaLax).

It may also be suggested that the fact that Christ is not
mentioned in the BJ does not necessarily cast suspicion on the
passage in AJ, for in the interval of from 15 to 20 years
between the writing of the two works the spread of Christianity

—especially in Rome—would render very explicable the incor-

poration of some reference to a Jewish religious leader in a
general and detailed treatise on * the Antiquities of the Jews ’

such as had not been necessary in the more compact and less

exhaustive ‘Jewish War.*
The great objections to the passage have had their basis in

a failure to read it with due appreciation of the circumstances
of the time and the character of its author ; it has been inter-

preted too exclusively from the point of view of modern
Christianity. When closely examined, the difficulties in the
way of the hypothesis of Christian forgery are far greater than
those which beset the theory that the passage is genuine.
After all, as Barnes pertinently says (p. 63),

4 what, indeed,
does it prove? It shows that a Jewish historian, who was born
and bred in Palestine, who was twenty-six years old when Felix

was Governor of Judsa, was acquainted with an outline of the
life of our Lord, which agrees with that accepted by Christians.

Such a passage has become of serious evidential value only since

Strauss started the mythical theory; it is a “Testimony”
to-day only because Arthur Drews and others are again writing
about the Christus-mythus.’ Louis H. Gray.]

5. Early versions and supposititious works.

—

The writings of Josephus were translated into

Latin at an early date.

There are two Latin versions of the BJ. The
older of these consists of a fairly free rendering,

into which portions of the AJ and other works have
been inserted. According to the perfectly credible,

and unwarrantably disputed, witness of the ancient

MSS, its translator was Ambrose of Milan. It is

commonly known as the work of Hege&ippus or

Egesippus—a name which is probably a corruption
of Josippus. The other Latin vemon is a literal

one, and its author
_

is unknown
;

it was eon-

jecturally, though without warrant, ascribed to
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Jerome or Rufinus (Cassiodorus, de Instit. Div. Litt.

17 [PL lxx. 1133]).

About the middle of the 6th cent, the AJ (not
including the Vii.

,

however) and the CA were, at

the order of Cassiodorus, reproduced in a very
inferior type of Latin (

ib .). The 6th bk. of the
BJ, which treats of the destruction of Jerusalem,
had been previously translated into Syriac, and
incorporated with the Syriac OT (Peshitta) as the
5th bk. of Maccabees. Subsequently there appeared
a Slavic translation or paraphrase, which is extant
in several recensions, and there exists also a
rendering into modem Greek (in the Barberini
Library [cod. Gr. n. 228, 229], Rome), besides
fragments of an Armenian version (F. C. Conybeare,

JThSt ix. [1908] 577-583). The many translations
into European languages which appeared shortly
after the invention of printing all go to show how
assiduously Josephus was read.

In view of this almost canonical prestige enjoyed by the
writings of Josephus, we need not be surprised to find that he
was credited with other works, of unknown or disputed author-
ship, 6uch as the following : (1) The so-called Fourth Book of
Maccabees, an address entitled irepl ainoKparopos \oyi<rp.ov, i.e.

‘the lordship of divine reason over human desire,’ and illus-

trated by references to the seven brothers who, according to
2 Mac., suffered martyrdom under Antiochus Epiphanes. The
first, so far as we know, to ascribe it to Josephus was Eusebius
(HE in. x. 6); others, such as Jerome (de Yir. lllust. 13),
followed suit, while many MSS name Josephus as the author.
In the oldest MSS the work is anonymous, and its ascription to
Josephus, as is rightly observed in the ancient scholium to the
Canon, apost. 76 (85) (J. B. Cotelerius, Patr. Apostol Paris,

1672, i. 452), is a quite unwarranted conjecture. He had no
connexion with the book ; in the AJ he knows nothing of the
seven martyred brethren

;
and the whole address, alike in form

and contents, is alien to the manner of Josephus.
(2) The work known as Concerning the All

,
or The Being of

the All (nepl rod iravros, or 7repl ttjs tov Travraq ovtrtas or
alrtas), a polemical treatise against Platonism, in two books,
our knowledge of which, apart from a few sentences still in
existence, is derived from a note of Photius (Bill. Cod. 48,

p. 11*>, 14, ed. Bekker). That Josephus was its author is a mere
surmise, suggested perhaps by the fact that, like the two books
against Apion, it dealt with the antiquity of the Jewish nation

;

it may also have borrowed from Josephus. Its ascription to
Josephus was already impugned by the ancients, who attributed
the work variously to the Presbyter Gaius, Justin Martyr, and
Irenaeus. Present-day scholarship ascribes it to Hippolytus,
who was certainly credited with a work called mpl tov iravros
and directed against Plato.

(3) A third work, still extant, bearing the name of Josephus,
viz. ’I(ocr^7r7rov vTrojivwTiicbv /5i/3Atov (see J. A. Fabricius, Cod.
pseudepigr. Vet. Test.2, Hamburg, 17*22-23, ii. ; PG cvi. 16ff.),is

a liber memorialis after the classical pattern ; it is a concise
tesum6 in tabular form of the most outstanding events in the
OT and NT and in Church History. Among other things it

contains a list of the various Christian sects and their respective
doctrines, and also of the persecutions.

(4) The Chronicle of Josephus Ben-Gorion, composed in the
Middle Ages, and preserved in various Hebrew and Arabic
recensions. Its nucleus is the BJ

,
in the so-called Latin

version of Hegesippus, and it is from this that its writer took
the name ‘Josephus, son of Gorion * (cf. Hegesipp. m. iii. 2, and
see, further, M. Schloessinger, in JE vii. [1904] 259 f.).

6 . Manuscript transmission and editions.—The
wide circulation and popularity of the works of
Josephus are indicated in the history of their
transmission. The MSS were, and still are, very-

numerous, and the textual tradition branches out
in manifold ways. Each work, again, had its own
peculiar fortunes. Thus, the most comprehensive,
the AJ, was first of all divided into four parts,

then into two, and each of these, again, took its

own particular path. It was only at the close of
the mediaeval period that the AJ was put together
in a single volume, the BJ also being included ;

scholarly readers endeavoured to amend and eluci-

date the text, and not a few MSS still show traces

of a thoroughgoing revision.

The works of Josephus were first printed in their Latin form :

AJ and BJ by J. Schussler (Augsburg, 1470) ; CA by P. Maufer
(Verona, 1480). These impressions were subsequently often
reproduced

; the last serviceable complete issue of Josephus in
Latin is the Basel edition of 15*24. The first printed Greek text,
revised by Arnold Peraxylus Arlenius, was published by Froben
(Basel, 1544). This issue was several times reprinted, and formed
until recently the basis of all our eddions. Among the later of
these special mention should be made of the meritorious but
unfinished work of E. Bernard, who published the first parts of

the AJ and the BJ with an exhaustive commentary (Oxford,
1687-1700); also of the edition of J. Hudson (2 vols., do. 1720),

based upon Bernard’s studies
; and, finally, of the great edition

of S. Haverkamp (2 vols., Leyden, 1726), who assimilated the
labours of all his predecessors. In all these, however, little was
done for the text, which remained largely as it was. It is true
that E. Cardwell, in his edition of the BJ (2 vols., Oxford, 1837),

noted the various readings of several reliable MSS, but he made
no use of them in the text. Similarly the more recent editions
of the text in current use, viz. those of W. Dmdorf (Paris, 1845)
and I. Bekker (Leipzig, 1855), provide little of any consequence,
save a few conjectures, for the emendation of the very incorrect
Greek tradition. An adequate groundwork for the text was
supplied for the first time by the present writer's edition, now
complete in seven volumes (Berlin, 18S5-95); in the BJ (vol. vi.)

he had the collaboration of J. Destinon. As supplementary to
this may be regarded the writer’s edition of the Epitome (Berlin
and Marburg, 1896) and Carl Boysen’s rev ision of the Latin version

—of which only the 6th vol. has appeared(CSEL xxxvii. 6 [1898]).

It need hardly be said that the work of textual criticism is still

far from complete ; it is only now, in fact, that it can really

begin. S. A. Naber’s revised issue of Bekker (Leipzig, 1888-96)
naturally approximates more to the older text.
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Mnemosyne, new ser., xiii. (Leyden, 1885) 263 ff.; M. Fried-
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De antiquissimis veterum quae ad Jesum Nazarenum spectant
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Niese, i. iii. v. vi. pnefatio; F. Jnse-phi Antiquitatura Judaic-
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Additional literature is given by Fabricius and Schiirer (Ls

100 ff.) in the works already cited.

Bexedictus Niese.

JUALAMUKHI, JWALAMUKHI (Skr.

jvulamukhi, ‘fiame-mouthed’).—An ancient place
of pilgrimage, famous as the site of a shrine
dedicated to the Hindu

*’ ’ ’’
'er

the title of Devi Bajrest .

‘ goddess of the thunderbolt ’), situated lat. 31° 52'

N., long. 77° 20' E., in the Bhavan suburb of the
town Kangra, Nagarkot;, or lvot Kangra, in the
Kangra District of the Panjab. It was ruined in

the earthquake of 1905 (Panjab Census Hep., 1912,

i. 44). It is one of the centres of Hindu fire-

worship. Numerous instances of this and similar

cults are collected by J. G. Frazer, Adonis, Attis,

Osiris3
,
London, 1914, i. 188fi'. It was visited by

Mahmud of Ghazni and Firuz Tughlaq, when they
attacked Nagarkot or Kangra in A.D. 1009 and
1360. In his account of the latter campaign the

historian Shams-i Siraj Afif, who objected to

such unorthodox practices, protests against the

belief that Firuz Tughlaq honoured the goddess :

Some of the infidels have reported that Sultan Firuz went
specially to see this idol and held a golden umbrella over its

head .
’

. the infidels slandered the Sultan, who was a religious,
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god-fearing man. . . . Other infidels have said that Sultan
Muhammad Shah bin Tughlaq Shah held an umbrella over the
same idol ; but this is a lie, and good Muhammadans should
pay no heed to such statements * (H. M. Elliot, Hist, of Tndia,
London, 1867-77, ii. 34, 445, in. 318).

These protests by an orthodox Muhammadan
betray an uneasy suspicion that the cult was
recognized even by Musalmans, many of whom
were deeply influenced by Indian animistic beliefs.

Abu’l Fadl, the historiographer of the Emperor
Akbar, describes the shrine under the name of

Mahamaya, ‘ great illusion ’

:

* Pilgrims from distant parts visit it and obtain their desires.

Strange it is that in order that their prayers may be favourably
heard, they cut out their tongues : with some it grows again on
the spot, with others after one or two days. Although the

medical faculty allow the possibility of growth in the tongue,
yet in so short a space of time it is sufficiently amazing *

(Ain-i-

Akbari, tr. H. S. Jarrett, ii [Calcutta, 1891] 312 ff.). On such
mutilations of the tongue, which fanatics sometimes offer to
Kali, see NINQ iv. 312 ; PNQ iv. 65 ; N. Chevers, Manual of
Medical Jurisprudence for India , Calcutta, 1870, p. 492 f.

Abu'l Fadl also refers to the legend, traced by
E. B. Cowell in the Gopatha Brahmana, which
tells that the belief in the sanctity of the place

arose from the quarrel between Siva and his father-

in-law Daksa, when the latter was refused ad-

mission to a sacrifice. The spouse of Siva, the
goddess Uma or Sati, offended at the insult,

committed suicide, and Visnu cut up her body, of

which the tongue is said to have fallen at this place

(H. H. Wilson, Vishnu Purana, London, 1864-77,

iv. 261 f.
;

J. Dowson, Classical Diet., do. 1879,

p. 76 If.). The account in the Vayu Purana, that
‘ about the mountains of Subaksa and Sikhisaila is

a level country about a hundred yojanas in extent,

and that there the ground emits flames,’ doubtless

refers to Jualamukhl (E. T. Atkinson, Himalayan
Gaz., Allahabad, 1884, ii. 295). The place, again,

is connected with the story of the Sikh Guru
Angad, who on arriving there reprobated the

idolatrous character of the rites (M. A. Macauliffe,

The Sikh Religion, Oxford, 1909, ii. 3).

The best modem account is that of C. Hiigel

(Travels in Kashmir and the Panjab, p. 42 ff. ). No
idol represented the goddess ; but in the centre of

the forecourt of the temple there is a pit with
seats at either end on which he found fagirs
resting. A perpetual flame rose from this pit,

and from two places in the smooth rock similar

flames were seen bursting out to a height of about
8 inches. The worshippers, on entering the sanc-

tuary, delivered their gifts, usually flowers, into

the hands of one of the faqirs, who first held them
over the flame and then cast them into the temple.

Close by is a shrine of the saint Gorakhnath.
‘ On descending a good many steps I saw flames issuing from

two places in the perpendicular wall ; and, on examining more
attentively, I perceived, where the fire was burning, little

cavities in the smooth stones, with just the same appearance as

when a burning-glass is made to consume wood ; the flame
issuing, not from any aperture, hut from those minute cavities,

emits a scent like alcohol, burning with an aromatic and most
agreeable mixture, which I could by no means identify. Under
each of these flames stood a pot of water, of the same tempera-
ture as the atmosphere ; the condensed residue of the gas thus
deposited takes fire on the application of a light, and burns for

more than a minute. Altogether this is one of the most extra-

ordinary phenomena I ever recollect to have witnessed
; and no

doubt in distant ages was one of the spots most thronged by
fire-worshippers. The sight of this flame rising out of the

earth, perhaps long before any building was near it, would
doubtless add much to the influence of this superstition on the
minds of the attendant worshippers ; for this seems still to be

the case, although much of the marvellous is lost by confining

the flames within the walls of a temple.’

The same traveller suggests that the place was
an early seat of Buddhism ; and J. Wilson believes

that this is the explanation of the low esteem in

which the Brahman officiants are regarded (Indian

Caste, Bombay, 1877, ii. 133). The high-priest is

knorni as the bhojaki pujdri, that is to say, ‘ the

officiant who eats the offerings,’ the term bhojaki

being usually applied to those degraded Brahmans
whose only function is that of being fed vicariously

by pilgrims in the hope that the food thus con-

sumed may be transmitted to the deceased ancestors
of the worshipper. They are said not to be genuine
Brahmans, hut descendants of a servile class of
agriculturists, who from their connexion with the
temples have professed to Ire Brahmans (seeH. A.
Rose, Glossary of the Tribes and Castes of the

Punjab, Lahore, 1911, ii. 107 f.). The facts regard-
ing fire-worship in N. India have been collected by
Elliot, Hist, of Tndia, v. (1873) 559 ff The cult

of Jualamukhl Devi extends into Bengal and the
Deccan, and the aboriginal Kharwars have a shrine
dedicated to the holy fire which they call by the
same name (Eisley, TC, 1891, ii. 204 ; Crooke, TC,
1896, ii. 247 ; BG xii. [1880] 63).

Literature.—C. Hiigel, Travels in Kashmir and the Panjab ,

tr. T. B. Jervis, London, 1845 ; A. Cunningham, Reports
Archceol. Survey, v. (1876) 155 ff. ; IGI xiv. [1908] 397 f.

;
MS

notes received fromH. A. Bose, Superintendent Ethnographical
Survey, Panjab. W. CP.OOKE.

JUXNG, PATTUA (the latter name meaning
‘leaf-wearers’ [Hind. pattd, S\lt. patra, ‘a leaf’]).

—

A non-Aryan tribe found in the Katak Tributary
States of Dhenkanal and Keonjhar, being most
numerous in the latter. At the Census of 1911

they numbered 12,845, of whom the vast majority
recorded their religion as animistic. They are in-

teresting as being the last tribe in N. India which
retained the archaic custom of wearing leaves as

clothing. According to the tribal tradition, they
were formerly fond of dress and were accustomed
to lay it aside when doing fonl work, and to wear
suits of leaves. The goddess (ThakuranI, or as

some say, Sita) reproved them for their vanity,

and condemned them to wear leaves in future,

threatening them that if they disobeyed they
would be eaten by tigers. Similar legends are

told by other leaf-wearing tribes in S. India (E.

Thurston, Castes and Tribes, 1909, vii. 20). The
classical account of the tribe is that of E. T. Dalton
(Descr. Ethnol. ofBengal, Calcutta, 1872, p. 152 ff.),

who gives the following summary of their beliefs

:

‘ The Juangs appear to be free from the belief in witchcraft,

which is the bane of the Kols, and perniciously influences nearly

all other classes in the Jungle and Tributary Mahals. They have
not, like the Kharias, the reputation of being deeply skilled in

sorcery. They have in their own language no terms for “God,”
for “heaven,” or “hell," and, so far as 1 can learn, no idea of a
future state. They offer fowls to the sun when in distress, and
to the earth to give them its fruits in due season. On these

occasions an old man officiates as priest ; he is called Nagam.
The even tenor of their lives is unbroken by any obligatory

religious ceremonies.’

If this account, in itself improbable, he accepted,

they stand in a much lower stage of religions belief

than the neighbouring Dravidian tribes (see I)BA-

VTDians [North India]). But Risley (TC, 1891, L
353) disputes Dalton’s conclusions, asserting that

the tribe in Keonjhar worship a forest deity called

Baram, who stands at the head of their system, and
is regarded with great veneration. Next to him
come Thanapatl, the patron deity of the village

site, Masimuli, Kalapat, Basuli, and Basumatl, or

Mother Earth.
• Buffaloes, goats, fowls, milk, and sugar are offered to all of

these, and are afterwards partaken of by the worshippers. No
regular days seem to be set apart for sacrifice, but offerings

are made at seedtime and harvest, and the forest gods are care-

fully propitiated when a plot of land is cleared from jungle and
prepared for the plough. In addition to these elemental or ani-

mistic deities, the Hindu gods are beginning to be recognized,

in a scanty and infrequent fashion, by the tribe. Brahmans
have as yet not been introduced, and all religious functions are

discharged by the dehari or village priest . . . Juangs burn
their dead, laying the corpse on the pyre with the head to the

south. The ashes are left at the place of cremation or are cast

into a running stream. A few days after death a meagre pro-

pitiatory ceremony is performed, at which the maternal uncle

of the deceased officiates as priest. Offerings to departed an-

cestors are also made in October, when the autumn rice crop is

harvested.’

Literature.—The authorities are quoted in the article.

IV. Crooke.
JUBILEE.—See Festivals and Fasts (He-

brew).



JUDAISM 581

JUDAISM.—I. Definition.—Judaism 1 may
be defined as the strictest form of monotheistic

belief. But it is something more than a bare

mental belief. It is the effect which such a belief,

with all its logical consequences, exerts on life,

that is to say, on thought and conduct. It is the

religion which was first preached by Abraham, and
symbolized by the covenant of circumcision (cf.

art. Circumcision [Semitic]), and it is still prac-

tised by his descendants. It is the oldest existing

religion, the parent of two mighty faiths that have

spread over the major portion of the globe. They
have diffused the principles of Judaism in a modi-

fied form, but the kernel of their teaching is Jew-
ish, in spite of accretions and losses, and Judaism
does not, in consequence, repudiate these religions

or class them as idolatrous and false. A formal

and precise definition of Judaism is a matter of

some difficulty, because it raises the question.

What is the absolute and irreducible minimum of

conformity ? (see art. CREED [Jewish]). On the

other hand, it may be said, more widely, that the

foundation of Judaism rests on two principles—the

unity of God and the choice of Israel. Judaism
denounces idolatry and polytheism. It believes in

a universal God, but it is not exclusive. It be-

lieves that this world is good, and that man is

capable of perfection. He possesses free will and
is responsible for his actions. Judaism rejects any
Mediator and any cosmic force for evil. Man is

free ; he is not subject to Satan ; nor are the

material gifts of life inherently bad ;
wealth may

be a blessing as well as a curse. Man is made in

the image of God ; therefore he is noble, like the

rest of the divine works. For this reason all men
are equally brothers. Just as they were united in

the beginning, so will they be drawn together

again at the end of time. They will be brought

near to the Kingdom of Heaven by the aid of

Israel. This is the function of Judaism—to spread

peace and goodwill throughout the world.
‘ Judaism by its idea of a divine kingdom of truth and right-

eousness to be built on earth gave to mankind a hope and to

history a goal for which to live and strive through the centuries.

Other'nations beheld in the world's process a continual decline

from a golden age of happiness to an iron age of toil, until in a

great catastrophe of conflagration and ruin the end of all things,

of men and gods, is to be reached : Judaism points forward to a

state of human perfection and bliss to be brought about by the

complete unfolding of the divine ia man or the revelation of

God’s full glory as the goal of history. And herein lies its great

distinction also from Christianity. Judaism’s scope lies not in

the world beyond, the world of the spirit, of which man on
earth can have no conception. Both the hope of resurrection

and that of immortality, in some form or other familiar and in-

dispensable to all tribes and creeds, seem evidently to have come
to the Jews from without—the one from Persia or Babylonia,

the other from Greece. 2 Judaism itself rests on neither.. Its

sole aim and purpose is to render the world that now is a divine

kingdom of truth and righteousness ; and this gives it its

eminently rational, ethical, and practical character ’ (K. Kohler,

in JE vii. [1904] 363>>).

This aim is pursued by the insistence on the

belief in the Unity and on the practice of the Com-
mandments. Juaaism lays more stress on works
than on faith, though the former are of no avail

without the latter.

‘ It is not a creed or a system of beliefs upon the acceptance of

which redemption or future salvation depends. It is a system
of human conduct, a law of righteousness which man should

follow in order to live thereby ’ (Kohler, 364*).

Yet Judaism does not lack a doctrine of faith ;

it is very doubtful whether an atheist who kept
the Torah, or the Jewish ideals of righteousness,

could be called a Jew (cf. art. Atheism [Jewish],

vol. ii. p. 187 f.). There is no doubt that he would

1 The present art. on Judaism is avowedly written from the
orthodox standpoint. For the liberal attitude see art. Liberal
Judaism ; but it will be observed that, apart from the outstanding
contention, viz. the principle of the Oral Law, the differences

between the two presentations are but small and insignificant in

comparison with the elements shared by both in common.
2 This point is discussed below ; it is doubtful whether

orthodox Judaism can accept thi« entirely.

be ‘ saved,’ in the Christian sense, because Judaism
teaches that every righteous man, irrespective of

liis beliefs, has a share in the world to come. 1 But,

just because Judaism believes that every good man
is ‘saved,’ it follows that to he a good Jew must
include something more, and must he ethically

higher, than being a good man.
While Judaism, on the one hand, opens the

door to proselytes, it is inevitable, from the fact of

its demanding self-sacrifice, that it must long re-

main the religion of a minority. The function of

J udaism is to keep the great ideals, unsullied andin-

tact, before the eyes of the world. Jews must he

prepared to defend their standard at the cost of

their lives, as in the past, and to sacrifice, not only

their lives, hut their material prosperity—often a
harder task. Many a potential martyr becomes
indifferent, through prosperity, to the ideals for

which he would offer his life in time of persecution.

The world has need of a minority of idealists.

For, although Judaism recognizes the truth taught

by Christianity and Islam, it believes at the same
time that there are other elements contained in

these faiths which are not in complete harmony
with the primitive source of truth. Judaism, then,

lias not to compete with the more popular exposi-

tions of religion ; its raison d’etre is not to rival

the successful missionary activity of its daughters,

the Church and the Mosque ; it claims, not to he
the only form of truth, but to he the purest.

While Christianity and Islam are permeating the
world with their teachings, Judaism awaits the

day when it will, as originally, exert its influence

over both of them, and so over all mankind. How
this will take place, under what guise this universal

worship of the One God will he, it does not seek to

define. 3 This ‘ despised faith,’ which holds itself to

he in reality the Remnant or essence of righteous-

ness, is safeguarded from extinction or contamina-
tion by the fence of the miswSth (‘ Commandments’).
It has developed and grown, hut ever in unbroken
continuity, from the simple declaration of mono-
theism to a complete and comprehensive scheme
of life. From Abraham to the present day the
story has been written, and the pen has not yet
linori lain acinp

II. Growth and development.—i. To the

end of the Restoration period.—The Exile marked
a new stage in the religion of Israel. It was the
beginning of internal consolidation and external

expansion. The patriarchs, the lawgiver, and the

prophets represent successive degrees of progress

in religious thought -. monotheism, the Law, ideal-

ism. The faith of Abraham was moulded into the

religion of a people, to become, ultimately, the

source of ideals for a world ; monotheism, purity,

righteousness, and justice had developed under the

impetus of lawgiver, priest, and prophet until the

time of trial arrived. Exile and persecution were
to test the reality of these lessons, to show that

the work of the teachers was sound and the faith

of the pupils unshaken. The touchstone of mis-

fortune clearly demonstrated this ; the seed had
indeed been skilfully sown on fertile soil. The
teachings of Isaiah had not been in vain ; the ex-

hortations of his contemporaries and predecessors

succeeded in creating a compact remnant to carry

on the truth and hand it over unimpaired to pos-

terity. The Ten Tribes were lost, while the Rem-
nant, the southern kingdom, endured.

1 Even Elisha ben Abuya is ultimately pardoned after the

death of R. Me’ir (see Bab. Hagiga, 15b).
2 The immutability of the Ceremonial Law

_

in the coming

time was a matter on which divergence of opinion prevailed *

see, €.g.t Niddah, 61&, and Midrash Tilhm, Ps. 146, K3 /

"SON# TO *73 nN THD W*T, line 8, outer col., f. 57b, ed. Bomberg,

Venice, 1546, and, on the other hand, the 9th Creed of

Maimonides (S. Singer, Authorised DailyPrayer-Book*, London,

1912, p. 90) (the pagination is identical in all editions).
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It is a matter of no small difficulty to attempt a
sketch of the religious beliefs of the exiles. Jewish
tradition (which ascribes much to a Mosaic origin

[Mlakhah 1‘ Mdshe mis-Sinai]) and modern critical

views differ in many points. It will be more con-
venient, after some preliminary remarks, to trace
the career of Judaism from the Restoration, from
a point when most schools of thought agree as to the
prevalence of the Pentateuch. For with regard to

the religion of the two kingdoms little can be said

with certainty, and every statement is liable to be
rejected or modified according to the views held by
the reader on Biblical criticism. There are certain

general facts, however, that few will deny. On
the one hand, no scholar on the critical side will

maintain that the Pentateuchal legislation was the
complete invention of the age of Ezra and his

followers ; a large mass of usages and beliefs must
have been in existence for generations. Whether
the code in which they were embodied was the
Pentateuch or not is, for present purposes, a
matter of indifference. It is the beliefs and usages
themselves, and their effect on the people, that
have to be considered, not their external form.
The foundation of all religion rests on the

supreme fact of the worship of one deity, a heritage
from dim antiquity ; and this great idea did not
stand alone. Religion must have involved some-
thing more positive than an intellectual Credo, or
the tenacity of its persistence is inexplicable. The
Sabbaths and festivals, sacrifice, worship, homely
ritual, pious faith, and thanksgiving for the gifts

of nature must have been the chief characteristics

of the simple and innocent life of the God-fearing
Israelite or Judrnan, sanctified by the high moral
lessons which his prophets taught him. How far

the beliefs, ceremonies, and observances differed in

the two kingdoms, what was the nature of the
difference, if any, and whether the Mosaic tradition

flourished more firmly in one than in the other are
questions to which it is impossible to offer a definite

reply. The answer must be framed according to

the attitude adopted towards criticism, and -will,

of necessity, be controversial. But, whatever view
be taken, there must have been something more
powerful than unadorned dogma, some definitely

practical elements, some religious functions linked
to high ideals and appealing more to the heart
than to the brain, affecting the life and moulding
the conviction

;
otherwise the religion of Judah

would have been no more enduring than that of

the sister kingdom. Extreme criticism would rele-

gate too much, if not everything, to a later age,

while orthodox Judaism has a tendency, perhaps,

to take too little account of moral and spiritual

development. On the other hand, orthodox Juda-
ism, with full Biblical authority, admits the break
in continuity and accepts the disappearance of the
Law until the reign of Josiah ;

if this disappear-
ance is considered in its true setting and value,

many difficulties can be solved. Orthodox Judaism
takes its stand on the Mosaic authorship of the
Pentateuch; moderate criticism (i.e. that which
does not reject a Mosaic tradition in toto) lays more
emphasis on the lengthy periods of conquests,
settlements, and civil conflicts. As a result of

political convulsions such as these, it is easy to

understand how, in a non-literary age and land,

amid a people recently emerged from bondage,
copies of a legal code, in any case few in number,
would tend to perish. This is not entirely denied

by the less extreme upholders of the orthodox view ;

in fact, the difference between the moderate ele-

ments of the two parties is slight, being one of

degree rather than of principle. Yet, whether the

code existed or not, memories, more or less vivid,

must have lingered, though the extent to which
popular belief ami practice were influenced is hard

to determine. The observance of Sabbaths and
New Moons (1 S 2018

, 2 K 4-'3
, Is l14 ), coupled with

the neglect of the Passover all the days of the
Judges until the time of Hezekiah and Josiah (2 K
23“, but see Rinihi, in loc.

; 2 Ch 30sl - :6
), and of

the Feast of Tabernacles (cf. art. Festivals and
Fasts [Jewish], vol. v. pp. 879-881) since the days
of Joshua (Neh 817

), is difficult to explain. Mean-
while the discovery of the Assuan papyri introduces
much useful evidence as to the state of Judaism
outside Palestine. But the problems raised by the
apyri are complex. The present writer has en-
eavoured to show 1 that the Jew s of Assuan were

descendants of Israelite exiles or emigrants from
the northern kingdom. It is hard to resist the
conclusion that they possessed some knowledge of

the Pentateuchal ideas ; in any case they cannot
have regarded themselves as schismatics from
catholic Jewry. As Samaria fell in 721 B.C., and
the publication of the Law by Josiah did not take
place till 618 B.C., the northern kingdom would
seem not to have been entirely unaware of the
code, or at least of its traditions, unless the Assuan
Jews derived their knowledge after 618, when they
were already in Egypt.
During the Exile and the Restoration, perhaps

even earlier, Judaism spread far beyond the con-
fines of Palestine. Of what character was this

Judaism ? The belief in the one and only God had
long been an inalienable possession handed down
from the remotest ages. The periods during which
the true worship was obscured by that of other
deities were mere temporary interruptions that
had no lasting consequences. Baal-w orship, de-

stroyed in Israel by Jehu and in Judah by Josiah,
never reappeared after the Captivity. No tendency
to idolatry survived the Exile. In many cases of

pre-Exilic apostasy, the prophets denounce not so

much the adoration of strange gods as the intro-

duction of heathen rites and barbarous cults into

the service of the God of Israel. ‘ Shall I give my
firstborn for my transgression ?

’ was the temptation
that assailed many an Israelite who would have
scorned to be known as a worshipper of Milcom or

Astarte. Not only did he refuse these deities

allegiance ; he denied their existence. The teach-
ing of the prophets was directed no less strongly
against henotheism. Idols had no actuality; the
very term elilim, usually connected with a root
’all, ‘ to be feeble or insufficient,’ should more prob-
ably be regarded as a contemptuous diminutive
of (cf. art. Images and Idols [Hebrew and
Canaanite], above, p. 138 If.). Although passages
are cited (Ps 82, Dt 327 12 [reading *in for
Vk'nv in v. 8 ; LXX, KC.TO. dpi.dp.bv dyyfKwv OtovJ) to
show that a belief in the God of Israel was not in-

compatible with a recognition of the validity of

other gods for other nations, yet no authoritative
argument can be found in prose ; theology cannot
be deduced from poetical imagery, and, even if the
emendation in Dt 32s is correct, the conclusion of
v. 12 is an overwhelming denial of the henotheistic
idea. There were, doubtless, in earlier times, cases
where syncretism and henotheism sullied the purity
of the true faith, but in the religious beliefs of

the leaders, from the Patriarchs downwards, no
adequate confirmation for such elements can be
produced. Abraham, Moses, and Elijah were all

equally zealous monotheists, and in none of their

successors was there any retrogression from the
highest and purest form of Unitarian belief.

The polytheism prevalent in Babylon was vigor-

ously attacked in the later chapters of Isaiah
;

more seductive to the Jews was the Persian dual-

ism (see art. Dualism [Iranian], vol. v. p. Ill f.,

also the ‘Jewish’ section of the same art., ib. 112-

114), but it was none the less sternly reprobated
l Jew. Lit. Annual, London, 1908, pp. 146-148.
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by the prophet. After the Return, no more is

heard of temptations or lapses in this direction.

The spark kindled and fostered by the prophets
had spread into a mighty flame. From the day of

the Return, as far as the Jews were concerned,
‘ the Lord was one, and His name was one.’

The belief, then, of the returned exiles in a
supreme God, supreme not only for Israel but for

the whole world, was unshaken and permanent.
Linked to this belief was the corollary that God
was good and His service obligatory on mankind,
to each one of whom he was accessible as a father
to his children. The insistence on the compassion-
ate element of the divine being—that element
which was later called the middcith harahanum—
resulted in reflexions on the nature and origin of
evil, sin, and suffering. These speculations pro-
duced a repugnance to ascribe to the Deity the
authorship of any actions which seemed incom-
patible with His attribute of a merciful Father.
Hence the exiles of Babylonia were somewhat
allured by the Persian dualistic theory, which
seemed to offer a more satisfactory solution of the
riddle of the universe. It was not a desire for
idolatry, not a negation of the Unity, nor the at-
tractions and superior status of a dominant religion
that led Jews to regard the contrast of Ahura
Mazda and Ahriman with approval . Their attitude
arose from mistaken motives of piety, and from
earnest strivings after the essential truth. Again
and again Judaism has witnessed a recrudescence
of the desire for a dualistic explanation of the prob-
lem of evil. Answers were not wanting from the
prophets and teachers, yet new generations re-

peatedly felt the old difficulty in a newer and
keener form. The book of Job and the Lamenta-
tions of Jeremiah declared vehemently for the
Unity, and did not shrink from attributing evil to
the Godhead. The unnamed prophet of the Exile
states explicitly (Is 457

) :
‘ I form the light, and

create darkness : I make peace, and create evil : I
the Lord do all these things ’

; and this clear de-
finition of God’s activity left no escape from attri-

buting to His omnipotence that which man con-
sidered evil. Yet a later age again felt repelled
by this outspoken avowal and sought to mitigate
its seeming harshness.
To the present time, the Jewish liturgy, in the daily morning

service (see Singer, p. 37), contains this passage as an intro-
duction to the most important section, the sh'ma' (Dt 64), but
it is apparently divested of the very principle to which it owes
its insertion. For the passage now runs, ‘ who formest light
and Greatest darkness, who makest peace and createst alt
things/ This alteration is, of course, merely external, since
‘all things’ include ‘evd,’ yet the change is significant, and
marks, no doubt, a revival of the hesitation to ascribe evil to
God.

Closely allied to the problem of evil was the
question of the prosperity of the wicked and the
sufferings of the righteous, dealt with frequently
in the later Psalms and in Job. In this, as in all
the great problems, considerable fluctuation may
be observed. The unity of God was a sheet
anchor to which all held fast. His existence and
divine providence presupposed a true solution to
man’s perplexities ; if man could but succeed in
finding the key, he would be able to unravel the
mysteries. The certainty and dogmatism of later
ages seem lacking during the Exile and in the two
following centuries. From the Apocrypha it can
clearly be seen how much the minds of men were
exercised and how little they were satisfied by the
answers which they possessed. The Apocrypha,
taken as a whole, is at least two centuries younger
than the Return, and it is only fair to assume that
the earlier age evolved no solution of which the
later was ignorant. While taking care, then, not
to read into the former period the progress and de-
velopment of the latter, we may at least infer that
none of the philosophical ideas of the former

escaped the notice of the later generations, and,
therefore, of our own time. Our knowledge of the
period immediately succeeding the Return is very
scanty, but, a3 the centuries advance towards the
period of Apocrypha, Mishna (see Talmud), and
Midrash [q.v.)t our material becomes more abun-
dant, and it is practically certain that no great idea,

no supreme solution of any of those questions
which agitate and perplex the mind of man in all

ages, would have disappeared from the intellectual

heritage that our ancestors bequeathed to us.

From the 2nd cent, before the Christian era and
onward such a supposition is almost unthinkable.
The solutions of the problems of evil and suffer-

ing ran on two lines, in a way closely allied. Man
was incapable of understanding the inscrutable
ways of Providence. The prosperity of the wicked
was unstable or unreal even in this world ; how
much more in the world to come? It was only
a superficial judgment that would convict the
Almighty of injustice, by measuring His actions
with an imperfect human norm. This line of
argument, that of Job, Ps 73, etc., combines two
thoughts—the insufficiency of human reason and
the belief in the future world to redress the in-

equalities of this life. Ps 49 is difficult to inter-
pret. On the one hand, v. 16 [v. 16 EY] seems a clear
indication of a future life, yet the last verse seems
a pessimistic summary of the fate of humanity,
couched in terms of despondency almost recalling
the language of Lucretius:
The corollary of the future world was not always

employed.
It was sometimes argued (e.g. Ps 129) that the fall of the

wicked and the triumph of the righteous would be manifest
even in this world

; or that, as God had saved His people in the
past, so would He deliver them from present troubles ; the
appeal to history is common in the post-Exilic prophets.
Coupled with this (e.g. Neh 9) is faith in God’s mercy, which
will save the Jews and frustrate their enemies, though the
latter seem successful and the Jews doomed to failure.
The different treatment of the problem offered by Ecclesiastes

will be discussed when dealing with the Apocrypha.
Closely allied to the problem of sin and suffering

is the question of a future life (see, in general, art.
Eschatology, § 10, vol. v. pp. 376-381). At the
early age of the Return, it is difficult to state pre-
cisely how this question was regarded. Judaism
has usually refrained from defining with precision
the details and circumstances of the future world,
contenting itself with a belief in its reality. This
belief is, however, firm and uncompromising. The
difficulty felt in later times was to deduce this
belief from the Pentateuch. There can be little

doubt, though direct evidence as to the antiquity
of the idea is not plentiful, that the post-Exilic
Jews believed in a world to come ; whether they
believed in a resurrection of the body or of the
soul is a difficult point to determine (see art.

Resurrection [Jewish]). With the future life

was bound up a belief in future reward and punish-
ment ; it is hard, in the first instance at any rate,
to conceive of a future state which will not differ

from the present. If this world is to be one of
trial and testing, the life beyond the grave must
surely bear some relation to it, depending on the
success or failure achieved during the preliminary
stage. The hereafter must be correlated to the
present. The sin of mankind, if not expiated now,
must surely be visited at a later time

;
and, if the

sin, so also the merit.
The famous 53rd chapter of Isaiah was formerly taken as the

authority tor a belief in vicarious atonement. The special
Christological interpretation has always been repudiated by
Judaism; the general principle has scarcely.il indeed at all,

been conceded (see S. R. Driver and A. D. Neubauer, The Fifty-
Third Chapter of Isaiah according to the Jeicish Interpreters,

Oxford, 1877). Thus Ibn Ezra (q.o . ; + 1167) refers the expres-
sion ' my servant ’ to all those God-fearing Jews who were in
exile ; Sa'adya (q.v. ; 892-942) to the prophet Jeremiah. Both
of these commentators reflect traditional exegesis ; their views
do not merely represent contemporary opinion. The suffering
of the Servant was regarded by the nations as an expiation
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for their sin; bat this opinion, put into the mouths ol the
Gentile kings, was erroneous, and the outcome of their amaze-
ment at the persistence of the Serrant under such unparalleled
persecution. The impossibility of a vicarious atonement is

clearly stated by the refusal of God to allow Moses to become a
substitute for the sins of Israel. ‘Whosoever hath sinned
against me, him will I blot out of my book 1 (Ex 323iff.).

Similarly, although inherited punishment might
he deduced from the Decalogue, the post-Exilic

Jews relied on the teachings of Jeremiah and
Ezekiel, which maintain emphatically the doctrine

of individual responsibility (Jer 3128'-, Ezk 18).

The problem of free will (q.v.) developed more
fully in later ages. In Deuteronomy the free will

of man is distinctly stated, and it is not felt to be
an encroachment on the divine prerogative of

omnipotence (Dt ll26*- SO152-). Man is free, and
God is all-powerful. The dilemma does not seem
to have troubled the post-Exilic Jews.
One of the most important elements in Jewish

theology was the idea of cause and effect. The
books of Kings, which were compiled after, or at

least at the end of, the Exile, show very clearly
that the writers were prone to link together events
between which there was not, of necessity, any
connexion, to find some religious motive in all

affairs, and to account for history by the aid of

theology. Thus the disaster to the village children
who were eaten by slie-bears is narrated after the
mocking of the prophet (2 K 2m ). To the writer
it was obvious that the former incident was directly

caused by the latter
:
post hoc ergo propter hoc.

The Exilic or post-Exilic Jews seem to have had
no notion of secondary causes : the division of

causes into material, formal, efficient, and final

belongs to the later age of Aristotle. Conse-
quently, their ideas as to divine agency were
somewhat primitive, and influenced their estimates
of persons and events.

Thus the compiler ot the books of Chronicles, who must have
lived at least in the age of Alexander, cares little for political

history, which he subordinates to that of religion, and to a less

extent this is true of the writer of Kings. 1 If the early theory
of causation be kept in mind, many difficulties, such as Hos 1,

can be satisfactorily solved. The influence of this theory on
theology was great.

Both in Babylon and after the Keturn the Jews
held tenaciously to the belief in their divine
election (q.v.). Countless texts and teachings
reminded them of the fact that God had chosen
them to be His people, His witnesses, a kingdom
of priests, a beacon of light and truth to the nations
of the earth. However much they might have
fallen short of their duty, howeveT much they
might have neglected not only to teach others, but
even themselves to remain faithful to their sacred
task, God had not deposed them for ever from the
office to which He had appointed them and their

ancestors. Although the Jews had at times mis-
interpreted their position to mean a freedom to sin

with immunity from punishment—a view strongly
opposed by the prophets {e.g. Am 2-3)—yet they
never felt themselves to have been superseded.

Their mission was not taken from them. How
deeply they realized their responsibility and at

what personal cost they were willing to fulfil their

obligation may be seen from the great domestic
saenfice which Ezra exacted from a willing people

(Ezr 9f.).

It was no light matter to separate from beloved wives and
children, yet it was obvious that, if the mission of Israel were
not to end in failure, the sacrifice must be brought. The re-

pudiation of the foreign wives has been wrongly attributed to

the Jews as an act of reproach and as evidence of callousness

;

it was in reality an instance of their devotion and their un-

swerving fidelity to the idea for which tlv*.v had been called to

be a nation of teachers, to spread the Word of God to the utter-

most ends of the earth.

At this point it becomes necessary to examine
the relation in which the Jews considered them-

1 Cf. W. E. Barnes, The Two Books of the Kings, Cambridge,

1908, p. xxix.

selves to be placed with regard to Gentiles. Did
they regard themselves as a separate nation among
other nations? This question acquires fresh im-
portance in later and in modem 1 times, and seems
to have been regarded differently at different

epochs. It must be remembered that the Jews,
being Semites (q.v.), must, in consequence, be re-

garded from the Semitic and not from the modem
ethnological point of view. The modem idea of a
unifying element is consanguinity ; the Semitic
bond was community of worship. From the

earliest times the principle of divine selection

has been religious and not racial ; otherwise there

is no reason why distinctions should have been
made between members of the same family; e.g.,

Abraham, not his father Terah nor his brother
Haran ; Isaac, not Ishmael ; Jacob, not Esau.

The twin brothers have the same parents and the

same racial conditions, but even the primogeniture
is ignored, and the spiritual heritage is given to

the younger brother. A Moabite is one who wor-
ships Chemosh, an Ammonite one who worships
Milcom, and an Israelite one who worships Adonai.
It was not the possession of a territory, for nomads
have no settled territory. It was not the ties of

blood, for the descendants of Esau, though called

the brothers of Israel, are yet no true sharers of

Israel’s Abrahamic heritage. The strife of ideals

is graphically portrayed as originating in the
womb (cf. Gn 25L>a

-, and see Bashi’s remark on the

allegory). The link between Semites was solely

that of a common worship. At times this might
acquire a racial sense, for inter-marriage with non-
Jews, involving almost necessarily an abandonment
of Judaism in the home and among the offspring,

was prohibited. This prohibition, however, arose

from a fear that religion would be affected, not
from a sense of superiority of blood. The hook of

Ruth is an object-lesson in the consequences of

pushing this tendency too far ; the proselyte can

be as worthy as the native, and from the Moabite
woman David himself was descended. For the

same reason a distinction was observed between
the seven nations of Canaan, who were irreclaim-

ably steeped in wickedness (a fact borne out by
archteology), and others, who, coming to sojourn

under the wings of the Shekhinah, would develop

into true sons of the Covenant.
The effect of the Exile upon the Jewish com-

munity is summarized as follows by W. O. E.

Oesterley and G. H. Box (Religion and Worship

of the Synagogue3, London, 1911, p. 3f.)

:

1 To a large extent it denationalized religion by demonstrating
that the religion of Israel could survive the dissolution of the
State, and wag, therefore, independent of a national centre.

It is true that the elements of a national organization and life

still existed in the Jewish communities, long after the Baby-
lonian exile, and even later asserted themselves in new national

forms. The connexion between race and religion, though
modified, was not destroyed. Judaism, in fact, has never given

up altogether its racial basis. In this, as in other respects, it

has ever been inconsistent. When the ideal of a community,
organized for purely religious purposes and recognizing no
distinctions of race, has attempted to translate itself into action

from within organized Judaism, a reaction back to the national

idea has inevitably followed. And it was after every outward
sign and vestige of separate nationality had been swept away by
Hadrian (a.d. 135) that national feeling and sense of racial

solidarity became most intense. But all the same, it remains

true that ever since, the widely sundered and (in all other

respects) distinct communities of Jews which are scattered

over the world find their one link of continuity and unity in a
common religion. „ , , . . . ,

It has been pointed out, justly ,2 that, in principle, the separa-

tion between the State and the Church had already been effected

in the Book of Deuteronomy. But in practice Deuteronoinic

principles met at the outset with serious obstacles in the way
of their realization. The last of these disappeared with the

destruction of the State. ...
The first to seize and enforce the lessons of the Exile was the

1 See below, p. 607.

2 e.g.y by C. H. Cornill, Der iira-el. Prophetmmus6
, Strassburg,

1906, p. 83 ff.
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prophet Ezekiel, “ the first dogmatist of the Old Testament.”

He laid the theological foundations of the structure which Ezra

reared.’ 1

To translate the words 'am and g6i by 1 nation ’

is to beg the question and to presuppose an idea of

‘nationality’ akin to that which the word now
conveys. The term 'am implied an essentially

religious kinship, because in primitive times the

god was of the same kin as his servants (see W. R,
Smith

,
Religion of the Semites 2

, London, 1894, p.

35 IF.). A separation of religion and nationality

was impossible ;
the idea of religion included much

that is implied by the latter. An Israelite wor-

shipping Chemosn became a Moabite, ipso facto ;

an ‘ atheist Jew ’ was inconceivable. ‘ It was im-
possible for an individual to change his religion

without changing his nationality
y

(ib. 37). In
course of time the Semites developed many national
characteristics and adopted national features of life

and government. Intercourse with their neighbours
tended more and more to bring into the minds of

the Jews a craving for a separate national entity, for

a king, for an army, for territorial expansion. All
these desires are regarded by the religious teachers
as a falling away from righteousness, as signs of

rebellion against God. Israel is a theocracy, to be
governed by judges and officers (Dt 1618

), by councils

of elders (Ex 1825
'-), deriving their authority from

the priests and ultimately from the Deity. If,

dissatisfied with this form of government, the
Israelites clamour for a king, ‘ like all the nations
which are round about,’ the desire might be granted
(Dt 1714). But the king is not to collect cavalry,

nor is he to set his heart on Egyptian alliances. He
is to spurn all the prerogatives of nationality and
monarchy, and to reign in accordance with the Word
of God. Samuel (1 S 8) feels a great repugnance to
the institution of a monarchy ; the request for a
king is a rejection of God as their sovereign (v.7).

Israel ‘ shall dwell alone, and shall not be reckoned
among the nations’ (Nu 239). Her safety is to be
in rest and tranquillity, not in diplomatic duels
with Assyria and Babylon, not in political and
national alliances, not in seeking for territorial

expansion or military prowess. All these are the
very signs of nationality that are so sternly repro-

bated by Isaiah and, later, by Jeremiah. Israel’s

destiny is comprised in the doctrine of the ‘ Rem-
nant,’ the small minority of true believers, who,
oblivious of the narrow and confining bonds of
nationality, are to spread over the earth and make
it fruitful.

The ideal of Zion is to be not an impregnable fortress, but the
source of the Torah, the fountain-spring of righteousness. The
people who pinned their hope on the inviolability of Jerusalem
were confounded, just as those who cried out, ‘The Temple of
God,' and trusted in it to save them, were mistaken. The idea
of a temporal nationality with strong military power and a
position of influence in foreign politics was never preached by
Isaiah as the destiny of Judah. But the reliance on nationality
and the boastful vaunt of being ‘God’s invincible nation ’ became
stronger as the king, nobles, and people grew more faithless to
the Word of God, more heedless of the admonitions of the
prophet. They could not conceive that Assyria should be
allowed to overcome Israel, God’s own nation, strengthened by
alliances, falsely encouraged by lying teachers, boastful of its

military prowess and efficiency. But Isaiah saw more clearly :

a faithless nation would inevitably be abandoned by God, for it

was not for their nationality that He chose them, not because
they were better or more distinguished by inherent virtue, but
because of His love (Dt V) for them and in order that they should
be His servants. Assyria was to be God’s rod of punishment.
The unthinkable would come about, and the false ideals of
nationality were to be shattered by the hand of the heathen
empire. The Lord of Hosts was to be supreme. His power
was to sweep over the universe as waters cover the sea, sweep-
ingaway the puny artificial boundaries erected by man, ‘remov-
ing the limits of nations and overwhelming the settlements like
a mighty hero’ (Is 1013). When God had finished His work on
Mount Zion and purified it from false ideals, when nations
would no longer learn warfare, then would nationality be finally
annihilated, and Israel would be a third with Egypt and Assyria,
all equally a blessing to mankind, Egypt being * God’s people,'
Assyria ‘ His handiwork,’ and Israel * His inheritance ’ (1925 ).

1 Cf. the ch. referring to Ezekiel in Cornill, p. 117 ft.

This universalistic consummation was regarded
by all the prophets as the purpose for which the
Deity was working. This must not he taken to
imply that Israel was to lose its particularization.

Zion is constantly exalted to a position of spiritual

leadership, and this position is contrasted with the
Oriental despotic court, which the kings and nobles
created. At certain times, traces of a nationalist

spirit may be observed, especially in exile or in
persecution. By the waters of Babylon the Jews
were, so to speak, driven into nationality because
they felt themselves to stand apart from the empire
wherein they dwelt. But it was, in reality, the
contrast between the two religions, not a sense of

nationality, that sundered the Jews from their con-
querors. The Northern Kingdom was essentially

more nationalist in proportion as it was less religious

in spirit than Judah. Destruction and expatriation
fell upon both kingdoms alike ; but Judah survived,
Samaria perished. During the Maccabman persecu-
tions the contrast between Jew and Greek acquired
something of a national tinge. In Babylon and
after the Return, the religion alone seems to have
been the essential characteristic.

The dispersal of Israel began before the Exile

;

it continued after the Return. Emigration, stimu-
lated by trade and other motives, as well as exile,

had removed many Jews from the land of their
fathers. They were to be found in Assyria, in
Egypt, in Hamath, in the coastlands of the Medi-
terranean, and even in remote and mysterious
‘Sinim’ (Is ll 11 4912

). The presence of Jews in
Gentile surroundings, differing from their neigh-
bours in so many ways, must have stimulated, on
both sides, introspection. The Jews were driven
back on themselves, and they studied their own
religion the more carefully. They would naturally
look outside their own camp as well, and contrast
the forms of worship and the beliefs that existed
without. At a very early stage the influence of the
Jewish Diaspora, as a missionary agency, began to
be felt. Judaism became more and more universal-
istic. Cuneiform inscriptions reveal an intense
Jewish life in Mesopotamia ; socially and religi-

ously the Jews played no small part in the land of
their conquerors. The other world power, Egypt,
was also the home of a solid Jewish community.
Doubtless many other colonies existed, for silence
must not be construed as an argument. Until the
appearance of the Assuan papyri, we had no evi-
dence for Jewish life in Egypt at the time of the
Return ; we now, by one single discovery, are able
largely to re-construct the history of the Jew’s of
Yeb (Elephantine). The favour of the Persian
governors protected them

; they prospered com-
mercially, engaging in various trades and holding
property. They seem to have had a temple of
their own, at least an altar with incense. They
felt themselves in spiritual communion writh Pales-
tine, corresponding with political and religious
officials. Their names are mostly Biblical, and
they seem to have clung to their ancestral faith.

It is unfortunate that most of the documents are
of a business nature ; more positive details as to
religious life and thought would have been welcome.
Doubtless the activity of the Jews prevailed in
many other places, of which, at present, we have
no knowledge. We can safelyassume that, wherever
they settled, a centre was established whence Juda-
ism was diffused not only from Jew to Jew, but also
to Gentile. Already Jeremiah, from the womb
(Jer l

5
), had been designated as a prophet to the

Gentiles, to preach a belief in God and the tenets
of righteousness to the wide world.
The Temple and its sacrifices (see Sacrifice

[Jewish]) filled as large a part of Judaism after the
Return as before the first destruction. It is often
urged that the prophets deprecated the sacrificial
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system and were not over-zealous for the Temple
itself. This view is scarcely correct. The prophets
frequently decry sacrifices, when brought in a wrong
spirit or regarded as licences to sin. It is extremely
doubtful whether they rejected sacrifices qua sacri-

fices. Similarly Jeremiah denounces those who
make the existence of the Temple and the Ark of
the Lord an excuse for sin. Jeremiah 3 16f- is de-
finitely clear : it cannot be regarded as otherwise
than a denunciation of those who felt that the
Temple was inviolate, and that its inviolability

would safeguard them from the effect of their wrong-
doing. The prophets of the Return favour the
sacrifices. Malachi, speaking not merely of the
present but even of the Messianic age, looks for-

ward to a time when the minhah of Judah and Jeru-
salem shall again be pleasing to the Lord as in days
of old (3

4
). Haggai and Zechariah, so far from

deprecating the Temple idea, reproach the people
for being lukewarm in the work of rebuilding.

There would have been no possibility for these
admonitions had the idea of Temple and sacrifices

been superseded. The rebukes are directed against
those who are despondent or those who are apath-
etic. The first Return was followed by a certain
amount of disorganization. Not until the advent
of Ezra was the religious life firmly established.

For this reason Malachi attacks a spirit of parsi-

mony among the tithe-payers and those who would
defraud God of the sacrifices due to His Temple.
There is no indication anywhere that the Temple
and the sacrifices were to be relegated to the
past.

The Messianic idea seems, to some extent, dor-

mant at the beginning of the Restoration. The
term ‘ Messiah,’ of course, occurs in early passages
of Scripture, but in a purely literal sense of

‘anointed,’ i.e. king, or one appointed to fill a
certain office (ef. art. Messiah, Messianism).
‘The word “Messiah” (anointed one) is never
used in the Old Testament in the special sense to

which it has been consecrated by Jewish and
Christian usage’ (J. Skinner, Book of the Prophet
Isaiah, Chapters i.-xxxix., Cambridge, 1896, p.

lviii). During the Exile the term is even applied
to Cyrus, a Gentile ruler, because he has been
chosen to lie a divine instrument in Israel’s re-

lease. What may be termed the Messianic idea

is to be found under two heads : (a) the redemption
of Israel, from the first Exile ; (6) eschatological

prophecies of a Golden Age of universal peace and
brotherhood. Under the influence of the Restora-

tion, when the people and prophets alike were
animated by optimistic hopes for the present and
the more immediate future, the Messianic idea

was not so strongly dominant. The settlement

of the people and the restitution and spread of

divine worship in its former home occupied general

attention. The age of the Apocrypha saw a re-

newal of eschatological speculation and a develop-

ment and perhaps an extension of the Messianic

idea. 1

Prayer was naturally associated with the Temple
ritual, and the phrase Mu'adhe El (Ps 74s

) has

been taken to denote assemblies for worship,

synagogues. Set prayers are recorded in Chron-
icles and Ezra, and Jewish tradition assigns to

this period the institution of the 'Amidah prayer
(Singer, p. 44 ft'. ; see, further, art. Prayer [Jew-

ish]). 2 So little can be said definitely with regard

to ceremonial and liturgy during the period suc-

1 For a detailed survey of this idea in its earlier forms see

Skinner, p. lvi £f.

2 O’llPNin D’Dun upjl» gV 2N1 (Si/re, § 343, ed. M. Fried-

mann, Vienna, 1864, f. 142b, I. 2 ;
ed. Bomberg, Venice, 1546, col.

238). See also Meq. 176, where i'"P is attributed to the Great

Synagogue. The kernel is probably old, but has been redacted.

Ezra instituted the public reading of the Law on certain occa-

sions.

ceeding the Return that it will be more satisfactory
to leave the consideration of this question to a
later stage.

2 . The Maccabsean period.—After the Return
the thoughts of the restored exiles were primarily
devoted to religion, to the rebuilding of the
Temple, and to the exposition of the Law. Con-
siderable time elapsed before the idea of national-
ity asserted itself. At the outset the Jews were
governed by Persian officials, whose autocratic
power was in ratio to their distance from the
Court. Such a policy of decentralization was Hi-

adapted to consolidate a vast and unwieldy em-
pire. In the great political convulsions occasioned
by the conquests of Alexander and the strife be-

tween the Diadochoi, the evil consequences of

such a system of administration became manifest.
There was neither a national idea nor an imperial
spirit to foster a sense of unity or attachment.
Unity would, in any case, be well-nigh unattain-
able in such a heterogeneous collection of subjects,

although patriotism might perhaps have been
aroused by a strong personality at the head of the
State. The local governor, not the remote and
unknown ‘ King of kings,’ represented to the
country folk their actual master ; with his over-
lord they had no concern. The feuds of cities

would often result in raiding and warfare, owing
to the weakness of the central government ; these
internal conflicts affected the provincials, not the
great battles of the Empire. The Jews felt them-
selves at first neither citizens of the Empire nor
Palestinian nationalists. The Empire was too
large and Jewish Palestine was too small.

‘ Tbe Jewish people had not the extension which is shown us
in the days of Christ. If we had gone in the fifth century B.c.

through Galilee—through all those sacred places so familiar to
us, Nazareth, Cana, Bethsaida, Capernaum—we should have
been among heathens. The name Galilee is the short for Gali-

lee of the Gentiles, that is, the region of the Gentiles ; the name
clung to those uplands between Gennesaret and the sea, even
after they had become predominantly Jewish. We should
have been not only among heathens, but among barbarians, a
population in which the original basis of Syrian peasants, tillers

of the soil, bad been crossed with the wilder Arab blood which
came in by infiltration from the desert. The people of the
Jews we should have found only in Jerusalem and in the fields

and villages around Jerusalem to a radius of some ten to fifteen

miles ’ (E. R. Be van, Jerusalem under the High-Priests, London,
1904, p. 11).

Nationality was produced, among the Jews, by
purely political causes. The overthrow of Darius
and his Empire at the hands of Alexander did not
at first react on them. For nearly a century they
were under the dominion of the Ptolemys, and
the change in their position seems to have been
slight. It was not until Palestine was transferred

to the Seleucids that a new era really began. To
tbe spread of Hellenism and to the fostering by
the Seleucids of Hellenic institutions and customs
the growth of Jewish nationality is due. Antioch
was a much more zealous disseminator of Greek
culture than Alexandria, but the Hellenic spirit of

Antioch, more intense and aggressive, was corre-

spondingly debased in quality. The Jews of Alex-
andria were not offended by Egyptian Hellenism,

but the Syrian Hellenism of Antioch stirred up
strife through the whole land.

The attempt of Antiochus rv. to suppress Juda-
ism and substitute the worship of Olympian Zeus
roused intense opposition. The Maccabees were
supported with devotion by the HUsUliin (see art.

H A.SID.-EANS, Hasidism, vol. vi. p. 526), and their

victory secured the permanence of Judaism. The
beginning of the conflict was a light for religious

liberty ; the end resolved itself into a struggle for

nationality. When once the triumph of religion

was assured, theHasmomean leaders, in continuing

the struggle for the sake of national expansion,

lost the support of the I,Ia-4dim, who became their

undisguised opponents. No circumstance is more
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instructive in the annals of Maccabsean history
than the secession of the ‘Pious’ party, as soon
as the aims of the llasmomean princes became
material. It is not difficult to discover the cause
of ttiis divergence. The gulf between Judaism
and Hellenism was great, for not only religious

beliefs but social practices were involved. Juda-
ism, like Islam and other Semitic faiths, includes
under ‘religion’ many elements which elsewhere
would fall under a different classification. This
point, so important to remember, will be dealt
with again in considering HS.la.kka. The IJ&sidim
could not tolerate many things, harmless in them-
selves, which would have been allowed to pass
unchecked had religion not been at stake. The
Greek dress and athletics would not have inspired
such detestation under other conditions. In Alex-
andria, Jews adopted Greek speech and, most prob-
ably, Greek costume, without being considered
traitors to Judaism. In Palestine, under Antiochus
Epiphanes, all contact with the heathen became
impossible. Things innocent by nature became
actively noxious. The gap was complete, and
could not be bridged. With this utter loathing
for all things Greek, there came an insistence on
all things Jewish ; the antagonism revealed anti-
theses before overlooked or non-existent. There
was no national feeling before

; it was this bitter
religious antagonism that created it, perhaps on
purpose to oppose Greek nationalism. The aim of
Alexander was Hellenization, and this included a
strong national feeling

; Antiochus and his party,
unworthy heirs of a great ideal, and boastful of
their national superiority, produced by their ex-
cessive fanaticism a corresponding national feeling
on the Jewish side.

It was not among the pious Q&stdim that this
spirit was strongest ; it was chiefly evident in
Judas and the leaders. The JJ&sidim were con-
cerned with one object and one object only—free-
dom of worship. Beyond this they cared for
nothing. Judas believed that there could be no
security from a repetition of the persecutions un-
less Judaism possessed a State as well as a religion.
Hence he favoured all institutions that tended
to arouse national feeling. Here he parted com-
pany with the 54sidim, hitherto his staunchest
adherents. When Demetrius sent Bacchides to
insta.1 Alcimus, an opponent of the Hasmonseans,
as high priest, the l,Iisidim were ready to accept
him, and this was the beginning of the breach.
Hereafter the fight was for national and dynastic
ambition (Bevan, p. 117). In exactly the same
way Jonathan and John Hyrcanus lost the sup-
port of the Pharisees, the spiritual successors of
the Jldsidim, because they combined the offices of
high priest and king (see Pss.-Sol. 175 '8

). The
llisid'im and the Pharisees despised all worldly
elements. They cared not who ruled them or to
what nation they belonged if only they could have
freedom to worship God. The tendency may be
often paralleled in Semitic history. The Kha-
warij, in a.d. 657, deserted the cause of 'Ali, the
fourth Kliallf, and made their battle-cry, ‘ No
judgment save that of God !

’

After the Restoration the government was, in
the main, theocratic—that is to say, the priests
and the exponents of the Law enjoyed consider-
able power

; the book of Ezra mentions four
branches of secular rulers (105 - 8

)—princes, elders,
rulers, and nobles.
The functions of these classes are not clear, nor is it possible

to state with certainty that these different names imply differ-
‘m59lasse3 of officials. Anions the aristocracy thus consti-
tuted for, as Bevan remarks {op. tit., p. 6), ‘the Community

th
” n

-' Was n0 democracy *—the priests were included,
the hi^h priest gradually acquiring more and more power,
until, in the time of Jonathan and John Hyrcanus, the high
priest was the head of the State as well as of the religious
community. He was the president of the Assembly later

known as the Sanhedrin. 1 The Sanhedrin, composed of both
Rabbis and nobles, possessed, up to the Roman period, the
power of life and death. Even Herod, in the height of his
career, was summoned to appear before them ; and from this it

will be seen that the authority and influence of the religious
element were exceedingly strong in the Jewish State, The
priests, in accordance with the provisions of the Pentateuch,
were maintained by the people. They received the tithes and
firstfrnits as their salaries, and were regarded with reverence
on account of their sacred calling. They and the Rabbis were
treated with considerably more respect than the secular officials

by all classes of the population.

On the first day of Tishri, 444 B.C., Ezra the
scribe and Nehemiah brought out to the people
the Law of Moses (Neh 81

), and read its contents
to the assembled multitude. From now onwards,
under the influence of Ezra, priest as well as scribe,

the study and observance of the Law were prose-
cuted with ardour. From his days the scribes,
or interpreters of the Law, came into existence.
The canon of the whole Bible was most probably
formed later (but see, further, p. 594b

), in the time
of 'Akiba (f a.d. 135; on 'Akiba himself see art.

Akiba ben Joseph, vol. i.' pp. 274-276). The
Pentatenchal legislation permeated the people and
moulded their lives. As the Torah spread, the
influence of the scribes increased in proportion.
Not only in Palestine, but wherever the Jews had
settled, the zeal for the Law accompanied them.
In Syria they made many proselytes (see Josephus,
BJ vil. iii. 3). In Egypt by about 260 B.c. the
Septuagint translators began their work, and the
Bible was made accessible to the Gentiles in
their own tongue. The various Aramaic versions,
known as Targumim (see art. Targums), are of
later date and were made for Jewish use. The
Septuagint seems to have been intended, accord-
ing to the account of Aristeas, for non-Jews. The
Samaritan community accepted Judaism and re-
ceived the Pentateuch about 430 B.c. Their re-
cension differs in certain respects from the Jewish
or Massoretic text (see, further, art. Samaritans).

All these facts show how the knowledge of the
Torah was becoming diffused. It is safe to assume
that many of the other Scriptural books circulated
freely, as well as the Law. For the intense devo-
tion to the Law and to Judaism the scribes and
priests, the successors of the prophets, are largely
responsible. The strength of the religious spirit
appeared in various guises, not always uniform.
Sects began to arise. As the Jews were brought
face to face with the fascinations of Greek culture,
a Hellenizing party grew up. Originally, no doubt,
this party desired to adopt all that was good in
foreign culture while remaining steadfast inloyalty
to their faith. In course of time, partly by com-
pulsion and partly by choice, the Hellenizers
succumbed to the allurements of their Greek friends
and made jettison of their religion to save their
material prosperity (1 Mac l

43
)! There were not

wanting, doubtless, among them those who did not
prove utterly faithless, but the real resistance came
from the uncompromising opponents of Hellenism.
From these the party of the H&sidlm developed,
men zealous for religion and for religion only.
These were the mainstay of the forces led by Judas

;

they were pioneers of martyrdom, ready to die not
merely for the broad principles of their faith, but for
the absolute observance of the Law. They were,
at first, prepared to suffer death rather than defend
themselves if attacked on the Sabbath. After their
breach with Judas, the JJasidim pass away. The
term disappeared, but the spirit survived, to re-
appear under the guise of the Pharisees.

After the fixing of the text of the Law, the
functions of the scribes centred on the exposition
of the precepts and commandments and the pre-
servation and teaching of the traditions. These
traditions, called the Oral Law (Tvrcih shebe al peh),
are believed by orthodox Jews to have accompanied

1 See JE vi. [1904] 393*.
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theWritten Law ( Tdrah shebbikh'thabh), and atradi-
tion of Mosaic authority is called Halakha lc Mushe
mis-Sinai (see, further, art. Law [Jewish]). The
Written Law had to be supplemented in many eases
by tradition, because the prescriptions were some-
times vague and presupposed existing knowledge.
The rite of circumcision and the wearing of pky
lacteries, e.g., are ordained in the Bible, but
the details are not prescribed (cf. above, vol. iii.

p. 440*). The object of the scribes (q.v.) was to
teach the people how tradition required the Law
to be carried out. The absence of such scribal
teaching had been the cause of the neglect of the
Law and of idolatry in earlier times ; the work of
the scribes consolidated Judaism and gave i

stability and endurance through the later ages
The name ‘ Pharisees ’

(P'rUhayya ,
‘ separatists

was adopted by or applied to those who were
careful to observe the Written and the Oral Law
(see, further, art. Phaeisees).
Attempts are frequently made to belittle the work of the

scribes and Pharisees. The enormous moral and spiritual effect
of their work is often overlooked, and attention is focused on
their so-called ‘hair-splittings.’

(1) This mistaken attitude is due to ignorance of the true
perspective.

(a) Judaism includes many civil elements under the head
of religion ; consequently many discussions and prescriptions
referring to civil matters had to be dealt with by the religious
teachers. Similar legal arguments are to be found in every
system of law worthy of the name. Every system must of
necessity contain some elements of formal expediency, if it is
based on logic, since principles cannot always be pushed to their
logical conclusion. Moreover, a 1-v Jf ‘‘ wt . ,

*
. •..]

to preserve the memory of a pr :•

strict requirements of a law, es^ * * ; «. 1
.

become too difficult for the community (l
ehdqel). It must be

remembered that the scribe or Rabbi had a twofold, if not a
manifold, personality ; he was a civil judge as well as a religious
teacher. It is not fair to confuse the two functions and ignore
the different attitudes necessary for such a double position.
It is sometimes not easy to draw a line of demarcation. Further,
the duty of the scribe was to specify clearly what was required
of the people, to secure homogeneity of practice. It is obvious
that the vague prohibition of work on the Sabbath would lead

l"
r '

1 ’ ' 5 " ' making, if the interpretation of
" 1 .It was by specification and

1
' T . .3 achieved. The Sabbath was

not merely a day of ‘ Don’ts.* As a matter of fact, the circum-
scribing of activities in the material sphere impelled a high
sense of rest and consecration. This statement is capable of
simple proof. On the whole, in the course of time, the
Sabbath laws have not been relaxed. The tendency has been in
the opposite direction (lehdjidmtr). Consequently the observ-
ance of the Sabbath must be more rigid to-day than in the days
of the early scribes. But no orthodox Jew feels the Sabbath to
be anything but a day of true delight, awaited with eagerness
and welcomed as a * bride.* 2 And this delight can be realized
only from within. No non-Jew is competent to describe it, for
this experience is one which he can never have enjoyed. The
Sabbath is to the Jew a day of ecstasy and good cheer, not of
restraint; it has a positive, not a negative, character. Only
when the Sabbath spirit is lost does the day become irksome.
When, for example, in order to indulge in some amusement or
to perform some act which is modern, and, consequently, falls
under no prohibition exactly specified by the codes, but which
is, nevertheless, obviously out of keeping with the Sabbatical
spirit, the prohibitions are circumvented and are observed in
the letter and not in the spirit, then the restrictions are felt to
be irksome. But the fault lies with the Sabbath evaders, not
with the scribes. The result is that the breach of the letter
soon follows that of the spirit, and the observance of the Sabbath
is finally abandoned. Those who keep the Sabbath do not suffer
a penitential gloom,

3

as is often falsely imagined : those who see
only the restrictions, and not the underlying spirit, tend, in
process of time, to lose the Sabbath altogether. It is therefore
those who do not keep the Sabbath that find it a burden.

(b) Many arguments are theoretical, being of the nature of
exercises in logic and dialectic in which every hypothetical
possibility has to be considered. Reuben and Simeon often
correspond to John Doe and Richard Roe.

(2) The work of the Pharisees and scribes is attacked by
writers who desire to belittle Judaism, in order to exalt the

1 Of all the comprehensive verdicts on this important class,
the most impartial and scientific may be found in an ordination
sermon by Foakes Jackson, called * Our Lord and the Pharisees,’
published in the Peterborough Diocesan Magazine

, Jan. 1910,
with which e\ ery orthodox Jew will be in agreement. Of larger
scope, and equally praiseworthy, is R. T. Herford’s Pharisaism
(London, 1912).

2 This is well shown by Montefiore, Judaism and St Paul,
p. 32 f.

3 See G. H. Box, Spiritual Teaching of the Jewish Pr. Book
[Judaism and Christianity : Short Studies], London, 1906, p. 13.

daughter faith. There are some who, conceiving nothing
positive about Christianity, would make the raison d’etre of
that religion the failure of Judaism. This tendency leads to
perversions of fact, not always due to ignorance. Attention is
deliberately focused on the ‘mountains suspended by a hair,*
and the Pharisaic Rabbis are represented as casuists and
hypocrites, their vast spiritual activity being purposely con-
cealed. According to the writers of this class, Judaism is
effete. It is not enough to say that the Law is no longer obli-
gatory on Christians because of the coming of Jesus. Judaism
itself must be stamped as corrupt and therefore superseded.
The influence of the Pharisees was immense.

They were men of extreme piety and devotion, and
their aim was to sanctify every phase of daily life.
The Jew was to think of God in every act, at every
moment. Not only must the command itself be
observed ; it must he safeguarded by a ‘ fence ’

(ftyagh). Naturally among so great a party there
were those who fell short of the high ideal that was
set them. Alexander Jannsens warned his wife to
beware of the ‘false’ Pharisee. In the famous
passages of the Talmud (Jer. Ber. ix. 5 [8], ed.
princ., fol. 13a, outer col., ed. Jitomir, 1858-64, p.
119; M. Schwab, French tr., Paris, 1871, p. 171,
or Eng. ed., 1886, p. 168 ; Bab. So/a, 226 ; see also
Abbthde B. ATa^a»,perekxxxvii.,ed. S. Schechter,
Vienna, 1887, p. 109=55a ; see note 4 of Schechter)
seven classes of Pharisees are mentioned : he who
accepts the Law as a burden ; he who acts from
interested motives ; he who counter-balances ; he
who is sparing ostentatiously

; he who asks to be
shown a good action, that he may do it ; he who
acts through fear ; and he who is inspired by love.
The apparently sweeping condemnation of the Pharisees in

the Gospels is perhaps due to the fact that the rebukes were
originally directed against the hypocritical Pharisees, who had
disappeared in the time when the Gospels were compiled or
copied. To the Christian scribe, after the destruction of the
Temple, these distinctions were unknc—" TV -

-
. -

-

L
therefore, meaningless to him, and w »

1

. 1

*

The result has been that the special . ,-l > ,
.’

.

|

minority has been made to include a large and God-fearin°- class
of men. The presence of upright and noble Pharisees receives
recognition in the NT in the account of Nicodemus, who was
also 1 a ruler of the Jews ’ (Jn SlA 750-52 193»)_

The greatest achievement of the Pharisees was
the advance which they taught in the doctrine of
the future life. On this point, as also on the
question of angels, they differed from the Sadducees.
The name of this party has been derived from
saddiq, ‘ righteous,’ or, with more probability, from
Saddq, Zadok, the famous priest from whom, it is
said, they claimed descent. As opposed to the
Pharisees, who were largely democratic, the Sad-
ducees were aristocratic. The Sadducees did not
accept the Pharisaic Hdlakha. They maintained
the principle of * eye for eye ’ literally ; the Phari-
sees had long commuted the penalty (see Funk, p.
47 ; Judah Halevi, Kitab al-Khazari,ed. Hirschfeld,
pt. iii. § 46, p. 175). They interpreted ‘the day
after the Sabbath ’ (Lv 23u ) literally, not, as their
opponents, the ‘ day after the festival.’ Their
rejection of the doctrine of immortality was based
on ethical principles. The founder, Antigonus of
Socho, a disciple of Simon the Just, made Ills motto,
‘ Be not as servants that serve the master for the
sake of gaining a reward, but be like servants who
serve not for the sake of gaining a reward, and let
the fear of Heaven be upon you ’

(Aboth , i. 3
Singer, p. 184 ; R. T. Herford, in R. H. Charles’
Apoc. and Pseudepigr. of OT, Oxford, 1913, ii. 691

;

see, further, art. Sadducees).
It must be observed that, when the Rabbis contrast two ways

of serving God, ‘from love* (me’ahdbhdh) and ‘from fear*
(miyyirdh), and extol the former, they are practically in
unconscious agreement with this saying, because ‘love’ here
implies disinterested service, performed for its own sake.
According to Antigonus, there was to be no reward in a life
beyond the grave. The Sadducean doctrine of doing good for
its own sake is perhaps ethically higher than that of the
Pharisees, but it is the doctrine for a saint and recluse, and is
impracticable as a popular creed ; hence, if for no other reason
the Pharisaic party and form of belief were the more popular.

*

The two parties, according to Josephus, differed also on the
question of free will. The Pharisees held that man’s freedom
of action was limited. They ‘ ascribe all to providence and to
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God, and yet allow that to act as is right, or the contrary, is

principally in the power of men ; although fate does co-operate
in every action. . . . But the Sadducees take away fate entirely*

and suppose that God is not concerned in our doing or not
doing what is evil ; and that to act as is good or as is evil is at
men’s own choice, and each man attaches himself to the one or
the other at will’ (Josephus, BJ n. viii. 14).

It would be wrong to imagine that the whole
code of life, especially the laws of ritual purity,
prescribed by the Pharisees was intended by them
to be incumbent on all alike. The 'am haares
(q. v.), or multitude, was free from most of these
provisions, which wore observed only by the
habherim, or ‘associates.’ This has been con-
clusively shown by A. Biichler (Der galilaische
'Am-ha 'Ares, Vienna, 1906). Nor was the antagon-
ism of Pharisee and'am ha’ares general, as is often
thought. Had that been the case, the Sadducees
would have been more influential and popular.
A third sect existed among the Jews, the Es-

senes (q.v.), whose name is as inexplicable as the
sect itself. Josephus (BJ rr. viii. 2 ff.) gives a long
account of their manner of life and forms of belief.

They were communistic ascetics. They rejected pleasure as
evil, owned property in common, and recruited their numbers
more by the adoption of children and the accession of prose-
lytes than by marriage, which, however, they did not entirely
avoid. Their piety was extraordinary, and* they indulged in
ritual lustrations. They were noted for their fidelity ;

* whatso-
ever they say is firmer than an oath.’ They devoted themselves
to researches in ancient writings and to the study of natural
medicine. They believed in the corruptibility of the body and
the immortality of the soul. They believed in reward and
punishment as an incentive to right conduct. Many of their
customs give evidence of some foreign connexion, and it has
been suggested that they derived some of their ideas from
Gnostic, Pythagorean, and other sources. It is clear, however,
that they formed but an isolated section, and that they cannot
have entered very deeply into the life of the people. Their in-
difference to the Temple ritual was a sufficient cause for separa-
tion, without their ascetic practices, which would not appeal to
a multitude. The most important feature in connexion with
the Essenes is their mysticism. For their influence on the
Kabbala see art. KabbAla.

The oldest Jewish schismatics were, of course,
the Samaritans

(q.v.). After the fall of Samaria,
the king of Assyria introduced immigrants from
Babylon, Cuthah, Ava, Hamath, and Sepharvaim
to replace the deported Israelites (2 K 1724ff

-).

These settlers partially adopted Judaism, serving the God ol
Israel, but not entirely abandoning idolatry. In 432 b.c. they
were joined by Jewish exiles from Jerusalem who had quar-
relled with Nehetniah (Neh 1328 ; Josephus, Ant. xi. vii. 2, viii. 7).

The dispute turned upon the question of intermarriage. Being
excluded from worship at Jerusalem, they desired a temple of
their own. One of the refugees, Manasseh, a brother of Jaddua
the high priest, had married a daughter of Sanbaliat, the
governor of Samaria. For this he was disqualified from officiat-
ing at Jerusalem, and he therefore urged his father-in-law to
cause an altar to be erected in Shechem. This was done, and
the existence of a rival temple on Mount Gerizim further em-
bittered the relations between the Jews and the Samaritans.
During the Maccabaean wars the Samaritans sided with Anti-
ochus (Josephus, Ant. XII. v. 5). Later, John Hyrcanus destroyed
their temple. They possessed the Pentateuch in a somewhat
different recension, which they wrote in their own characters,
resembling the ancient Semitic script, but none of the Prophets,
whose inspiration they did not recognize.

In addition to the books of Daniel, Chronicles
(in part), and Ecclesiastes, and the works of the
historian Josephus, other sources are available for
information about this period. The Apocryphal
writings, in most cases contemporary, furnish abun-
dant material, especially for a study of thought and
religion.

in using evidence from the Apocrypha, it must be borne in
mind that we cannot he definitely certain that we have before
us an illustration of general Jewish thought. One of the
reasons that prevented the reception of the Apocrypha into the
canon was, no doubt, its divergence, in some cases, from ortho-
doxy. It does not always follow that orthodoxy changed
between the compilation of the various Apocryphal writings
and the formation of the canon. In some cases, books, once
orthodox, have become Apocryphal, at least from the Jewish
point of view, by reason of Christian or sectarian interpolations.
Consequently care must be exercised in accepting statements
from the Apocrypha as descriptive of Judaism generally.

In the main, however, the Apocrypha furnishes
a most valuable link between the OT and the NT.
The beliefs of the Pharisees are very largely in-

spired and reflected by it. The doctrine of immor-
tality is strongly developed in Daniel (123 ). In
Wisdom (3

lff
-) it is associated with reward and

punishment after death.

‘The souls of the righteous are in the hand of God, and no
torment shall touch them. In the eyes oi the foolish they
seemed to have died . . . but they are in peace. For even {f

in the sight of men they be punished, their hope is full of im-
mortality . . . the Lord shall reign over them for evermore
. . . and the faithful shall abide with him in love.* ‘God
created man for incorruption, and made him an image of his
own everlastingness ’ (223).

On the other hand, Ecclesiasticus has no clear

belief in immortality, but, if anything, inclines to
a Saddueean rejection of the idea. Ben Sirach’s phil-

osophy was that punishment overtook the sinner in

this life. If the righteous died unrewarded, his
recompense lay in the good name which he left

behind him (see Bevan, p. 58 ff.). The canonical
book of Ecclesiastes definitely breaks with the
idea, if, as is held by some scholars, the last
chapter, especially v. 7

, he an orthodox addition to
obtain the inclusion of the book in the authoritative
Scriptures. The writer of 2 Maccabees, who de-
rived his history from Jason of Cyrene, is emphatic
in his belief in a future life, even in the resurrec-
tion of the body as well. That the latter idea
seems also to have been held by Jesus may be
deduced from Mk 943

*18
, unless the words were in-

tended purely metaphorically. The second book
of Maccabees contains many verses which might
be cited to instance the author’s unshaken belief
in a future life.

‘ Thou, miscreant, dost release us out oi this present life, but
the King of the world shall raise up us, who have died for his
laws, unto an eternal renewal of life ’ (<*). ‘ For these our
brethren, having endured a short pain that hringeth everlasting
life . . . ’ (v.3«). Perhaps the most suggestive passage in the
book is 1244, ‘For if he were not expecting that they that had
fallen would rise again, it were superfluous and idle to pray for
the deed.’

The date of 2 Maccabees has been placed within
the period 60-1 B.C. ; slightly earlier were the
so-called Psalms of Solomon (70-40 B.c.), a collec-
tion of distinctly Pharisaic poems. In these the
Sadducees are attacked and seem marked out for
eternal damnation, unless, indeed, repentance is

considered to commute punishment. The doctrine
of immortality is very strongly taught (H. E. Ryle
and M. R. James, Psalms of the Pharisees, Cam-
bridge, 1891, p. li ; see 316 139 147 15i5

).

In Judith there is no reference to a future state;
but this is probably accidental, and no argument
can be drawn from this silence. Enough has been
cited from the Apocryphal writings to prove that
the doctrine of immortality was now firmly estab-
lished in Judaism.
The question of reward and punishment is as-

sociated with the questions of immortality, evil,
and free will. It has been doubted by some authori-
ties (e.g., Ryle and James, p. 1 (d)) whether the
statement of Josephus, relative to the difference
between the Sadducees and Pharisees on free will,
is accurate. The ninth Psalm of Solomon upholds
man’s freedom and responsibility :

‘ Our works are subject to our own choice and power to do
right or wrong in the works of our bands ’ (\ . ~).

Several Apocryphal works deal with the problem
of evil. There is not much advance in thought,
but it must be remembered that, in the solution of
this enigma, the progress of philosophy since Job
has not been great. The chief source, in the Apo-
crypha, is 2 Esdras. To the writer it is inexplicable
that Israel should have been punished for its sins,

while the enemies of Israel have been allowed to
go free. The answer is to he found in a combina-
tion of the existing solutions. The ways of God
cannot he understood by man, and in time to come
He will send retribution and recompense. Baruch
and Enoch also deal with the problem. About this
time the idea of original sin grew up ; hut, as
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Judaism has never adopted this idea, care must be
exercised in studying those early allusions, and in
accepting their testimony as typical (but see the
theory of S. Levy, The Doctrine of Original Virtue,
London, 1907).

The existence of an active power or powers for
evil also comes into prominence, especially, though
not exclusively, in the Apocalyptic writings (cf. art.

Demons and Spirits [Jewish], vol. iv. p. 612 ff.).

Not only such books as Enoch, which are full of
demonology and angelology, but even Wisdom (2

M
),

contain such allusions :
‘ By the envy of the devil

death entered into the world, and they that are of
his portion make trial thereof.’ Perhaps this re-

crudescence of demonology is due to the old repug-
nance to ascribe evil to the Deity. Thus, Jubilees,
in describing the temptation of Abraham, makes
the agent not the Deity, but an evil spirit, Mastemk
(1716ff

-)- The later Chronicles of Jerahmeel omit the
incident entirely. Tobit also contains references
to the devil (6

17 83) and to demons.
The pessimism of Ecclesiastes represents one

trend of thought, probably Sadducean; Wisdom
(l
uf

) another

:

‘God made not death; neither delighteth he when the
living perish : for he created all things that they might have
being : and the generative powers of the world are healthsome,
and there is no poison of destruction in them ; nor hath Hades
royal dominion upon earth.’

The Pharisaic teaching was predominantly opti-

mistic, and the Rabbinic writings are full of the
sentiment that this world is good : the observance
of the Law was a joy in itself. 1 It was good be-

cause it was the handiwork of the Creator, who
saw ‘that it was good.’ Probably the pessimism
of the Essenes, as much as anything else, contri-

buted to their disappearance. The fatherhood of

God was one of the keystones of Rabbinic teaching.
‘ The latter end of the righteous he calleth happy

;

and he vaunteth that God is his father’ (Wis 2 18
).

The immanence was always upheld, and the tran-

scendental nature of the Deity was held to corres-

pond with, not to contradict, His nearness to man. 2

The divine fatherhood was one of the answers to

the problem of suffering and a protection against
the assaults of evil.

Two books of the Apocrypha, Ecclesiasticus and
Wisdom, belong to the category of didactic litera-

ture, devoted to the praise of wisdom. They are
the counterpart of the OT Wisdom literature.

With the Rabbis wisdom was often lauded, and
its great powers are often enumerated, but it is

synonymous with the Torah and connotes religion,

whereas in the Apocrypha ‘ wisdom ’ implies know-
ledge in a wider sense. While ‘the fear of the

Lord is the beginning of wisdom,’ general secular

learning is sometimes meant. Hellenizing and
perhaps Gnostic influences may be held responsible,

to some extent, for the growth and spread of these

ideas.
Wisdom, as in the OT, is personified. She saves Adam after

the Fall, Lot from Sodom, Jacob from Esau, Joseph and Israel

from Egypt ; in fact, she is God’s instrument ('Vis 1 By
thy wisdom thou formedst man ’ (92) ;

Wisdom is ‘ the artificer of

all things ’ G22). Wisdom is associated (9 lff-) with tiie ‘ Word of

God,’ though the Logos theory is not developed very far.

Perhaps the personification of wisdom, which, of

course, can be paralleled in Proverbs, as in 8-- 91
,

in; , ' 1 - 1 the first stage in the growth of

. in the definitely Apocalyptic

books, angels seem to have been used as poetical

images, and regarded from a figurative point of

view. In Jubilees, however, and in the Ascension

of Isaiah, very advanced angelology—e.g., division

into groups and grades—occurs. Both of these

books are later in date, and the references belong

to Christian rather than to Jewish Apocrypha.

Perhaps the most distinctive feature in the Psalms

1 See C. G. Montefiore, Judaism and St. Paul, p. 28 ff.

s J. AbeIson, Immanence of God in Rabbinical Lit., Introd.

of Solomon is the central position occupied by
eschatological and Messianic ideas. In no portion
of the Apocrypha is a clearer view presented or a
more spiritual hero portrayed. The title xpl<rr6s is

here, perhaps for the first time, used in the sense
of Messiah. Pss.-Sol. 1723-*n<i and 18 deal particu-
larly with the future deliverer. The time of his
coming is concealed from human knowledge ; it

will be heralded by great disasters. These were
later known as the ‘ birth-pangs of the Messiah ’

(hebhleMashiah). The delivererwas tobe descended,
but not supernaturally, from the house of David,
the Davidie relation being a link with the Messiah
of the prophets. He will be supreme on earth,
but under God; he will be king and priest; he
will destroy ‘ proud sinners ’ and break up the rule
of the Gentiles, i.e. the Romans. He will restore
the kingdom and gather in the outcasts of Israel.

He will rule the nations and peoples in holiness
and wisdom, and he will be known for his justice.

The era of universal peace and brotherhood is not
so clearly indicated as by Isaiah. There are,

however, distinct allusions to it :
‘ There shall be

no unrighteousness in his days,’ nor will he reign
by means of war (Pss.-Sol. 17 361

-) ; ‘Blessed shall

they be that shall be in those days, in that they
shall see the goodness of the Lord which He shall

perform for the generation that is to come’ (187
).

The blessings are not to be restricted to Israel

;

the converted Gentiles shall share them. There
is no reference to judgment, resurrection, or im-
mortality.
Ryle and James (p. lvi) quote an earlier parallel from the

Alexandrine Sibylline Oracles, in the last quarter of the 2nd
cent. b.c. Here (0-rac . Sibyll. iii. 652-656) the Messiah (called
‘ King ’) is sent by God to make war to cease from the whole
world, punishing and rewarding, not in virtue of his own power,
but by the authority of God.

The views as to the Messiah were various and
by no means uniform. Material deliverers were
expected by some, spiritual by others. In such a
complex situation it is difficult to get a synoptic
view. In 2 Maccabees the Messianic element is

meagre ; in 2 Esdras, on the other hand, the length
of his dominion is specified as 400 years. Enoch
associates the Messiah with the future life and
reward and punishment (chs. 48-51, 90, Charles, ii.

216 ff., 259 ff ), and in the later Apocryphal books the
idea is developed. Ecclesiasticus, with its disbelief

in a future life (1727- 30
), has no place for a Messianic

personage. The absence of this idea is a distinc-

tive mark of Sadducean origin.

The Sadducees were probably not lacking in

devotion to the Torah ; their observance was per-

haps less extensive, but not less fervent. They
rejected the sdyagli, or fence, which the Pharisees

erected. They did not insist so strongly and
frequently as the Pharisees on the necessity for

observing the Law, because this was taken for

granted.
The Sadducees had ‘ their traditions as to the way the Law

should be carried out in practice, but they refused to make the

authority of the Scribes absolute. It is sometimes said that

the Sadducees were analogous to the modem rationalists. The
comparison is not a happy one ... it would rather be to those

in the eighteenth century who adhered to the church of the

fashionable classes, resenting any religious claim upon them
outside the routine of conventional decencies, and bitterly

opposed the fantastic “enthusiasm,” as they called it, of the

followers of Wesley* (Bevan, p. 125).

A ‘ stem judgment’ is threatened, ‘awfully and
swiftly,’ upon those in ‘high place’ who have

not kept the Law (Wis 64f
- )- The aim of the book

of Judith, the composition of which has been as-

signed either to the age of the Maccabees or to

the period following Pompey’s attack on Jerusalem

in 63 B.C., is to extol the Law. The Sabbaths and
festivals are mentioned (8

6 10-), lirstfruits and
tithes (ll 13

), and circumcision (14‘°). Tobit is

similar to Judith in enjoining strict adherence to

the Law ;
the dietary laws, firstfruits, charity,
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prayer, and repentance are specially emphasized.

Baruch, Jubilees, and the Psalms of Solomon all

‘magnify the Law and make it honourable. 1

In

Eeclesiasticus, on the other hand, the function of

the scribe is that of a philosopher rather than a
religious instructor (39

1
) ; he is an expounder of

ancient lore, of sententious doctrine, rather than
of statutes and ordinances. This does not mean
that the Law is lightly esteemed ; it was a self-

evident truth that the Commandments were to be
carried out ; and the maxims and wisdom of

Eeclesiasticus were intended, doubtless, as a com-
plement to the more essentially practical teaching
of the other books.
The attitude towards the Law may be paralleled

by that adopted towards the Temple and sacrifices.

No finer tribute to the ecclesiastical system can be
found than the magnificent eulogy of Simon, the
son of Onias, the great high priest, the type of the
Kbhen Sedek, in Sir 50. Great as was his well-

deserved popularity, one feels that some, at least,

of the praises are intended for the office rather than
for the personality of the occupant. Significant is

his 1 motto, ‘ Upon three things the world is based :

upon the Torah, upon the Temple service, and upon
the practice of charity’ (Ab6th, i. 2; Singer, p.

184 ; Charles, ii. 691). His disciple, Antigonus of

Soclio, the founder of the Sadducees, is hardly
likely to have inculcated a dislike of Temple ritual,

having been the pupil of so distinguished a high
priest. Eeclesiasticus, like Ecclesiastes, makes no
great point of the sacrificial system ; like the Law,
it was taken as a matter of course (see also Jth
1616

).

Finally, reference should be made to an apprecia-
tion of natural phenomena, 2 just as in the Psalms
and in Job the poetical genius was impressed by
the beauty of the world. It is re-echoed in such
stirring passages as Sir 42 f.

Little has been said hitherto as to the domestic
practices 3 and personal religion of the Jews.
These subjects can be dealt with more conveniently
in the next epoch.

3. To the completion of the Gemara.—Isaiah
had warned his countrymen against appeals to
foreign powers for aid. The unreal glamour of
such alliances scarcely concealed the silken but
effective fetters of vassalage. Judah, flattered at
the idea of being an equal ally of a mighty monarch,
was, in point of fact, reduced to a dependent
subject State. Exactly the same political error
was committed by the Hasmonteans, in seeking the
aid of Rome. Wherever the eagles once set foot,

the country ultimately fell under Roman rule and
was deprived of every vestige of independence.
It may be argued that, in any case, Judiea could
not have remained unnoticed, but must inevitably
be drawn into contact with the great world power.
This is true ; but, had Judas not broken with the
Uasidim, it is possible that dissolution of the
Jewish State might have been accomplished more
peaceably. The pious party—whether IJftsidim
or Pharisees—were supremely indifferent to the
personality of their civil rulers and the political

system by which they -were governed. So long as
freedom of worship was secured, they were ready
‘to render unto Ca?sar’ his due. The Maccabtean
princes and the Sadducees, being eager for national
and political independence, could not fail to pre-

1 There is considerable doubt whether Sir 50 refers to Simon 1.,

son of Onias I. (310-291 B.C.), or to Simon 11., son of Onias 11.

(190-170 B.c.), or to Simon Maceabaeus (143-137 e.c.), the words
* Son of Onias' being then a gloss. See Taj lor. Sayings of the
Jew. Fathers-, Cambridge, 1897, p. 12; H. T. Andrews, The
A pocryphal Books, London, 19CS, p. 33 ;

G. H. Box and W. O. E.
Oesterley, in R. H. Charles, i. 293, 507, decide in favour of
Simon 11.

2 See Montefiore, Judaism and St. Paul, p. 40.

g-9
alS° art ' Fest1vals akd Fasts (Jewish), vol. v. pp.

eipitate a conflict which their opponents might
have avoided or at least mitigated.
The influence of Roman government on Judaism

was manifest in three ways : (1) the functions of

the Rabbis became more exclusively religious than
civil or political

; (2) the unity of the Roman
Empire stimulated the growth of the Diaspora ; (3)

the Roman period witnessed perhaps the most
fruitful epoch of internal religious expansion and
constructive development in Judaism. To begin

with, the civil authority of the Rabbis was dimin-

ished by curtailing the jurisdiction and sanction of

the Jewish courts. The right of giving decisions

in questions involving finance was abrogated in

the time of R. Simon b. Shetah, during the reign of

Alexander Jannteus ; the power of inflicting the

death penalty was suspended forty years before

the fall of the Temple (Jer. Sank. 18a, inner col.,

line24of first perek.ed. Krotoscliin, 1866; Schwab’s
tr., Paris, 1888, p.228; see Crimes and Punish-
ments (Jewish), vol. iv. pp. 288-290). This
limitation of the powers of the Rabbis served to
intensify the ill-feeling between the Jews and the
Romans, but it did not cause the disappearance of
the Jewish laws in those spheres where they were
no longer operative. The attention of the schools
was centred on the discussion of civil and social

enactments and prescriptions, even though their

practical application was, at the time, impossible.
The debates and decisions, being incorporated in

the Gemara, have preserved faithfully a detailed
record of these laws. The tendency of the Rabbis
was, henceforward, to become religious teachers
rather than civil officials. In the time of the
Sepphoris academies, there were bitter feuds be-

tween the Jewish civil and religious officials. This,
however, must not be taken to imply the rise of a
new class of professional Rabbis. A new class of

Jewish civil servants arose, called Pamaslm, 1 etc.,

who were often in antagonism to the Rabbis.
They were tax-gatherers and administrators, and
are reproached for many evil practices (see A.
Biichler, Pol. and Soc. Leaders of Jew. Comm, of
Sepphoris, London, 1909). But the Rabbis re-

mained, as before, private individuals. In general,
they were accustomed to earn their living, not
by teaching, but by some occupation or handi-
craft.

R. Gamaliel ni. (first third of 1st cent, a.d.), the son of R.
Judah the Prince, said :

‘ All study of the Torah withoutwork
must in the end be futile and become the cause of &in ’ (A both,

ii. 2 ; Singer, p. 187 ; Herford, in Charles, ii. G95). R. Zadok
(1st cent, a.d.) used to say :

‘ Make not of the Torah a crown
wherewith to aggrandise thyself, nor a spade wherewith to
dig’

;
quoting Hillers motto, ‘ He who makes a worldly use of

the crown of the Torah shall waste away,’ he deduces that
‘ whosoever derives a profit for himself from the words of the
Torah is helping on his own destruction (ib. iv. 7 ;

Singer, p.

196 ;
Herford, p. 704).

The share of the Roman Empire in the growth
of the Diaspora is almost incalculable. Jewish
settlements arose in many distant lands and cities.

Many causes stimulated the spirit of travel and
colonization among the Jews. The peacefulness
of life in a Roman province, as compared with the
turbulent conditions prevailing in Palestine, must
have induced many Jews to settle abroad. Com-
merce and deportation were other factors. Life
in Palestine was considered superior to foreign
residence (see Judah Halevi’s Kitdb al-Khazari,
tr. Hirschfeld, pt. ii. §§ 22, p. 98 ; Git/in, 8a, etc.

;

AbC/th de JR. Nathan, 2nd text, perek xxxix., ed.

Schecliter, p. 54a [= 107]; Kcth. 1106 and 111a; cf.

JE ix. [1905] 503 f. ), especially as many laws could

be fulfilled only in the Holy Land. But the Jews
outside were not forgetful of their religious duties.

Of thi3 there is abundant evidence. In earliei

days, the Egyptian Jews at Syene, as may be seen
from the papyri, observed the Passover, and used

1 On the functions of these officials see JE ix. [1905] 541 f.
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the Jewish formula of marriage, ‘Thou shalt he
my wife,’ not the customary Egyptian declaration,

‘Thou shalt be my husband.’ Philo (de Vita
SToysis, ii. 137 [Mangey] ; ed. L. Cohn and P. Wend-
land, Berlin, 1902, iv. 204 f. ; tr. Cohn, Breslau, 1909,

i. 302) bears testimony to the strictness with
which their descendants kept the Sabbath, abstain-
ing from all manner of work, neither kindling tires

nor carrying burdens, nor in any way violating
the Pharisaic seyagh. In Syria, too, Judaism
flourished and spread (see Josephus, BJ vn. iii.

3). From the Babylonian business documents
of the great commercial house of Murashu and
Sons, in which documents many Jewish names
occur, Samuel Daiches has shown how great was
the zeal for Judaism existing among the Jews in
Mesopotamia (The Jews in Babylonia in the Time
of Ezra, London, 1910).

Judaism had also planted itself firmly and ex-
tensively within the Roman Empire. The allusions

of the classical writers are instructive. Already
before the time of Pompey’s conquests, Jews were
to be found in the Italian cities (H. Graetz, Hist,

of the Jews, Eng. tr., London, 1891-92, ii. 67).

Jewish captives, brought to Rome as slaves, were
freed bv their co-religionists and added strength
to the Jewish community. The hostile, or at all

events contemptuous, attitude of Horace, Tacitus,
and Juvenal was due to the inveterate Roman
pride of race rather than to knowledge ; it reflects

a superficial popular verdict, not a judgment of
matured reflexion. But such phrases as ‘ in qua
te quaero proseucha’ (Juvenal, iii. 296) are illumi-

nating for the history of Judaism. They show
that Jews brought their worship with them in

their wanderings, and that their synagogues were
numerous and well known. Caesar, like Alexander
and Napoleon, favoured the Jew-s, who greatly

mourned his death (Suetonius, Cassar, 84). He
supported and freed Aristobulus, and his influence

was a valuable protection, for he allowed the Jews
to perform their worship in Rome. 1 Augustus de-

creed the inviolability of synagogues, and exempted
Jews from appearing in the law-courts on the

Sabbath and on Friday after the ninth hour.’

Judaism was indeed a missionary religion. The
disgust at the hollowness of the old faith was
causing many cultured Romans to waver in their

allegiance to the gods of the Capitol, and a desire

for the truth was making itself felt. The Jews
were keen missionaries. They ‘ compassed sea and
land’ (Mt 2315

) to make one proselyte ; they strove

not to win lukewarm adherents, but to implant a
fervent belief in Judaism, and to make the new-
comer twice as zealous as themselves (see also

Clement of Alexandria, Strom, vii. 15 [PG ix.

524 f.]).

Apart from religious ties and the common bond
of the Hebrew language, one of the strongest links

that united Jews scattered in different lands was
the tax of a third of a shekel, to be applied to the

Temple. This was ordained by Nehemiah (KF2'-)

as a voluntary contribution, and it was loyally

collected and forwarded from all parts. One of

Cicero’s orations, pro Flacco, was delivered in

defence of a certain praetor of that name, who
had seized two hundred pounds of gold which the

Jews of Apamea, Laodicea, Adrarayttium, and
Pergamos had prepared to send to Jerusalem.

Cicero pretends to be in fear of the Jewish members
of the audience—an argument which, if not purely

rhetorical, would show to what influence Jews had

attained in public life. Under Severus, Judaism

became a religio licita. Proselytes to Judaism

were numerous, in high circles as well as among
the populace, both in Rome and in Asia Minor.

1 Jos. Ant. uv. vii. 4, X. 8 ;
Dio Cassius, xli. 18.

2 Jos. Ant. zyj. vi. 1-7.

Their position was sufficiently important to require

a special treatise of the Gemara, containing laws,

etc. ,
affecting them. This treatise is Mass. Gerhn

and belongs to the appendix of smaller Massekhtdth.
The proselytes of the gate, ger hash-sha'ar and ger
tdshdb (see Dt 514 14* 1

; 'Ab. Zara, 646), who accepted
part of the Torah, that is to say, the ‘Seven
Noachian Precepts’ (for which see ERE iv. 245“),

are distinguished from the gere $edek, or full pro-

selytes, for whom a blessing was added to the
'Amidah (see Singer, p. 4S). The translations of
the Bible into Greek, by Aquila, and into Aramaic
(the Targum Onlcelos hag-ger), are ascribed to pro-

selytes. Queen Helena of Adiabene, her son Izates,

and King Monobazus adopted Judaism before the
time of Claudius (Josephus, Ant. XX. ii.); Flavius
Clemens, the cousin of Domitian, died a martyr
for his adopted Judaism in A.D 95, his wife and
fellow-convert, Flavia Domitilla, being exiled to

Pandataria (see Dio Cassius, lxvii. 14; and art.

Proselytes).
As a rule, Rome did not persecute for religious

motives, preferring to overlook nonconformity
wherever possible ; but with the spread of Judaism
and of Christianity the refusal to sacrifice to the
Emperor or to look on him as a deity was regarded
as treason, and punished with death. The private
and public life of Rome was so closely associated
with idolatry that intercourse between Jew and
Roman was very restricted. Every civic or social

act or custom was allied to idolatrous worship or
the pouring of libations to heathen deities. The
refusal to participate caused the Jews, and the
Christians too, to be regarded as atheists 1 and as
unsociable haters of mankind. The problem of

regulating this intercourse was serious. On the
one hand, Jews had to be kept entirely free from
participation in idolatry ; on the other hand, the
Rabbis were anxious to enable the Jews to mix
with their neighbours, as far as was consistent

with a strict observance of Judaism, for social and
commercial purposes, so that the lot of the orthodox
Jew should not be too rigorous. Hence the treatise

'Abbda Zara and the enactments of Tertullian (see

the Introd. in W. A. L. Elmslie’s ed. of AbOda
Zara in TS viii. 2 [1911]). Of the 316 differences

between the schools of Hillel and Shammai, 18 are

connected with intercourse with pagans and the

use of pagan articles of food. The discussion of

these differences, in the house of Ananias b.

Hezekiah b. Garon, became very acrimonious, and,

it is said, finally led to blows. It was afterwards
regarded as a day of black misfortune to Israel,

no less disastrous than the day on which the Golden
Calf was set up (see Mishna Shabb., i. 4 ff. ; Bab.
Shabb. 13<z, 17a, etc. ; Tos. Shabb. i. 16=M. S.

Zuckermandel, Pasewalk, 1880-82, p. Ill, 1. 2).

This is, doubtless, a verdict of posterity on the

consequences of interdicting intercourse with

heathen so strictly. The Jews adopted much from
the Romans. The Haggada for Passover, or order

of domestic ceremonies, with which this festival is

observed, is saturated with customs copied from
Roman etiquette.

The menu ‘ ab ovo usque ad mala ’ is represented by the

hard-boiled eggs, eaten just before the meal, and the hartseth

(apples soaked in wine and spices) ;
the piece of unleavened

bread, a/Ujdmdn (dirb kusw xidpov, ‘after the feast,' or perhaps

Wi no/aoe, ‘during the meal’), takes the place of the usual

dessert of apples for a special reason on this night. The method
of ‘ leaning

f
at the meal is that of the triclinium

;

the prescrip-

tion of four glasses, reminiscent of the propinatio or fixing of

the number of glasses and proportion of wine by the arbiter or

dictatriz bibmdi (see Hor. Odes in. xix. ; Plautus, Pm. V. i.

19 ff.), is most instructive ; the number of glasses usually corre-

sponded to the number of letters in the name of the chief guest.

Four would obviously represent the Tetragrammaton. This and

1 brrjvexthi Si .. . eyK\l}fJLa aOeSrTjTVC, tjt sal aAAoi ic Ta

tZ)V ’lovSaiiav r)Bij e^oxfAAorre? iroAAoi KaTfCixdathjcnr, xai ol piv

amdavov, oi rue yovv ovfritiiv itTTepTjfhjtray (Dio Cassius,

xvii. 4).
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the ‘mixing of the wine,’ the ‘dipping,’ etc., are all instances

which show how the ritual of Judaism has preserved innocent
manners and customs borrowed from Roman dinner tables.

In another way, too, the Diaspora was afleeted
by the shifting of the schools. Galilee was a
barbarous district before the Rabbinical academies
were transferred to Usha, Sepphoris, and Tiberias.

Mesopotamia, on the other hand, was a more fruit-

ful soil and actually ‘ lent
1 learning to Palestine,

so that Hillel ‘ brought ’ Babylonian wisdom to the
land of Israel. 1 As in the case of Christianity, the
growth of the Diaspora was not entirely a source
of strength. When Judaism spread abroad, sects

arose within.
A contrast has often been drawn between the

Jews of Egypt and those of Mesopotamia. On the
whole, the latter country was more favourable to
the growth of the spirit of Judaism. Babylon is

the birthplace of the larger Talmud, undying in its

influence on Judaism ; Egypt is the home of the
Septuagint, which was superseded by Aquila’s
version and became the heritage of the Greek
Church, as well as of Philo Judaeus (q.v.), whose
philosophy, though important in its day, cannot
for a moment be compared with the teachings
of the Babylonian Rabbis in its importance for

Judaism. The Jewish communities of Egypt seem
to have fluctuated and disappeared periodically, at
all times. Thus, when the Arab general, 'Amr ibn
al-'As, conquered the country (a.d. 640-642), no
mention is made of the Jews among the religions
enumerated in the treaty of peace with the
Mukaukis. The Jews of Egypt and of Mesopo-
tamia were mostly orthodox ; but sects, more or
less heretical, manifested themselves in Palestine
at an early date. Justin Martyr enumerates
(Dial, cum Tryph. 80 [P(? vi. 665]), besides the
Sadducees and Pharisees, the Genista;, Merist®,
Galilei, Helleniani, and Baptist®. 2 Clement of
Alexandria also mentions (Strom, vii. 15 [PG ix.

524]) the existence of Jewish sects. 3 Against the
sectaries, or Minim—a term which at certain
periods included Jewish Christians— a special com-
mination, drawn up by Samuel the Younger (early

part of 2nd cent.) at the request of Gamaliel,
was added to the Eighteen Benedictions. 4 The
Boethusians, 5 a Sadducean sect, were descended
from Simon b. Boethus of Alexandria. The Cairo
Genizah has recently furnished documents of an un-
known group of sectaries. These have been edited

by S. Schechter (Documents of Jewish Sectaries,

i., Cambridge, 1910), who attributes them to a
Zadokite sect at Damascus founded in Maccabsean
times.
This hypothesis has been disputed, however, by many of the

scholars who have devoted themselves to the booh. See Israel

Levi (REJ lxi. [1911] 161-205) ; M. J. Lagrange (RB, new ser.,

ix. [1912] 213-210, 321-360) ; \V. Bacher (Zeitschr .
fur hebr.

Bibl., vol. xv. [1911], no. 1, pp. 13-25); G. Margoliouth
(Athenorum, 26 Nov, 1911, Exp

,

vm. ii. [1911] 499-517, iii.

[1912] 213-235), who believes that the Zadokites regarded John
the Baptist as the Messiah and Jesus as the teacher of righteous-
ness ;

R. H. Charles (ii. 785 fit.), who regards the book as the
composition of a party (not a sect) originating among the
Sadducees, but closely related to the Pharisees, and writing
between 13 and 8 B.c. ; and A. Buchler (JQR ,

new ser., iii.

[1912-13] 429-4S5), who regards the hook as coming from the
period preceding the Karaite schism. At all events, this sect
agrees with the Zadokites of Kirkisani, mentioned in the Kitab
al-Anwar (‘ Book of Lights')] in’ opposing Rabbinic ordinances
in several particulars, notably divorce and the regulation of the
calendar.

1 See last line of Sukka, 44a, and Rashi, in loc.
2 These sects were known to Eusebius {HE iv. xxii. 6) from

the work of an older author, Hegesippus ;
and Epiphanius {Hcer.

xvii. [PC xli. 256]) mentions as a Jewish sect the Hemerobap-
tisto, who are the mmy (Bab. Ber. 22a ; ;Jer. Ber. iii.

6, c), not to be confused with the Essenes.
3 On the various patristic references cited above see S. Kratiss,

* The Jews in the Works of the Church Fathers,' JQR v. [IS92-
93] 122-157, vi. [1893-94] 82-99, 225-261.

4 See JE viii. [1<J04] 595, xi. [1905] 281.
6 Inter alia, they were strict Sabbatarians and did not believe

that nsrrrnx .inn .tpjj tarn {Sukka, 436).

VOL. Vii.—3S
’

Another Sadducean sect was that of the Dosi-
theans (see ait. ‘ Dositheus’ in JE iv. [1903] 643 f.).

The Ophites and Naasenes, serpent-worshippers,
were Gnostic sects that scarcely come within the
confines of Judaism (see Graetz, ii. 378, and
cf. ERE vi. 238 f.). Within orthodox Judaism
dissent was not wanting. In addition to the
schisms caused by pseudo-Messiahs, such asTheudas
and Judas (Ac o361

-), in general, there was a great
gap of thought between Palestine and Galilee in
particular. The North was, for a long time, ignor-
ant and superstitious, and especially in such points
as demonology differences may be seen between
Palestine and Galilee (see art. Demons and Spirits
[Jewish], vol. iv. p. 612f.). Further, the ill-feeling

was great between the Rabbis and the Jewish
ruling classes in Sepphoris during the 2nd and 3rd
centuries. It was not so strong, on the other
hand, between the educated classes and those
known as 'am ha’-ares, as is often maintained (e.g.

in art. 'Am Ha-ares, vol. i. p. 385 f.).
1

Christianity was, of course, the most important
and enduring of all the sects. A general considera-
tion of Christianity and of its relation to Judaism
must be reserved till the end of the article. For
the moment it will suffice to mention the circum-
stances that close affinity existed between the
teaching of its founder and that of the Essenes

;

that Christianity, like Judaism, spread rapidly in
the Roman Empire, chiefly where Judaism nail
fructified the soil by its teachings ; and that Chris-
tianity, like Judaism, soon developed sects and
dissensions.

The three great prophets, Isaiah, Jeremiah, and
Ezekiel, arose at national crises when their aid was
most needed. All of them preached the doctrine
of the survival of the Remnant, but in none of them
was this Isaianic principle so strongly marked as
in their great successor, R. Johanan ben Zakkai.
This great teacher saw, like Jeremiah, that Judaism
could indeed survive the loss of a temple, that it

was universal, not national, and that it could
flourish as well in foreign lands as at home. He
saw, like Isaiah, that the great mass of the people
were irreclaimable, and that the hope of Israel lay
in the survival of a loyal Remnant. For this reason
he managed to escape from the siege of Jerusalem,
and, presenting himself to Titus, craved a boon.
This was granted, and he received permission to
found a school at Janmia (Jabne, between Jaffa
and Ashdod). This school proved the salvation of

J udaism. After the fall of the Temple,when despair
was universal, it was from this school that new
hope went forth and a new epoch developed in the
history of Judaism. Now indeed Judaism became
essentially a religion of a hook, but it was a living
hook, the pages of which were loyal human hearts.
As the Return from Babylon resulted in the dis-

semination of the Written Law, so this ‘Return,’
or revival, resulted in the elucidation and ultimate
codification of the Oral Law ; it laid the foundation
of the Talmud.
The name of ‘scribes’ (SGJ^rim) was given to

the earlier Pharisaic Rabbis, the last of whom
was Simon the Just. The Soferim formed the mys-
terious body known as ‘ the Great Synagogue ’ (nr;

3

nSmi \_AbGth, i. 2]). Whether this was an actual
assembly or a name given to certain Rabbis is a
much disputed point.

On the one hand, S. Funk writes (Entst. des Talmuds
, p. 3S)

:

* Die Grosse Versammlung war znnachst eine poiitische Oberbe-
horde und als solche eine gesetzgebende Korperschaft. Da aber
ein grosser Teil derselben, zunachst die Pnester und Leviten,

1 Cf. A. Biichler’s pamphlet, cited above (p. 591b)
;

4 The
Rabbis reciprocated the feeling [of hatred], hut It found expres-

sion only in burlesque exaggerations {e.g. those quoted in art.

'Am Ha-arbs) addressed to scholars, which betrayed their

incapacity of doing harm, and, I think, the insincerity of their
hatred ’ (p. 58).
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den hohen und hochsten Knltusbehorden vorstanden, 1st es
selbatverstandlieh, dass auch religiose Anordnucgen dtirch
diese Versaminlung getroffen wurden. Was die Solemn in den
Schulen gelehrt, wurde durch diese zum Gesetze erhoben.' On
the other hand, H. E. Ryle {The Canon of the OT, London, 1802,
Excursus A, where all the evidence is given) says (p. 270) : ‘ The
evidence is quite insufficient to justify us in regarding the
“ Great Synagogue ” as an institution which ever played a real
part in the history of the Jews ... it was, we believe, a dream
of the Jewish Doctors ’ (see also Taylor, p. 110 ; and, for Herford’s
theory, his Pharisaism, p. 21).

The successors of the Soferim werecalleATannaim
(from Aram, tend = Heb. shdna, ‘ to repeat ’). Their
teaching is, in consequence, called the Mishna (on
which see art. Talmud). The Soferim formulated

;

the Tannaim repeated. The Tannaite period was
less constructive than conservative. This teaching
was naturally not uniform. It was preserved
verbally, under various forms, until collected by
R. Judah the Prince (150-210), who made the re-

cension of R. Meir authoritative. Other versions
were ‘ external ’ (Boraitha

;

see annotated ed. of
TheAuthorisedDailyPrayer-Book, by I. Abrahams,
p. xxv), or ‘additions’ (Tdseftd). Ail legal matter
was called Hdldkhd, from %bn, ‘ to walk,’ i.e. a course
of conduct. Homiletical and allegorical matter was
termed Haggadd (or Aggada in Aramaic), from
the hiph'il (ran, ‘to declare, tell, relate’) of i)), ‘to
be conspicuous.’ Midrash (g.v.), or exposition,
was the Halakhic or Haggadic exposition of the
Scriptures.

It was noted for the use of the parable, which, though found
in the OT, was revived and popularized by Jesus, if the theory
is correct which is advanced by H. P. Chajes, who maintains 1

that the word ‘ authority ’ (e£ov<rta), in the phrase ‘ he taught
as one having authority ’ (Mt T2^), should be * parable/ the Heb.
root meaning both * rule * and ‘ proverb/

After the Bar Kokhba war the schools were
transferred to Galilee and, ultimately, to Babylon.
In these schools the_ Mishna was debated by later

Rabbis, known as 'Amdratm, and their discussions,

in Palestine and Babylon, are called the Palestinian
and Babylonian Gemara respectively. The word
G'mdrd means ‘completion.’ Medina and Gemara
together are called Talmud. Neither the Mishna
nor the Gemara was written down at first. They
were preserved orally.
Great care must be taken in citing these works. It must be

remembered that they embody information extending over
centuries, and that they frequently give individual thoughts
and expressions. Evidence must be carefully weighed and
used with discrimination. The date, the place, and the author
must he accurately noted. Evidence for Palestine is not always
applicable to Galilee or Babylon. Similarly, chronological unity
must be maintained. Further, the private circumstances of a
speaker and the politics of his age must be remembered. Thus,
a Rabbi who lived in an age of persecution will scarcely have
known the meaning of tolerance. One who lived in the midst
of wicked and immoral non-Jews would hardly have recom-
mended his pupils or his flock to mix with heathen. Haphazard
citations are inaccurate and misleading.

The Talmud is a corpusjuris rather than a code.

The reduction of ail the legal matter to an orderly
code was the work of later generations, and the
arrangement of the Talmud was calculated to help
the memory by the association of ideas, by the use
of mnemonic aids, and by memoria technxca. The
whole life of man is regulated, and every act of

daily life is considered. Not only matters essen-

tially religious are dealt with, but also civil matters,

hygiene, archa;ology, folklore, medicine, science,

ana table etiquette; indeed, the most heterogeneous
subjects occur, so that of a truth the motto of the
Talmud might be ‘quicquid agunt homines nostri

farrago libelli.’ It must be remembered that the
Talmud gives verbatim reports ; consequently, it

mnat be judged not as an encyclopaedia or as a code

of Justinian, but as a Hansard. Many cases are

hypothetical or ideal ; many ‘ hair-splitting’ argu-

ments are, in point of fact, exercises in logic and
mental analysis (see above, p. 588*). Hillel, who
flourished about 100 B.C., and who introduced

Babylonian learning to Palestine, perfected seven
1 Markus-Studien, Berlin, 1899, p. 11.

measures of argument (see Tos. Sank. vii. 11.=
Zuckermandel, p. 427, 1. 4; see also Sehechter’s
note, no. 12, on p. 110=556 of Abuthde R. Nathan,
Text A, perek xxxvii., ed. Scheehter), later de-
veloped by R. Ishmael to thirteen (see Singer, p. 13).

Hillel was the advocate of leniency (meqU), his rival
Shammai, of rigour (mahmiir). Hillel’s example
of leniency was followed by his grandson Gamaliel
I., son of Simon, who ‘lightened’ the Law by his
decisions. This Gamaliel greatly opposed violence
in repressing heresy, and it was he who advocated
the release of Paul (Ac He is also known
for legislation for the protection of women and his
regulation of the calendar. For a detailed account
of the Talmudic legislation see art. Talmud.

It was probably due to the rise of Christianity
that the Canon 1 of the Bible was formed. The
famous passage in Baba bathra, 146, etc. (which
may be consulted in Ryle, op. cit., Excursus B),
embodies the traditions of the selection of the
Scriptures. Owing to the diffusion of heretical

books (his&nim, a term which may indicate either
secular books or prohibited heretical scriptures,

and, probably, the Gospels), measures had to be
taken to protect the people from ascribing inspi-

ration to documents that had no claim to such
authority.
‘Apocryphal books are called 'Genuzlm, “hidden away,"

books preserved as ancient but not adapted for public reading
. . . (books) whose canonicity was disputed . . . different, in
spite of the similarity in the derivation of the word, from
Apocrypha. The name denotes doubt rather than final rejec-

tion * (Ryle, p. 187).

It is said that the fiercest fight raged about the
inclusion of Canticles and Ecclesiastes, the former
because the allegorical interpretation was not
universally adopted, the latter because of its

Sadducean tendencies. The strength of 'Akiba was
excited in their favour, and the books received the
stamp of canonicity, i.e. they were said ‘ to defile

the hands.’ This expression is indicative of the
care for books inculcated by the Rabbis. In order

to ensure safety and to preserve the scrolls from
careless handling, they were declared to be ‘ un-

clean ’ (see the Mishna, treatise Ytidayim).

The Jews, at the fail of the Temple, may be
divided into three groups, each of which may be
typified by a representative hero. (1) There was
the party of extreme nationalism, the party of the

zealots, who utterly repudiated Rome. An ex-

ample of this class was ’Akiba, who supported the
revolt of Bar Kokhba against Hadrian. The great-

ness of ’Akiba’s work as a Halakhist was nearly
lost through the terrible persecutions and wholesale
exterminations that followed the suppression of
the revolt which he had encouraged as a nationalist.

’Akiba stood for nationalism, but he stood for the
Halakha as well, and in this respect he differs from
the zealots and from Bar Kokhba, whose aims
were almost wholly political (see, further, art.

Akiba ben Joseph, vol. i. pp. 274-276). (2) At
the other extreme stood Jobanan hen Zakkai, who
represents the old Rasidfean idea in its purest

form. He and his followers concentrated on the

Halakha, and were indifferent to politics. Joh-

anan, like Jeremiah, was denounced as a traitor,

because, like Jeremiah, he realized the hopelessness

of resistance, and saw that hope lay only in submis-

sion and in strict attention to the Law. He was
subjected to persecution as Jeremiah was, and had

to escape from Jerusalem in a coffin. (3) The
third party may be typified by Josephus (g.v.),

who, though equally eager for the Law and zealous

for Judaism, believed in friendship with Rome.
In this, but in this alone, he is reminiscent of the

Hellenizers under the Maccabreans and the Sad-

i Quite a different view as to the origin of the Canon is taken

bv M Caster, The Biblical Lessons, London, 1913 (reprinted

from Jew. Rev. iii. [1912-133 194, 292, 427) ;
cf also ERE, voL

ii. p. 568 f.
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ducees. As regards nationalism he stands at the
opposite extreme to'Akiba, Johanan being perhaps
midway between the two, though nearer toJosephus.
Admiration for what was laudable in Roman insti-

tutions was not confined to the Sadducees. Paul
boasts with pride of his Roman citizenship, and,
almost in the same breath, of being a keen Pharisee.

Even if Paul be regarded as a heretic, Josephus,
no less conscious of the pride of Roman citizenship,

was faithful to the Law.
The fall of the Temple made the Jews wanderers,

with a book for their portable fatherland and a
code for their nationality. But the yearning to
return to Zion showed itself to be deep and real.

The liturgy contains many allusions to and prayers
for a restoration, but the restoration which is

described as the Return to Zion and the rebuilding
of Jerusalem meant something more than a merely
physical return and rebuilding. It was associated
with the reign of universal peace and the coming
of the Messiah. Under the overpowering influence
of the catastrophe, such aspirations could not have
been expressed in other phraseology. In the course
of time the ideas became separated. It is signifi-

cant that the rebuilding and the Return are not
included in the Thirteen Creeds, based on Mai-
monides (see Abrahams, Annotated Prayer-Book,
p. cii; ERE iv. 246*), although the coming of the
Messiah is mentioned as an article of faith.

Judaism has no dogmatic precision as to eschat-

ology. The Return may be exclusively physical in
form, but not necessarily so. So, too, the restora-

tion of the sacrifices. The verse of Hosea (143
),

‘ Let us make up for the sacrifices with our lips ’ (see

Rimhi and also Abrahams, p. xxiv), was taken to
indicate the supersession of sacrifice by prayer.
The allusions to sacrifices in the liturgy are, for the
most part, reminiscences, designed to preserve
alive the memory of the Temple, as is the 'AMdd,
or Temple service, of the high priest, in the Musitf
of the t)ay of Atonement. The belief in the re-

storation of the sacrifices is not clear, and many
citations could be adduced on both sides (cf. O. J.

Simon, ‘Authority and Dogma in Judaism,’ JQR
v. 231-243, and the counter-statement of M.
Hyamson, ib. 469-482).
This spiritualization has its counterpart in the

homilies of the Midrash and the allegorization of
Philo. It was also one of the points of difference

between Sadducees and Pharisees. As an instance
it may be remarked that the Sadducean sect of
Boethus (Meg. Ta’anith, iv.) rejected the old
traditional interpretation of the lex talionis, 1

adopted by the Pharisees, in which ‘ the value of
an eye ’ was to be given for ‘ an eye.’ The Saddu-
cees claimed that the apparently literal explanation
was correct and upheld severity. The Pharisees,
on the other hand, pointed out that the injured
party did not, in fact, receive compensation by this

means. In this, as in other matters, the tendency
to spiritualize and allegorize had been long existent.
For the growth of angelology, see art. Demons

and Spirits (Jewish). The effect of Gnostic
learning and the continued influence of Greek philo-
sophy made themselves felt even on Rabbis. It is

said (Tos. Hagiga, ii., ed. Zuckermandel, p. 234,

j. 7) that four Rabbis entered Paradise, i.e. indulged
in the study of speculative philosophy. Ben Zoma
lost his reason ; Ben Azzai died young ; Elisha ben
Abuya ‘cut down the little plants’ (corrupted
young students) and became an apostate ; 'Akiba
alone emerged in safety. It was feared that many
who were unfitted might be led to undertake meta-
physical research, and the Rabbis accordingly
ordained that certain portions (i.e. nnj, incest, etc.)
of the Scriptures should not be taught publicly

;

that is to say, they might be imparted to two
1 See above, p. 688.

students but not to a greater number at one time

;

other portions, e.g. nutria, ‘cosmology, genesis,’
should not be taught except to one student, in
private. The most mystical of all chapters was
not taught at all, hut was reserved for individual
study in mature age.

The chapter thus prescribed was Ezk 1, known as nsPJftD

nhDIDH, the ‘ work of the chariot/ on account of the specula-
tions as to the nature of the Deity which would be aroused.
For this reason, cosmology was not much encouraged (see
‘ Jewish* sections of artt. Ages of the World and Cosmogony
and Cosmology). * Ask/ it was cited, ‘ concerning the early

days which were before thee, from (fcV) the day when God
created man upon the earth, from one extremity of

the heaven to the other’ (Dt 4^2
; note the force of the accumu-

lated prepositions). This was explained as follows :
‘ Ask as to

the beginning of the formation of matter {i.e. Bereshith), but
not about the period before, about the creation of matter* (for
all this cf. the whole of Tos. Hag. ii., cited above).

During this period the development of the liturgy
was marked. It is very probable that, in early
times, the form of the prayers varied on each
occasion. It was held that a fixed formula of
prayer was mechanical, hence useless.

R. Simeon b. Nathaniel, a pupil ol R. Johanan ben JZakkai,
said : ‘ Be careful to read the Sh-ica' and to say the 'Amidah,
and when thou prayest, regard not thy prayer as a fixed
mechanical task (qebha'), but as an appeal for mercy and grace
before the All-present ’ (JbOth, ii. I7=Singer, p. IS9 I.; Charles,
ii. 697). Theword qebha' is also used in the sense of a fixed time
for devotions (see aiishna Berakhuth, iv. 1), but in the jmssage
cited it has a had sense. The proper feeling was kauucdndhJ
or an attuned spirit ; without this feeling of attention, the
prayer was nugatory (see the formula of self-dedication, before
performing a commandment, which begins I 15D %JJ7 [Singer,

pp. 14, 15, 218, 232, etc.)). The early Hasidim used to wait an
hour (nyp) before prayer, in order to induce this frame of mind.
* We do not rise for prayer unless imbued with deep seriousness *

(CXI 733, lit. ‘ heaviness of head,' opposed to trio nrip, * light-

ness of head, levity,’ [Iboth, iii. 17= Singer, 193 ; Charles, ii. 701]).
‘ Even if the king greet a man, he should not reply ; even if a
serpent be wound round his heel, he should not pause ’ (Mishna
Berakhoth, v. 1). R. Eli'ezer says, * Whoso maketh his prayer a
fixed burden (qebha’), his prayers are not appeals’ (ib. iv. 4).

Similar citations could be freely adduced. Prayer was to be not
merely heartfelt, but also fluent (i‘£? rnup [»7>. iv. 3, v. 6]).

Further, it is known that originally it was
prohibited to write down a formula of blessing.

‘Those who write down 7113-3 (v.l. rfoVn) are like
those who burn the Torali’ (Shabb. 1156). It is

doubtful whether this does not simply mean, as
Rashi suggests, that written blessings are not to
be rescued from a fire on the Sabbath. In any
case, however, 01273 were not generally written
down. The reader knew or received instructions
as to the subjects of his prayer and the order in
which they were to be arranged. Frequently
certain phrases were specified, hut the general
framework was left to the taste and inspiration of
the 7133 nri?, or precentor. In the course of time,
owing either to ignorance on the part of officials or
to a desire to ensure uniformity, the prayers were
written down, but the improvisation and composi-
tion of original prayers survived in t\ia piyyiit, or
poetical hymns, of later times.
The central portion of the morning and evening

service was, of course, the recital of the sh'md (see

Singer, p. 40 ; Abrahams, p. 1 ; cf. also Taylor,
Excursus iv., p. 116) with the blessings appropriate
to it. This is fully discussed in the opening
chapters of Berakhoth. The 'Amidah was formu-
lated by R. Gamaliel, who ‘ introduced the usage
of set prayers’ (Graetz, ii. 366) ; the kernel of the
prayer is much older, and very probably goes hack
to the early Soferim.

* It is well known that tradition has ascribed to Moses and
Ezra many institutions, whose origin, dating back to ancient
times, was already forgotten. To Ezra especially is attributed
all that pertains to the reading of the Law and the arrangement
of the Liturgy * (A. Buchler, JQR v. 423).

Many Psalms and Scriptural extracts were in-

cluded in the services, and many touching prayers

1 See H. G. Enelow, in Studies in Jewish Lit. issued in Honour
of K. Kohler

, pp. 82-107.
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of the Tannaitie age have been preserved. The
Lord’s Prayer has been shown by Taylor

1

to be
composed of phrases taken from contemporary
Rabbinic prayers, some of which may he seen in
Singer (p. 7, jurj '''

; Abrahams, p. xix ; see also
M. Gaster, Book of Prayer . . . ace. to the Custom
of the Spanish and Portuguese Jews, i. 3).

The reading of the Law and of selected propheti-
cal passages took place on Sabbaths, festivals, and
fasts ; the Law alone was read on Saturday after-
noons, Monday and Thursday mornings (market
days), and on other occasions, such as the New
Moon. The reading from the prophets was called
Haftara (from the root pdtar, ‘to be free or
finished ’)

; this name, as also the alternative Knobs’,

seems to be due to the fact of its following the
Sidra, or Pentateuclial lesson (see Abrahams,
p. clvi). When, therefore, the Musdf,

or addi-
tional service, was read after an interval, and not
immediately following shahdrith (morning), the
conclusion of the Haftara would mark almost the
end of the service. The Law was read, in Babylon,
in an annual cycle of consecutive sections. In
Palestine, a triennial cycle existed (see A. Biiehler,
JQR v. 420 If., but ct. M. Gaster, i. 77). It is

possible that the selection of the Haftara was, to a
certain extent, in the hands of the reader (Lk 416

),

but it was intended to have some point of contact
with the Pentateuchal portion of the day. Both
Sidra and Haftara were translated by the mtturgf-
mdn (‘interpreter’), verse by verse. In the case
of the Haftara, the version was more homiletical,
and greater sections were rendered at a time. The
Targum was greatly esteemed (see art. Takgums).
A man was to study the Sidra twice in Hebrew
and once in the Targum. To this day the Targum
is universally studied among Jews, privately, all
over the world. The Yemenites also have an
Arabic Targum ; the Sephardim, a Spanish Targum,
which is read publicly verse by verse on the ninth
of Ab; the Ashkenazic Yiddish versions are not
generally used in service.

The Eighteen Benedictions contain paragraphs
relating to the Messiah and to the Resurrection .

3

The latter subject is introduced at the beginning,
after the mention of the patriarchs; and this
collocation seems, perhaps, to imply that the
proof of immortality employed by Jesus (‘God of
Abraham . . . not the God of the dead, but of
the living,’ Mt 2232, Mk 12261

-, Lk 2037r-} was
Rabbinic. Whatever vagueness may have existed
before, there can be no doubt that this age held
firmly to the belief, in broad terms, in immortality
and in resurrection. The expansion or philo-
sophical analysis belongs to the early mediaeval
period. The belief of the Tannaitie age in im-
mortality and in resurrection, the result of the
Pharisaic victory over the Sadducees, was un-
shaken. The tendency of Tannaitie religious
thought, in the Haggada especially, was opti-

mistic, and these two ideas are the outcome of
optimism. The range of Haggada extended over
every sphere of daily life and tinged everything
with bright and pleasant hues. The Haggada re-

flects the spirit of the Halakha, and, consequently,
the conceptions of the next world, as well as of this,

were given an optimistic turn. The Messianic
ideal in the Haggada is based on the prophetical
reign of peace. The troubles or ‘ birth pangs’ that
were to precede the advent of the divine Saviour
were naturally identified by many of the people
with the hardships and persecutions connected with
the Roman occupation. Hence the thought arose

that the Messiah would first of all deliver Israel

1 Op. cit. 124 ; see also Herford, pp. US, 124ff.
s
where Weber

is cited.
2 On these see Abrahams, p. lv, and E. G. Hirsch, art.

* Sheinoneh 'Eareh,’ in JE xi. [1905] 270-2S2.

from the power of the heathen, and thus the
temporal Messiah, of the type of Judas and
Theudas (Ac 5361

’) and of Bar Kokhba, gained
popular support. Yet it was taught that no
supernatural deliverer was to be expected, nor a
successful general. ‘ The only difference between
the present and the coming ages will be in the
(absence of) Gentile domination’ (see Berakhoth
34b, 126, 13a). In the Eighteen Blessings, the
paragraph dealing with the Messiah (cf. above,
p. 586a) is placed immediately after the prayer for
the rebuilding of Jerusalem. Naturally, the ideas
as to the Messiah varied according to the political
circumstances, especially with regard to the
relation of the Messiah to the Gentiles (see J.
Drummond, The Jewish Messiah, London, 1877,
p. 331). This relation was sometimes friendly,

sometimes hostile, according to the morality of the
non-Jews and their treatment of the Jews in the
experience of the speaker.
While the Jewish attitude to the problem of evil

remained unchanged, in that evil was subordinate
to the Deity and controlled and created by Him,
sin, according to Jewish belief, was in man’s own
choice, the evil inclination (yeser ha-ra) being
parallel to the yeser t6bh. The doctrine of original
virtue, or the hereditary grace of the patriarchs,
was the Jewish counterpart to original sin (see S.

Levy, Doctrine of Original Virtue, and ‘Jewish
Conceptions of Original Sin,’ in Jews’ College
Jubilee Volume, London, 1906, p. 211 ff. ; cf. also
Porter’s Essay, cited below, p. 607). Man was
as much bound to give thanks for evil as for good
(Berakhoth, ix. 5) ; and, on hearing evil tidings,

God’s name must be praised and a pronouncement of
resignation to the divine decree must be uttered (see

Singer, pp. 292 and 318 [prrpvt*]; Abrahams,
p. ccxxvi ; cf. also the Kaddish [on which see ERE
l. 459 f.], p. 75). It is difficult to trace the begin-
nings of a set creed, in the sense in which the term
is used by the Christian Church.
Undoubtedly Isaiah 66 embodies three different codes of life

or creeds, required of three different classes, viz. the ordinary
Jew, the proselyte, and the eunuch. All three are enjoined to
observe justice and righteousness and to believe in the redemp-
tion. (1) The first class, in addition, must keep the Sabbath
and refrain from all wrong. (2) The eunuchs are to keep the
Sabbath, observe the covenant, and do what is pleasing to God.
(3) The proselytes, ‘that join themselves to the Lord, to serve
hum, and to love the name of the Lord,’ are to keep the Sabbath
and the covenant. The ‘ Seven Commandments of the Sons of

Noah* (on which see ERE iv. 245*, and art. ‘Laws, Noachian,*
in JE vii. [1904] 648-650) can scarcely be regarded as a Jewish
creed ; they were tha signs by which civilization was recognized
and divided from barbarism, fundamental laws of intercourse
common to civilized humanity. It has been shown that the so-
called creed of Ten Articles’ quoted by Aphraates, who lived
about a.d. 345, is in reality an old Jewish creed converted into

Christian use by the omission of one letter Op» for ir*
which alters the future tense to the past, in tile 10th ar£., ‘and
he has sent his Messiah into the world.' This theory of H. L.
Pass (JThSt ix. [1907-08] 267-284 ; the creed is also conveniently
given by J. Gwynn, in Nicene and Post-Eicene Fathers

, 2nd ser.,

xiii. [Oxford, 1898] 345) can be supported by a comparison with
the faddish in the Sephardic form (see M. Gaster, Book of
Prayer

, i. 14, 25, 50, 55 ; especially the forms used on the
New Year [ib . ii. 27], ninth of Ab, and at funerals)

; in the
ordinary Ashkenazic version, even in that used at funerals, the
Messianic clauses ?rnT- n!32»*l are omitted (see D.
Pool, The Old Jewish-Aramaic Prayer The Kaddish

t
Leipzig,

1909). Pass also quotes the confession of faith of the Jew
Ananias in the Apocryphal Acts of the Apostles (p. 272 f.), and
suggests a symbolic use of Scriptural references. The number
ten, used by Aphraates, suggests analogy with the Decalogue,
the daily recital of which was discontinued because of the
cavillings of the Minim, perhaps Christians (see Taylor, Ex-
cursus Tv. 119> Undoubtedly theshema' was the vital Jewish

‘creed,’ and the liturgical paragraph, IT! n*?£, by which it is

followed, seems to show that it was so intended.

4. To Maimonides.—In the period now under
consideration, Jewish history has to deal far more
with the history of the Jews than with Judaism.
The Diaspora developed rapidly, and the Jews
spread abroad to the remotest lands of East and
West, to Malabar and to France. During this
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dispersion, in proportion as the personal history of

the Jews becomes of interest, owing to their varied

fortunes, the course of Judaism seems unevent-

ful. Judaism was, in fact, recuperating after

the creative energy of the preceding centuries.

Evolution moves in stages, not in a path of gradual

and imperceptible progress. The schools of Pales-

tine, both in Judsea and in Galilee, had been

creative ; so, too, had been the Babylonian acade-

mies in their time. But the ages of the later

Amoraim and Saboraim collected and formulated.

The chief centres of intellectual activity in Babylon
were Sura (also known as Mata Mahasya), Nehar-
dea, Mahuza, and Pumbeditha. Abba-Arika,
known as’ Kabh (A.D. 175-247), was instrumental

in raising the importance of the Babylonian
schools.

1

He was educated at Tiberias, under
Judah I., and, after his return to Babylon, he
founded his school about 220 and gathered a large

number of pupils. Babylonia now began to attain

a higher renown than Palestine and Galilee for

scholarship and Rabbinic authority. Ammi and
Assi, the leaders in Judaea, acknowledged the

supremacy of Rabli’s successors in Babylon (e.g.

,

Bab. Shebu'oth, 47a). The growth of the schools

was followed by a rise in the morality of the in-

habitants of Babylon, which had hitherto been of

a low standard. The fine ethical sayings of Rabh
deserve special notice (see W. Bacher, Agada der

bob. Amoraer, Strassburg, 1878, pp. 1—33). His
teaching was universalistic, and inculcated love for

all humanity. The influence of Rabh was especi-

aRy great in restoring the old Jewish ideal of the
sanctity of marriage, for decay had set in. He is

said to be the author of Musuf for the New Year
(see Singer, p. 245), and of 'n jnv .tun (Singer,

p. 259 ;
Abrahams, p. cci) for the Day of Atone-

ment. He devoted much attention to the liturgy.

The great opponent of Rabh was Mar Samuel (also

called Ariokh [Shabb. 53«]), head of the academy
of Nehardea (c. 165-257). The rivalry of these

two teachers may, in some respects perhaps, be
compared to the contests of Hillel and Shammai.
Yet Rabh, though inclining to severity in his judg-

ments, was not unlike Hillel in disposition (see

Bab. Bek. 496). Samuel inclined to the Persian

sages; Rabh strenuously opposed any non-Jewish
influence and teaching.
‘Rab, entirely taken up with the affairs of his own nation,

refused to allow the customs of the Persians to exert any in-

fluence on those of the Jews, and even forbade these latter to

adopt any practice, however innocent, from the Magi: “He
who learns a single thing of the Magi merits death.” Samuel,
on the other hand, learnt many things of the Persian sages

. . . None of his decrees, however, were possessed of such im-
portant results as the one by which he declared the law of the

land to be just as binding on the Jews as their own law

(tU’l Kn) . . • Jeremiah had given to the families

which were exiled to Babylon, the following urgent exhortation
as to their conduct in a foreign land :

“ Seek the peace of the

city whither ye have been carried away captives.” Samuel had
transformed this exhortation into a religious precept: “The
law of the State is a binding law.” To Jeremiah and Mar-
Samuel Judaism owes the possibility of existence in a foreign
country ’ (Graetz, ii. 526, 624, 525). Another of Samuel's claims
to fame is his regulation of the calendar, based on his know-
ledge of astronomy, which he had acquired from Magian in-

structors. He said of himself that he knew his way as accur-
ately among the paths of the heavens as in the streets of

Nehardea, but that he could not explain the courses of the
comets (Ber. 58b). His other name, Jarhinaah, was derived
from his facility in fixing the calendar months (yerah).

Among the later principals of Pumbeditha was
R. Joseph, regarded by Hai Gaon as the author of

the Targum to the Prophets (cf. JE xii. [1906] 61 b
).

He is said to have translated those portions ot the Prophets
which had hitherto not existed in an Aramaic version. His
object was probably to supersede the Peshitta, just as Aquila
superseded the Septuagint. Although the Peshqta version of

the canonical books was the work of Jewish translators, certain
of the Prophets—e.g.. Isaiah—were revised by Christians and
amended from the Greek text. The NT was revised by Rabbula,

1 See W. Bacher, ‘ Abba Arika,’ in JE i. [1901] 29 f. ; and for
Rabh's rival, Mar Samuel, J. Z. Lauterbacb, ‘Samuel Yarbina'ab/
ii. xi, [1905] 23-31.

bishop of Edessa (411-435), and the unrevised text still exists in

the Curetcnian MS and the Sinai Palimpsest. The Old Syriac

version goes back probably to the 2nd cent. ; as regards the

OT Peshijta, it was certainly used by Aphraates (a.d. 345 ; cf.

J. Parisot, in Patrologia Syriaca , i. i. [Paris, 1S94] p. xliii), a
contemporary of R. Joseph. It is, therefore, very likely that

Joseph undertook a Targum in order to provide the Jews with

a version of their own.

The great achievement of the schools in Meso-
potamia was the Babylonian Gemara. When the
creative power of the teachers of Halakha. began
to diminish, the time arrived to ‘ seal up tradition.’

R. Ashi, the son of Simai (352-427), a teacher of

the Sura school, which he rebuilt and raised to an
eminent position, was one of the greatest exponents
of his time, and he was known by the honorific

title of Rabbana, ‘our master.’ Ashi began the

collection and arrangement of the Talmud, although
this must not be taken to imply the production of

a written text. He devoted his labours, which
extended over fifty years, to the comparison of

materials and placing in order of all the decisions,

corollaries, and facts of Haggada and Halakha
which had accrued through the ages. The text
was preserved orally for some considerable time to

come. Ashi’s work 1 was continued and completed
by Rabina and Sura and Jose of Pumbeditha. In
499, when Rabina died, the Talmud of Babylon
was finished. The Jerusalem Talmud had been
concluded, it is generally held, about a century
and a half previously. Our knowledge of Judaea
is so scanty for this period that nothing can be said
with certainty, but it is generally assumed that
the place of compilation was Tiberias. The Talmud
was in no sense a popular work. It was taught
and studied in the schools by the Geonim, the suc-

cessors of the Saboraim. As a code it was unwieldy
and could not be easily consulted by private persons.
Consequently, in course of time there grew up
other arrangements which were shorter and more
accessible. The Talmud has, however, always re-

mained the ultimate source of learning. Its decisions
have been modified and its contents arranged and
re-arranged repeatedly ; but no book, after the
Bible, has exerted so much influence on Judaism.
Code succeeded code, commentary followed upon
commentary ; finally, the Talmud became a field

of learning, more or less abstract, while for practical

questions reference would be made, in the first in-

stance, to the code of the day (see, further, art.

Talmud). Between the Talmud and the Shulhan
'Arukh of Joseph Qaro (1564-65), which is almost
universally accepted to-day as the exposition of
orthodox Judaism, many other codes intervene.
With these the development of Judaism is vitally

concerned (see S. Daiches, ‘Jewish Codes and
Codifiers,’ Jew. Chron., Jan. 1, 1909, p. 24 f., Jan. 8,

p. 28 f., Jan. 15, p. 25 f., also reprinted in pamphlet
form).
The first three codes emanated from Babylon.

The Gaon Jehudai b. Nabman, at Sura, is said to

have written the EdldkhOth PesuqOth, about 770.

The Hdlukhvth G'dhbluth, or RishCnOth of B. Simon
Rayyara, who was, according to Abraham ibn
Daud, a Rabbi of Pumbeditha about 750, are

thought, in reality, to be of later date, about the
beginning of the 9th century. They could not
have been the model for Jehudai. The Cairo
Genizah has preserved part of this work, which
probably existed in the form of loose letters.

Gaon Ahai wrote his SheeltCth, a book of responsa,

constituting a Halakhic exposition of the weekly
Sidra, or Pentatenehal lesson. As a practical

hand-book, the pupils of Gaon Jehudai formulated
itn niaSrr, ‘Laws of “Refer!”,’ in which laws and
questions of the day were treated. 3

1 See, farther, W. Bacher, ‘Ashi/ in JE ii. [1902] 187 f.

2 See M. Schloessinger, * Yehudai ben Nahnian/ JE xii. [19061

590 f. ; and ‘Kavyara, Simeon/ ib. vii. [19041 461 f. ; L. Ginzhen;,
‘Aha (Ahai) of Shabha/ ib. i. [1901] 27a f. ; the differentiation of

these various codes is a matter ot some dispute.
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The triumph of Christianity and its adoption by
Constantine meant the humiliation of the Jews.
Numerous repressive acts of legislation were passed
against their religion, and outbursts of persecution
were frequent. Jews were prohibited from enter-
ing Jerusalem, and their lives were burdened with
hardships and oppressive restrictions. Prelates of
the Church, such as John Chrysostom of Antioch,
Ambrose of Milan, and Cyril of Alexandria,
were among their bitterest persecutors, and the
Emperors, when friendly, or at least not ill-disposed,
to the Jews, were frequently persuaded by their
priests to change their attitude. Even Jerome,
who, like Ambrose, owed his knowledge of Hebrew
to Jewish teachers, publicly declared his hatred of
them. Yet the popes themselves and the Roman
bishops were often exceptions to this rule, and they
not infrequently stood forth as the champions and
protectors of the Jews. The Arians, as a rule,
were more tolerant than the Athanasians. The
reign of Julian, who abandoned Christianity, was
a brief interval of light for the Jews amid their
sorrows. But on Judaism itself the domination of
Christianity had little influence. In the same way,
little effect was experienced from the rise of the
Sasanian Dynasty (224-651), founded by Ardashlr
Papakan, which brought into greater prominence
the worship of fire. The Jews themselves suffered
at first from the extreme sternness with which the
profane use of fire was prevented, but by the time of
the first Shapur (242-271) the relations between the
two religions were amicably readjusted.
Mention must be made of a false Messiah (see

art. Messiahs, Pseudo
)
who arose in Crete during

the time of Ashi, i.e. before 427. About this time
hopes of the millennium were spreading, and the
long-awaited deliverer was expected. This was,
to some extent, due to an ancient Sibylline oracle
(see Graetz, ii. 617), which placed the advent of the
Messiah in the 85th jubilee, between A.D. 440 and
470. In proportion as persecution became stronger,
these hopes grew more vigorous. The Chronicles
ofJerahmeel, composed, according to Gaster,during
the first centuries of the common era (M. Gaster,
Chron. of Jer., London, 1899, p. xxxix), contain
such eschatological calculations. These Messianic
ideas were strongly discouraged by Ashi, and this
event had no permanent influence on Judaism.

It has been mentioned that the successors to the
Amoraim were called Saboraim. The name is

connected with the Aramaic and Syriac words for
gospels, evangelist (sbartha, sbcirana), etc., and
probably implied a teacher or expounder. The
Saboraim had little share in the redaction of the
Talmud, although some small Saboraic element
has been preserved ; practically, it was completed
by their predecessors. The age of the Saboraim is

reckoned from the final redaction of the Talmud
until the first of the Geonim, Mar Rab Mar, in
609. The word Gaon (pi. G'bntrn) literally signi-

fies ‘pride, majesty’ (Pr 1618
, in a bad sense; Am

87, Is 6015
, in a good sense), and is said to be derived

from Ps 475 [EV *]. The chief of the Sura academy
was the Gaon, the teachers of Pumbeditha being
more frequently, though not exclusively, called
Rabbanim. The Gaon of Sura usually took pre-
cedence. The Gaon was the academic and spiritual
chief, the Bcsh Gdlutha (‘ Head of the Diaspora’)
being the civil head of the Jews, recognized, if not
actually appointed, by the Persian court. It is

thought that Gaon is an instance of mnemonics,
for the numerical equivalent of its letters

(3+1+6 + 50= 60) is the same as the number of

treatises of the Talmud. More probably, Gaon is

a translation of ‘ clarissimus ’ or ‘ illustris,’ a title

employed by the Roman Emperors in writing to

provincial governors. Strictly speaking, there
were thirty-seven Geonim of Sura, from Mar R.

Mar to Samuel b. IJofrdi and fifty of Pumbeditha,
from Mar b. R. IJanan to R. IJai, but the term has
also been used, in a wider sense, for other teachers.
The age of the Gaonate was about 150 years and
included several great men. It is remarkable for
the growth of studies that were not strictly Tal-
mudic : history, grammar, liturgy, and letters.
Thus, Sherira Gaon, father of Ilai, wrote a famous epistle or

responsum in 987 to the Jews of Kairowan on the growth and
evolution of the Talmud and Gaonate. It is the chief source of
information on the subject. Amram, in 870 and Sa'adya (892-
942) drew up and arranged liturgies

; Hai is said to be the
authorof the earliest knownHebrew rhyme’, thehymn for the Eve
of Atonement 'Tip yoe (see Gaster, Book ofPrayer, iii. (1904] 12).

The Geonim established a Minhag (or * Use *) of prayers, which
was widely adopted (see Gaster, i. p. xiii). Sa'adya compiled
a dictionary (’Igr&n), and Semah (about 870) a Talmudic lexicon,
or ‘Aruhh. Reference has’ already been made to the work of the
Geonim in composing Halakhic codes. Perhaps their greatest
activity was expended in responsa, i.e. answers to practical
ritual questions, addressed to them by distant congregations.1

With the spread of Judaism, Jewish learning
had also developed in other lands. Babylon was
no longer the only source of knowledge. North
Africa and Southern Europe were rising in import-
ance. From Egypt came the famous Sa'adya (q.v.)

to be Gaon at Sura. But the most forcible influ-

ences on Judaism were Islam and Garaism> the
former external, the latter internal. The Karaite
schism was due largely, if not entirely, to political

circumstances. In 761 the Exilarch Solomon died,

leaving no sons. His nephew, Anan b. David, of

whom very little is known, attempted to succeed
his uncle, but was opposed by the Geonim Judah
and Dudai, sons of Nahman. Dissensions arose,

and Anan, at first successful by the aid of the
Khalif, was finally forced to emigrate to Palestine.

At what stage his hostility to the Gaonate de-

veloped into an attack on the Rabbinic position,

and to what extent this opposition had already
been anticipated, is unknown. Anan and his

followers soon cut themselves off completely from
the Talmudists, accusing them of having changed
the Law by their general teaching. In ten specific

points they differed from the Rabbinite Jews, in

contradistinction to whom they adopted the name
of Bene Miqra, or ‘ Sons of the Scripture.’ They
claimed, just as the Hanlf party before the founda-
tion of Islam, to return to the primitive religion.
The ten points of difference can be seen from an examination

of the Kitab al-FcujUi'ih (‘ Book of Shameful Things ’) by Ibn
Saqawaihi, one of the earliest Karaite writers. His work is

divided into ten sections, but begins with a generalattack on the
Hishna

: (1) the unity of God ; the Karaites leaned to the
doctrines of the Mu’tazilites, who opposed divine omnipotence
as a creative force, in favour of almost absolute free will

; (2)
the use of fire on the Sabbath ; the Karaites permitted neither
fire nor lights on Sabbath, as they interpreted Ex 35s literally ;

2

(3) irrigation on the Sabbath ; (4) the manner of fixing the New
Moon ; (5) the postponement of certain festivals by means of the

calendar rule (rm riK frcV ; for which see ERE iii. 12Qb) ; (0) the

leap year ; (7) the forbidden fat ; the Karaites will not eat the
fat of the tail, which was allowed by the Rabbis ; (8) incest

; (9)
niddd ; (10) qeri (impurity). For the differences between Rab-
binites and Karaites see Khazari, iii. 5 35, tr. Hirschfeld, p. 166.

The Gara*tes produced a large number of able
writers3 who contributed appreciably to Jewish
literature

:
£irkisam, author of the Kitab al-

Anicar (‘ Book of Lights’), Ibn al-Hiti, Yefeth ibn
'Ali, David al-Fasi, Said ibn Masliah, Benjamin
Nahawendi, Samuel b. Moses al-Maghribi, and
others. The effect on Judaism was visible. Op-
position stimulated learning and, by putting the
Rabbinites on their defence, produced a positive

statement of the orthodox position. The chief

exponent of the Talmudic case was Sa'adya,

or, more properly, Sa’id ibn Yusuf al-Fayyumi
1 See, further, art. ‘Gaon,’ JE v. [1903] 567-572.
2 Cf. Sa'ndja’s commentary on this verse and his refutation of

the Karaites ;
this has been recently recovered from the Genizah

and published, with translation, by H. Hirschfeld in JQR xviiL

[1905-06] 600-613. See also ‘ Saadvana ’ b\ Sehechter and others
in JQR xiv. [1002].

3 Anan's Ro»’c of Commandments has been edited by 8.

Sehechter, Documents, of Jewish Sectaries, ii.
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(892-942), -who met the Karaite attacks first of all

by translating the Bible into Arabic, and secondly
by replying directly to the enemy. Sa'adya’s

great work was the Kitdb al-Amandtw’al V tiqdd&t

(Heb. ’Emunfjth W'dhe'dth, and other titles), or
‘Faith and Philosophy,’ which was the first

attempt to bring revealed religion into harmony
with Greek philosophy.

‘ No Jew, said Saadiah, should discard the Bible, and form his

opinions solely by his own reasoning. But he might safely

endeavour to prove, independently of revelation, the truths
which revelation had given. Faith, said Saadiah again, is the
soul’s absorption of the essence of a truth, which thus becomes
part of itself, and will be the motive of conduct whenever the
occasion arises. Thus Saadiah identified reason with faith. He
ridiculed the fear that philosophy leads to scepticism. You
might as well, he argued, Identify astronomy with superstition,
because some deluded people believe that an eclipse of the moon
is caused by a dragon’s making a meal of it ’ (I. Abrahams, Short
Hist, of Jew. Lit., London, 1906, p. 56). Many lost portions of

Sa'adya’s anti-Karaite writings have been published by H.
Hirschfeld, from the Cairo Genizah, in JQR. Thus of his Kitdb
al-Rudd 'all al-Mutahdmil (‘ Refutation of the Unfair Ag-
gressor’) two leaves exist (JQR xviii. 113-119). In these
Sa'adya maintains the Jewish tradition of dcJiiyydh, or post-
ponement of festivals. The fragment is probably a reply to Ibn
Saqawaihi. There is also one leaf of a treatise on usury (ib.

119 f.). In JQR xvii. [1904-05] 712-725 Hirschfeld has published
four leaves from his treatise on forbidden marriages, and two
on traditional laws. Sa'adya saw that the way in which the
Karaites used the Kalam in their attacks could be counteracted
only by adopting the Kalam itself for the defence of the ortho-
dox position. He thus became the first of the Jewish Mutakal-
limin or, literally translated, Medhabberim, who sought to
reconcile a belief in the divine creation with the Aristotelian
theory of the eternity of matter (Hirschfeld, Khazari, p. 4).i

Judaism was not modified by (£araism, except in
so far as the study of philology was stimulated and
the impetus to philosophy created. The latter

would have inevitably followed contact with Islam.
The Karaites were never very numerous, and now
probably do not number more than 12,000. In the
eyes of the Muslims there was never much question
that the Ilabbinites and Karaites were both equally
Jews. Interesting light is thrown on this point of
the controversy by the decisions of the four Imams,
recorded in B.M.MS. Or. 2538, fol. 73-83, headed
* Story of the Europeans who adopted the Laws of
the Karaites,’ published by Hirschfeld (see Jews’
Coll. Jub. Vol., p. 88). Yet, on account of their
dietary customs and law of incest, intermarriage
with Jews is very rare.

In spite of Muhammad’s treatment of the Jews
of Arabia, the relations between the two faiths were
intimate and not unfriendly. Islam had far more
influence on Judaism than Christianity, because
it was more tolerant. The theological status of
Jews and Christians was recognized. They were
’AM al-Kitdb, people possessing a legitimate scrip-

ture, as opposed to idolaters and to the Magi and
Manichajans, whose revelation was not regarded
as authentic (man lahu shubhatu-l-kilab).

It is necessary to emphasize the correct use of the phrase
’Ahl al-Kitab, first, because it is so frequently misinterpreted
and applied to the Jews only, who are said to have been called
the people of the boot.2 Even writers like Graetz have made
this mistake (see Graetz, iii. 59 ; but, on the other hand, see pp.
82 and 89, where the term is correctly used). Secondly, it is a
clear indication of the attitude of Islam to the sister faiths

; it

did not claim a monopoly of salvation. In consequence, Jews
and Muslims were able to study and discuss theology and
science together with far greater intimacy than was possible

between Jews and Christians.

The love of learning prevalent in Muslim lands
was not confined to the Muslims ; it was shared
by all classes of the population. Consequently,
when, after and as a result of the introduction of
Greek philosophy, the Arabs began to turn their
attention to speculative theology, Judaism was
very closely affected, and the impetus given to
philosophical study created a Jewish religious

philosophy. 3 Hitherto, Jewish theology had been
1 See, further, on the sect as a whole, art. Karaites.
2 The term is used of Christians as opposed to Jews in

Bukhari, ed. Cairo, A.H. 1804, p. 11, line 10 (30th Bab of the
Kitdb el Tman).

3 The influence was not confined to Judaism. * Jewish
scholars held an honourable place in transmitting the Arabian

occupied either with questions of practical Hal&kha
or, in refutation of ^faraism, with a defence of the
Talmudical system of legislation. Ishaq ibn Sul-

aiman, better known as Isaac Israili of Kairowan,
who died about 932, was well known as a scientific

philosopher and physician (see W. Engelkemper,
Beligions-philosophische Lehre Saadja Gaon’s, Mun-
ster, 1903, p. 2, note 2). His title to fame rests

purely on his scientific work, not on his theology.
Jews took up these studies with avidity, ana a
series of famous writers arose who sought to
harmonize Judaism with the thought of the age,
and who thus developed its philosophy of religion.

Bahya b. Joseph ibn Pakudah, who lived at Sara-
gossa at the beginning of the 11th cent., was
one of the first of Jewish authors to expound a
system of ethics in his Arabic Al-Hidaya 'ila

Faraid al-Qulub (1040) (‘Guide to the Duties of
the Heart ’), which was translated into Hebrew by-

Judah ibn Tibbon under the title of Hobhdth hal-

lebhabh6th.
Bahya attempts to show that ‘ Jewish faith is a great spirit-

ual truth founded on Season, Revelation, and Traditions, all

stress being at the same time laid on the willingness and the
joyful readiness of the God-loving heart to perform life’s

duties. 1 He was largely influenced by Sa'adya and by Ibn
Gabirol, and leaned to Neo-Platonic philosophy. Faith must
be intellectual, not blind and unreasoning. He proves the
necessity and unity of a Creator by teleological arguments.
The divine attributes are twofold, negative and active. The
former, but not the latter, are within the power of human
knowledge. God’s existence is knowable from the circum-
stance that non-existent beings cannot create existent beings.
His Unity and Eternity are also comprehensible, since the
Snpreme Cause must of necessity be indivisible and permanent.
The other divine attributes are anthropomorphic metaphors,
an indispensable medium for thought and speech, but, in real-

ity, symbols and not realities. From these postulates Bahya
deduced his system of ethics. He maintained that immor-
tality was to be reserved for mature speculations ; hence the
comparative paucity of Biblical allusions to it. Bahya was
essentially a mystic, but at the same time practical in his
system of the religious life. Asceticism, as a discipline of

abstinence and self-purification, is advocated, but not for gen-
eral adoption.!

Bahya was a Spaniard, and one of the many
Jewish scholars who arose in the Iberian peninsula
during the Muslim domination. The light of
Jewish learning was first kindled by Moses b.

Enoch (f 965), from Babylon, who founded an
academy at Cordova which soon eclipsed Sura.
Among the great Jews of Spain were ibn
Shaprut, poet, physician, and politician (915-990),
Menahem b. Saruk, Dunash ibn Labrat, Judah
Hayyuj, Abu-l-Walid Merwan ibn Janah, who
founded and developed the science of Hebrew
Grammar, and Samuel the Nagid (993-1055), the
vizier of IJabus, king of Granada, who wrote an
introduction to the Talmud and many liturgical

hymns.
The religious philosophy of Judaism owes much

to Solomon b. Judah ibn Gabirol, commonly known
as Avicebron (see art. Ibn Gabirol, above, p. 69).

His greatness, both as poet and as philosopher, is

mirrored in his Kether Malkhuth, or * Royal Crown,’
the text and translation of which may be seen
conveniently in Gaster (iii. 47) ; and his Aslah al-

AkMaq, or ‘ Improvement of the Moral Qualities’

(ed. and tr. S. S. Wise, New York, 1901), is a
summary of ethics for popular use.

In this the virtues and the vices are arranged, correlativeiy,

in connexion with the sensee on which they depend. He dis-

tinguishes the physical from the psychical perceptions. The
senses are indications of the disposition of the soul, that is to
say, the ‘animal soul, not the divine soul within man.’ His
quotations are in most cases drawn from the Bible, not from
Rabbinic writings, a fact which may account for his great in-

fluence and popularity among non-Jews. In his Fans Viitz

commentators to the schoolmen. It was amongst them,
especially in Maimonides, that Aristotelianism found refuge
after the light of philosophy was extinguished in Islam

;
and

the Jewish family of the Ben-Tibbon were mainly instrumental
in making Averroes known to southern France ’ (W. Wallace
and G. W. Thatcher, in ESr^ ii. 282).

1 See, further, I. Broydi and K. Kohler, ‘ Babva ben Joseph,’
JS it [1902] 447-454.



600 JUDAISM

neither Bible nor Rabbinic authorities are cited at all. This
work, written in the form of a dialogue, reduced everything
that exists to three categories : (1) God, the first substance

; (2)
the world, matter and form ; and (3) the will, as intermedian-.
His teaching is based on Neo-Platonism, and, owing to the
growth of Aristotelian ism, exercised slight influence on Jewish
thought. There is a difference between the pantheistic emana-
tions of Neo-Platonism and the Jewish conception of creation.
‘Moreover, the Neoplatonic doctrine that the Godhead is

unknowable naturally appealed to a Jewish rationalist, who,
while positing the existence of God, studiously refrained from
ascribing definite qualities or positive attributes to Him. . . .

Gabirol, unlike other medieval Jewish philosophers who re-

garded philosophy as the “ handmaid of theology,” pursued his
philosophical studies regardless of the claims of religion * (S. S.

Wise, in JE vi. [1904] 52Sb).

While Gabirol leaned towards Neo-Platonism,
Judah Halevi, bom in Toledo (c. 1085 - c. 1143),

whose poetry, secular and sacred, furnishes some
of the most inspired examples of the later Hebrew
Muse, vehemently attacks the doctrine of emana-
tion as well as the Aristotelian doctrine of the
eternity of matter. As Hirschfeld says (Khazari,
p. 6), his doctrine, like that of the Muslim al-

Ghazali, may he summed up in one sentence as a
philosophic scepticism in favour of a priori belief.

His most famous philosophical work was the
Cosri, or Kuzari, properly Kitab al-Khazari.
In this book he sets forth Jewish belief in a popular form,

under the guise of a dialogue between a Rabbi and a king of
the Khazars. This king, dissatisfied with his religion, consults
Muslims and Christians in turn, and, final!}’, a Rabbi, whose
faith he adopts. The short-comings of both creeds, as well as
of Karaism, are discussed, and, in a more positive form, the
beliefs and practices of Judaism are enumerated. The pivot of
his belief in God is the fact of direct revelation and the pre-
servation of this revelation by uninterrupted tradition (Khazari ,

i. § 25 ; Hirschfeld, p. 46). Aristotle failed through the fact
that ‘ he exerted his mind because he had no tradition from
any reliable source at his disposal. He meditated on the be-
ginning and end of the world, but found as much difficulty in
the theory of a beginning as in that of eternity. Finally, the
abstract speculations which made for eternity prevailed, and
he found no reason to inquire into the chronology or derivation
of those who lived before him. Had he lived among a people
with well authenticated traditions he would . . . have estab-
lished the theory of creation, however difficult, instead of

eternity, which ... is more difficult to accept * (ib. § 65, p. 53).

The testimony of Moses is to Judah Halevi an established fact,

recognized by all three religions as historical, and handed down
by unbroken tradition ; the Bible cannot contradict truth or
reason. Truth does not depend on the Bible, but is supported
by it. Thus the Creation is supported by the testimony of
Moses, i.e. it harmonizes with the Scriptural account. Even
if a believing Jew were to hold the doctrine of the eternity of
matter, it would not clash with his belief, according to the
Bible, in the creation of this particular world (§ 67, p. 54). The
soul, being part of the divine essence, must be undying, and a
belief in immortality—of the soul, not of the body—is essential

to religion (§ 103, p. 73). He upheld the Ptolemaic cosmology
without hesitation.

^
He opposed the determinism of the Jaba-

riyya (those who believe that God compels man to disobey Him,
since all actions come from God, not from man) without going
as far as the Mu'tazilites (who believed in free will unlimited),

and he attained this end by a modification of the theory of
causation. He instituted intermediary causes between the
Prime Cause and the ultimate end and established six axioms :

(1) r»
" '.‘‘I. ./ t

v
n Pr':-:-. CVisr

\ ('*) belief in intermediary
. i |* ss :

‘
: Drm to every substance ;

(I) !!i<*rv a !.i »!:“ii b:ii(;n;a o r:-
1

, »!' beings as well as among
mankind ; (5) if tne nearers of reproof pause to consider, they
are near repentance ; (6) man has power to do or avoid evil in

matters under his control. It is, however, best to refer more
important events in life to direct intervention of God (p. 21).

The vindication (iii. §§ 25-27, p. 164) of the'Massoretic text, in

the cases where manuscripts differ, is interesting as being a
germ of critical Biblical research, not so far developed as by
Ibn Ezra. An enumeration of Karaite differences serves to

prove the essential nature of the Rabbinic element in Judaism,
and demonstrates the logical impossibility of interpreting the
Bible and observing the Commandments without its aid. The
influence of the Kitab al-Khazarl was great at the time. Two
Hebrew translations soon appeared and were widely circulated.

To a large extent it was superseded by the Guide of Mai-
monides, chiefly owing to the fact that the latter work was
Aristotelian, that is to say, it reconciled Aristotelianism and
Judaism. Yet the Khazari has in many ways survived the
Guide, because it is read for its own sake, and not as an anti-

dote. Throughout the Middle Ages it was studied
; indeed manv

modern thinkers, such as Herder, have found in it a source of

inspiration. The style is concise and clear, and the dialogue is

bo vigorous and real that it lacks the air of artificiality frequent

in fictitious conversations. The Khazari covers so much
ground in relatively such small compass that it was bound to

achieve popularity, merely by reason of convenience, even

apart from superior intrinsic claims (see, further, art. Halevi,

VOL vi. pp. 47S-480).

Mention must also be made of the Ibn Ezra
family (see art. Ibn Ezra, above, p. 67 f.). Moses
ibn Ezra (c. 1070-1138), a prolific writer of SeMh6th
(‘ penitential prayers ’), was famous for his versa-

tility. He was a philosopher and a linguist as
well as a poet of very considerable gifts. His
chief philosophical work, 'Ariigkatk Jiab-Bosem, as

it was called in the Hebrew version, only a portion

of which is extant, was not, however, very popu-
lar, being eclipsed by his poems, the TarsMsh and
the Diwdn

.

In this book Ibn Ezra discusses the
unity of God, the inapplicability of attributes

and definitions of God, motion, nature, and intel-

lect. The greatness of Moses ibn Ezra as a poet
prevented posterity from according him due recog-

nition as a philosopher. His relative, Abraham
ibn Ezra (c. 1092-1167), was equally active in

various branches of learning, notably as a Bible
exegete, grammarian, and mathematician. He
also entered the domain of philosophy, and com-
piled, in 1158, a book on the Commandments,
called Yes6dh M6ra. He was to some extent a
follower of the Neo-Platonist School, and Moses
ibn Ezra calls him a Mutakallim.

His works were originally written in Hebrew, not in Arabic,
41 v ‘ * v* 4.T.-

'-/iter tongue.
which was

e Commen-
taries have been used by Christian students for many genera-
tions. He is noteworthy also for being, in a way, the father of

Biblical criticism. Thus he hints, as plainly as he feels able

to do, at the Deutero-Isaiah, and mentions as critical difficul-

ties such verses as Gn 126 (see A. T. Chapman, Introd. to Pent.,
Cambridge, 1911, p. 26). The solutions which he suggests are

veiled under the phrase ham-maskil yavin, * the intelligent will

perceive.'

From the great families of Ibn Ezra and gimhi,
Jewish philosophy, grammar, and science received

valuable support. Their contributions to learning
were incalculable. France and Germany were the
home of Talmudic and Biblical exegesis, Spain
being more strongly devoted to philosophy.
The outstanding figure among Jewish medireval

scholars is Moses Maimonides, also known as Ram-
bam (1135-1204), of whom it was said, ‘From
Moses unto Moses there arose not one like

Moses.’ His fame rests on several foundations,

but for the present it must suffice to refer to

the great influence which he exercised on Judaism,
first as a philosopher, then as an exponent of

Halakha. His famous Guide was intended for
‘ religious persons who, adhering to the Torah, have studied
philosophy and are embarrassed by the contradictions between
the teachings of philosophy and the literal sense of the Torah.'

He taught the harmony of reason and revealed
troths. He believed in a lost oral tradition of a
philosophical nature, going hack to the Prophets

;

and it was owing to the loss of this tradition and
the lack of due understanding that the seeming
opposition between religion and philosophy had
arisen. Misinterpretation of anthropomorphisms
had given rise to much perplexity and error.

Maimonides' went further in his attitude towards
anthropomorphic terms than his predecessors, who
had regarded them as metaphors. He devoted much
more attention to explaining them one by one,

and laid far greater stress on the incorporeality of

God. Further, he subjected the divine attributes

to a searching analysis. He rejected the teach-

ing of the Mutakallimln, and based his philosophy
entirely on Aristotle, for whom he had a profound
admiration.

He adduce* twenty-six propositions to prove the existence,

unity, and incorporeality of God (Guide, pt. ii. ch. i., tr. M.
Friedlander, London, 1910, p. 145). His proofs of the existence

of God are based on the theory of motion. Motion requires an
agent to produce it, the number of intermediate causes being

finite. Some things receive motion and impart it ; others
receive but do not impart ; consequently, there must be a
primitive agency of motion that impels other objects, being
itself unaffected. The unity of God is demonstrated in two
ways : ‘(1) Two gods can not be assumed, for they would
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necessarily have one element in common by virtue of which

they would be gods, and another element by which they would
be distinguished from each other

;
further, neither of them

could have an independent existence, but both would themselves

have to be created. (2) The whole, existing world is “one”
organic body, the parts of which are interdependent. The sub-

lunary world is dependent upon the forces proceeding from the

spheres, so that the whole universe is a macrocosm, and thus

the effect must be due to one cause’ (pt. iL ch. i., tr., p. 153 ;

cited from JB ix. [1905] 76).

The chief point in which Maimonides differed

from Aristotle was the eternity of matter, although
he maintained that the Greek philosopher was
fully aware that he had not established nis thesis.

Maimonides believed in the creatio ex nihilo, and
he held that this was in harmony with the teach-

ing of Aristotle. The spheres and intelligences

were not, as Aristotle taught, co-existent with the

Prime Cause, but created by it. Evil does not
proceed from God, because, being negative, it has
no actuality. It is a negation, the absence of a
capacity for good. He asserts human free will,

somewhat at the expense of divine omniscience.
This omniscience is incomprehensible to man, with
his limited knowledge, but it is, none the less,

supreme. The fact of God’s foreknowing which
of several possibilities will occur does not abrogate
the freedom of choice. God foresees the result of

a choice, having conceded full liberty of action at
the outset.

Maimonideswas entirely optimistic in his outlook.

The ultimate aim of existence is happiness, and
the object of the Commandments is to secure this

end. He was the exponent of pure reason, and
maintained the unassailed supremacy of the in-

tellect. It is most typical of him that he did not
believe in the creatio ex nihilo because of the Bible.

He declared that, had his reason prompted him to

adopt the Aristotelian eternity of matter, he would
have had no difficulty in reconciling it with the
Scriptures. Maimonides has been styled the first

pragmatist. His breadth of mind and his attitude
towards other faiths are remarkable. He recognized
the validity, to a certain extent, of Islam and
Christianity, and maintained that the adherents of

these religions must not be regarded as idolaters.

Salvation is not confined to Jews. ‘The right-

eous of all nations have a share in the world to

come’ (HU. Tesh, iii. § 11 ; see also references in

I. Abrahams and D. Yellin, Maimonides, London,
1903, p. 94, etc. ).

Maimonides, in his famous commentary on the Mishna Helek,
regards immortality as intellectual. The wise man— i.e. the
truly virtuous—will pursue good for its own sake. The child

has to be encouraged to study by the offer of prizes. As man
grows, his desires become greater, and the prizes have to be
increased. So too, in mental and spiritual development, the
hope of reward is the inducement to the masses to live virtuous
lives. The saint requires no inducement. His reward is in the
raising of his soul to the level of the divine essence. His motto
must be, like that of Antigonus of Socho, to serve the Master
not for the sake of a reward. In the Thirteen Articles of Faith
which are formulated in the 10th perefe of HeleJj:(which is quoted,
in part, in Singer, p. 184, before ch. i. ; see also ERE iv. 246*),

Maimonides includes a belief in the Resurrection.

As a codifier, not less than as a philosopher,
Maimonides exerted great influence on Judaism.
Mention has already been made of the growth of

codification, a necessary consequence to the nature
and method of the Talmud. It was found desir-

able to compile more convenient hand-books or

large digests, in which the laws could be more
readily consulted ;

some of these were for the
learned, others for the people. Laws had to be
interpreted in accordance with the needs of the day
and of local conditions, occasioned by the scattering
of the Jews.

R. Isaac b. Jacob of Fez (1013-1103), called Alfasi, a pupil of
R. Nissim and of R. Hananeel of Kairowan, wrote a Com-
pendium, which i-t i.-ritci iciX> ;]ir T>..1 l iv -< :.» ''"iM the
Jerusalem—Talm *: : ,.! 1 ; ; i;,,. !

*
<.!. ; ’lions

which were not r< ; , »r!«-| an a.sl.vr n- vv| l( n-.i.-. (• >nim
had modified th« «.!v.r n;,r

,
.:5 w.u- by

Alfasi. Isaac ibn Ghayyat (1030-1089) and Isaac b. Reuben
(1043-1103) compiled books of laws, the former concerning

festivals and fasts, the latter about oaths. 1

All these were eelipsed, however, by the brilli-

ance of the Mishneh Torah, or ‘ second Torah,’ of

Maimonides, which contains more than the Mishna,
because it ‘ includes the fundamental doctrines of

the Jewish religion ... it represents a system of

the whole of Judaism, ethical and ceremonial’ (S.

Daiches, ‘Jewish Codes and Codifiers,’ Jew. Chron.,

Jan. 1909, pp. 1, 8, 15, 22). Maimonides did not, like

the other codifiers, follow the order of the Talmud,
but introduced new divisions and groupings. His
style is concise and he cites no authorities—

a

practice for which he was blamed by his foes.

The Mishna Torah, also called Ydd hd-Hdzdqa (‘Strong

Hand'), was written in Hebrew, because it was for general use.

The Guide, being intended for students of Arabic philosophy,

was composed in that language. Maimonides, in his letter to

his pupil Alenin, states that he did not intend the Hand to
supersede the Talmud as a study, but to provide a convenient
work of reference, and to prevent students from going astray

in practical laws.

By reason of his originality, and, especially, of

his free attitude towards faith and reason, Mai-
monides was vehemently attacked, Abraham h.

David of Posquicres being a keen though sincere

opponent.2 His works were even committed to the
flames, and the controversy was not softened for

some considerable time
;

it continued long after

his death. Maimonides omitted from his code
anything of the nature of superstition or demon-
ology which had crept into the Talmud. His
description of the liturgy is very important for the
reconstruction of the rite of Egypt and for a study
of the development of the Prayer Book.
The influence of Maimonides is too great to be

estimated briefly. He saved Judaism from being
controlled by Aristotelianism, and, in consequence,
from collapsing with the fall of that system. He
vindicated the claims of reason while strengthening
the right of authority. He brought harmony and
unity into law and practice. Through his influence

Judaism was delivered from the grasp of mysticism,
which was already beginning to assert itself. He
taught tolerance to those without, and breadth of

mind to those within. His intellect shrank from
no investigation, and yet his loyalty to Judaism
was unswerving. Great men have the faculty of
reacting even on their opponents, and in the case
of Maimonides this was especially true. His
Jewish adversaries were unconsciously affected by
him. The influence of Maimonides continues to
exert itself over J udaism to-day, and he is perhaps
more frequently cited now than in the last few
centuries. His fame must inevitably he hound up
with that of Judaism for all time, and with him
the medieval period of Judaism closes.

5. To the present day.—Maimonides had arisen
in Judaism as the exponent of pure reason and the
defender of Aristotelianism. Shortly after his

death, during, and, to some degree, in consequence
of, the controversy which attached itself to his

system, the mystic movement gained great foothold
in Judaism. It is not altogether easy to trace its

growth or its connexion with earlier and kindred
manifestations (see artt. Mysticism [Jewish] and
KabbXla). The mysticism of the Gnostics was
re-echoed in the Haggada ; it slumbered while the
minds of men were occupied with lyaraism, the
Kalam, Aristotelianism, and Neo-Platonism. It

must he remembered that the Jews of Germany
were almost entirely limited to the Talmud in their

studies. In Spain, where persecution had not

restricted intellectual liberty as well as personal

freedom, the Jews were allowed to devote them-
selves to science. Their natural inclination and

1 On these three scholars see JE i. [1901] 876-377, vi. [1904]

633, 629.
2 Cf. L. Gimberg, JE L 108-106.
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aptitude for learning needed no encouragement

; as
soon as hindrances were removed, they applied
themselves zealously to liberal culture. Many of
their co-religionists in other lands, however, being
prevented from enjoying these advantages, did not
entirely appreciate the work of the Spanish Rabbis.
They were rather repelled by the cold reason of
Maimonides, and they also disagreed with his
Halakha. Hence a mystic reaction had every
chance of success. Several distinguished scholars
were attracted by the cult of the mysterious and
lent it support. This new teaching, which was
called Kabbala, or tradition, spread from Gerona
all over Spain, and also northwards. It was a
revolt against logic, and sought to unite the divine
element in man with the world spirit (shekhel hap-
pffel), by striving to attain perfection and self-

urihcation. It inculcated the recognition of a
armony in all things. The microcosm is a counter-

part
^
of the macrocosm. The doctrine of the

Sefir6th (‘spheres’), the agencies of the En-Sof
(‘ Infinite’), and the emanations and revelations of
the Creator, the grades and functions of spirits and
angels, and the relation between the material and
the ideal were all worked out with mathematical
precision (see, further, art. Kabbala). Metem-
psychosis 1 had already been taught by Isaac b.

Abraham of Posuuieres, the Blind (fl. 1190-1210). 2

Life wassurroundedwith countless customsand acts
having a mystical origin. In every secular deed, in
every word of prayer, in every miswah, man was to
be brought to think of a new connexion with the
spiritual world, and thus to induce the desired com-
munion with it. The divine name was a mystery
which overshadowed and influenced everything, and
the letters of the name had a mystical power (see,
further, art. Tetragrammaton).

All kinds of do\ ices were invented or employed to interpret
theScripturesinaccordance with Kabbalistic notions. Examples
of such ingenuities were feruf, 'n/^drOfon, and gemafria, or
permutations, the use of letters according to their numerical
value and transposition. Various systems of substitution pre-
vailed— e.g., atbash (. . . C2 , m), in which the first letter of
the alphabet was equated to the last, the second to the last but
one, and so on (see, further, art. Numbers [Jewish]).

The Abulafias, Isaac ibn Latif, Joseph Jikatilla,
and Moses de Leon, the pioneers of (Cabbald, 3 were
Spaniards. The most distinguished adherent was
Moses b. Nahman (Nahmanides or Ramban), 1195-
1270, w'ho was known at an early age for his saint-
liness and learning.
His influence on Judaism was very great, because he was

regarded rather as an orthodox Rabbi tinged with mysticism
than as an absolute Kabbalist, for he. believed in a creatio ex
nihilo. If Maimonides be selected as the exponent of reason,
Nahmanides was the defender of authority. The former
adopted a rationalistic attitude towards the Biblical miracles,
ignoring those of the Talmud. To the latter the Biblical
miracles were the object of veneration and implicit belief.

Although his respect for authority was not limited to the
Talmud, but extended to the Geonim and rendered sacred in his
eyes even the utterances of his contemporaries, Nahmanides
did not hesitate to declare, at the great disputation’ of 1263,
that a belief in Haggada is not incumbent on the Jew.
Nahmanides’ chief activity lay in the Talmud. His philo-
sophical theories, though based on logic, in reality rest on
authority. He made miracles the foundation of his system,
rejecting Maimonides and Aristotle. ‘ For Nachmani, on the
other hand, the belief in miracles was the foundation of
Judaism, on which the three pillars of his structure rested : the
creation front nothing, the omniscience of God, and the divine
providence. . . . Maimuni assumed, with the philosophers, that
the sensual instincts are a disgrace to man, since he is destined
to a spiritual life. Nachmani was a strenuous opponent of this
view. Since God, who is perfect, has created the earthly-

world, . . . nothing in it should be regarded as . . . hateful.
... If Judaism was for Maimuni a cult of the intellect, for

1 Adopted by the Muslims from Pythagoras, the conception of

metempsychosis was borrowed by the Karaites and denounced
by Sa'adya, Abraham ibn Daud, and Hasdai Crescas. Rabbinic
Judaism was unaffected by Karaisin in this respect, and the idea

remained unknown till introduced by the Kabbalists. See art.

Metempsychosis (Jewish).
2 Bahya b. Asher calls him ‘ the father of the Kabbala,’ and

this opinion is also that of Joseph Jikatilla, Recanati, and
others (see JE vi. [1904] 620).

2 See JE i. 141-144, vi. 5J6, v. 60S f., viii. 7.

Nachmani it was a religion of the feelings ’ (Graetz, iii. 560 f.).

Thus Maimonides insisted on the power of the intellect to solve
the mysteries of religion, while Nahmanides regarded the
"I ‘“i i" - -

1
: . be profaned by any attempt

!» > were rejected as heathenish
' *h‘

I

. : 1 the system of Nahmanides.
The Kabbala, laying great emphasis on miracles and authority,
fitted admirably with his view of life, and the approval of so
famous a Rabbi was of great value to Kabbalism.

The Rabbalistic scriptures achieved their fame
very largely by the fact that they were pseud-
epigrapha. The most famous book was the Zijhar
(q-v.), composed by Moses b. Shem Tob de Leon
(1250-1305) after 1285. This work he attributed to
Simon b. floliai

; it was written in Aramaic, and
its preservation was accounted for in a miraculous
way. Its aim was to show that the Bible was
never intended to be understood in a literal sense.
In spite of its extravagances, the book exercised
enormous influence for a long time. The Baklr
was composed by Azriel, one of the pupils of Isaac
the Blind, and was attributed to Nebunya b. hak-
Rana. 1 Contemporary Rabbis, however, refused
to acknowledge it, and Meir b. Simon of Narbonne
(second half of 13th cent.) ordered it to be burned.
The Rabbalistic controversy lasted for many

years. Its failure to capture Judaism completely
was largely due to the firm bulwark in defence
of reason erected by Maimonides

;
yet it saved

Judaism from being reduced to a mere system of
logic. It produced many saints, even though it

created some fantastic enthusiasts. In the perse-
cuted it stimulated hope and encouraged piety,
and by emphasizing the inner underlying ideas it

prevented observances from losing their spiritual
meaning. The fault of Rabbala lay in the fact
that it was unfitted for the populace. In the case
of a scholar or recluse, mysticism produced de-
votion and ecstasy ; in ignorant minds it generated
superstition. Giadually the Kabbalists drifted to
Palestine. Safed became a centre where its de-
votees gathered, and Joseph Qaro, Isaac ben
Solomon Luria, and Alkabes settled in the Holy
Land. Their saintly lives are fine examples of the
higher side of the movement.3 So strong was its

influence that the Zdhar was studied by many
Christian scholars, who attempted to find in it

proofs for the Trinity and Christianity. The
famous Pico della Mirandola, the disciple of
Elias Delmedigo, translated several Kabbalistic
works into Latin, and introduced the Rabbala to
the notice of the Medicis in Tuscany. Pope
Sixtus IV. (pope from 1471 to 1484) procured transla-
tions, and ordered them to be disseminated as
evidences of Christianity (Graetz, iv. 314).

The influence of the Kabbala on Christianity
was not wide or permanent, and, similarly,
Judaism was to no great extent influenced by
Christianity during the Middle Ages. It was as
persecutors and as slaughterers that Jews had
knowledge of the Gentiles among whom they
dwelt. 3 It is scarcely a source of wonder, there-

fore, that Judaism was so little affected by
contact with Christianity. The followers of either
religion knew and cared nothing for the thoughts
and beliefs of the other. In the disputations be-

tween champions of the two faiths

—

e.g., Paris

(1240), Barcelona (1263), Burgos and Avila (1375),

and Tortosa (1413)—the Christians desired simply
to convert the Jews, and the Jews, who had no
desire for controversy, were forced to argue. The
attacks on the Talmud, the persecutions incidental

to the Crusades, the Black Death, the charges of

poisoning wells, the blood accusation, the whole-

1 It is now believed, however, to have teen the work of Isaac

himself. On the book see 1. BrojdC in JE ii. [1902] 442 f. ; on
Azriel and Nebunya see ib. ii. 373 f., ix. 212.

2 For Luria and Aik.i’ a s see JE viii. 210-212, i. 401 1., and
Schechter’s essay on Safed in Studies in Judaism, 2nd ser.

2 See f. Abrahams, Jtui.h Life in the Middle Ages, London,
1S96, ch. xxiii.
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sale massacre of entire communities, the tortures
of the Inquisition, the auto da ft, and the ex-

pulsions and sequestrations all combined to stig-

matize Christianity in the eyes of the Jews as

a religion of hate and blood. Consequently their

own religion was unaffected by any attempt at
contrast. Marranos and others, forced to change
their creed often, seized the earliest opportunity of
recanting their feigned conversion, even if their

abjuration meant death.
The Renaissance and the Reformation brought

some amelioration. Erasmus and Reuehlin were
champions of freedom in thought, far in advance
of their age. Luther, at first favourable to toler-

ance, ultimately changed his views. His pamphlet
‘Concerning the Jews and their Lies’ was full of

bitterness ; he detested the Jews themselves as
much as he hated their religion, and his invective
against both was boundless. The study of Hebrew
by Christians was too strictly confined to a few
learned men to influence the masses or even the
ruling classes. Only in the case of Reuehlin did
Hebrew learning among Christians prove of
advantage to Jews, and it is not certain that
even Reuehlin would have championed the cause
of the Talmud had his hand not been forced by his
Dominican opponents. Perhaps the most import-
ant event in which the influence of Christianity on
Judaism may be observed is the expulsion from
Spain, in 1492, by which the Jews were dispersed.
Learning was spread abroad generally ; in par-
ticular, a nucleus was formed in the East.
Towards the end of the 13th cent, a controversy

arose in Judaism as to the study of science. The
period when the Z6har began to circulate was
intellectually poor. There were no outstanding
personalities who could have suppressed the
extravagant fancies of Cabbalism and restored
a due sense of proportion. Men had lost their
feeling for the simple and were involved in
intricacies. Biblical exegesis and preaching be-
came tinged with obscurity, allegorization, and
seudo-plnlosophy. Their activity was frequently
evoted not to thoughts and ideas', but to outward

signs and the twisting of words. The chief of this
school, Levi b. Abraham of Villefranche, near
Perpignan (1240-1315), a follower of Maimonides,
became the leader of the friends of science.
Perpignan itself was the seat of this sort of false

learning; the allegorization, e.g., by Levi, of
Biblical characters (thus, Abraham and Sarah
were regarded by him as types of matter and in-

tellect) provoked the antagonism of the orthodox
and of those who favoured the literal exegesis. A
conflict arose in 1303 which resolved itself into
the question. Is the study of science opposed
to Judaism, and should it be suppressed? The
leader of the obscurantists was Abba Mari b.

Moses of Montpellier, who, from the outset, op-
posed Levi of Villefranche, who stood for freedom
of thought. The Rabbi of Perpignan, Don Vidal
Menahem b. Solomon Me’Irl (1249-1306), was a
very different type of scholar from his contempor-
aries. Of unimpeachable orthodoxy, he loved
science and philosophy, and refused to be captured
by Abba Mari ; he became a champion of science,

but declared that it ought to be studied only after
the Talmud was thoroughly mastered. Abba
Mari, however, managed to involve the Rabin of

Barcelona, Solomon Ben Adrat, in the quarrel, and
secured his support. The lovers of science were
led by Jacob b. Makhir Tibbon, a mathematician
and astronomer, and the famous Tibbon family
were naturally all on the liberal side, gaining
many adherents to their cause by accusing their
adversaries of being anti-Maimomsts. While the
strife was raging, there came from the Rhineland,
where he had Iicen driven by persecution, the dis-

tinguished Asher b. Jehiel (1250-1327),1 a pupil of

the famous Meir of Rothenburg. Asher wandered
from his native country to escape the massacres of

Rindfleiscb, which were destroying whole com-
munities, and, in 1305, he was made Rabbi of

Toledo. He was a great Talmudist and the com-
piler of a famous abstract of the Talmud, but he
was a bitter enemy of secular scholarship. Natur-
ally he joined the side of Abba Mari and proposed
to convoke a synod in which science was to be
condemned and utterly banished from the Jew-
ish curriculum. Finally, on 26th July 1305, a
solemn ban, to remain valid for fifty years, -was

pronounced against all secular study and also

against the works of Maimonides. Any person
under the age of twenty-five reading a scientific

work was to be excommunicated. The organiza-
tion of the Jewish communities was such that the
ban affected only the town under the jurisdiction
of the particular Rabbi who issued it—in this case
Barcelona. Attempts were made to have the
decree recognized elsewhere, but meanwhile the
other side were not idle, and issued a counter-ban
from Montpellier by which excommunication was
pronounced against all who should prevent their
sons or other persons from studying science, in
whatsoever language the text-book was written,
against those who abused Maimonides, and against
those who attacked religious teachers because of
their scientific or philosophical thoughts. The
cause of the enlightened party prospered and
gained much from the famous circular letter
(’iggereth hithnasseluth) which Jedaya Bedaresi
(on whom see JE ii. 625-627) wrote in 1306 to Ben
Adrat and his party in defence of science and
Maimonides. After the French expulsions, parti-
sans of the two parties settled in Perpignan, and
the controversy continued ; but the liberal views
gained the day in the end, and Judaism as a whole
asserted itself in favour of science.

Perpignan had been the centre of the obscur-
antists, but scholarship was not killed there. F'rom
this town came forth a worthy successor of Mai-
monides, who went even further than that scholar
himself in his daring attitude towards reason and
learning. This great man was Levi b. Gershon
(q.v .), called Gcrsonides, Ralbag (from his initials),

Leon de Bagnols (from his birthplace), or Magister
Leo Hebrseus (1288-1344). The ban against science
had no effect on his education. Before his thirtieth
year he began his famous philosophical work,
MilhilmOth ’AdhOndi (‘Wars of the Lord’). Of
his numerous other works, his Talmudic knowledge,
and his scientific and medical attainments it is

impossible to write here ; his influence on Judaism
can be measured by his philosophic attitude in the
work mentioned above.
He stood forth as a convinced Aristotelian, to a much greater

’ *’
.

v.‘ " .' dimes does not scruple
' with Jewish doctrine,

’

.
philosopher over. He

denied that the Torah required blind faith or belief in anything
opposed to truth and reason. The ‘Wars’ deals with the six

questions on which Maimonides deserted Aristotle or to which
he gave no clear reply, these points being : (1) immortality

;

(3) prophecy
; (3) divine omniscience ; (4) di\ ine providence

;

(5) the nature of the spheres ; and (6) the eternity of matter.
Ralbag defines the intellect born in man as a faculty which is oper-

ated by the universal intellect ; man cannot think apart from the
object of his thought. He derives immortality from the doctrine
of the realists. He maintains the freedom of the human will in

spite of the divine omniscience. He differs from Maimonides
on file position assigned to the function of the imagination in

prophecy, Maimonides holding that it should be encouraged,
Ralbag that it should he subordinated to reason. Further, ‘ for

Maimonides the special will of God is the sme qua non for pro-

pheoi
; for Levi moral and intellectual perfections are quite

sufficient’ (I. Broyde, in JE viii. 30*)- Ralbag demonstrated
that this world had a beginning and was not the outcome of a

previous world, hut that it has no end. The tohu u'd-bhuhu

(tin 12) existed from all time, but was formed by God at the

1 On these scholars see JE viil. 23-34, 441, i. 33 f., 212 f., vi.

544, ii. 132 f.
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Creation. As regards miracles he was extremely rationalistic,

and he formulated three conditions by which they were to be
judged : (1) miracles are transitory ; their effect does not endure ;

(2) they are not self-contradictory ;
nothing can be black

and white simultaneously ; (3) they cannot take place in the
celestial spheres. Miracles are not supernatural, but are natural
results—though rare—of laws governing the universe. In Jos
1G12, the miracle was not the standing still of the sun, but the
rapidity with which the Israelite victory was achieved. So also

in the case of Hezekiah (2 K 209*11
), it was the shadow, not the

sun, that went backwards.

Naturally the theories of Ralbag did not pass
unchallenged. His ideas were not popular with
the masses, but retained their hold over learned
minds for generations. Pope Clement VI. ordered
his astronomical works to be translated into Latin,
and Spinoza adopted Kalbag’s treatment of miracles
(see Graetz, iv. 101). A contemporary of Ealbag
was Moses b. Joshua of Narbonne (Vidal Narboni),
who was bom at Perpignan. He died after 1362.

In his case, too, the ban was ineffectual, for he began
the study of philosophy at the age of thirteen.

He was a follower of Maimonides and Ibn Rushd (Averroes

;

see art. Averroes, Averroism, vol. ii. pp. 262-266). In spite of
a chequered life, he was a productive author, and his works
exerted considerable influence. He ‘conceived Judaism as a
disciplined guide which led to the attainment of the highest
degree of theoretical moral truths : the Torah had a double
meaning, the one simple, made easy for the thoughtless mob,
and the other of a deeper metaphysical nature for the class of
thinkers. This was a common opinion in those times, from
which Gersonides alone demurred. Narboni also gave expres-
sion to heretical views, that is, such as were contrary to the
ordinarily accepted understanding of Judaism, but not with the
freedom and openness of Levi ben Gerson. He also rejected
the belief in miracles, and attempted to explain them away
altogether. He defended man’s freedom of will by philosophical
arguments ’ (Graetz, iv. 102).1

Ralbag was a staunch Aristotelian, but the
Jewish philosophers were not confined to this

school of thought. JJasdai b. Abraham Crescas
(1340-1410), bom in Barcelona, sought to free

Judaism completely from Aristotelianism, and
was thus at variance both with Ralbag and with
Rainbam. His second work was a Tratado written
in Spanish in 1398, a refutation of Christianity,

designed less as an apologetic for Judaism than as
an attack on the apostates. His third work, Or
1Adhbnai

,
is a masterpiece of reasoning and style.

Crescas declared that the teachings of Ralbag and Rainbam
were contrary to orthodoxy, mainly because they were based
on Aristotle, butihe differed from the other opponents of these
teachers in that he came forward with argument, not with
appeals to authority or threats of excommunication. Mai-
monides had accepted the twenty-six propositions of Aristotle.

Crescas rejected them. He held that philosophy was in-

adequate to demonstrate the unity of God. Although philo-

sophy might show that the First Cause was simple and not
compound, yet there might still be deities subservient to the
Supreme God. Therefore revelation and religion are necessary.

God’s essence was not knowledge, but love. Crescas also ad-
mitted attributes. He rejected the thirteen articles of the
creed of Maimonides as being either too few or too many, and
based Judaism on six essentials : God’s omniscience, providence,

and omnipotence ; prophecy, free will ; and the belief that the
world was created for a purpose. Man’s will is free because he
feels it to be free ; though in reality God's omnipotence pre-

determines, yet man’s wifi is sufficiently free to admit reward
and punishment. The world was created, and would pass away,
while the heavens would endure. The purpose of the world
was human happiness, to be brought about by love, both here
and in the hereafter. Knowledge is apart from the soul.

It will thus he seen that the gulf between Crescas

and his predecessors was very great. Crescas, when
not actually attacked, was strangely ignored by his

contemporaries. His teaching was diffused largely

by the works of his pupil Joseph Albo, chiefly

through the Iqqarim (‘Roots’), in which there is

little originality, the matter being almost entirely

derived from Crescas. 8

The appearance of David Reubeni (c. 1490-1535)

and Solomon Molko (c. 1500-32) kindled great

hopes in the hearts of the Jews and Marranos.

Their extraordinary adventures gained them many
followers, and the honour with which they were
received in Rome and Portugal deluded many into

1 See, further, I. Broyde, ‘ Moses ben Joshua of Narbonne,’

iu JE Lx. 71 f.

2 See, further, E. G. Hirsch, JE iv. 350-353.

the belief that their Messianic claims were valid.

Their failure caused bitter disappointment, though
the heroic constancy of Molko at his martyrdom
(1532) encouraged many who were doomed to a
similar fate. Their importance to Judaism lies in

the fact that the failure of one pseudo-Messiah did
not prevent his successor from receiving credence.1

Only 130 years later, Judaism was rent by the
schism produced by another claimant, Shabbethai
Zebi, whose followers were numbered by thousands
(see below, p. 605b

).
2 Kabbalism was largely

responsible for these eschatological ideas. Already
in 1284, Abraham Abulaiia declared himself to be
the Messiah, and fixed the millennium for 1290.

Two of his disciples, Joseph Jikatilla and Samuel,
from Medina Celi, alleged themselves to be pro-

phets and harbingers of the Messiah, and Messianic
hopes were largely predominant in the minds of

the later Kabbalists at Safed.

It has already been pointed out that Christian

persecution was driving the Jews into Muslim
countries. Little by little, Turkey and Palestine

were receiving a large Jewish population ; Safed,

in particular, became the home of many dis-

tinguished Rabbis. Among these Rabbis there

grew up the desire to re-establish the old Rabbinic
supremacy of Palestine. They desired to institute

once more the s'mikhdh , or ordination, and thus
ordain a Sanhedrin which would be recognized

throughout the world. In 1538, Jacob Berab 3

began to ordain in Safed ; but his plans were frus-

trated by Levi h. Jacob Habib, the chief Rabbi of

Jerusalem, and his colleague, Moses de Castro.

Berab failed and was forced to emigrate, but before
doing so he ordained four disciples, one of whom
was Joseph Qaro. Had Berab succeeded, a great
step in the direction of Jewish ecclesiastical unity
would have been accomplished. It is significant

that he failed. Judaism has never liked centraliza-

tion of authority, certainly not since the Diaspora,

and it has flourished perhaps by reason of its local

autonomy in religious spheres. Had a single

authority been able to control Jewish thought and
belief during such controversies as raged over

Karaism, Maimonides, the study of science, and
the Arab and Greek philosophy, the result would
have been the growth of sects, from which Judaism
is so remarkably free. Had the central authority,

during any of these conflicts, taken sides, Judaism
would have been crippled. Freedom of thought,

the result of local autonomy and independence,
alone has preserved it from disintegration.

The convocation of synods, however, is not an
unknown event in post-Talmudic Judaism, but the
feature of these synods has usually been their

temporary character and their convocation for a
particular purpose. Thus, the ’dsifdth, or as-

semblies, of R. Tam, in the middle of the 12th cent.,

met at Troyes and Rheims to determine many
eases, generally those arising out of the intercourse

of Jews and Christians. Perhaps the most famous

synod was that summoned about 1000 by R.

Gershom (960-1040), which (1) prohibited polygamy,

(2) maintained the principle of mutual consent in

divorce, (3) ordained leniency for forced converts,

and (4) prohibited the opening of other persons’

letters. Assemblies were also held at Mainz (1223

and 1381), of the Spanish Jews (1354), and at

Bologna (1416), Forli (1418), Jerusalem (1552), and

Lublin (1650), while Napoleon (1806) and Alex-

ander I. (1804) summoned synods. In 1903 a synod

of 50 Rabbis was held at Cracow, under the leader-

ship of R. Elijahu Hazzan, chief Rabbi of Alex-

andria, which repudiated the blood accusation and
1 See, further, J. Jacobs, ‘Reubeni, David,’ in JEx. 38$ f.,

and P Bloch, ‘Molko, Solomon,’*, viii. 651.

2 Also the followers of David Alro.v (c. 11(30) formed a sect

called the Mcnahemists (cf. 51. Adler, in JE i. 45!f.).

s See L. Ginzberg, ‘ Berab, Jacob,’ in JE lii. 45-17.
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denounced Nihilism. In America and Germany
synods have frequently been summoned in modern
times, chiefly by the Reform party. The synod of

Lublin, in 1650, was of a permanent character, and
the famous Waadh’arbd ’SrasCth, or ‘ Council of

the Four Countries’ (usually Great Poland, Little

Poland, Polish Russia, and Volhynia), sat regularly
during two centuries. But all these synods were,
in effect, local. They did not pretend to legislate

beyond their own jurisdiction, though their rulings
were, in many cases, voluntarily accepted else-

where. The theory of the Rabbis has always
been mutual equality

; there has been no official

primus inter pares. At the present day in
England, various Sefardic and Ashkenazic com-
munities exist side by side, in friendship and
mutual recognition ; their position may be com-
pared to adjacent dioceses of the same Church,
without a primate.
Judaism maintains the individual freedom of every Rabbi,

and his right to give ordination (seiiitkhafi) to suitable disciples.
The validity of this ordination must be recognized by ali Jewry,
though no Rabbi may exercise his functions within the juris-
diction of another. In practice, the Hakham of Bevis Marks
and the chief Rabbi of Duke’s Place are the highest court of
appeal for the Sefardim and Ashkenazim not only of the Empire,
but often, it would almost be safe to add, of the world. On the
Continent local Rabhinie supremacy is well-nigh universal.

The great Halakhie work of Maimonides did not
check the compilation of codes. Many teachers de-
voted themselves to the task, either for popular use
or for the elucidation of the principles of Halakha.
Eli'ezerb. Nathan of Mainz (Raban) was the author
of the 'Ebhen ha-Ezer. Moses of Coucy wrote the
Sernag, or Sefer Misw6th Gadhdl, and Isaac of
Corbeil composed the Semak, or Sefer Misu-Sth
Jfatdn, a smaller work. El'azar of Worms (1176-
1238), a prolific and vigorous writer, was the author
of ritual and Cabbalistic works. His fame rests
chiefly on the Bbkeah, anethical-Halakhic work in

497 paragraphs. His Kabbalism tinged his views
very deeply, but the BCkeah is a valuable contribu-
tion to Judaism. Solomon b. Adrat of Barcelona
wrote a comprehensive scheme of laws, covering
all the practical needs of Jewish life. In distinc-
tion to Maimonides, he gives iu this work, Torath
hab-bayith, the sources and proofs of his rulings.
Perhaps the most famous of the post-Maimonidian
codes was the ’Arba' furtm of Jacob b. Asher
(1280-1340), a son of Asher b. Jehiel. 1 Its influence
on Judaism was greater than that of any other
code, and it became a household word. Joseph
Qaro, when he thought it necessary to compose the
Shulhan 'Arukh, practically revised and brought
up to date the work of Jacob b. Asher. Qaro was
a mystic and devoted to ]£abbala. His life and
those of the Safed Cabbalists have been well por-
trayed by S. Scliechter in his Studies in Judaism
(London, 1896). Their influence pervaded Jewish
life and ceremonial, and many a touch of spiritu-
ality, a high association, an ethical hint, is due to
their teaching. They introduced a spirit of con-
secration, a sanctification of religious practice,
devotion, and self-sacrifice.
Excess of their teaching would have made Judaism unreal and

superficial
; iu due proportion it gave life and light. Protected

and fortified by Maimonides and the philosophers, Judaism was
safe from the dangers of an exaggerated mj-sticism. On the
other hand, the entire absence of the mystic element would ha\ e
reduced it to a collection of intellectual dogmas, lacking warmth
and vitality. Its stability is due to the heterogeneous nature of
its component elements and to the proportion and moderation
with which each one had fulfilled its appointed function.

Poland was pre-eminently the home of Talmudic
study. The Polish synods had given an impetus
to this learning, and the practical jurisdiction of
the Rabbinical tribunals forced judges as well as
litigants to master the code by which judgment
would be given. Fast as the printing presses
worked, the output of copies of the Talmud was

1 F°r sketches of these writers see JE v. 112 f., ix. 68-70, vi.
623, v. 100f., i. 212 f., vil. 27 f.

speedily sold out. In forty years, three large
editions were exhausted (Cracow, 1602-05, 1616-20

;

Lublin, 1617-39). So great was the devotion and
so numerous were the Rabbis and pupils that the
supremacy of Poland was everywhere recognized.
The dispersion of the Polish Jews, due to the
terrible atrocities in 1648 of Chmielnicki (1595-
1675), had scarcely any effect on their attachment
to the Talmud. They carried their love with them
into exile and clung to it more firmly in distress.

This enthusiasm carried with it one great disad-
vantage, for every other study, Jewish and secular,
was abandoned, and the Polish Jews immured
themselves in an intellectual ghetto, the confines
of which were as narrow and crushing as those of
the physical pale. There began a period of dark-
ness and ignorance, which was ended only by the
light of the Mendelssohnian movement. It is in-

correct to attribute this misfortune to the nature
of the Talmud. It was not concentration on the
Talmud, but the exclusion of everything else, that
was responsible for this retrogade tendency. The
devotion of the Polish Jews to the Talmud is

largely maintained to-day, but other influences are
at work, and, while they no longer shut out general
knowledge from their curriculum, their zeal for
Halakha is not abated.

In the 17th cent, three different influences ex-
erted themselves upon Judaism. The Talmudic
influence, alluded to above, became more powerful
with the diffusion of the Polish Jews over Europe.
Secondly, a strong wave of Kabbilla infected Jewish
communities in every land. East and West. This
naturally was followed, in reaction, by a strong
spirit of opposition. This phase of lyabbala had
nothing in its favour. The earlier sublimity of the
mystic idea was gone ; it degenerated into sense-
less tricks and juggling. Isaac Luria and his
pupils, in spite of their piety, were the teachers of
an unworthy superstition. They claimed to work
miracles, and deluded the ignorant by their visions
and alleged wonders. They preached metempsy-
chosis, the union and redemption of souls, and
practical magic, often by means of the ineffable
name. IJayyim Vital Calabrese, his brother Moses,
and his son Samuel lived in Palestine (Jerusalem,
Safed, and Damascus being strongholds of Cabbal-
ism)

;
Israel Saruk, 1 a pupil of Luria, and Menahem

Azaria da Fano, in Italy. The teaching of these
men and their numerous followers prepared the
way for the pseudo-Messiah Sbabbethai Zebi.
This wonderful impostor succeeded in winning over thou-

sands
;
not merely the ignorant multitude but learned and

earnest Rabbis followed him. All over the world preparations
were made for the Messianic Age, which he fixed for the Annus
Mirabilis, 1666. London and Amsterdam vied with Smyrna in
eagerness, and few kept their heads during this convulsion.
So strong was his personality that, ia spite of his ludicrous
failure, multitudes believed in him. A rumour arose about
Shabbethai similar to the Docetic theory of the Crucifixion,
which maintained that a substitute had intervened and saved
Jesus from the Cross. It was said that another had apostatized,
and that the real Shabbethai had w ithdrawn for a while and
would reappear in glory. The belief in him has remained to
the present day, and a separate sect of Turkish Jews, called
the Dornneh (on_whom see R. J. H. Gottheil, JEW . 630), await
his second coming. When the majority of his misguided ad-
mirers recovered their senses, every reminiscence of the false
prophet was banned. Thus it is said that the Na'itrubtth for

the second day of Pentecost (in CMX by Raban) is omitted
from the usual Ashkenazic Mahzdr because of some supposed
association with Shabbethai. The Messianic spirit had in earlier
times made itself felt in Holland. It was re-echoed by the
English Puritans, and to no small extent facilitated the return
of the Jew's to England.

The excesses of Talmudism and Cabbalism pro-
duced an intellectual revolt, the last of the three
tendencies to which allusion has been made. For
the first time Judaism had to deal with calculated
and philosophical scepticism. This new trend of
thought was first manifested in three contempor-
aries, Uriel da Costa (1590-1647 ; see art. ACOSTA,

1 For these seeJE viii. 210-212, xii. 442 !., xi. 64.
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vol. i. p. 74 f.), Leo of Modena (1571-1648), and
Joseph Delmedigo (1591-1655). 1 There were many
points of difference between the triad. Da Costa
was a Marrano who, dissatisfied with Roman
Catholicism, renounced it for his ancestral faith.

He w'as, however, disappointed with Judaism. He
made no secret of his views, and was twice excom-
municated for heresy. After doing penance and
being reconciled, he shot himself.
Da Costa maintained that the Talmud had intervened between

the Bible and Judaism. He was a deist, and believed in a re-
ligion of nature to be found in every human conscience, an
ethical form of creed in which Judaism as well as other faiths
had a share in common, and from which all had, in various
degrees, deviated. It is doubtful whether he considered him-
self to have abandoned Judaism. Certain it is that he was
regarded by his contemporaries as an apostate ; but the point
at issue was precisely this, whether the Judaism of the day
was the faith in its true form or whether Talmudism had been
substituted for it. The Jews who had settled in Holland
had suffered so severely for their religion that they would
not bear any attacks on that for which they had jeopardized
their lives. Persecution had made them intolerant, yet they
must not be blamed too sharply, for the age was not ready
for unrestrained freedom of thought. Absolute liberty would
most probably have degenerated into a decay of all moral and
ethical bonds.

Leo of Modena remained a Rabbi to the day of
his death. His intellectual powers were of a higher
order than those of Da Costa, while his frame of
mind affords a curious .

'
'

,

1 ' -b
Although his teachingm ’

i
•

• was him-
self assailed by doubt. He < . >i > . . defend it

with equal sincerity and conviction. His vacillation was due,
on the one hand, to instability of character ; on the other, to
bitter misfortune, both in his family life and financially. In his
Beth Yehuda

h

he upholds the legal right of the Rabbis to
modify Talmudic legislation, and he regards the Haggada un-
favourably. In his %6l Sdkhal (or Bchinalh half-gabbala ; J. A.
Benjacob, Ozar Ha-Sepharim, Biblioq. der tubr. Lit., Wilna,
1880, p. 60, no. 233) he attacked traditional

wJudaism ;
2 in his

Sha'&gaih *Aryih, he defended it. The ’in N6him refutes
Kabbala and proves the late origin of the Z6har. Yet he
believed in astrology. His literary activity was great. On
account of his official position, his influence was far greater
than that of Da Costa, but he did notgo to the same length, and
he remained orthodox in practice. In a way, Leo was the father
of the modern Reform movement, but through his inconsistency
and his avoidance of conflict he achieved no practical result.

Joseph Delmedigo differed from Leo of Modena
and from Da Costa in that he cannot be acquitted
of insincerity. He had a wide education in liberal
culture and science as well as in Jewish subjects.
Ha was active as a writer, and in spite of his wandering life

he managed to compose a number of works. He had intimate
associations with the Karaites, and one of his best known books,
jSlim (in allusion to Ex 1527), is a reply to twelve questions
addressed to him by Zerah b. Nathan, a Karaite. Delmedigo
officiated for a time as Rabbi in Hamburg. ’ He never ventured
to proclaim his real views, but covered them with a veneer of
orthodoxy. On this account he was highly esteemed by many,
who did not see him in his true light, or who regarded merely
his erudition. As a sceptic his influence on Judaism was Bmall

;

he merely illustrates, as another type, the growth of the
movement.

Of a different character was Baruch Spinoza (q.v.

)

(1632-1677). He could not conform, either through
fear or from motives of personal advantage, to
what he believed to be untrue. Delmedigo might
beeome a Rabbi, Descartes, whose teaching Spinoza
followed, might vow a pilgrimage to Loreto, but
to Spinoza external adherence was impossible.
He believed that Judaism was bound up with the Jewish

State and ought to have ended with the destruction of the first

Temple. For this reason, he regarded opposition to the State
religion as unjustifiable, and resistance to the Inquisition as
futile. Owing to his excommunication and persecution, he
regarded Christianity more favourably than Judaism, but he
had no serious thoughts of adopting it. It is a question whether
his conception of the universe as a part of God, of the Deity as
a self-producing Creator of all things, and of man as entirely
controlled by causes reaching far back into universal natural
laws could ever have been reconciled to Judaism, for Spinoza
definitely rejected a personal God, Providence, and immortality.
Yet, in his day, Maimonides was equally zealous in his search
for truth and did not leave the fold. The influence of Spinoza
on Judaism came later; his influence extended to individual
Jews rather than to corporate Jewish belief.

1 See JE viii. 5-7. iv. 50S f.

3 See 2nd treatise, ch. iv. =p. 28, ed. Isaac Reggio, Goritz,
1852, and also 3rd treatise. He urged very sweeping changes
and modifications.

Far more important to Jewish development was
Moses Mendelssohn (q.v.) (1729-86). No less bril-
liant than Spinoza, no less erudite, and similarly
endowed with a capacity for philosophy, he was a
tower of strength to Judaism. To him is dne the
great revival which aroused thought, stimulated
culture, and once more brought Judaism into con-
tact with external learning. Without Mendelssohn
it would have sunk more deeply into the clutches
of ignorance and remained an easy prey to the
attacks of atheism.
Mendelssohn had to contend with opposition on account of

his translation of and commentary on the Bible, but his teach-
ing was enormously diffused and gave vast numbers of young
men an insight into modern iV

-r;r

faith. Like Maimonides, he *,, : • ... : i ..s

that give another turn to t: ! »:. r"
‘ J . • •- av i i-

tellect. His effect was all tb n -'*•

,V~r.— vV.-
cided with the break up of tl *

. , ; <| ,i,> i

more intimate contact with irr

the sudden light, found help j . I I!

for German over jargon was in itself epoch-making. He taught
fidelity to Judaism and respect for the belief of others. His
friendship with Lessing helped to make the cause of Judaism
known outside and may be counted as a stage in the progress
of Jewish emancipation.

Mendelssohn and Naphtali Hirz Wessely were
the founders of a Jewish Renaissance, and their
work was continued by Nahman Krochmal (1785-
1840) and Samuel David Luzzatto ( 1800-65). 1 The
large array of Jewish scholars of the 19th cent,
all owed their inspiration ultimately—in whatever
branch they were engaged—to the Mendelssohn
revival.

Wessely, in his Dibhre Shclldm we-Emeth (Germ,
tr. by D. Friedlander, Worte der Wahrheit und des
Friedens, Berlin, 1798), had outlined a scheme of
education in which science and Talmud should
both find a place ; nevertheless, he was not re-

garded with cordiality by many Polish Rabbis,
some of whom were genuinely frightened at the
combination, though not hostile to it, while others
were merely obscurantist. The result of the re-

juvenescence was, it is true, that a certain number
became estranged, hut many were fortified in their

belief. At the same time a curious development
had arisen in Poland, a revival of Essenism and
mysticism, the followers of which called themselves
by the old name Utlsldim. The founders of the
new movement were Israel b. Eliezer, called Ba’al
Shem-Tob (llesht) (1698-1759), and Baer of Meseritz
(1710-72). 2 The extraordinary piety of these men
was re-echoed in their followers. Prayer was a vital

force, and was the means of union and fusion with
the Godhead. In spite of the attempts at miracles
and predicting the,future, and of a few unworthy
ractices, the sect was, and remains to the present
ay, a band of devotional enthusiasts, giving them-

selves entirely to introspection and prayer. The
quaint religious exercises of the Ihlsidim and their

partial antagonism to theTalmud brought them into

conflict with the Rabbis, and they were denounced
by Elijah Wilna (1720-97),3 while in 1781 they
were declared to be heretics. Their antagonists,

the Mithnagedim (‘opponents’), rightly perceived

that Judaism has no liking for extremes. The
excesses of the H&sidim were becoming intolerable

;

and, as their numbers grew, their eccentricities de-

veloped. It is estimated that at one time they
numbered 100,000, although this is perhaps too

large a figure. With the political emancipation of

the Jews, a new era in Judaism began, although

this emancipation is still incomplete in many lands.

The effects can scarcely yet he estimated. Russia,

the home of the greater number of the Jews, is

still pursuing a policy of repression which affects

not only the Russian Jews, but those of other
l On these three see JE xii. 506 f., vii 676 f., viii. 224-226.
3 For the difference between the teachings of Luna and Besht,

i.e. Kabbala and Hasidism, see JE, s.v. ‘ Baal Shem-Tob, Israel

b. Eliezer’ and ‘ Baer (Dob) of Meseritz,’ ii. 3S3-3S6, 430-433.

3 See M. Seligsohn, * Elijah ben Solomon,’ in JE v. 133-135.



JUDAISM 607

countries to which fugitives go. Emancipation
brings many problems in its train ; for, so soon as

a community begins to solve some of the difficulties

and readjust itself to new conditions, an influx of

Russians renews the process. Education is in

many respects the solution. A proper curriculum,

in which religious and secular knowledge shall each

have a proper place, is being gradually and vari-

ously evolved. In Russia, the Haskalah move-

ment has usually been sterile, because the tendency
of the Maskilim and their children is almost invari-

ably towards assimilation. 1 This is in reality due
to economic conditions. The oppressive restric-

tions imposed by the Government on schools and
learning prevent the rise of a carefully planned

scheme of education. Thus modem knowledge must
be acquired, almost entirely, either surreptitiously

or from anti-religious sources. For the Zionistie

movement in modern Judaism see art. ZIONISM.
III. Judaism at the present day.—The

future of orthodox Judaism and its relations with
Christianity, on the one hand, and Zionism and
liberal Judaism on the other, may be briefly

summarized. It is unnecessary to dwell on the
origin of Christianity. Graetz (ii. ch. xiv.) has

traced the steps by which the breach between the

two faiths was finally consummated. Judaism
does not admit that Jesus was the promised
Messiah. It cannot accept such distinctively

Christian doctrines as the miraculous birth of

Jesus, His divinity and relation to the Father, the

Trinity, the Atonement, the Resurrection, the idea

of mediation, the conception of sin.* Further,

Judaism differs from Christianity with regard to

the Law, neither admitting the possibility of its

abrogation nor regarding it as burdensome. The
Commandments are given to man ‘ that he may do
them and live by them’ (Lv 186). Judaism has a
more optimistic view of life than Christianity ; it

doesnothold theEssene doctrine thatwealth is abad
thing under all circumstances (Lk 624 IS 2 '- 25

,
Ja l 10

,

Mt 1923 ) and that marriage is evil. No Rabbi may
be a celibate. Marriage is the first commandment
of the Bible (Gn l28). The Yeserha-rd is from God
(see F. C. Porter, Yale Bicentenary Bib. and Sem.
Studies, London, 1901, p. 122) ; it is called inq sib

{Gen. Bab. p. 71 foot, of Theodor’s ed., Berlin,

1903 ; see his note), and God instituted it ‘ for his

glory’ (see second blessing of Jewish Marriage
Service, Singer, p. 299 ; cf. Book of Common
Prayer, The Form of Solemnization of Matrimony :

‘ Matrimony, which is an honourable estate insti-

tuted of God . . .’
; but ct. ‘ It was ordained for a

remedy against sin and to avoid fornication’).

Judaism does not regard family ties as an impedi-
ment to man’s whole-hearted service of God (ct.

1 K 1920 with Lk 1428 ; see also Mt 1035, and Raslii

on Lv 193), nor does it approve of asceticism. 3 The
Nazirite had to bring a sin-offering (see Bab.
Taanith, 1 Ice = Goldschmidt, iii. 441, nnpna nenvr bj

•torn top] ; in Babylon only the ninth of Ab was
observed). Finally, Judaism does not declare that
belief in any dogma is necessary to salvation. It

teaches that 1 the righteous of all nations have a
share in the world to come ’ (Maimonides, Hilkhdth
Teshubhd, iii. § ii.), that ‘the teachings of him of

Nazareth and of the man of Ishmael . . . serve to

bring to perfection all mankind, so that they may
serve God . . .’ (Maimonides, ed. D. Yellin and I.

Abrahams, London, 1903, p. 94 ff.), that ‘the good
actions of any man, to whichever people he may
belong, will be rewarded by God. But the priority

belongs to people who are near God during their
1 See, farther, artt. ‘Haskalah,* ‘ Maskil,' in JE vL 256-253,

viii. 364.
2 See ‘Sin as Rebellion,* etc., in S. Schechter, Some Aspects

of Rabb. Theol., p. 219 ff.

3 See ‘Law »f the Nazirite,* in Jew. Chrcm., June 5, 1914,
p. 17 f.

life, and we estimate the rank they occupy near

God after death accordingly’ (Khazari, i. § 111 =
Hirschfeld, p. 78 ; see also Exodus Rabbet, p. 49,

and, for other refeiences, I). Wasserzng, The
Messianic Idea, p. 22). The function of Judaism
is to fulfil the Isaianic ideal of a missionary
‘Remnant.’ Though it recognizes the general

truths of Christianity and Islam, and the religions

validity of these systems, it cannot concede that

its own destiny is accomplished, as long as the
differences outlined above remain in existence.

While rejecting ecclesiasticism, Judaism can fully

appreciate the life of the founder of Christianity ;

and, in estimating the practical value of that faith,

it pays regard to the noble lives fostered by its

ideals rather than to the persecutors that have
proved false to its teaching.

Judaism is to be the religion of a Remnant ; from
the materia] sacrifices demanded of its adherents,
resulting from an environment preponderatingly
non-Jewish, it is inevitable that Judaism, under
present conditions, must be limited to a minority.
This circumstance * f «- * f *-'”*'vH ’ P must
never be forgotten

1

. the
majority, not vice '• • i ove-
ments spring from the few ; when they have per-

meated to the many, it is more often a sign that
they have failed, and that there is need for a new
growth, than that they have accomplished their

purpose. Nearly every ideal degenerates with
popularity. When the masses are stronger than
their leaders, chaos results.

‘ In a great population animated by democratic notions, recog-
nizing no external authority in matters of faith or taste, with a
growing passion for equality and a greedy desire to handle the
good things of this world, as recommended by the modes and
methods of life of the wealthy and luxurious, it would be irra-

tional to expect to discover any general refinement or delicacy
ol thought or feeling. ... To expect too much of the human
race is the ancient error of moralists and the sin cf the satirist.

In his lecture on “ Numbers,” delivered in the United States,
Mr. Matthew Arnold illustrated by quotations from Plato and
Isaiah the truth that it is always the remnant that saves a
nation or a race, and the advantage of a big country and a
great population is that the remnant has at least a chance of
being a good large one ’ (Augustine Birrell, • Modern Conditions
of Literary Production,’ EBrU> xxx. (1902) p. ix).

The losses sustained by Judaism through per-
version and by the oppression of the Jews in
Russia and Rumania, together with the more
subtle but no less severe persecution prevalent in

some other countries, have produced Zionism, for
the Zionists regard a minority as doomed to failure.

Originally this movement was purely economic and
philanthropic in scope ; Herzl’s Zionism was bound
up in the Basel programme, ‘ to secure a legally
assured home in Syria and Palestine’ for perse-
cuted Jews. The words ‘legally assured’ differ-

entiated Zionism from the other colonizing enter-
prises. Since the death of Herzl, who said, ‘ Der
Weg zum Judenlande fiihrt durch das Judentum,’
Zionism has developed into nationalism, which
asserts a Jewish nationality independent of re-

ligion. The division of certain sentiments into
‘ national ’ and ‘ religious ’ is arbitrary ; it is a
Latin or European conception, as the language of
the terms indicates. 1 The antit hesis is not Semitic

;

for, while religion to a Semite—Jew or Muslim—
includes, as has been shown (above, p. 58411'.

), much
more than is now ordinarily understood by the
word, a kinship on the basis of blood or language
or any other but a religious tie is conceivable
neither to the prophets of old nor to the Semitic eth-
nologist or historian of to-day. Monotheism, not
some physiological inheritance, is the raison d'etre

of Judaism (see C. G. Montetiore, ‘ Nation or Re-
ligious Community 1,’JQB xii. [1S99-1900] 177-194 ;

see also ib. xvii. [1904-05] 1-25, 397-425 ; Jewish
Chronicle Correspondence, 1909, Jan. 1, 15, March
12, April 9, 16, 23, 30, May 21, June 25 ; on the

1 Sec what has been said abov e on nationality, p. 584 ff.
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question of a Jewish race see R. N. Salamon, in
Journal of Genetics, i. [1910-11] 273 tf., where a
complete bibliography is given).

Every recrudescence of nationalism has brought
misfortune to the Jews and to Judaism. It was
the cause of the catastrophe of 587 B.C., of the fall

of the Maccabees, of the decay of the Sadducees,
of the destruction by Titus, and of the desolation
of Judaea in 136. In every case the disasters

caused by the nationalists have been mitigated by
their opponents. Johanan b. Zakkai built up
what the zealots overthrew, and the breaches re-

sulting from Bar Kokhba’s declaration of nation-
ality were healed by the Rabbis. A Jewish centre
is not an essential to enable the genius of Judaism
to assert itself. There was neither a physical nor
a spiritual ghetto in Spain, yet the Spanish period
is perhaps the brightest in the history of Judaism.
Nor is the circumstance that the Jewish liturgy

prays fer a ‘ return ’ an argument for Zionism ; the
‘ return ’ to which Judaism looks forward is always
associated with religion. ‘And let our eyes be-

hold Thy return in mercy to Zion, and there we
will worship Thee in awe as in the days of old

1

(Adler and Davis, Service of Syn. [Tabernacles')

,

p. 140). The true character of Zionism, as an
alternative to religion, may be seen from such
pronouncements as those of J. Hochman

(
Jewish

Review, iv. [1913] 217-242), who regards it as a
salvation for those ‘ who do not share the faith of

the orthodox universalist in the divine origin of

the Law . . . who do not find a satisfactory

sphere of activity in the life of Mitzwoth . . .

to-day we have no one centre of Jewish loyalty,

and the life of Mitzwoth is losing its hold.’

Such Zionism would save the Jews at the cost of

Judaism.
Finally, liberal Judaism has arisen as a mission-

ary movement in order to rescue those Jews who
have become indifferent to their faith. Liberal

Judaism stands much nearer to orthodox Judaism
than Zionism does. The differences between the

two forms are internal and small in comparison
with their points of contact ; to the outside world
both are united, although there may be a great

gulf between individuals on both sides.

For membership of a liberal synagogue does not

necessarily imply the repudiation of something
not definitely taught from its pulpit. Liberal

Judaism denies the necessity of certain practices,

but it does not require their abandonment. It is

thus in nature not Raraitic, but it asserts the

continuation of Rabbinic tradition as a living force.

Refusing to regard the Shulhnn 'Ariikh as the

sealing up of Halakha, liberal Judaism maintains

that its religious teachers and individual members
to-day have the power to bind and loose as of old.

In this respect it is something positive, not a mere
negation of orthodoxy. The latter, on the other

hand, cannot accept any development unless sanc-

tioned by a Rabbi with Hattarath Horn a (facultas

docendi), and permits a synod to decree changes

only if its authority is recognized as equal to that

of its predecessors. Liberal Judaism seeks to win
back the lapsed, even at the cost of modifications

;

orthodoxy, however, maintains that the preserva-

tion of the ideal is more important than the

salvation of the individual, for Judaism must be

handed down unimpaired, even though by a

minority. In theory the two bodies are in agree-

ment ; no one would impute to liberal Judaism

a sacrificing of its ideals ; it is on the definition of

the essential principles that the controversy turns.

Orthodox Judaism foresees a danger of liberal

Judaism, by not laying sufficient stress on the Law
and on ceremonial, drifting into a colourless belief

of universalist monotheism.
Since 1842, when the controversy reached an

acute stage in England, orthodox Judaism has
changed its attitude to the Reformers. Already
in 1864 the Sefardim removed the ban which hsfu

been imposed, and to-day, while acknowledging
that there are differences between the two points
of view, the orthodox co-operate with the liberals
in harmony and tolerance. Judaism has always
striven to secure union and avoid sectarianism.
To the credit of Zionism it must be urged that it

has brought back many outcasts to the fold ; that,
even if nationalism, at best, is a mere modification
of Judaism, the children of the nationalists may
become orthodox Jews (lS’to Stne’D nnx cm D’pon ‘jn

K^D D^ljl D'p).

In the case of liberal Judaism, many Jews,
previously lacking all feelings of spirituality and
loyalty, have been taught to love God, to keep His
commandments, to attend worship, and to observe
the festivals. Their methods are not entirely

those of orthodox Judaism, but of the sincerity of

their purpose there can be no doubt. How much
more then can there be applied to them the saying,
‘Always let a man busy himself with a Miswa,
even though it be not for the purpose of the
Miswa, for by practice he will come to do the
Miswa for the proper purpose ’ (Bab. Pes. 506)

;

since the purpose of liberal Judaism is to promote
the sanctification of God and rouse the apathetic
to a sense of duty, the choice of method, unpleas-
ing though it be to the orthodox, must be left to

the conscience and judgment of the liberals them-
selves. Hence Judaism, orthodox and reformed,
and Zionism can look forward with confidence to

a future, one and indivisible.
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JUDAIZING.—i. Derivation and scope of the

term.—The use of this term and its cognate forms
‘Judaize,’ ‘ Judaizer,’ ‘Judaist,’ and, sometimes,
‘ Judaism ’ may be traced to Est 8 17 ‘ many became
Jews’ (Hrrrv?, LXX TrepiCTepm/TO ko.1 ’lov5&i£ov). A
wider currency for the word arises from Gal 2 14 ‘ I

[Paul] said unto Peter before them all, If thou,
being a Jew, livest after the manner of Gentiles,
and not as do the Jews, why compellest thou the
Gentiles to live as do the Jews (iooaai(eiv) ?

’

In English usage the scope of the term varies.

It may describe a tendency or type of mind, as
when a ‘ prophetic ’ is contrasted with a ‘ Judaic ’

spirit. It describes habits

—

e.g., ‘Usurers . . . doe
Judaize’ (Bacon, Essays, London, 1891, ‘ On Usury,’
p. 75) ; or the verb may be transitive

—

e.g., ‘ Error
. . . had miserably judaiz’d the Church’ (Milton,
‘ Hirelings,’ in Prose Works, London, 1848, iii. 15 ;

cf. OED, s.v.).

The early Church had certain members who
desired to maintain the permanent obligation of the
Mosaic Law. There were two views about this

obligation : the one held that only Christians who
were of Jewish descent required to keep the
Law ; the other, that Gentile converts were equally
liable. This section of the Church membership
was called the Judaizers. Their origin, activity,
and disappearance are here the subject of inquiry.
2

.

The Judaism which Judaizers could not
leave.—Pharisaic Judaism, from which the Juda-
izers were but half-hearted seceders, was firmly
established at the advent of the gospel. The
sacrificial worship of the Temple, as prescribed by
the Priests’ Code in the Pentateuch, was carried
on daily with glad devotion. The services were
beautiful and significant ; men felt that they were
ordained by the express command of God. Race,
religion, and patriotism were concerned in the
honour and dignity of the Temple ; the Roman
eagle or the statue of Claudius could not be
tolerated near it

;
Saul was ready to hale men and

women from Damascus for doubting its sacred
claims ; in the last siege men would starve rather
than stint the daily sacrifice. As Mecca has been
sacred and inviolate for Islam, so were the Temple
and its cult for Judaism at home and abroad.
Any change would seem unthinkable.
Throughout the Diaspora the synagogue had

been for some two centuries the retuge of Jewish
communities. Prayer and instruction based on the
Law and the Prophets were its chief purpose. The
formation of a liturgy (Shemoneh 'Esreh), the in-

terpretation of Hebrew Scripture in Aramaic or
in Greek, the use of the Psalms, the hearing of
visitors (Lk 416

,
Ac 13 15

), and the observance of
Sabbath and Festivals made the synagogue the
focus of Jewish thought and life. Gentiles were
attracted and admitted, evidently in considerable
numbers (Mt 2315

; Horace, Sat. I. iv. 142 f. ;

Josephus, c. Apion. ii. 40). Contact with Gentiles
made Jews more hospitable to new ideas; but
contempt and ill-treatment attached them more
closely to their own laws and customs.

‘ No Jew can go so far from hisown country, nor be so affrighted
at the severest despot, as not to tte more affrighted at the Law
than at him’ (Jos. c. Apion. it. 39).

The Judaism from which Christianity arose had
a theism which Jews could not easily abandon ; it
had its code of 613 rules and regulations for a
correct life

; it held its members with a firm grasp
through Temple and synagogue ; it was displacing
decadent Gentile creeds, and was nut a system to
be lightly forsaken.

vol. vii .—39

3. The Christianity they could not adopt.—The
teaching of Jesus offended Pharisaic Judaism by
its unanswerable criticism of the traditions of the
elders (the Oral Law), by its want of deference to

the hierarchy, and by exalting the end of religion

(love to God and man) and consequently depreciat-
ing the current estimate of Temple, sacrifice, Sab-
bath, dietary rules, and ‘ the hedge about the Law ’

generally. Moreover, He claimed an authority
which shocked the scribes. Not by vision, or
by dreams, or by prophetic inspiration, not by
writing a Pseudepigraphon, but in His own name
He re-stated the Mosaic Law ; He spoke as the
Judge of the whole religious past ot the nation,
and prescribed for the future a mission of world-
wide benevolence. He had kindled a new spirit

in a few disciples ; and this religion of the spirit

would seek to save that which Judaism considered
to be lost. He thus claimed the Messianic rank

;

and the hierarchy induced Pilate to consent to the
Crucifixion.

The company of disciples, animated by the
spirit of the Risen Christ, ‘ continued stedfastly
in the apostles’ doctrine and fellowship, and in

breaking of bread, and in prayers’ (Ac 244 ). They
were conscious of being called to preach the gospel,
and they chose Matthias in place of Judas. They
showed no hatred to the ‘chief priests and scribes’

who had procured the death of Jesus; what had
happened was part of a divine purpose foretold by
the prophets. As yet the disciples were not cast
out from Temple or synagogue, nor did they
consider Pharisees as ineligible to the incipient
Church. The believers continued to frequent the
Temple (Ac 246 3’ 512 - “ a

)

;

they increased rapidly
in numbers and were joined by ‘ a great company
of the priests.’ A new interpretation of Israel’s

history and mission was proclaimed by Stephen,
which seemed to the authorities to be ‘ blasphem-
ous words against Moses and against God ’ (Ac 611

).

The stoning of Stephen and the active measures
of Saul mark the end of toleration for the fol-

lowers of Christ—the Galilseans, or Nazarenes, or
Minim, as the Jewish authorities began to call

them.
4. Appearance of ‘Judaizers.’

—

Persecuted in
Jerusalem, the Church made converts among the
Samaritans, who did not profess the Oral Law.
The Good Samaritan of the parable was not for-

bidden, like the priest and the Levite under the
Oral Law, to help a wounded stranger. The
apostles Peter and John had no hesitation in ac-

cepting Samaritan converts (Ac 817
). Philip admits

the Ethiopian, who could not have been more than
a nyin n: (Dt 231

). Other converts are admitted, in
Damascus (Ac 9 1S

), Lydda (9
s2

), and Joppa (9
12

)

;

but the mission is directed to Jews only, or to
proselytes attached to the synagogue (ll 19

), at
Salamis (135

), at Antioch in Pisiuia (1314
), at

Iconium (141
), at Thessalonica (17 1

), at Berea (17 10
),

at Ephesus (1819 19s ; cf. 19s
), and at Rome (2817 ).

Thus for some fifteen years after the Crucifixion
the Church included only Jews or Gentiles who
had become proselytes to Judaism. The admission
of the Roman Cornelius was felt to he an innova-
tion requiring the highest sanction

;
and St. Peter,

on returning to Jerusalem, did not escape criticism,

the opposition to his act marking the first appear-
ance of the ‘Judaizers.’

At Antioch Greeks were admitted to the Church
by the missionaries ; and the name ‘ Christians

’

was first applied to the new brotherhood. Tiie

Church at Jerusalem at once sent Barnabas to

inquiie into this proceeding ;
and, after getting

Paul to assist him for a year in Antioch, Barnabas
with his new companion leturned to Jerusalem,
bringing gifts for the relief of the brethren in

Judtea during a famine, l-'rolu Antioch, Paul and
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Barnabas set forth on their missionary journeys.
While in the Pisidian Antioch, they definitely
announced their intention of appealing to the
Gentiles, and on their return to Antioch they re-

hearsed their work and the reception of the Gentiles.
Certain Judaizers from Jerusalem maintained that
‘it was needful to circumcise them, and to com-
mand them to keep the Law of Moses 5

(15s), and
this led to the Council of the apostles in Jerusalem,
which gave the most important decision on the
subject of Judaizing.

5. The Council of Jerusalem.—The accuracy of
the account in Ac 15 has been questioned ; but, if

we take a.d. 62 as the date of St. Luke’s composi-
tion of the Acts and c. a.d. 50 for the Council, the
time limit is against serious error. One MS (D,
Codex Bezae) omits sal toO ttviktov, and is followed
by Irenreus, Cyprian, Tertullian, and Jerome.
The Decree thus prohibits the use of flesh ottered
to idols, murder, and fornication — being ‘ a
summary of Jewish ethical catechetics ’ (Harnack,
Acts of the Apostles, p. 250). The Textus Beceptus
reads, ‘ That they abstain from pollutions of idols,

and from fornication, and from things strangled,
and from blood ’ (Ac 1520

). Despite the argument
of Harnack, reinforced by E. H. Eckel and S. A.
Devan

(Expositor ,
8th ser., vi. [1913J 66-82), it

may be held that the TK is preferable. Idolatry
and fornication are specified because they were
considered venial among Gentiles. Lambs or
bullocks killed by a non-Jewish butcher could
not be eaten by a Jew by birth ; it is fairly certain
that St. Paul, for all the freedom that he claimed,
would never relish swine’s flesh or unbled mutton.
Unless this regulation were observed, there could
be no common social banquets between Jewish and
Gentile Christians. Higher hygienic reasons may
have been instinctively present ; the motive for

instituting abstinence from blood in Gn 91 was to
diminish the ferocity that had filled the earth with
violence. It would cause little trouble to teach
the Gentile Christians the method of slaughter.
‘For Moses of old time hath in every city them
that preach him, being read in the synagogues
every sabbath day 5 (Ac 15s1

). In every such
place there was a sholiet, and the use of his
services might help the Christians to go forth ‘ as
lambs anion" wolves.’ It may seem strange that
the universal religion should include the menu of a
Palestinian party

;
yet the matter of eating and

drinking was regarded with concern. The Pater-
noster asks for ‘ daily bread ’

; Islam commands
abstinence from wine. St. Paul felt the incon-
gruity when he wrote :

‘ The kingdom of God is

not meat and drink ; but righteousness and peace,
and joy in the Holy Ghost’ (Ro 1417

). The
Apostolic Decree assumed that Gentile Christians
honoured the Sacraments, and had received the
Holy Spirit and the evangelic temperament ; it

would be insulting to ask them to abstain from
murder, as this interpretation of Codex Bezee
proposes to do. The intention of the Council
was that Christendom should use kosher meat

;

but St. Paul's theoretical abolition of law, Jewish
and Gentile, resulted in the survival of custom,
Jewish and Gentile, in the preparation of animal
food.

It is worthy of note that the Decree does not
require Gentiles to abstain from eating ‘ of the
sinew which shrank, which is upon the hollow of

the thigh’ (Gn 32s2), although this regulation is

assumed as binding in the Mishna (Hullin, 7).

"When strictly enforced, it meant that the hind-

quarters of sheep and oxen were disallowed to

Jews, and had to be sold at any price to neigh-

bours. The practice is still continued among
Oriental Jews, though it entails loss for no visible

gain.

‘The hind quarter (like blood and fat) is avoided as food on
account of the narrative in Genesis’ (Rosenau, Jeicish Cere-
monial Institutions and Customs, p. 1S5, speaking for America).

The long-lost Jews in China had forgotten the
Hebrew language and the Law, but retained this

strange abstinence, and were known among the
Chinese as ‘the people of the sinew.’ The rd
kviktov could hardly refer to the sinew’ ; it is a
special class of foods referred to as with af/ra, and
would denote such things as chickens, geese, or
game killed in the Gentile manner. The idea
that bloodshed was forbidden, in the sense that
a Christian could not become a soldier, is excluded
by the case of Cornelius.

6. Judaizing opposition to St. Paul. — The
Apostolic Decree thus established a rule of guid-

ance for Jewish and Gentile Christians. Many
matters required regulation. Were Jewish Chris-

tians to circumcise their boys on the eighth day?
Were they to keep the Sabbath, or the first day of

the w’eek ? Were Passover, Pentecost, and Taber-
nacles to be kept with the old associations ? Was
the pilgrimage to Jerusalem obligatory? Were
they to intermarry with Gentiles, to maintain the

dietary rules, to eat unleavened bread for a week
in spring-time, to wear phylacteries, to repeat the
prayers of the Jewish liturgy, and to read the Law
and the Prophets with the same uncritical defer-

ence? Heathen converts such as Trophimus (Ac
2129

) or Epaphras (Col 412
)
would easily accept the

Decree ; proselytes—of the gate or of righteous-

ness—would also welcome it; the liberal Hebrew
Christians who carried the Decree might continue

the old customs, while refusing to impose them
upon Gentiles; but the minority of Judaizers

refused all laxity, and hampered the work of St.

Paul in most of his mission field.

The activity of the Judaizers is indicated in the

account of tlie work and correspondence of St.

Paul, and has to be kept distinct from the open
antagonism of unconverted Hebrews. The Juda-

izers had sought to persuade the Galatian Church
to observe days and months and times and years,

and to require circumcision. They questioned

Paul’s authority, and may have cited the example
of Peter. Paul's defence is to point to the presence

and the fruits of the Spirit. If observance of Law
is sufficient to give life, then the advent of Christ

is a negligible accident. Peter’s desire to conform
to Jewish scruples is condemned as dissimulation ;

and Paul’s acceptance of Titus, a Greek, w ithout

circumcision is mentioned as sanctioned by the

Church at Jerusalem. Again, at Colossse the
Christians seemed likely to be spoiled by ‘ a shew
of wisdom in will-worship, and humility, and
severity to the body’ (Col 2s). Here the legalism

was tinged with theosophy, which interfered with
‘ meat or drink, or a feast day, or a new moon, or

a Sabbath day ’ (Col 216
). The Epistle shows the

danger of losing freedom and universalism, and
insists on the need of conscious communion with

a living Spirit. The Christian is under a Spirit

whose voice was the true law. At Corinth the

Church consisted mainly of Gentiles who had not

passed through the synagogue (1 Co 122
), but

included Jews(l Co 7 1S
) ;

and it may be inferred

from 2 Co 3 that teaching of a Judaistic type

had been addressed to the Corinthians. To the

Philippians, Paul has to write ‘Beware of the con-

cision. For we are the circumcision, which wor-

ship God in the Spirit ’ (I’ll 321
-). The Epistle to

the Romans warns that Church against ‘them
which cause divisions and offences contrary to the

doctrine which ye have learned’ (I0 i7
). These

were probably Judaizers; the argument of the

Epistle is St. Paul’s greatest effort to answer them.

All old laws and customs, Jewish and Gentile,

have ceased to be important because ‘ the love of
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God is shed abroad in our hearts hy the Holy
Ghost which is given unto us’ (Ro 5s ). Paul’s ex-
position of righteousness through faith, of freedom,
and of universalism has served to overshadow his

important reservation for Israel according to the
flesh. The Jew in Paul yielded to the Judaizer
in these particulars

:

* In allowing that Israel Kara aapKa, because of the promises,
held a privileged position within the Israel Kara irveO/xa

;
that

only Christians who were Jews by birth were the good olive
tree, while the Gentile Christians were only grafts from the
wild olive tree ; that thus the whole Hope is the Hope of Israel

;

that the Gentile Christians have material obligations towards
the Jewish Christians ; and that the Jewish Christians should,
and indeed must, still observe the Law of Moses, though it is

now abolished !
’ (Harnack, Bate of the Acts

, p. 60, footnote).

If we except the imperative ‘ must ’ in the last
sentence, this summary fairly describes the attitude
of St. Paul, and this attitude explains his conduct
as described by St. Luke. He has Timothy circum-
cised (Ac 163

) ; he has his own head shorn in
Cenchrese, for he had a vow (1818

) ; at his last visit

to Jerusalem he is ready to show his conformity to
the Law by purifying himself with the four men
who had a vow on them (2124). It explains his
words (1 Co 930), ‘ unto the Jews I became as a Jew,
that I might gain the Jews.’ The contribution
from the Gentile Church to the poor at Jerusalem
may have been considered as a kind of tribute. It
thus appears that St. Paul as well as St. Peter
found it difficult to transcend the limits of Juda-
ism ; and that the universal element in Christi-
anity is really due to Jesus, who knew the best
that was in the past, and rose above it, and
appointed the whole world as the field for the good
seed.

The power of the Judaizers is seen at its greatest
during St. Paul’s last visit to Jerusalem. They
numbered many thousands of Jews, who were
believers and all zealous for the Law (Ac 21”).
They were indignant with St. Paul, maintaining
that lie taught all the Jews who were among the
Gentiles to forsake Moses, ‘ saying that they ought
not to circumcise their children, neither to walk
after the customs’ (21a ). No doubt this was the
effect though not the intention of St. Paul’s teach-
ing and example, but the antagonism of the real
Jews saved the Judaizers from further trouble in
prosecuting the Apostle.

7. Later references to Judaizers. — (a) In
Christian records.—After the death of St. Paul,
the Church moved away from Judaizing tenets.
The Epistle to the Hebrews demonstrates the right
of Christians to abandon sacrifice, and the destruc-
tion of the Temple confirmed the argument. In
the Fourth Gospel, Judaism within the Church has
ceased to be of any account ; the antithesis is the
Jews. Christians are to follow a Light, but they
have a new law in Christ’s commandments. Tiie
religion of the Spirit, as proclaimed by St. Paul,
has permeated the evangelic tradition in the
Synoptists. The convert has much to learn, and
his teacher is the Church. Christ is liis Lawgiver,
and has entrusted a power of legislation to the
Church.
The Judaizers, who kept themselves distinct

from Gentile Christianity, appear later as Ebion-
ites and Nazarenes. The Ebionites admitted only
a Gospel according to St. Matthew, rejected St.
Paul as an apostate, and denied the divinity of
Christ. The Nazarenes acknowledged the obliga-
tion of the whole Mosaic Law for Christians of
Jewish descent, but allowed Gentile Christians, as
proselytes of the gate, to omit these observances.
See artt. Emonism, Elkesaites.

(b) In Jewish records.— Rabbinical literature
has few and obscure references to the Judaizers,
for Judaism was firmly resolved to ignore the
Christianity which had come into being. It set
itself after the Pall of Jerusalem to define the

canon of Holy Scripture, rejecting the Apocrypha
and apocalyptic Pseudepigraplia, which seemed to
give prophetic colour to the new religion, and
expurgating the Greek Bible by the versions of
Aquila, Symmachus, and Theodotion. Within its
own fold discipline became more stem.

* A Noahite who has become a proselyte, and been circumcised
and baptized, and afterwards wishes to return from after the
Lord, and to be only a sojourning proselyte as he was before, is
not to be listened to—on the contrary, either let him be as
Israelite in everything, or let him he put to death ’

(Hilchoth
Melachim, ch. x. 3. tr. in A. HaeCaul, Old Paths, London, 1846,
vi. 58).

By the end of the first Christian century the
standard Jewish prayer included a formula, ‘ May
there be no hope for the sectaries ’ (pj’c, afterwards
changed to du'e^o, ‘ the slanderers’). One of the
signs of Messiah’s coming will be that the Kingdom
(the Roman Empire) will be turned to the heresy of
tiie Minim (Mish. Sotah, ix. 15). Tiie growth of
Christianity in the Roman Empire and the indigna-
tion of Jews at the claim of Christians to inherit
the promises of tiie OT are seen in Jerus. Nedar.
38a:

.

‘ Esau the wicked will put on his tallith and sit with the
righteous in Paradise in time to come ; and the Holy One will
drag him and cast him forth from thence.’

By the 4th cent. Judaism regards the Minim
with disdain rather than fear. Tosefta Sank. xiii.

4. 5 imposes grave punishment on ‘ tiie Minim (Jew-
ish Christians), the M'shummadhim (apostates),
M'sOrdth (informers), and Apiqdrsin (free-thinkers),’
and a Jewish comment on Ex 194 says that circum-
cision will not avail to save the Minim from
Gehinnom (Shemoth Rabba, 36a). This implies
that Jewish Christians in Palestine still practised
circumcision in tiie 4th century. Talmud and
Midrash confirm Jerome in considering the Nazar-
enes (Minim, Jewish Christians) an insignificant
body.
‘They had no share in the vitality either of Judaism or

Christianity ’ (Herford, Christianity in Talmud and Midrash,
p. 394).

Jerome’s words in a letter to Augustine (Ep

.

lxxxix. 13 [PL xxii. 924]) are :

* To this day in all the synagogues of the East there is among
the Jews a sect called Minaei (Minim), which is condemned by
the Pharisees. They are commonly spoken of as Nazarsnes, and
believe in Christ the Son of God, born of the Virgin Mary, the
same who, they say, suffered under Pontius Pilate and rose
again. In Whom we, too, believe

;
but while this sect desires

to be both Jews and Christians, they are neither the one nor the
other.’

8 . Recrudescent forms.—About 1725 John Glas,
minister of Tealing, founded a small sect, which
refrained from things strangled and from blood,
and his son-in-law Sandeman gave his name to the
adherents in England (see art. Glasites). The
Seventh Day Adventists and Seventh Day Baptists
Judaize in their observance of Saturday.
[A Judaizing sect arose in Russia about the

middle of the 15th cent., their chief centres being
Novgorod and Pleskau, whence they spread to
Moscow and other cities. They denied the Trinity
and the Sonship and Messiahsliip of Christ, and
rejected the invocation of the Virgin and tiie saints,
the veneration of icons, tiie doctrines of original
sin and redemption, the Church, and the Sacra-
ments, while they gave greater honour to the
Old than to the New Testament. * Sabbatarians’
are mentioned in the early 18th cent., and Uklein,
the founder of the sect of Molokani, adopted for
himself certain Jewish dietary laws, while liis

pupil, Sundukov, regarded Christ as infinitely
inferior to Moses, observed the Jewish Sabbath,
and finally submitted to the Mosaic rite. Sundu-
kov established the modern sect of Subbotniki
(‘Sabbatarians’), who are scarcely distinguishable
from real Jews. They are divided into a number
of sub-sects, the most important being : (a) Gers
(Heb. u), who worship in Hebrew under the leader-
ship of regular Jewish Rabbis and sue piaclically



013 JUDGMENT (Logical)

Talmudic Jews ; (6) Subbotniki proper, differing

from the less numerous Gers only in the use of

Russian Bibles and Prayer Books and in the abroga-
tion of some of the Talmudic rules for the Sabbath
and food; (c) lyaraimites or Karimi (‘ Karait-
izers’), who, like the Karaites (q.v.), recognize only
the Pentateuch and reject the Talmud, but who do
not observe all the Pentateuchal laws, e.g. that re-

garding circumcision ; and (cl) the waning Trans-
caucasian Nazirseans, who deny the resurrection
of the dead. Mention may likewise be made of

the * Jehovists,’ founded by Nikolai Ilyin in 1846,

in an effort to establish an OT Christianity or
NT Judaism, although the rather fantastic sect

was only short-lived.

Two minor American sects may also be classed

as Judaizing. The first of these is the Christian
Israelite, founded by John Wroe at Ashton, Eng-
land, in 1822, to gather the twelve tribes of Israel,

the doctrinal basis being the re-establishment of

the Mosaic Law, and the condition of member-
ship subscription to ‘ the four books of Moses and
the four books of the Gospel.’ Members do not
cut their hair or beard (cf. Lv 1927), and object to

all images and pictures (cf. Ex 204, Dt 5a
). Both the

Jew'ish and the Christian Sabbaths are observed.
The second of these sects is the negro Church of

God and Saints of Christ, established by William
Crowdy in 1896. Believing that the negroes are
the descendants of the lost Ten Tribes, this sect

observes the Jewish calendar and festivals, especi-

ally the Sabbath, but insists on baptism by im-
mersion, confession of faith in Christ, the Lord’s
Supper, and feet-washing. Lotus H. Gray.]
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1). M. Kay.
JUDGMENT (Logical). — 1 . Introductory. —

‘ The only use which the understanding can make
of concepts is to form judgments by them,’ while
‘ the understanding may be defined as tiie faculty
of judging’ (Kant, Critique of Pure Reason, Eng.
tr., London, 1881, pt. ii. bk. i. cli. i. § 1). Concepts
are the predicates of possible judgments. Infer-

ence is the derivation of new judgments out of old.

Method is the disposition of concepts and judg-
ments in a system. Thus judgment becomes a
centre of reference for the defining of the other
logical entities, and, if the task of definition is to

be undertaken philosophically, it involves all the

considerations which contribute to mark out the

logical consciousness in general ; the labour of pre-

cision in the use of such conceptions as idea, belief,

truth, reality, fact ; and studied limits between
the levels of abstraction proper to psychological,

metaphysical, and logical science respectively.

It would not serve the specific motives of logical

doctrine if we followed exclusively either of the

alternatives prescribed by Mill: ‘an enquiry into

the nature of propositions must have one of two
objects : to analyse the state of mind called Belief,

or to analyse what is believed ’
(A System of Logic*,

London, 1872, bk. i. cli. v. § 1) : or, indeed, if

we followed too precisely a combination of the

two. He himself in his Exuminot ion of Sir 11".

Hamilton's Philosophy5 (London. 1S78) relies chiefly

on the reference to belief, while in his Logic he

insists that ‘intelligent assertion refers to external

facts,’ and that the import of propositions consists
in connexion between facts. In pursuing the
latter analysis, after resolving facts, with meta-
physical precision, into states of consciousness and
relations between them, lie allows himself in his
substantive doctrine to replace these ultimate
references by more popular conceptions such as
‘ things,’ ‘ phenomena,’ and ‘ attributes.’ Similarly
Ueberweg defines judgment as ‘ the consciousness
of the objective validity of a subjective union of
conceptions,’ without definitely undertaking to
resolve the contrast or mediate the correspondence
between the two worlds ; a mere ‘ reference to
existence ’ gives the judgment ‘ its character as a
logical function ’ (System of Logic and History of
Logical Doctrines, Eng. tr., London, 1871, § 67).

A more scrupulous orientation of logical con-
sciousness with regard to the psychological and
the objective is attempted in some doctrines now
current. The judgment is defined as identifying
the content of ideas with reality, and the nature
and possibility of such an achievement are ex-
plained by resolving reality into a system of ten-
dencies sustained by judgment itself. Each single

act of identification enters eonstitutively into an
ever-expanding structure which in its totality is

self-sufficient and all-controlling.

‘ Our knowledge, or our world in knowledge, exists for us as
a judgment, that is, as an affirmation in which our present
perception is amplified by an ideal interpretation which is

identified with it. This interpretation or enlargement claims
necessity or universality, and is therefore objective as our
world, i.e. is what we are obliged to think, and what we are all

obliged to think. The whole system in process of construction,
viz. our present perception as extended by interpretation, is

what we mean by reality, only with a reservation in favour of
forms of experience which are not intellectual at all ’ (B.
Bosanquet, The Essentials of Logic, London, 1895, p. 32).

If we might assume as already understood and
approved a definite epistemology such as Kant’s,
we might escape both uncritical references to

psychology and popular physics and the intricacies

of a metaphysical analysis. Kant himself defines

judgment as ‘ the conception of the unity of the
consciousness of different representations, or of

their relation so far as they make up one notion ’

(Logic, § 17), while in the background of this

description lies his more definite epistemological

characterization, ‘the way to bring given cogni-

tions to the objective unity of the apperception ’

(Ueberweg, Logic, Eng. tr., London, 1871, § 67).

By the objective unity, Ueberweg explains, is

meant ‘ the mutual connexion of cognitions accord-
ing to those categories which the Ego evolves from
: ' ’ ' ’ " •

' '
1

/ ’
; and it carries with it

the implied subjectivity

of which he complains as peculiar to the whole
Kantian philosophy.

Yet, unless we throw back upon the doctrine of

the concept the burden that it carried under the

older conceptualism, of taking the initiative in

orientating the logical consciousness generally, we
can give precision to a definition of judgment only
on the basis of an epistemology. The motives of

logical doctrine do not, however, imperatively call

for this formal precision. It is sufficient that, by
suggestions borrowed from psychology, popular

physics, or discriminative reflexion on our spiritual

nature as a whole, our specifically logical conscious-

ness may be aroused apart from either introspective

or external observation ;
and a clue to the recogni-

tion of the act of judgment may then he supplied

from the detail of its conscious functions and
specific ideals, over and above the ideals of the

concept. In the plan of our spiritual nature there

must be a faculty which commits the detailed

activities of intelligence to a resultant imposed by
external nature and history, while the concept
pu>\hles bounds for each commitment amid the

measureless possibilities. The faculty of judg-
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ment, consequently, follows special constitutive

ideals, which may be entitled, with some technical

adaptation and departure from the common usage
of the words, necessity, universality, and synthetic

unity.

2 . Constitutive ideals.—(«) Necessity.—Necessity

is akin to the inevitableness of fact and the abso-

luteness of natural law. It is described by Sigwart
thus :

‘Besides the necessity of psychological causality, there is

another which springs entirely from the content and object of

Thought itself, which is therefore grounded, not upon the

variable subjective states of the individual, but upon the nature
of the object thought of, and which may so far be coiled

objective * (Logic, Eng. tr., London, 1895, § 1. 6).

It is an ultimate constraint upon intellectual

spontaneity, and finds incidental expression in

such phrases as ‘ I am obliged to think,’ ‘ I cannot
but believe ’ (Bosanquet, Essentials, p. 24). It is

recognized in current psychology as ‘ objective

control of ideational processes ’ (G. F. Stout,

Manual of Psychology3
,
London, 1913, bk. iv. eh.

viii. § 1). It is described with varieties of logical

suggestion, such as the ‘ inherence of truth or
falsehood " \

' ' " "
' h-value of a relation

between . the ‘ claim to be
true ’ (Bosanquet). It may be contrasted with the
freedom of the concept, which Mill considers a
‘mere creation of the mind’ (Exam, of Hamilton*,
p. 419), and which is certainly differently related

to personality.
Following a general, though ill-defined, logical

tradition, we may distinguish three modes in

which necessity confronts our ideas. It may be
conveyed by the contents of the concepts which
we employ independently of their origin. If we
choose to conceive a three-sided figure, we must
believe it to have three angles and these equal to

two right angles. If we think of an organism in

growth and decay, we must expect it to die
;
if we

think of a perfect nature, we must, according to
Descartes, predicate existence. The necessity may,
however, be conveyed through the activity of

other faculties than the conceptual—perception,
introspection, memory, feeling, even respect for

authority :
‘ Some swans are white ’

;
‘ Napoleon

died at St. Helena ’
;

‘ I am of all men most miser-

able.’ And a necessity, though conveyed neither
through concepts alone nor through the more
directly presentative faculties alone, may yet
through the union and co-operation of these media
commit our ideational activities to at least an
anticipation of a final surrender to concepts or to
perceptions :

‘ Rain may fall to-morrow ’
;

‘ Cancer
may be incurable.’ A judgment which is fringed

with the consciousness of the medium of its own
necessity may be entitled a ‘ modal ’ judgment

:

‘ It must be so ; it is so ; it may be so.’ Kant
defines modality as a relation of the judgment to

our complete faculty of cognition, or as the value
of a judgment for our thought in general, and dis-

tinguishes it as apodeictic, assertoric, or problem-
atic ( Critique

,

pt. ii. bk. i. ch. i. § 4).

(6) Universality .—Constraint on the spontaneity
of our personality is common to the world of

persons ; what we are obliged to think is what we
are nil obliged to think (Bosanquet, Essentials,

p. 32), conditionally, of course, on our being sub-
jected to the same medium of necessity. It has
already been noted (see art. CONCEPT [Logical]) that
it is because of a logical solicitude for universal

validity as the hall-mark of necessity that the
freedom of the concept ought, by means of conven-
tions in the use of language, to be deliberately
harmonized with the intellectual outlook of man-
kind in general. Through common concepts we
reach common media of necessity in judgment,
and can then share, and co-operate in creating, a
common ‘ inheritance of science and civilization.’

But the harmonization of concepts is ultimately
dependent on a common identification of particular

things. And a logical system which, like the
Aristotelian, has specially in view to promote co-

operative thought, must give fundamental signifi-

cance to differences in the extent to which judgments
presume the common identification of things.

Judgment may be defined as the identification of

a denotation, along with discrimination as to con-

notations or conceptual intensions (cf. E. E. C.
Jones, New Law of Thought, Cambridge, 1911,

p. 1 A'.). And, for purposes of common discourse or

debate, judgments must be classified according to
1 quantity ’—as singular or general, where one
thing or a collection of things is identifiable by
all thinkers ; or as particular, where the identity is

only so far open to all that for each person it lies

within the limits of a common totality of identi-

fiable things : ‘Alexander died ’
;

‘ All men die ’

;

‘Some men die willingly.’

(c) Synthetic unity. —- All the authoritative
descriptions of the act of judgment, while varying
much in their suggestiveness as to the sources of

constraint and the significance of universality,
agree in requiring that synthesis, combination, or
construction shall be shown in the product. It is

owing to this uniform achievement of judgment
that in psychical sequence concepts originate with
it, and that in much recent logic the function
assigned to judgment largely absorbs that more
proper to the concept. Judgment is an enunciation
after a complex manner (Aristotle), discloses a
relation between two things (Avicenna), connects
together or separates from each other two notions
(Wolff), connects many possible cognitions into
one (Kant), connects the attributes connoted by
terms (Mill), connects subject and predicate in

definite form (Lotze).

Obviously a function of our spiritual nature
which adjusts its reactions to the complexities of
the world must be connective. In each act of
judgment the constraint from reality and the
stress of intellectual responsibility fall where they
can meet with two conditions : a definite interest
has selected a delimitation within the immeasur-
able area of possible truth, and again a definite

concept is available for reaction on it.

‘Although the ultimate subject (i.e. reality in general] ex-
tends beyond the content of the judgment, yet in every judg-
ment there is a starting-point or point of contact with the ulti-

mate subject; and the starting-point or point of contact with
reality is present in a rudimentary form in the simplest percep-
tive judgment, as it is explicitly in the later and more elaborate
types ’ (Bosanquet, Logic

, Oxford, IStiS, bk. 1 . ch. 1 . p. S2).

Thus the synthesis special to each pulsation of
the faculty links a predicate with a subject. And,
although the whole construct becomes a unity and
feels a necessity and universality dominant through-
out, and the attendant psychical complex may
present to introspection e"

" ' ’ ' "
. ,

variable sequence, yet
following its own princip
less than it hinds together ideas that are mutually
associated,’ in order that it may ‘connect subject
and predicate indefinite form ’ (Lotze, Microcosmus,
Eng. tr., Edinburgh, 1S85, ii. 4, § 4, and Outlines of
Logic, Boston, 1S92, § 21).

Our logical consciousness must find synthesis in

denial as well as in affirmation, notwithstanding
such an antithesis between them as is in the
’ ' ’• *'

1 r ’

‘ quoted above from Wolff,
hat affirmation introduces
m introduces only contrast,

into the expanding system of timeless truth.

3 . Grades of synthetic relation.—The delimita-

tion of interest, or the point of contact with reality,

may he given either in presentation, or by the
conceptual faculty, or through reflexion on deter-

minations of complete judgment itself.
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() Presentational. — There are ‘ impersonal ’

judgments, in which the selection of subject is

as indefinite as is possible in view of a proposed
predicate

—

e.g., ‘It rains’; and ‘demonstrative’
judgments, where only the position in space or

time is definite—‘This is the forest primeval.’

Aristotle spoke of ‘ terms ’ which can neither be
predicated of a subject nor inhere in a subject, but
can only be a subject ( Categories ,

v. 10) ; and this

implies that the synthetic relation is between thing
merely presented and concept.

() Conceptual. — The presentational faculties

may receive aid from the concept in various ways
and degrees :

‘ The first man was a living soul,’ a
‘ singular ’ judgment ;

‘ Our fathers have told us,’

an ‘ enumerative ’ judgment :
‘ Man is few of days,’

a ‘ concrete general ’ judgment; ‘Love is the ful-

filling of the law,’ an ‘abstract’ judgment. There
is now a synthetic relation between two concepts,

superadded to that between thing and concept.
(c) Reflective.—The starting-point of a judgment

may be given directly neither by presentation nor
by conception, but by the faculty of reflecting on
judgments, actual or possible, whose starting-point

is so given :
‘ If I had standing ground, I could

move the world ’
;

‘ If we are sons, then heirs ’

;

‘Either there is a resurrection or mankind is

irrational.’ Mill describes such a judgment as
dealing with the logical inferability of proposi-

tions :
‘ That we are heirs is inferable from our

being sons ’
; other writers, as the relating of

‘ condition ’ to ‘ consequent ’
:

‘ Sonship is the
condition of heirship.’ They are entitled hypo-
thetical, and the specially composite form in which
‘ condition ’ and ‘ consequent ’ are found by negat-

ing any one of the members is entitled disjunctive :

‘ If there is not a resurrection, mankind is irra-

tional,’ while, ‘ If mankind is not irrational, there

is a resurrection.’
Literature.

—

See the various systems of Logic ; and especi-

ally, in addition to the authorities quoted above, the recent
ones mentioned as representative under art. Concept (Logical),

or as important or frequently referred to on the nature of

inference under art. Inference. There are numerous mono-
graphs, especially on the psychological and epistemological
implications of judgment, and among the more recent and
relevant to logic may be mentioned A. Wolf, Studies in Logic,
Cambridge, 1905 ; P. Janet and G. Sdailles, Hist, de la p/iilo-

sophie
, Paris, 18S7, pt i. problem 3, ch. iv. ; F. Hillebrand,

Die neuen Theorien der kategor. Schliisse, Vienna, 1S91 ; W.
Jerusalem, Die Urtheilsfunction, do. 1895 ; A. Meinong,
uber Annahmeri*, Leipzig, 1910; J. M. Baldwin, Thought and
Things, ii., London, 1908. J. BROUGH.

JUGGERNAUT.—See Jagannath.

JUMNA (Skr. Yamuna personified as Yami,
twin sister of Yama, the god of death).—One of the
great rivers of N. India, rising in the Himalaya
near Jamnotrl (q.v.), and finally joining the Ganges
at Prayaga, ‘ the place of sacrifice ’ par excellence,

now known as Allahabad (q. v. ). In the Rigveda it

occupies a position lower even than that of the
Ganges, the Aryans having reached its banks only
at a later period when they migrated eastward from
their original settlements in the Panjab. When it

is addressed it is only in connexion with other

rivers, Ganga, Sarasvati, Sutndrl, Parusnl, and
others, twenty-one in all (Rigveda, x. Ixxv. 5 ; cf.

V. lii. 17, vil. xviii. 19, and see J. Muir, Orin.

Skr. Texts, ii.
3 [1874] 346 f. ; A. A. Macdonell, Vedic

Mythology, Strassburg, 1897, p. 86). In the later

literature the geographical outlook widens, and it

is called ‘ the great river Yamuna,’ and is described

as one of the three children of the Sun by Sanjua,

daughter of Visvakarman, architect of the universe

( Vishnu Parana, tr. H. H. Wilson, London, 1S6L-77,

iii. 20, v. 82). Another legend describes the river

as both sister and wife of Yama, god of death ; and
the story of their incest curiously resembles a tale

which Plutarch (de Fluv. iv.), doubtless from Indian

sources, attributes to the Ganges. Naturally, as

the river flows past Mathura, the scene of the
Krsna cultus, it has been included in this complex
series of myths. Balarama, in a state of intoxi-

cation, ordered the river to approach him, as he
desired to bathe.

‘ The river, disregarding the words of a drunken man, came not
(at his bidding). On which, Rama, in a rage, took up his plough-
share, which hs plunged into her bank, and dragged her to

him, calling out :
“ will you not come, you jado '? Will you not

come ? Now go where you please (if you can)." Thus saying,

he compelled the dark river to quit its ordinary course, and
follow him whithersoever he wandered through the wood. As-
suming a mortal figure, the Yamuna, with distracted looks, ap-

proached Balabhadra, and entreated him to pardon her, and let

her go. But he replied :
“ I will drag you with my ploughshare,

in a thousand directions, since you contemn my prowess and
strength.” At last, however, appeased by her reiterated

prayers, he let her go, after she had watered all the country ’

( Vishnu Purina, y. 67 f.).

Wilson interprets this legend as referring to the

excavation of ancient irrigation channels from the
river ; but F. S. Growse (Mathura3

,
Allahabad,

1883, p. 184 f.) holds that there are no signs of

ancient canals in the neighbourhood, and that the

existing involution of the river sufficiently explains

the myth. When the classical writers gained know-
ledge of the river, it was known by Ptolemy (VII. i.

29, 42) under the name Diamouna (J. W. McCrindle,
Ancient India as described by Ptolemy, London,

1885, p. 98 ff. ), by Arrian (Indika, viiL) as Jobares,

by Pliny (HN vi. 19) as Jomanes.
The legend of incest connected with the Jumna,

the fact that it is supposed never to have been
cleansed by the marriage ceremony, the only rite

of purification in which the Hindu woman shares,

and the supposed resultant indigestibility of the
water are some of the causes which have contri-

buted to render it a less sacred river than the

Ganges. Its source at Jamnotrl is much less fre-

quented by pilgrims than Gangotri (q.v. ). Though
it flows through a country sanctified in the upper

part of its course by many legends of gods and
heroes (E. T. Atkinson, Himalayan Gazetteer,

Allahabad, 1882-84 ii. ch. iii. passim), thence past

Delhi (q.v.), the ancient Indraprastha, an early

Indo-Aryan settlement, Mathura, the seat of the

Krsna cultus, and Agra (q.v.), the Mughal capital,

still, except Mathura (q.v.) and in a less degree

Batesar (q.v.), there is no great place of pilgrimage

on its banks, and it does not acquire full sanctity

until it unites with the Ganges at the holy place

known as Trivenl, or ‘ the triple braid,’ where the

Ganges and Jumna are supposed to receive by
means of an underground channel the waters of

the Sarasvati. Here the stream of the Jumna is

clear and blue, in striking contrast to the mud-
laden waters of the Ganges.
Literature.—The authorities are quoted in the article. For

the geography see IGI xiv. [1908] 232 L W. CROOKE.

JUNNAR (said to be a corruption of Junana-
gara, ‘old city,’ and wrongly identified with the

Tagara of Greek writers and Hindu tradition,

which is really Ter in the Nizam’s Dominions
[JRAS, 1901, p. 53711.]).—A town in the Poona
District of the Bombay Presidency

;
lat. 19° 12'

N. ; long. 73° 53' E. Its importance depends on
its command of the Nana pass, which leads to the

W. coast. The town is surrounded by hills contain-

ing Buddhist caves nearly equally distributed in five

different localities, including fifty-seven separate

excavations. These caves are devoid of figure

ornament or imagery, in this respect strongly con-

trasting with those of later date, such as Ellora

(q.v.) and Ajanta (q.v.).

* Although none of these caves can compare either in magni-
ficence or interest with the Chaityas of Ilhytt or Karle, or

the Viharas of Nasik, their forms are still full of instruc-

tion to the student of cave architecture. The group comprises

specimens of almost every variety of rock-cut temples, and
several forma not found elsewhere, and though plainer than
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most of those executed afterwards, are still not devoid of orna-

ment. They form, in fact, an intermediate step between the

puritanical plainness of the Kathiawar groups and those of the

age which succeeded them '
(Fergusson-Burgess, Cave Temples

,

p. 249).

They certainly belong to the first great division of

Buddhist eaves. Some of the earliest may he dated
100 or 150 B.C. ; and between this and a.d. 100

or 150 the whole series may be placed. The
place was successively occupied by Hindus and
Muhammadans, and the latter have left one im-
portant building known as Saudagar Gumhaz,
‘ The Merchant’s Dome.’
Literattke.—J. Fergusson and J. Burgess, The Care Tern-

pies of India
,
London, 1880, p. 248 ff. ; Pandit Bhagyanlal

I ndraji, in BG xviii. (1885) pt. iii. 163 ff. The place was visited by

J. Fryer in 1675; see his New Account of East India and Persia
(Hakluyt Society), London, 1909, i. 323 ff. \\ . CROOKE.

JUSTICE.—See Righteousness, Law.

JUSTIFICATION .—The verb Sinai6o>, which
‘justify’ represents, means ‘account righteous.’

It is used both in the LXX and in the NT, and is

juridical in idea, though forensic associations are
not necessarily present to the mind of the writer,

whenever the word occurs. It implies an acquittal

or declaration of righteousness, whether the facts

of the ease correspond with the pronouncement or
not. The situation to which it refers is the result

of past action, not the cause of future activities.

It describes the acquirement of a status, not the
production of a state. It has reference to personal
relations, not to psychological conditions. The
only instance in the LXX that might seem to con-
tradict this statement, Ps 72 (AV 73) 13— S.pa

parahos daiKatuxra tt)v Kapoiar poo—not improbably
implies an act of self-justification before God
rather than a process of self-cleansing. In every
other case when the word occurs, it is proof of

righteousness that is implied. In view of Ilo 45

the words of Ex 237-—ou 5ocou6<reis too airefijj—should
be noted (cf. Is 5a ). Thus the verb becomes equiva-

lent to ‘ absolve ’

—

e.g.

,

Sir 2629 etc. In the NT the
parable of the Pharisee and the Publican shows the
word as involving the sense both of self-justification

and of absolution (Lk IS14
; cf. 1029 16ls

). The
Epistle of James, in the spirit of Christ’s words
in Mt 1237,

regards Abraham’s obedience and
Raliab’s loyalty as ‘justifying’ them, because
their actions are stamped by the OT as winning
the Divine approval (2

14-26
). It shows no sign of

appreciating the deeper ethical sense which attaches
to the word in the parable cited above.
But it is from St. Paul’s use of the verb in the

Epistles to the Romans and Galatians that the
term ‘justification’ has achieved its permanent
place in Christian theology. The idea first ap-
pears in connexion with the controversy between
Paul and Cephas at Antioch (Gal 211'21

), when the
latter, having lived ‘ as do the Gentiles,’ separated
himself together with other Hebrew Christians,

fearing ‘ certain who came from James.’ St. Paul
represents himself as having contended that the
recognition of Jesus as Messiah meant an acknow-
ledgment that a man is not justified by the works
of the law, hut ‘through faith in Jesus Christ’

(v. 16
). The old antithesis between those who were

‘Jews by nature’ and ‘sinners of the Gentiles’
(v. 15

) had become little more than a convention.
Justification was applied to a human being as such
(v. 16 aodptewos), that henceforth living whether ‘as
do the Jews ’ or ‘ as do the Gentiles ’ (v. 14

) he might
‘live unto God’ (v. 19

). This was the life ‘in
Christ,’ which in its relation to God is spoken of as
‘justification in Christ’ (v. 17

). On its Godward
side it depended upon the death of Christ, which
was ‘ gratuitous’ (v. 21 Sorpedv), if righteousness were
attained ‘ through the law,’ i.e. by outward com-
pliance with its ordinances, and not ‘ in faith of

the Son of God’ (v. 20
). In the following chapter

the idea is still further expanded. St. Paul appeals
to the bestowal of ‘ the Spirit ’ (3

2
), which was an

actual experience of the Galatian converts. As
a result of ‘hearing the gospel’ ( ib . ) an effect had
actually taken place which was in itself the witness
of a right relation between God and the members
of the Christian community. The delivery of the
message had been met by, or, rather, had produced,
‘ faith ’ in those who heard (see Ro 1017 ; cf. He 4s

).

They had been enabled to trust God and so become
recipients of His grace. This leads the Apostle to

introduce two pivot passages from the OT, one from
the Law and the other from the Prophets, which
express the principles that reach their consumma-
tion in Christ. ‘Abraham believed God and it was
reckoned unto him for righteousness’ (Gn 156

, cited

v. 6). ‘ The righteous shall live as a result of faith’

(Hab 21
, cited v. 11

). The book of Genesis presents
as an initial act what Habakknk represents as a
continuing condition. The purpose of salvation

begins with Abraham, though the promise reaches
its fruition in Christ. His surrender to this pur-
pose was an act of faith which the OT had rightly

described as ‘ reckoned for righteousness ’ because
it enabled God to establish those relations with
him which, viewed from the inanward side, con-

stitute ‘righteousness.’ And it can be carried

forward to its consummation in the full ‘ vision ’

(Hab 2s
) or revelation only if the attitude of faith

is permanently maintained.
The real scope of St. Paul’s argument cannot be

understood unless it is seen that he undercuts the
whole controversy in which he had been involved.
‘Neither circumcision availeth anything nor nn-
circumcision ’ (Gal 5s 615

; cf. 1 Co 719
). The self-

condemned action of Peter in separating himself
from the Gentiles (2

U
) and the subsequent defec-

tion of the Galatian Church under stress of the
demand that they should submit to circumcision
and its practical implications (4

10 612
) had empha-

sized those precepts of the Mosaic system which
were occupied with ceremonial rather than with
conduct. It was, in fact, ceremonial observance,
and not the keeping of the Moral Law, that was
endangering the freedom of the gospel. This fact,

though even in Galatians the conception of law is

not wholly confined to these provisions, enabled
St. Paul to perceive that moral actions have only
the value of ritnal acts if regarded simply as con-
formity with law. Law, therefore, is a system of

regulations and has the value of discipline (3
24

TarSayoyis). That particular form of it which
was immediately in question, viz. the Mosaic
Code, could only have been meant to prepare those
whose faith had already responded to the promise
for the fuller response which its fulfilment in Christ
would demand. The Law was until Christ (ib. eis

Xpiariv). Those who are living under the Law (do

ooptp), if they are justified at all, are justified, as
Abraham was, by trusting in God. Their obedience
would be a ‘ fruit of the Spirit’ (S22) in so far as the
life unto God was granted m anticipation of the ful-

filment of the promise in Christ. All this is implied,
if not implicitly stated, in the argument concerning
the faith of Abraham (S6

'28
). In principle, God’s

dealings with mankind have always been the same.
His purpose has always been to draw men into
those relations with Himself which confer the
status of sonship, the gift of the Spirit, and the
possession of life, in Christ. The historical work
of Jesus is only the sending forth of the Son in the
fullness of the time (4

4
), i.e. at the appropriate mo-

ment in the education of the human race. The
gospel was preached beforehand to Abraham, who
received the promise (3

s
), as afterwards to Christian

disciples, who have received ‘ the promise of the
Spirit through faith’ (v. 14 ). The Cross of Christ
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stands in living relation to both. All alike were
loved by the Son of God, who gave Himself for

them All alike must acknowledge, at least
implicitly, that the life that they now live in the
flesh they live through faith in Him (ih.).

It must be observed that St. Paul uses the
hrase ‘justified in Christ’ (2

17
). Here he coni-

ines in one sentence two lines of teaching, which
many modern interpreters have found it difficult

to correlate. It has been asserted that the deepest
and most vital thought of the Apostle is expressed
in the phrase ‘ in Christ,’ and that the whole argu-
ment concerning justification by faith is only a
controversial device to account for the apparent
paradox of abandoning the Jewish system while
acknowledging Jesus as the fulfiller of the Messianic
expectation. The Epistle to the Galatians is too
obviously a vehement attempt to express the per-

sonal experience manifested in its autobiographic
passages to make such a conclusion probable, and
the fuller elaboration of the soteriological doctrine
in Homans, which has no immediate reference to
controversy, renders it practically impossible. The
personal history of St. Paul himself, if any other
point of contact were wanting, would in itself be
sufficient to hold together justification by faith and
the life in Christ as representing two equally im-
portant aspects of the one Christian experience.
But at the very outset the Apostle has himself
welded them together in this conception of justifi-

cation in Christ, which may in turn be interpreted
by the phrase used in Ro 5ia—

‘
justification of life.’

Condemnation, not a formal sentence but an atti-

tude of God towards transgressors, rests upon all

those who * in Adam ’ sin (Ro 516
). So

j
ustifieation,

i.e. the act of God whereby He accepts mankind
for the sake of what Christ has done, of which
the issue is life, rests upon all those who as a con-
sequence live in Christ. What we have to recog-

nize is that to the mind of the Apostle justification

is a Divine act, and only figuratively a declaration.

Tlie metaphor is forensic, but the fact is such only
so far as all forgiveness may be said to partake of

this quality. Being the act of the living God, it is

dynamic, and as such necessarily involves the
infusion of the Spirit. Consequently it brings with
it love, joy, peace, etc., which are the fruit of the
Spirit, ana the presence of which is part of the
essential experience of the life in Christ. But (1)

inasmuch as by baptism we ‘put on Christ’ (Gal 3'/1
),

it is manifest that active faith is involved in the
complex result. It is, therefore, all one w hether
we say that we live the new life ‘in Christ’ or
‘ through faith in Christ.’ St. Paul’s doctrine is

not one of a mystical union ex opere operato. It

is reached through a conscious act of appropriation.

And (2) the sending forth into our hearts of the
Spirit of the Son (4

6
), though it issues in the repro-

duction of Christ in us ( v

.

19
) , an ethical as well as

spiritual transformation, is primarily the medium
through which we are enabled to call upon God as

Father (v. 6
). This involves a dogmatic, which is not

given in experience, but towhich experience testifies,

viz. that we are no longer bondservants but sons and
heirs of God (ib. ). The fundamental fact, therefore,

lies in the realm of absolute, theological truth. To
recognizeChrist as Redeemer is to acknow ledge Him
as the Messiah, in whom the Kingdom is established,

in which a new status is conferred on every disciple

expressed under the figure of ‘adoption’ (v. 5
).

Compare the Epistle to the Ephesians, which takes
up the language of the earlier Epistles— ‘ by grace

have ye been saved through faith’ (Eph 2*)—and
interprets it to mean the translation of sinners,

through forgiveness by the blood of the Cross,

into the predetermined Kingdom of Christ (Eph.

passim). It is clear that St. Paul accepted in

general outline the dogmatic belief of the primi-

tive community concerning the Kingdom of the
righteous, which had been brought in by the
exaltation of Jesus, which was already present to
faith in the life of the ecclesia, and whose final

revelation was anticipated in the sacraments. ‘ We
through the Spirit by faith wait for the hope of
righteousness ’ (Gal 55

), being delivered by Him who
gave Himself for our sins out of this present evil

world (

l

4
). There is, therefore, an eschatological ele-

ment in the idea of justification. It is initial to the
Christian life in the sense of inaugurating those
relations with God which issue in the experience
of the Spirit. It is final in so far as it is only ulti-

mately reached with that judgment which at the
end will establish the Kingdom. What St. Paul
criticized in the Pharisaism of his contemporaries
was not the passion for ethical righteousness, which
he shared, but the spiritual blindness which did
not perceive the need of a new creation, of the
uplifting of human life, whether Jewish or Gentile,

on to a new level, the ‘Jerusalem that is above’
(
4-6

), into which men must be reborn by a Divine
act. This act is forgiveness (3

6
; cf. Ro 46), to

which justification is therefore equivalent.

The Epistle to the Romans presents the teaching
of justification in a less controversial and more
philosophic spirit. First of all, it affirms the ethical

proposition that ‘ not the hearers of a law are just

before God, but the doers of a law shall be justified
’

(2
13

). This principle is universal in its application,

and holds good of Gentiles who, not having a law
divinely expressed in a revealed code, yet 1 shew the
work of the law written in their hearts ’ (v. 16

), i.e. in

so far as they are obedient to the dictates of con-
science. Here it is clear that ceremonial observance
passes into the background. Law means a moral
ideal, as expressed, e.g., in the Ten Words. But it

is precisely here that the difficulty arises. The
condition of the world generally makes it abund-
antly clear that mankind at large are under ‘ the
wrath of God’ (l

18-27
) manifestly revealed in abomin-

able lusts and passions, to which they are enslaved.

The experience of those who have endeavoured ‘ to
establish their own righteousness ’ (103 ) by attempt-
ing to make their actions correspond to a known
standard of righteousness, such as the ethical code
of the Hebrews, only serves to convict them of

innumerable transgressions, and of falling short

of the glory of God (3
s3

). Ideally the command-
ment which is holy, righteous, and good is ordained
unto life, because it is a measure of just conduct,
but in effect it is ‘found to be unto death’ (7

10-12
),

because, as the measure of our own shortcomings,
it brings ‘ the knowledge of sin ’ (3

20
). St. Paul is

here universalizing his own experience, which is

the ultimate basis of his argument. He has been
made aware of ‘a law in the members’ warring
against ‘the law of the mind,’ the standard which
reason and conscience approve, and bringing him
into captivity under the law, or rule of sin, which
has provoked a cry for deliverance (7

a M
). As in

Galatians, there is a dogmatic world-view lying
behind the testimony of experience, which is the
pledge of an ‘ eschatological ’ condemnation ‘ in

the day when God shall judge the secrets of men,
• ”

! '

>
" pel, by Jesus Christ’ (2

le
).

1 , the form of statement. The
desire to escape the stings of conscience is the
immediate, to stand as ‘righteous’ in the day
of judgment the ultimate, yearning of the sinner.

The greater includes the less.

The sad experience of the Apostle drives him to

the conclusion that the law is weak (S
3
), because

it cannot effect what it demands. But against it

he is able to set his experience as a Christian. ‘ I

thank God through Jesus Christ our Lord’ (7
s5

).

So from the outset he proclaims his gospel as ‘the

power of God unto salvation to every one that be-
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lieveth ’ (l16). To accept this message, to obey this

gospel, to be ‘in Christ Jesus’ (see above) is ‘to

walk after the spirit’ (8
4
)
and to escape from sin

in present experience, and so to have the assurance
that there is ‘no condemnation’ (v. 1

)
here or here-

after. The ‘ righteousness of God,’ a living, active

force disclosed in Christ, is contrasted with a man’s
‘ own righteousness,’ which the revealed law shows
to have no existence in fact. This Divine right-

eousness is ‘by faith unto faith’ (l 17
). Faith

contemplates the manifestation of that righteous-

ness in the Person and Work of Christ (l 1 '4 - 1 *5 - 17
),

the trustful acceptance of which as the gift of

God leads to that faith by which, abandoning
self - sufficiency, we become obedient, surrender
ourselves, to it. First of all there is the ex-

perience of ‘newness of life’ (6
4
), an identification

with Christ so complete that St. Paul can use the
expressions ‘ buried with Christ in baptism,’ ‘ cruci-

fied with Christ,’ ‘risen with him’ (6
1 "6

). In
proportion as this faith is active in us, we hence-
forth cease to serve sin (v. 6), we are liberated from
‘ the law of sin and death ’ (S2 ), and no longer find

sin reigning in our mortal bodies (6
12

).
‘ The first-

fruits of the Spirit’ (8
s

)
become manifest in the

mortifying of the deeds of the body. The love of

Christ—the love of God in Christ—became, as the
Apostle had himself proved, an influence so power-
ful that he could speak of Christ, or the Spirit of
Christ (the two expressions are practically indis-

tinguishable [8
9 - 10

]), inhabiting his personality, the
source of holiness and of good works. But, as in

Galatians, this is clearly no unio mystica, trans-

forming the character ex opere operccto, but a
conscious fellowship based upon loyalty and trust.

As it is expressed in Ephesians, he had yielded
himself to the Redeemer, that Christ might dwell
in his heart by faith (Eph 3 17'19

).

But, if this were all, the Death and Resurrection
of Christ would remain unexplained ; the relation
of these facts to the reproduction of the life of
Christ in the believer would be undefined. Once
again, therefore, the ethical result is taken as the
pledge of that altered relationship to God which
was dogmatically expressed in the theology of the
primitive community as the covering effect of the
work of Christ on our behalf. ‘ The Spirit himself
heareth witness with our spirit that we are the
children of God’ (Ro 8’°). The actual, realized
effects wrought in those who were admitted to the
fellowship of disciples, the fulfilling of the ordinances
of the law in those who were walking not after the
flesh hut after the spirit, are the immediate and
subjective pledge of an ultimate and objective re-

lationship between the members of the community
reconciled in Christ on the one hand and Him who
is God and Father on the other. Viewed from the
side of God’s action, which is all along spontaneous,
paramount, and free, this condition is brought about
by grace or free favour. On man’s side it results
from faith, which is not a meritorious and indepen-
dent act, but is itself a Divine gift, the reflex in
human experience of free grace.
That the Pauline doctrine is forensic in form

rather than in fact should he clear from the
following considerations. The Apostle necessarily
contrasted the freedom and joy of his experience
as a Christian, and the altered relationship to God,
to which it testified, with his former experience as
a Pharisee. He had believed that as a circumcised
Hebrew he had been admitted to a community in
which the strenuous observance of the Mosaic Law
bothon the ceremonialand on the moral side afforded
a meritorious ground for the final sentence of the
Divine Lawgiver and would procure his acceptance.
What he had once hoped to attain by a process
of legal compliance had now been reached by the
establishment of relations which were not legal at

all, viz. by the free exercise of God’s fatherly

love towards him in Christ, which had awakened a
responsive trust. This is the essential Christian

experience, however it be expressed. Its note is

the restoration through forgiveness of personal

relations with a Father, not the satisfaction of the
claim of a Lawgiver. Thus the term ‘ justification,’

as used to express what the NT elsewhere calls

‘salvation,’ is forensic in what it denies rather

than in what it affirms. But, inasmuch asPharisaism
arises out of that stage in the education of man in

which he learns to recognize the holy love of God
through the disciplinary revelation of His character

in the precepts of a formal law, the conception of

salvation is not adequately expressed unless it is

seen in relation to what ‘ the law could not do in

that it was weak.’ Nor must we fail to perceive

that faith is not an antecedent condition, but is

involved in the idea of justification, so that the

method cannot he separated from the fact. What
the gospel means by ‘ thy faith hath saved thee ’

St. Paul expresses by saying that we are justified

through faith. The correlatives which together are

the keynote of justification are grace and faith,

the former being the activity of God’s personality
towards man as realized and expressed in the his-

torical work of Christ, the latter being the activity

of man’s personality towardsGod who thus manifests
Himself as Redeemer. They are indeed two ways
of expressing the same relation viewed from opposite
sides. It is logic, not experience, that separates
them, and that requires a third term like justifica-

tion to express the resultant of both. But it is

faith that is the norm of the Pauline theology.
And justification must always be interpreted in
the light of the experience implicit in the Apostle’s
obedience to the heavenly vision (Ac 2619

), and
summed up in the declaration : ‘ The life that I

now live in the flesh I live in faith, faith in the
Son of God, who loved me and gave himself
for me ’ (Gal 220

).

The connexion between justification and baptism,
though St. Paul does not himself explicitly adjust
the terms, arises out of the fact that ‘ we are justi-

fied in Christ’ ; i.e. Christ is the sphere in which
justification takes place. The Son of God is re-

vealed not merely to, but in, the believer (Gal l
16

),

and this because he is ‘created in Christ Jesus’
(Eph 210). The purpose of God was ‘to sum up
all things in Christ’ (l 10

). The mystery of the
Divine will was ‘ the one body,’ in which all be-

lievers are reconciled to the Father through the
Cross (2

15'18
). Thus ‘we are members one of

another,’ which for St. Paul is the reason and
motive of the ethical life (I25 Ro 125

, 1 Co 1227).
St. Paul’s doctrine of the body of Christ, or the
ccclesia, is the counterpart in his theology of the
Kingdom to which in the Gospels the forgiveness of
sins stands in a constant relation. Similarly, to be
‘justified in Christ’ is ipso facto to be placed in
relation to the body in which is realized the fellow-

ship of the one Spirit. And baptism is the act of

initiation into the Christian fellowship (I Co 12IS
),

wherein justifying faith perfects itself and thus
becomes the starting - point of the new life in

Christ. In this rite the believer washes away
his sins (Ac 2216

) and puts on Christ (Gal S27
),

not because he cannot achieve these results

by faith, but because he can ‘appropriate the
forgiveness of sins by faith only when he unites
in his faith at once trust in God and Christ, and
the intention to connect himself with the com-
munity of believers’ (Ritschl, Ilecktfertigung und
Versbhnung, iii. § 20, Eng. tr., Edinburgh, 1900,

p. 111). In view of recent theories, according to
which St. Paul is declaied to have held that bap-
tism confers the Spirit ex opere operato (see, e.g.,

Kirsopp Lake, The Earlier Epistles of St. Paul,
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London, 1911, pp. 233n., 383-391, and A. Schweitzer,
Geschichte der joaulin. Forsehung, Tubingen, 1911,

Eng. tr., Paul and His Interpreters, London, 1912,

p. 213, etc.), it is important to bring out the essential

unity between the doctrine of justification by faith

and the Pauline conception of the Christian com-
munity. Baptism consummates the Divine grace
and completes the act of faith. It is the guarantee
of the common and corporate character of justifi-

cation, not the operation of a second and different

principle of salvation.

If the term ‘ justification ’ is used to express re-

conciliation between God and the sinner, it is clear

that it implies a personal status or relationship,

and not a subjective experience. But it is equally
clear that for St. Paul the recognition of it implied
and depended upon an experience, which ought to

repeat itself in all believers. That experience was
the assurance of a salvation already attained (Ro
51 15u ; cf. Eph 2la 312), which stood in marked
contrast to the fear and uncertainty which had
accompanied the effort to attain it by legal right-

eousness, the peace and joy in the Holy Spirit which
succeeded to the doubt and restlessness which had
preceded the revelation of Jesus as Redeemer.
This must not be confounded with an assurance
which supersedes further effort. St. Paul was
fully aware that he had not yet attained (1 Co S27

,

Ph 312
). But it was only lapse of faith that would

render the linal issue doubtful. It is faith in which
Christians stand (Ro II 20

,
1 Co 151

, 2 Co I24). The
only fear is lest they fall from a grace (Gal 54)
already fully theirs, not lest, continuing in faith,

they should fail finally to attain it.

While the doctrine of justification is in its formal
outline peculiar to St. Paul, there is no opposition

in principle between it and other NT methods of

expressing the meaning of salvation. The Petrine
teaching, though in the later development of the
First Epistle it is influenced by the Pauline theo-

logy, remains less technical and less fully for-

mulated. The disagreement at an earlier stage
between the two Apostles, so far as it was deter-

mined by intellectual causes, may be traced to this

fact, and not to any fundamental contradiction,

like that which determined the attitude of St.

Paul’s Judaistic antagonists, who failed to recog-

nize in Jesus the Messiah a spiritual, and therefore

a Divine, Redeemer. The Johannine conception
of salvation, though not ignoring faith (Jn 318 524

, ds
Kphrir oibe Ipxerai), is expressed in other categories,

and the early rise of Gnosticism, with its imperfect
attempt to explain how God became man, tended
to fix the interest of religious thinkers upon the
doctrine of the Person of Christ as the funda-

mental problem of Christian theology. Though
the greatest fathers of the Church (e.g. , Athanasius)
perceived that Christology must ultimately be de-

termined by the satisfaction which Jesus gives to

the religious need of redemption, the exigencies of

repeated controversies tended to supplant the idea

of faith, which sees in it an attitude of trustful

self-committal to the reconciling will of God ex-

pressed in Jesus Christ, by another and a narrower
conception, which represents it as assent, whether
intelligent or not, to the doctrine of the Person of

Christ as formulated in creeds and their corollaries.

The growth of the Church system, reinforced by
the natural tendency of the majority of mankind
to be content with conformity to established and
traditional institutions as a sufficient discharge of

the Divine claims upon them, converted organized

Christianity into a ‘ New Law.’ When the hunger
for salvation, which the Mosaic system had failed

to allay in the case of St. Paul, began to reassert

itself in the Western Church, St. Augustine parti-

ally reaffirmed the Pauline position, but without
rising to its characteristic and essential principle.

Interpreting justification by a false appeal to its

etymology ( =just urn facere), he recovered the con-
ception of salvation as a free gift of God (gratia

is that which is bestowed gratis ), but failed ade-
quately to realize that it involved the re-establish-

ment of personal relations with the Father through
Christ. Grace was represented as a supernatural
lifeinfused in'

. .. . ...

channels and
ness which was not meritorious only because it was
imparted rather than achieved. Thus his teaching
was a more or less materialized form of the Pauline
doctrine of sanctification, i.e. the process by which
God transforms into the image of Christ those
whom He has already accepted for His children
through faith in Jesus. The initial action, which
alone is covered by the NT view of justification,

was entirely omitted by Augustinianism, which
became the accepted mould of the mediceval the-

ology, the standard expression of which is found in

theSmnma of St. ThomasAquinas. Thus inSumm.
Theol. ii. I, qu. 100, he asserts that gratiajustificans
is quidclam reale et positivum in the soul, a super-

natural quality, infused like the virtues—faith,

hope, and love—of which it is the cause. In con-

formity with this view is his doctrine of faith.

Though involving the obedience of the will, at
least when formed by love (Jides formata per cari-

tatem), it is primarily intellectual assent and has
reference to symbols or creeds rather than to the

redemptive personality of God, and is a preliminary
condition of justification rather than its channel.

In its imperfect stage
(
Jides informis) it is scarcely

distinguished from the forced assent to truth which
is wrung evenfrom devils, who ‘believe and tremble’
(Summ. Theol. ii. 2, qu. 1-10). These ideas were
stereotyped by the Council of Trent, after being
disputed by Humanists and Reformers, in the
‘ Deer, de Justifieatione,’ which published an ana-

thema against those who declare that men are

justified either by imputation of Christ’s righteous-

ness alone, or by remission of sins alone, excluding

the grace which’ becomes inherent in them, or who
say that the grace by which we are justified is

only the favour of God ( Cone. Trid. ,
sess. vi. ,

‘ Deer,

de Justif.’ can. xi.). The point of this position is

not the objection offered to the phrase ‘imputation
of Christ’s righteousness,’ which is admittedly not

scriptural, but the identification of grace with an
imparted gift and the consequent description of

justification as a gradually realized psychological

condition. This, as we have seen, is the point

where St. Augustine’s system parted company with
Paulinism, and opened the way to the re-establish-

ment of salvation by merit, which was charac-

teristic of the formal teaching of the mediaeval

Church. For a supernatural gift, if it be transmuted
through use of the prescribed sacramental means
into virtues inherent in human character, becomes
the achievement of the possessor, precisely as the

results of labour, though not obtained without

the employment of material, are acquired by the

worker. Thus Aquinas, in opposition to the spirit

of St. Paul, allows that Jides est meritorium. It

is easy, therefore, to see how a compromise was
effected with the party that had most keenly

opposed the Augustinian view of grace to produce

that combination of sacramental mysticism and
ecclesiastical legalism which represents the view

of salvation current in the Middle Ages. Em-
phasis was laid, on the one hand, upon the hier-

archical machinery, which culminated in the system

of indulgences, and, on the other, upon the medi-

ation through sacraments of Divine influences.

The personal, ethical relation to God, of which
faith, as expounded in the Pauline Epistles, is the

pledge, and justification, as similarly set forth, the

expression, had no place in official theology.
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The 16th cent, saw the rediscovery of the NT
doctrine of justification. This was rendered pos-

sible in the first instance by the Revival of

Learning, which threw men back upon the original

Greek, promoted textual exegesis, and prepared
the way for Biblical as distinguished from scholastic

theology. But the renewed knowledge of Greek
was not the only key to a living interpretation of

the NT. The awakening of personality, the mean-
ing of which had been only imperfectly understood
whether by the classical, the patristic, or the

mediaeval mind, quickened those religious needs
which only an experience akin to that which pro-

duced the Pauline theology could adequately
satisfy. The story of Luther, laboriously climbing
the Santa Scala at Rome, till the words of Habak-
kuk twice cited by St. Paul in his crucial arguments—‘the just shall live by faith’—sent him inconti-

nently down the steps with a revolution in his

soul, is typical of the Reformation. For Luther,

as for St. Paul, the vision of God in Christ brought
trust in His fatherly love as manifested in the
Person and Work of the Redeemer, with the conse-

quent assurance of free forgiveness and a personal

share in the purpose of salvation. This is the
essential Christian experience, and though, as
Hooker affirms in his sermon on ‘Justification,’

there have doubtless been in all ages thousands
who have been the subjects of it (Serm. ii. § S f. ),

it is difficult to find room for it in the official

theology of mediaeval Catholicism. Confidence in

God became the mark alike of Luther’s own teach-

ing and of Reformation theology, and confidence

is nothing else but faith aware of itself. It is the
subjective aspect of the restored personal relations,

or reconciliation with God, by which it is inspired,

and which constitute what Protestants have always
meant by justification.

Neither the general outlines of the teaching of

the Reformation nor the particular theories of

individual writers correspond in every detail with
the Pauline statement. These last do not, of

course, agree one with another, either in termin-
ology, in scope, or in adjustment to other balancing
principles. Further, it must be borne in mind not
only that the phraseology of St. Paul is to be
interpreted in relation to the NT generally, but
also that his Epistles do not present us with
systematic theology. The upheaval of religious

thought in the 16th cent, followed upon a long
dogmatic history, in relation to which its theology
was re-constructed. While, therefore, St. Paul
speaks of faith being reckoned for righteousness,
Protestant divines used * the imputation of right-

eousness’ as a technical term defined in respect to
a general body of doctrine, and justification by
faith becomes justification by faith only. The
deviation in the latter case is due not to an ex-
aggeration of St. Paul’s teaching, but to the con-
ditions of the later controversy. The Reformers
did not deny that hope and love no less than faith
were necessarily present in those who are justified.

What they saw was that to connect those virtues

with justification itself was to shift the meaning
of the term from the Biblical to the mediaeval
sense. Whether ‘ imputation of righteousness’ is

to be regarded as a Biblical idea depends upon
whether such a phrase as ‘ the righteousness which
isof God’ (Ph 3°) has a positive content, and means,
e.g., the merits of Christ, or whether it is simply
equivalent to the status of those to whom faith is

reckoned for righteousness. But what is really
involved here is not so much the meaning of justifi-

cation as the validity of certain theories of the
Atonement. This is true also of Ritschl's conten-
tion, that the community of believers is primarily
the object of justification {op. cit. iii. §20, etc.).

For the question really is whether the Church is

part of the revelation of God in Christ or not, and
justification is still equivalent to the forgiveness

of sins in either case. Whether the Cross is a
satisfaction for sin, whether the work of Christ
possesses a substitutionary character, whether the
sacramental Church is part of the Divine scheme
of redemption, are questions affecting the revela-

tion of God in Christ rather than the status of

those who through faith become the objects of

reconciliation. The parting of the ways in respect

of justification depends on the relation which exists

between forgiveness and the infusion of holiness.

The latter is not denied by Protestants. But it

is conceived as resulting from the communication
of the Spirit, which necessarily springs from the
Divine act of pardon and acceptance. Roman theo-
logy, on the other hand, regards forgiveness as
consequent upon the transmission of holiness,

which it calls righteousness, the normal channels
of this process being the sacraments. The distinc-

tion is not merely a matter of terms, but has an
important bearing upon the Christian character.
The provision of aids, however powerful, for the
attainment of justification must have an entirely
different effect upon the daily life of the believerfrom
the assurance of a reconciliation already fully won.

Literaturb.—It is difficult to make a selection from the
abundant literature dealing with St. Paul and Paulinism. But
the student may consult art. ‘Justification’ in HDB ii. 8*26

(D. W. Simon), and in DCG i. 917 (R. S. Franks), and A.
Harnack, Dogmengeschichte3, Freiburg, 1894, Eng. tr. History
of Dogma, 7 vols., London, 1894-99. To these should be added
A Ritschl, Rechtfertigung und Versohnung, Bonn, 1874;
Aquinas, Summa Theologica\ H. Martensen, Die christliche
Dogmatic, Berlin, 1856, Eng. tr. Christian Dogmatics

, Edin-
burgh, 1806, §§ 228-231

; J. H. Newman, Lectures on the Doc-
trine of Justification3

,
London, 1874 ; and the Commentaries of

J. B. Lightfoot on Galatians, and Sanday-Headlam on
Romans. J. Q. SIMPSON.

JUVENILE CRIMINALS.—By ‘criminals’
we mean those offenders of whom the criminal law
of the particular State takes cognizance by way
of punishment, not those wrongdoers, against the
wrongdoer’s family or others, whom the State re-
fuses to prosecute and punish. By ‘juvenile,’ in
the expression ‘juvenile criminals,’ we primarily
mean offenders who have reached the minimum
age at which the State prosecutes for crime, but
who are under the age at which full legal responsi-
bility is held to begin. In a secondary sense, we
include as juvenile criminals those young persons
who, although they have not actually committed
crime, are in imminent danger of becoming
criminals. It is, in many cases, an accident
whether a boy or a girl is in the one class or the
other. State or voluntary action to prevent the
manufacture of criminals may be as necessary in
the one case as in the other.

This delimitation of our subject is convenient

;

but it does not in all cases square with the facts.
There are exceptional children, under the age of
possible prosecution, who might be held respon-
sible for their wrongful acts, because they are as
conscious of the nature, probable results, wrongful
character, and legal consequences of these acts as
those who are above that age. On the other hand,
there are many adult criminals—some authorities
say twenty-five, others seventy-five, per cent

—

whose mental and moral development is so stunted
that they are not fully conscious, when they
commit crime, of the conditions inferring legal
responsibility.

Although the modern State will not prosecute
and punish persons below the age at which it con-
siders legal responsibility to begin, it bolds itself

entitled, in certain circumstances, to interfere with
the liberty of these persons, and with the natural
rights of their parents, and to take such steps as
it thinks fit to prevent their becoming criminals.
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This is the principle of ‘prevention better than
cure,’ on which the Industrial School and, to a
lesser extent, the Reformatory School of the
United Kingdom, and similar institutions in other
countries, are founded.

In theory, the law of all countries used to treat
juveniles (above the age at which the particular
State held full legal responsibility to begin) and
adults as equally liable to punishment, although, in

practice, the obvious distinctions between the two
cases were more or less acted upon, at least by the
more humane administrators of the law. Children
were sentenced to be transported or hanged

;
but

these sentences were modified in their case more
frequently than in the case of adults.

In modern times, by criminologists of all

countries, increasing stress has been laid on the
view suggested by the words :

‘ Vengeance is mine

;

I will repay, saith the Lord’ (Ro 1219
). Torture,

mutilation, branding, starvation, and transporta-
tion had each their sturdy advocates, who honestly
believed that, on their abolition, discipline inside
the prison and the safety of the lieges outside
would become impossible. Yet these worse than
useless horrors have all disappeared with the
pillory and the stocks, the treadmill and the
crank, never to return ; and flogging and lengthened
solitary confinement have been reduced to a mini-
mum, and, with the silent system, will, for similar
reasons, soon be things of the past. It has been
sharply questioned whether, except as an incident
of the reformation of the individual or in order to

secure the safety of the community, the State, as
such, has any right to punish offenders, whether by
fine, imprisonment, or death. But it is generally
agreed that, whether the idea of punishment pure
and simple is or is not admissible in the case of

adults, it has no place (except in very exceptional
circumstances, as an adjunct of reformation) in
dealing with juveniles. It was only in 1908, by
clauses 102 and 103 of The Children Act of that
year, that it was made impossible in the United
Kingdom to send to penal servitude, or to hang,
a boy or girl under 16. The efficacy of rewards
rather than punishments, the power of sympathy
rather than coercion, in the interests both of

discipline and of reformation, are not yet fully
recognized in prisons, in schools, or in families.

Modern methods of dealing with juvenile
criminals have proceeded on similar lines in Great
Britain and its Colonies, the United States, and
the Continent of Europe. They have been based
on two considerations : (1) the conviction that the
crimes of juveniles, and the risks of their falling

into crime, are in most cases the result, not of their

own wilful wrongdoing or deliberate choice, but
of heredity polluted by want, drink, and disease,

of physical hardships (due in large measure to the
periodic unemployment and the insufficient wages
of parents), of defective religious and secular

education, of want of parental supervision and
control, and of vicious associations

; and (2) the
general agreement, founded on experience, that
juveniles, when withdrawn from their vicious sur-

roundings (the earlier the better), will respond to

firm, kindly, intelligent reformative influences

more readily and more permanently than adults.

The movement in Europe, the United States,

and the British Colonies for a radical change in

the treatment of potential and actual juvenile

criminals was the result of a quickened sense in

the State, and in the Church, of the supreme value
of the rising generation as the hope of the nation,

and of national as well as parental responsibility

for all the children in the community, whether
they are normal or defective physically, mentally,

or morally. In Great Britain it was, like many
other movements for the welfare of children, partly

at least the consequence of the Ragged School
movement, begun by John Pounds, the Portsmouth
cobbler, early in the 19th cent., and subsequently
extended all over Great Britain and Ireland, under
the inspiration of such men and women as Shaftes-
bury and Mary Carpenter in England, and Thomas
Guthrie and Sheriff Watson in Scotland. It was
not till Ragged School methods had been proved,
in Britain and elsewhere, to be successful in arrest-

ing the flow of juvenile crime that the State in
Great Britain took any share in the work, which
results in benefit to the whole community, and is,

therefore, suitable for State recognition and sup-
port. In later years, the State’s action in Great
Britain has been accelerated by the success of

similar preservative and regenerative institutions

in the United States and in the British Colonies,

and by the splendid volunteer work done by such
agencies, independent of State aid, as those of the
Ragged School Union and Barnardo and Muller in

England, Quarrier in Scotland, and the Salvation
Army in different parts of the world.
Modem legislation dealing with juvenile crime

has been mainly directed (1) to exclude juveniles

from prison ; (2) to provide institutions for the
preservation of those who are in danger of falling

into crime, and for the reform of those who have
been convicted of crime ; and (3) to secure for any
who may be in prison such treatment, in confine-

ment and on release, as will at least make it

possible for them to redeem their past, and live

honest and useful lives, keeping in view the
saddening statement, or, rather, understatement,
made by the Departmental Committee of 1895

:

‘ Few inmates leave prison better than when they
came in.’ It is not possible in a short article to

exhaust the application of these views in different

countries. The matter may be illustrated by
stating the position in the United Kingdom, where
the law relating to juvenile crime is to be found
in parts iv. and v. of The Children Act, 1908 (8

Edward VII., ch. 67), entitled ‘An act to consolidate

and amend the law relating to the protection of

children and young persons, Reformatory and In-

dustrial Schools, and Juvenile Offenders, and other-

wise to amend the law with respect to children

and young persons.’ The First Offenders Act, 1887,

The Prevention of Cruelty to Children Act, 1904,

and The Probation of Offenders Act, 1907, should
be read along with The Children Act, 1908.

By section 58, magistrates may send to Industrial

Schools (1) children who are found begging, (2)

children found wandering, and without visible

means of subsistence, (3) destitute children, and
those whose parents (or surviving parent) are in

prison, (4) children of criminal or drunken parents,

unfit to have the care of them, (5) children living

in grossly immoral surroundings, (6) children who
are refractory and beyond the control of parents or

guardians, or, if in a workhouse, of the managers,

and (7), in exceptional circumstances, children not

older than 13 charged with crime. All boys and
girls sent to Reformatories (with the exception of

refractory children sent from Industrial Schools)

must have been convicted of crime.

The body of legislation which culminated in

The Children Act, 1908, has, in conjunction with

voluntary effort, resulted in the establishment, in

different parts of the United Kingdom, of two
institutions designed to preserve children from

that prison brand which, once affixed, is rarely

effaced, and to fit them, convicted or unconvicted,

for a new career: (1) Certified Industrial Schools

for children not older, at entry, than 14, who are

in imminent danger, from their destitute and neg-

lected condition, from their immoral surroundings,

or from their refractory habits, of falling into

crime, or who have been convicted of minor
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offences ; they may be committed for any period,

but cannot remain in an Industrial School beyond
16 ; (2) Reformatory Schools for children over 12
years and under 16 at entry, who have committed
more serious offences, or who may be beyond the
Industrial School age of 14 ; they are committed
for not less than three, and not more than five,

ears, but cannot remain in a Reformatory School
eyond the age of 19.

(1) Industrial Schools certified and subsidized by
Government.—The State has interfered in favour
of Industrial Schools in four ways : (1) by certify-

ing those of whose management and methods it

approves as fit places for the detention of the boys
and girls for whose benefit the Acts already men-
tioned were passed

; (2) by conferring powers on
magistrates to send boys and girls to these schools
under detention orders for a fixed period ; (3) by
paying a proportion of the cost of the boys and
girls so committed under magistrates’ orders ; and
(4) by providing Government inspection of certified

industrial Schools.
Government recognition and subsidy were not

obtained for Industrial Schools without opposition.

It was said that these schools were merely doing
the work which the parents ought to do ; that to

support them was to pauperize both parents and
children, and to set free the children’s money to

feed the vicious indulgences of the parents. If

there were parents, who, although able, were not
willing to do their duty by their children, why did
not the criminal law compel them ? These argu-
ments, although specious, were inapplicable to

orphans, deserted children, and children of long
sentence prisoners. Even where they had a basis

in fact

—

e.g., the common case of parents spending
on drink what truly belonged to their children—it

was proved that it would be of advantage to the
State to save the children from joining the criminal
ranks, even at the cost in some cases of pauperizing
the parents and feeding their vices.

The opponents of Government interference relied

on another great principle, viz. the inalienable
rights of parents in their children. But, while this

principle could have no application in the case of

orphan children, it had only a technical application
even in the case of those deserted or neglected
children who, although one or both parents might
be alive, were worse than orphans.

(2) Reformatory Schools.—As in the case of

Industrial Schools, voluntary effort had proved
the success of Reformatory Schools for youthful
offenders before the system was adopted by Govern-
ment. In the preamble of the first Reformatory
Statute (passed in 1854, 7 and 8 Victoria, ch. 86)

there is a recital of the establishment, by voluntaiy
contributions, of Reformatory Schools in various
parts of Great Britain.

Dealing with both Reformatory and Industrial
Schools, the 1908 Act makes careful provision, in

the choice of a school, for respect being paid to the
religion in which the child has been brought up.
It also provides for the parents of the children,

wherever possible, being compelled to contribute
to the cost of their maintenance and education.
In the case of Industrial Schools, the children may,
when the managers of the school think the case a
suitable one, be boarded out instead of being kept
in the school ; and they may be licensed out, from
both Industrial and Reformatory Schools, before
the expiry of the period for which they were sent
to the school. The statute does not contain any
provision for emigration ; but it is the practice,
especially when the home is an exceptionally bad
one, to send a certain number to the Colonies.
There is no difficulty in finding employment for
the children, the girls as domestic servants, and
the boys in all kinds of skilled trades and in the

army and navy. After leaving school, the children
remain under the supervision of the managers

—

Industrial School children till 18, Reformatory
School children till 19. The cost of these schools
is not met entirely by the Treasury or by local

authorities. Voluntary contributions cover a pro-
portion of the cost ; but, as in all cases when
Government aid is available, the directors of these
institutions find it increasingly difficult to main-
tain voluntary subscriptions. Government has
wisely left the administration of the schools to
voluntary committees of non-official men and
women specially interested and specially skilled.

Naturally, looking to the ages and careers of

the inmates, the discipline in Reformatories is

more severe than in Industrial Schools, and, for

the same reason, the percentage who do well after

their time is up may not be so high. But, what-
ever differences of opinion there may be as to the
best methods of dealing with juvenile crime or as
to the precise percentage of satisfactory cases, it is

universally admitted that the State has got many
times more than full value for all the public money
spent on Reformatories and Industrial Schools.

(3) The Borstal system.—In addition to Certified
Industrial Schools and Reformatories, there are
State institutions in England and Scotland on
what is known as the Borstal system, for offenders,
from 16 to 21, too old for Reformatories, but whose
habits have not yet matured beyond redemption,
although they may have been convicted several
times. The success already achieved in these
institutions—the first was founded in 1902—makes
it certain that the test of age will be abandoned,
and that, sooner or later, all prisoners will be
treated as capable of reformation, save only those
professional criminals who have shown by a
lengthened career in crime that, for the safety of
the community, they must be confined for life.

See, further, art. Criminology.
(4) Truant Schools .—The position of Day In-

dustrial Schools in Scotland, established under the
Day Industrial Schools (Scotland) Act, 1893, in
relation to Certified Industrial Schools appears
from clause 83 of The Children Act, 1908. In
the United States remarkable results have been
achieved in an establishment called ‘ The George
Junior Republic,’ founded in 1895, in which the
inmates are put upon their honour and trusted
with administration and discipline to an extent
unknown until 1913 in any institution, public or
private, for similar purposes in Great Britain. An
institution on similar lines, called ‘The Little
Commonwealth,’ was started in 1913 in Dorset-
shire, the success or failure of which may have
important results on the whole method of dealing
with juvenile criminals. Mention must also be
made of the work carried on by the Ragged School
Union and other associations, which prefer to work
without State aid that they may be independent
of State control.

The tendency is increasing to eliminate both the
appearance and the reality of prison life from the
institutions mentioned above. This does not pro-
ceed from any pseudo-humanitarianism, but from
experience that thereby the children are better
braced for the battle of life when they leave school.
The Reformatory Act of 1854 enacted that every
young person sent to a Reformatory must first be
imprisoned for not less than 14 days, and it was
not till 1899, 45 years thereafter, that this most
objectionable condition was abolished. Experi-
ence proved that even this short experience was
sufficient in many cases to rob the prison of its

terrors, and to affix an indelible prison-brand.
The discipline is firm, and temporary causes and
difficulties may make it, at times, severe. Few, if

any, boys or girls go voluntarily into Reformatories,
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or even Industrial Schools ; and few, if any, remain
of their own free choice. The food, although
ample, is plain. The children, consistently with
the preservation of robust health, work hard, both
in the school-room and at industrial work. Yet
every school has abundant testimony from former
pupils, many of them occupying positions of trust

at home and abroad, that they owe everything to

these institutions.

There is another provision in The Children Act
(first put into practice in the United States in 1869)
which cannot be passed over, viz. that for the
establishment of Children’s Courts, separate from
the ordinary Police Courts, and to which none but
those directly interested, including the Press, are

admitted. Reference may also be made to clause

62 (2), in which it is contemplated that Industrial

Schools will provide a department for children
suffering from mental or physical defect. It is a
sad feature of almost all effort, State and voluntary,
in connexion with juvenile criminals, actual or

anticipated, that the institutions for their benefit

are open only to children mentally and physically

normal, or nearly normal, and that no effort is

made to segregate the defective, who are thus
allowed, by the production of children, weak
physically, morally, and mentally, to maintain the
supply of the criminal class. The Mental De-
ficiency Act of 1913 is, however, evidence that this

aspect of the question is at last to be seriously

faced.

The 1908 Act recognizes by clause 60, dealing
with probation of offenders (a system, like so many
others, adopted from successful experience in the

United States), how essential it is that the child,

when he or she leaves the Industrial or Reforma-
tory School, shall be provided with a suitable
situation, and shall be supervised in his or her
earlier years of freedom. In reference to juvenile
criminals who have been sent to prison, we may
merely mention the noble work done for them,
during confinement and on release, by Prison
Visitors, Discharged Prisoners Aid Societies, the
Churches, and the Salvation Army, working in

conjunction with the Prison Commissioners and
the prison officials.

The advocates and managers of the great re-

formative institutic 1

‘
' described

have always been . . Irawbacks
and deficiencies of an suen esiauusnuients, how-
ever well managed, compared with home life as it

ought to he. While doing what we can to safe-

guard the tempted and to reform the fallen in our
own generation, we must look forward to the day
when the conditions of life of the working classes

—their religious, moral, and intellectual oppor-
tunities, the regularity of their employment, their

wages, their housing, their means of innocent and
health-giving recreation, and their resultant law-
abiding character—will be such that there will be
no need for any of these institutions, and when the
subject of juvenile criminals will have only an
historical and antiquarian interest.

Literature.—C. E. B. Russell and L. M. Rigby. The
Making of the Criminal, London, 1906 ; M. G. Barnett, Young
Delinquents, do., 1913 ; the monthly Seeking and Sailing and
Certified Schools Gazette, published by the Reformatory and
Refuge Union, and by the Society of Superintendents of Refor-
matory and Industrial Schools respectively, and pamphlets
issued by the former society.

Charles J. Guthrie.

K
KA.—See Doubles, Egyptian Religion.

KABA.—See Mecca.

KABBALA.— I. History.—(Jabbala (n^jp, from
^3P, ‘he received’) was a term used originally to

denote the Prophets and Hagiographa as opposed
to the Pentateuch, e.g., T. B. Bosh hash-shdna,
19a (see C. Taylor, Sayings of the Jeicish Fatherss

,

Cambridge, 1897, p. 114). The prophetical teach-

ing was ‘received’ or ‘traditional.’ In the course

of time, however, the meaning of Iyabbala. under-

went a change ; it was applied to hidden and
mysterious doctrines, dealing with the nature of

the Deity and His relation to the world. This

secret mysticism was no late growth. Difficult

though it is to prove the date and origin of this

system of philosophy and the influences and causes

which produced it, we can be fairly certain that

its roots stretch back very far, and that the

mediaeval and Geonie Kabbala was the culmination

and not the inception of Jewish esoteric mysticism.

Already in the days of the Mishna, it was felt

that speculations concerning the origin of the

world (see art. Cosmogony and Cosmology
[Jewish]) should lie restricted to those of mature
intellect, and the same tractate (Hagiga, ii. 1

and T. B. Hagiga, 13a ; see A. IV. Streane,

Chagigah, Cambridge, 1891, p. 55) associates

theosophy (njyip npgp [Ezk 1 J) with cosmology
(n’?>K-i 2 nezp [Gn’l]). "These two sciences are sub-

ject to the same restrictions and are regarded as

interdependent. The famous admonition of Sirach,

not to seek ‘ that which is too wonderful for thee’

(Sir 3a *•
; see Taylor, ‘The Wisdom of Ben Sira,’

JQR xv. [1902-03] 442), repeated in Bereshith

Babba (viii., ed. J. Theodor, Berlin, 1903, p. 58)

and in Hagiga, 13a, shows not only that these

speculations were rife in the 2nd cent. B.C., but
that in pursuing them caution was deemed
necessary. It is superfluous to cite further

evidence, since this statement is now generally

accepted.

One of the etymologies of the name Essene (’Evo-atos; cf.

Essexes, voL v. p. 400b> is * secret * (Heb. ’sen). This is based

on Josephus (BJ n. viii. 6), who says of the sect ail efisArv its

flVITTTIptOV rt ^ptSTOV T] TU»V «V5ov CIWE h K(IT iS.U'llSTai . TlllS

would seem to imply a tendency to esoteric doctrines on the

part of the Essenes (see Taylor, Sa’jings, p. 79, note). The

name of the Elkesaites, a Gnostic sect (a.d. 100-100), would

furnish a parallel to this etymology, according to the derivatioa

given by Epipbanius (see Elkesaites, vol. v. p. 262), viz. ?"

K’DD, ‘hidden strength.’

The Apocryphal writings, especially Enoch and

Jubilees, mark a considerable development in the

history of J^abbala. Gnosticism and dualism

played a great part in influencing its growth, and

contributed towards the body of ideas that found

expression in the Sefer Y'sira and the later Zuhnr.

Cabbalism denies the creatio ex nihilo and the

possibility of knowing God. Hence it taught the

doctrine of negative attributes, by w liich expedient

the Godhead might be described. Kabbalism,

further, represents the insistence on the divine

immanence; it is a reaction against excessive

emphasis on the transcendence. It lias often been

held that Judaism is a purely formal religion, in

which the warmth ofmysticism ha- no
]
dace. Such an

opinion, in any case erroneous, is entirely untenable
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if attention be paid to the history of the Kabbala.
For centuries it has coursed through the veins of

Judaism in a fiery flood, raising man to God and
bringing God to man, cheering him with hopes of

a speedy Messianic advent, and comforting him in

times of persecution, by the aid of an eschatology
which draws the remote future, with its promise of

peace, into the immediate present with its clouds

and sorrows. It has filled the lives of the poor
and humble with the overpowering nearness of

God, and with the assurance of His interest in

their daily concerns, and has made them feel at

every moment that they should and could ‘ imitate
’

Him. There is no lack in the Kabbala of the
fantastic, the childish, or the grotesque, or some-
times even the blasphemous, but the proportion of

the dross to the gold is insignificant, though not
infrequently misrepresented and exaggerated. Nor
is it altogether correct to regard the Kabbala as
the antithesis of the ceremonial Law. There have
been mystics, notably among the later Russian
Hasldim, who laid more stress on study of the
Torah and on abstract principles than on the
Talmud and Codes, but, on the other hand, many
have striven to combine mysticism with the inviolate

observance^ of the Din. The very author of the
Shulhan 'Ariikh was a Igabbalist. 1 Every act and
every prayer in the life of the Kabbalist has been
surrounded with a mystic halo, given a new vigour
and meaning, and preceded by a formula of self-

consecration. Thus the tendency of l£abbalism,
in general, has been largely to strengthen the
ceremonial Law, not to destroy it.

From the time of Graetz it has been the fashion
to decry Kabbala and to regard it as a later

incrustation, as something of which Judaism had
reason to be ashamed. In reality this judgment
goes back much further

j it rests ultimately on the
authority of Moses Maimonides, to whom reason
was the foundation of Judaism, and the imagin-
ative faculty abhorrent. The weight of his

influence was sufficient to prejudice the majority
of scholars against the Kabbala. Further, the
Kabbalists claimed extreme antiquity for their
doctrines. The Z6har, e.g., was attributed to
Simeon bar Johai, a Galilaean Rabbi of the 2nd
cent. ; it is, in point of fact, a Spanish work, more
than eleven hundred years later. In consequence
of the critical analysis to which modern historians
have subjected the Kabbala and by means of which
falsities, such as the traditional date of the Z6har,
have been exposed, reaction has pushed too far to
the other extreme. The recent tendency requires
adjustment. The Kabbala, though later in form
than is claimed by its adherents, is far older in
material than is allowed by its detractors. It is

not entirely a collection of fantasy ; it is poetry,
spirituality, and idealism as well. Nor has the
excess of imagery and anthropomorphism been
suffered to spread too far. Simeon bar Johai, a
pillar of mysticism, declared a ban on those who
expounded Gn 61 '4 as a personification of the Deity
which would have been unseemly ( Bercsldth Robba,
xxvi., Theodor, p. 247). Kabbalism is a comple-
ment to mediaeval Rabbinic Judaism, not an
excrescence. It has contributed to the formation
of modern Judaism, for, without the influence of
the Kabbala, Judaism to-day might have been one-
sided, lacking in warmth anil imagination. Indeed,
so deeply has it penetrated into the body of the
faith that many ideas and prayers are now
immovably rooted in the general body of orthodox
doctrine and practice. This element has not only
become incorporated, but it lias fixed its hold on
the affections of the Jew and cannot be eradicated.
Consequently it is false to regard the Kabbala as
something apart from Judaism. Its extremists

1 On the opposition to this work see JE iii. [1902] 5S6.

and some of its exaggerations are outside, but a
large proportion is within, and the extent of its

permeation must be adequately recognized.

From the earliest times mystic ideas were at

work in Judaism. Externally assisted by Zoro-

astrianism, Gnosticism, Neo-Platonism, and other

movements, these ideas grew and developed, draw-
ing internal support as well. Hellenistic no less

than Rabbinic Judaism had its share of mysticism.

In Philo as well as in the Midrash it may be seen,

not spasmodically or vaguely, but as a firm and
well-constituted element of religion. Alexandria,

the intellectual mart
’ " 1

of East
and West, by brini le most
different and distant .

ysticism.

(For the ‘Hermes Books’ [doth ’-isd, not Divert,

‘ Homeros ] and the Greek Gnostic poems [tet

uv] see K. Kohler in JQR v. [1893] 415 and JE iii.

459 ;
the mysticism of Philo’s Logos conception is

treated by J. Abelson, Jewish Mysticism , London,
1913, ch. iii.) Philo’s angelology and cosmology are,

in the main, Platonic and Stoic teachings brought
into line with Rabbinic modes of Biblical inter-

pretation. Regarding matter as evil, he evolved
the Logoi as divine agencies between the world
and an external God (Abelson, p. 54 f.). Both in
Egypt and in Babylonia the mystic movement
grew on parallel lines, which, however, were by no
means completely independent of each other. The
gap in our knowledge of the history of the Jews
of Egypt between the Alexandrian and Muslim
epochs prevents any definite line of continuity
from being traced. But it is certain that the Jews
of Egypt, in the Arab period, preserved a strong
partiality for mysticism. Sa'adya (892-942), the
great philosopher and Bible translator of the
Fayyurn, did not think it beneath him to compose
a commentary on the Sefer Yesira. It was about
this time that the Kabbala spread to Europe.
According to Eleazar of Worms, Aaron b. Samuel
brought it from Babylonia to Italy. A. Neubauer,
in his edition of the Chronicle of Ahimaaz (see

JQR iv. [1891-92] 615 and Mediceval Jewish
Chronicles [Anecdota Oxoniensia], Oxford, 1895), a
work composed in 1054, has proved the historicity
of Aaron—a fact previously contested. From this

source it appears that Aaron was the son of an
Ab Beth Din in Babylonia, and that he travelled
to Italy. He lived in Benevento and Oria, and
his activity in Italy lasted at least till 870.
'Whether he returned to Babylon is doubtful. His
influence was very great. To him are ascribed,

not altogether with certainty, two Kabbalistic
works, called Nihhud and Percies. He is said to
have worked miracles by the use of the Divine
Name. The doctrines which he taught found
ready acceptance, and through him the seed soon
bore fruit in Europe. But at this time little was
written down. Mysticism was transmitted by
word of mouth, so that it is not easy to say exactly
what was taught and believed by those who first

spread the Kabbala through Italy into other
countries. Angelology and permutation of the
alphabet are of frequent occurrence in the Geonic
writings, which are probably responsible for the
French, German, and Spanish Kabbala. The
German Kabbala, brought from I taly by the
Kalonymides, centres in Judah ben Samuel (sur-

named the Pious), who died in 1217, his pupil

Eleazar of Worms, and Abraham Abulafia. Judah,
whose ancestors were noted Kabbalists of Oriental
origin, founded the great seminary at Regens-
burg. He gathered round him a band of famous
disciples, and his influence was great. Miracles
are attributed to him, and his teaching was largely

mystic in character. His fame was not confined

to Jewish circles, but he was respected and con-

sulted by the bishop of Salzburg and other Church
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dignitaries. The authenticity of much of his

written work is doubtful because he wrote down
but little, his disciples being the repositories of his

teaching. If the Songs of Unity and Song of
Glory are, in fact, his composition, his mystic
leanings can be clearly judged. At any rate,

whether composed by Judah, by his father Samuel,
or by any of his contemporaries, they reflect the
current mysticism. In these mystic songs, which
may be conveniently seen in any volume of the
Service of the Synagogue (A. H. Davis and H. M.
Adler, London, 1909, etc.), or, in part, in the
AuthorisedDailyPrayer-Book of S. Singer (London,
1890, etc., pp. 78, 171; see annotated ed., p. xc),

many Cabbalistic and philosophical ideas occur;
they deal, in general, with the divine nature, either
from the transcendental or from the immanent side.

* Thou encompasses t all and fillest all
;
and since Thou art

the All, Thou art in all. . . .

Colour and shape cannot be applied to Thy Oneness, nor
body to the essence of Thy Unity. ...

Neither is anything separate from Thee in the midst : nor
is the smallest place void of Thee.

Accident and change do not exist in Thee, nor time, nor
discord, nor any imperfection *

(‘ Hymn for the Third Day ’).

‘ We may not class Him with matter or substance, or ascribe
to Him accident or attribute.

All things that are seen or conceived or known are included
in the ten categories ; there are seven kinds of quantity and six
kinds of motion, three modes of predication, three times, and
three dimensions. Lo ! in the Creator not one of them exists,
for He created them all together’ (‘ Fifth Day’).

* I have not seen Thee, yet I tell Thy praise,
Nor known Thee, yet I image forth Thy ways.
For by Thy seers’ and servants’ mystic speech
Thou didst Thy sov’ran splendour darkly teach.
And from the grandeur of Thy work they drew
The measure of Thy inner greatness, too.
They told of Thee, but not as Thou must be.
Since from Thy work they tried to body Thee *

(Hymn of Glory).

In addition to other liturgical works, Judah’s
mysticism was expounded in a commentary to the
Pentateuch and in an ethical will, but chiefly in
the Safer Hclsidim, a collection of mystical and
ethical sentences. Probably Judah had no more
than a share in the last-named work. His fame,
however, rests not on his personal writings, hut on
the impetus which he gave to the German I£abbala.
This impetus will best be measured not by his
books, but by the number of pupils and associates
who carried his ideas and influence far and wide.
Of his disciples Eleazar [ben Judah beu Kal-
ouymus] of Worms (1176-1238) was the most
distinguished both as a Kabbalist and as a writer
of ethics. Though his title to fame rests chiefly
on the Bdkeah, which is devoted to ethics and
Halakha, his mystic writings were numerous and
important. Eleazar was given to asceticism.

* In his cabalistic works he developed and ga\e a new impulse
to the mysticism associated with the letters of the alphabet.
The philosophical Cabala of the school of Isaac the Blind is

replaced by arithmetical speculations. By the gematxia and
notari^on systems of interpretation found in the Talmud,
Eleazar invented new combinations by which miracles could
be performed. The haggadic anthropomorphism which he had
combated in his earlier works (“ Ila-Kokeah,” “Sha'are ha-Sod
weha-Yihud) occupied later the foremost place in his cabalistic
writings ’ (I. Broyae, JE v. 101).

The kabbala of the Arabic-speaking Jews was
in the meantime undergoing modification. The
Arabs and Jews were growing more and more
familiar with Greek philosophy, and their own was
thereby affected. The influence of the ‘Brothers
of Purity ’ in Basra, whose writings were directed

to the promotion of an ethical revival, was felt in

Jewry ; notably Bahya ibn Pakuda shows traces

of their movement. In the treatise Men and
Animals their philosophy is expounded with
special reference to cosmogony, angelology, the

soul, the Godhead, and the relation of man
to God. It was chiefly their theory of emanation
(see F. Dieterici, Th'mr vnd STenS'/t cor dem Konxg
dcr Genienr, Leipzig, 1881, p. 60, line 1, etc. =

Der Streit zwisehen Mensch und Thier, Berlin, 1858,
p. 97, foot, etc. ; see also p. 169 for the disquisition
about angels) and of the nine numbers that found
favour with and adaptation by the Jewish Kabbal-
ists. Already in the 13th cent, signs begin to appear
of an opposition between Talmud and mysticism.
Prayer and the study of the Halakha tended to
become antitheses in Germany, while the German
and Spanish Kabbiila differed in many important
points. The Spanish school tended to become
more purely mystic and visionary, while Germany
devoted more thought to speculative Kabbala and
to permutations. The details of the spread of the
Kabbala into Provence are obscure. Isaac the
Blind cannot be the founder of the movement
here, as was formerly held. In him Kabbala is

already so far developed as to make it certain
that he must have had predecessors. The advent
of philosophy to Provence produced a mystic re-
action, and thus Kabbfila, which had hitherto
remained obscure, came forward as a protest
against the coldness of rationalism.
A new stage in the growth of the Kabbala was

marked by the appearance of the Zohar (see below),
which became the mystic Bible. This pseudepi-
graphical work probably dates from the 14th
century. It paved the way for the last stage
of mysticism, which has continued till the present
day. This stage is associated with Isaac Luria
(1533-72), known as Ari, and J.layyim Vital.
They and their followers combined spirituality
and permutations. Their piety was of an ex-
tremely high order, hut coupled with it was their
use of charms and amulets. In the Orient, Galicia,
and Poland their influence is strong ; their precepts
have sometimes been misunderstood and, in ignor-
ant hands, have degenerated into superstition.
In Russia the Hasidim have incorporated the
Kabbala, laying special emphasis on prayer and
mysticism. But the lower elements have not been
wanting ; hence the Hasidic movement has met
with strenuous opposition on the part of the
Rabbis.

2 . Chief theories and doctrines of Kabbala.

—

The complete Kabbalistic system consists of two
main subdivisions — theoretical, 'Iyyiinith, and
practical, Ma'dsith. It is impossible to deal ex-

haustively with the individual points in each
branch, and it is difficult to make a rigid line of

division between them. It will be convenient to
consider briefly the chief ideas and principles.

(a) The use of numbers and letters .—The permu-
tations and combinations of numbers and letters

are not entirely of Pythagorean origin. Hebrew
has no numerical symbols, and the use of the
alphabet for numerals goes back to Maccabaan
times. This practice is, no doubt, responsible for

the later gematria or grammateia, by which
the numerical equivalents of letters and words
were made a means of interpretation. An interest-

ing example is cited in art. Expiation and
Atonement (Jewish), vol. V. p. 662, § 3 . Unlucky
numbers are known in the Talmud (T. B. Pesahim,
llOrt: awn ics c'^3? nnic, ‘even numbers are to be
avoided in drinking’). Owing to the principle of

association by ideas, things were often grouped
by number. Many examples ean be seen in the

Ethics of the Fathers (e.g., ch. v.; Taylor, Sayings,

p. 78 If. ). From this passive observation of seeing a
connexion between groups already existing, it was
felt that a more active employment of numbers
might be possible, and that he who held the secret of

themysticehain might force nature and attain fuller

power. In earlier times seven, and in later times
ten, was regarded as the important number. The
permutation of letters and numbers is called qiTx.

As perfected in the Safer Y’sira. which is arranged
according to the letteio of the alphabet, it is doubt-
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less Pythagorean, but the Jews cannot have bor-

rowed it altogether ; the knowledge of the science

was ascribed to Bezalel (T. B. Berakhoth, 55a).

(6) Classes of angels and demiurges.—The belief

in the transcendence of the Deity produced a re-

action in favour of mediating powers, and of this

reaction Gnosticism may be regarded as the origin

to no small extent. There is, of course, much
angelology in the Apocrypha, and the heavenly
beings are arranged in orders and ranks. While
in the Prophets angels are merely figurative and
poetic ideals, they are frequently found, both in

the Apocrypha and in the Talmud, as intercessors

and active agents. But they had no share in the

work of creation. Bereshith Rabba (iii., Theodor,

p. 24) strongly repudiates such an idea ; it was
certainly heretical, and probably Gnostic. The
Midrash shows that the order and method of

creation are expressly devised to show the falsity

of the belief in a divine assistant. This mediator
is usually known as Metatron (/xera. 8p6vov, or
metator, ‘ guide,’ or pqraroip, ‘ the measurer ’ of the
heavens; cf. ib. v., Theodor, p. 37, ntrsi i"3pi Sirriip

’Ci by jhcb2 ; A. Kohut [Anich, Vienna, 1878-92,

s.v.] suggests that the name is to be derived from
Mithra). Elisha b. Abuya, who became a heretic,

believed in Metatron as one of the two creative

E
owers (T. B. jlagiga, 15a, ed. Goldschmidt,
lerlin, 1899, p. 831, see note ; Sanhedrin, 38o).

Metatron appears in a praiseworthy capacity in

his relations with Moses. Thus Moses asks for

Metatron’s intercession with God to avert his

death (Tanh, jjnjw, 6, ed. S. Buber, Wilna, 1885, p.

13, § 53) ; Metatron shows the promised land
(Sifre.

,

U’rxi, Pisk, 338, ed. M. Friedmann, Vienna, 1864,

p. 141), and, with other angels, buried Moses (so

Targ. Onk. to Dt 346). Michael and Metatron
are sometimes interchanged. On the whole it

seems that the belief in a Metatron became popular
until checked by such direct repudiations as in

Bereshith Rabba (for the main references to Meta-
tron see A. Jellinek, Bcth-Hamidrash, Leipzig,

1853-78; see also T. B. Hullin, 60a, and J. Abelson,
The Immanence of God, London, 1912, p. 172).

The function of all these angelic beings was to
facilitate man’s access to the Deity. The multipli-

cation of these agents led to their differentiation ;

some became good, others evil. Hence the con-

nexion of the Kabbala with other systems is elear.

Man being made in the image of God, it was
possible to conceive of the divine nature by analogy.
Hence the Deity and the demiurge or Metatron are
pictured in anthropomorphisms which are some-
times highly fantastic and even indelicate. Thus
the Shi ur Kb/nd, a Kabbalistic work of early date,

attempts to give the dimensions of the Deity and
to describe His members. But such hyperbole is

repudiated in no uncertain language.
(c) The h'Uphbth, ‘scales’ or ‘ shells,’ belong to

the dualistic system which assigns to the universe
a ‘ right side ’ and a ‘ left side,’ with which light

or purity and darkness or impurity are associated
respectively. The Eliphoth are also closely asso-

ciated with emanations.
(d) The syzygies, orpairs (:?rii td), are a variation

of dualism, and imply the harmony of nature.
Everything possesses a mate. This idea is known
in the Talmud and Midrash ; it is used to demon-
strate the perfection of the universe.

( e

)

The ‘ chariot ’ (.15505) of Ezk 1 was the vehicle

on which the pious (‘ riders on the chariot ’) could
ascend to God. The goal of the chariot was the
‘Halls’ (niVj’i). By mysteries, prayers, the help
of angels, magic, permutation, and sometimes by
asceticism, this end could be attained, and the
human soul could be so uplifted as to effect union
with the divine world-soul. Just as the angels
ride on the chariot in the Apocalypses, so can man,
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if pure, find a place with them. He must over-

come his temptation, which will appear as male-
volent spirits, striving to dislodge him. These he
can vanquish by formulas and prayers.

(/) The emanations (nysyn&nan'h'xtt [either nri’x*,

on the analogy of Jer 3Si2
,

‘ arm-joints,’ or, more
probably, ml’xx ; cf. Ex 24u

,
Is 41 9

] ; see Nu ll 17
)

are a link between the Godhead and the world.
By means of them the pious can even react on the
Deity. The doctrine of emanation is, of course,

pantheistic. God was said to be in all, and nothing
existed apart from Him. By outpourings from the
Godhead all created beings were formed. They
are, therefore, directly connected with it. The
Arabic philosophers gave this Neo-Platonic theory
to the Jews, by whom it was first accepted {e.g.,

by Bahya) and then rejected (by Judah Halevi
and Maimonides). Already in the 4th cent, the
emanation theory existed in a modified form. In
Midr. Ex. Rabb. xv. (see A. Epstein in REJ xxix.

[1894] 77), three primal elements, water, air, and
fire, produce three others, darkness, light, and wis-
dom

;
these six combine to produce the world. Light

is, however, often regarded as an emanation direct
from the Deity, God’s garment, on the basis of
Ps 1042, being called ‘ Light.’ When Jewish philo-

sophers repudiated emanation, it was adopted by
the Kabbalists. The Massekheth Asiluth, accord-
ing to general opinion, dates from the 12th cent.,

and it holds to the emanation doctrine. The Kab-
balists found that emanation suited the theory of

the s’firbth, and for this reason they favoured it.

Emanation, being a voluntary act on the. part of
God, permits the possibility of His creating the
world without any change in His personality result-

ing from the act ; it surmounts the difficulty of a
creatio ex nihilo, and also the difficulty of attri-

buting a finite creation to an infinite Creator.

(g) Limitation (niaax) or concentration, is the act
of God’s self-withdrawal in order that the universe
might be created, and is explained in Genesis
Rabba (iv., Theodor, p. 27) by an illustration of
the power of concave and convex mirrors to trans-
form the outward appearance of an unchanged
object. This theory precludes the identification

of the substance with the Creator, who is the
‘ Endless ’ or ‘ Infinite.’

(h) The ‘Endless,’ or ‘Infinite’ (
<-

(

iD pa).—This
negative attribute is applied by Azriel b. Menahem
to the Deity because He is unknowable, and posi-

tive attributes are inapplicable. He is immutable,
and the act of creation would imply a change.
Hence the doctrine of limitation is necessary, and
the first concentration leads to others, which result

in the ten sfirdth.

(i) The ten seftruth, or spheres.—Three etymolo-
gies are given for this term : ( 1 ) from the root sdfar,
‘to count,’ (2) from sappir, ‘bright,’ ‘brilliance,’ and
(3) from <T<paipa

;

the last is considered to be the
most probable. The doctrine of the sfirbth is a
development of emanation. It reconciles a belief

in the creatio ex nihilo with the exclusion of the

Creator from thought and action in creating, which
exclusion was maintained by the Neo-Platonists.

The lyabbalists, in adopting the emanations, made
the stfir6th, or qualities, stand for the Neo-Platonic
grades of wisdom. The £n S6f, or infinite light or
‘ point ’ (niip}), produced three groups of sefir6th,

intellectual, spiritual, and material, each contain-

ing three members. The sfirSth thus number ten

(for pictures and charts see JE iii. 474 ff.).

From the Bn S6f came, in the following order : (1) the

Crown (ire), the * principle of principles ’ and the first emana-

tion after the tn Sof. It is the first contact of the infinite with

the finite, and is known by many designations. (2) Wisdom

(IDJI) and (3) Intelligence (1j'5) are derived from the Crown.

They form a syzygv, being regarded as Father (\1 i6doni) and
Mother (Intelligence). Hence they are parallel, and their pro-
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duct is Reason (n)n), but this is not a separate emanation.

These constitute the first group. The second consists of (4)

Mercy a father, and (5) Justice (p~), a mother, which

produce (6) Beauty (nixsh). Mercy and Justice are both
qualities of the divine nature which check one another and
produce a harmonious mean. The third group consists of

(7) Victory (nss), (8) Glory (Tin), and (9) Foundation (TD'}.

Victory and Glory, again, are regarded as parents that produce
Foundation as their offspring. The last of the seftrdth, (10)

Sovereignty (mj^D), has no clear connexion with the rest.

The sfiroth are often known by different names—e.g., i3rj=nWi| and j'n = rnia?, or nis. Abelson’s
chapter on the sfiroth (Jewish Mysticism, p. 136)
should be carefully studied. According to some
Kabbalists, the sfirothbea,T a direct relation to the
corporeal members of Adam Kadmon.

(j) Adam Kadm6n, or primordial man.—This
idea, originally held by the Gnostics, of an incor-

ruptible primitive man, fashioned in the image of
God, is also known to Philo and the Midrash. This
being is sexless or bisexual (see Genesis Rabba, viii.,

Theodor, p. 55). St. Paul’s idea of a heavenly and
an earthly Adam (1 Co 1545

'50
) is, no doubt, based

on the Midrash. The various portions of the body
of Adam l^admdn are correlated to the sfirbth (see

JE i. 181 and xi. 155). From the heavenly man
the earthly man is sprung. The Adam Kadmon
is held by some to occupy a position between the
En S6f and the sfirbth.

(1c) Metempsychosis (O’^u) was rejected with
uncompromising severity by Jewish philosophers,
but was adopted by the Kabbalists. It is taught
in the Zohar (ii. 995, tr. Jean de Pauly, Paris, 1908,
iii. 400), and was regarded as an answer of the
roblem of the prosperity of the wicked. Luria
elieved that all souls were created at the same

time as the different parts of Adam’s body ; hence
the quality of the souls varies according to the
particular member of Adam’s body to which they
are related. His successors taught that souls
could wander on earth to fulfil duties neglected by
a man in his lifetime or to assist others to perform
their duties. The term pirn was used to express
the act of junction of a soul with a living man.

(l) Evil.—According to the Kabbalists, evil is

essentially finite, as opposed to the divine good.
It is the left side in the syzygy. Evil is an appear-
ance, not a substance, and man’s sin consists of his

separation from the Divine Being. This separation,
or ‘ Fall,’ gave man the potentiality of sin, which
he previously lacked. By penitence and asceticism
man can join the ‘ Riders of the Merkabha ’ and
attain union with perfection.

(m) The idea of the microcosm, or a comparison
of man’s frame and members with the parts of
the universe (maciocosm) and nature, came from
the Greek philosophers to the Jews through Neo-
Platonism. It was much favoured by the Kabbal-
ists, and is mentioned in the ZOhar. Of the many
Cabbalistic devices and practices, notice must here
be limited to three.

(n) Amidets (mj"z?p, also niTsrp or nbn>r>), private
charms and prophylactic devices, were much in

vogue. In spite of the fact that Maimonides and
other teachers emphatically opposed the use of
amulets and denied their efficacy, the Kabbalists
were not strong enough to resist the attractions of
this superstition . Amulets were regarded as potent
charms to ward off sickness and evil, to help
women in labour, and generally to assist the
wearer to attain his desire. The charms were
usually written on parchment or engraved on a
precious metal. The so-called shield of David, the
open hand, and the circle were popular forms.

The word *W usually figured, in addition to per-

mutations of the Divine Name or thesftroth. Very
frequently the prayer attributed to Nehunya hak-
Kana (1st cent. A.D.) was used, or its initials (for

the prayer cf. Singer, p. 273, last par.). The
initials of the first fine (f"n' id'tt) and of the second
line (which form the words yip, ‘ Rend Satan ’)

occur in most amulets. (Reference should be made
to M. Gaster, Sword of Moses, London, 1896, where
many amulets are cited and explained ; a Moroccan
charm against scorpions is reproduced in JE ix. 24 ;

cf. also art. Charms and Amulets [Jewish].) It

must be remembered that in many cases people
who used amulets did so from spiritual and not
material motives. The constant recitation of
Scriptural verses and prayers was intended to
relieve the mind and calm the soul, not directly to

act on the body ; hence not all amulets were put
to superstitious use.

(o) The casting of lots, an old Biblical and Tal-
mudic custom, for which many motives may be
traced, was also adopted by Kabbalists and prac-

tised in various forms, chiefly as a means of

divination. Methods similar to the sortes ver-

giliance were in vogue.

(p) Change of name (cpn up) was a Cabbalistic
device, no doubt based on the ideas of penitence
and regeneration, employed in case of serious

illness as a life-saving expedient (see M. Gaster,
Book ofPrayer, i. 195). Frequently the new name
chosen was IJayyinb ‘ Life,’ or some variant, such
as Vital.

3. The chief Kabbalists and their works.—The
following lists are by no means exhaustive, but
they contain the principal exponents of Kabbalist
doctrines and the most important books on which
the Kabbala is based, and are intended to serve the
reader as a guide for further investigation.

() kabbalists.—(1) Aaron b. Samuel (t after

870) is important as having carried the Cabbala
to Europe from Babylon. He lived in Italy.

Until modem times he was regarded as a mythi-
cal personage, but his historicity has been proved
by Neubauer (see above, p. 623).

(2) Solomon ibn Gabirol (1021-58), a Spanish
philosopher, though scarcely to be included among
the ranks of the Kabbalists, must be noted in

relation to the Cabbala, because he introduced
Neo-Platonism among the Jews. He is, therefore,

responsible for the theory of emanations. See,

further, art. Ibn Gabirol.
(3) Judah b. Samuel of Regensburg (the Pious,

Toni, t 1217) was the founder of a school of noted
Kabbalists (see above, p. 623).

(4) Elcazar b. Judah, b. Kalonymus of Worms
(1176-1238) was a pupil of Judah the Pious. He
was not only a Kabbalist, but a famous Talmudical
scholar and a scientist. His most important work
is the Rokeah. In his Sha Are has-Soah he opposed
anthropomorphism.

(5) Moses b. Rahman (Nahmanides, Ramban),
the famous Spanish Rabbi (1194-1270), though
hardly a ^a-Ulialist, since he repudiated several

fundamental doctrines (e.g., he held a creatio ex

nihilo), supported Kabbalistic teaching in many
ways. In his Pentateuchal commentary the

influence of the Kabbala is marked.

() Abraham b. Samuel Abulafia (bom 1240 at

Saragossa, t after 1291) was one of the founders of

Spanish Kabbala. He was an ascetic and practised

all kinds of permutations, but did not attempt to

work miracles. He travelled in Palestine and made
a special journey to Rome in order to convert the

pope ( 1280). In Sicily he gave himself out to be
the Messiah, but was discredited by Solomon b.

Adret. He was a voluminous writer, but was
responsible for much unworthy juggling and
gemo.tria. This influenced the later Kabbala.
Perhaps the most important feature of his teaching

was his desire to convert Islam and Christianity

to his views. In this desire to unite the three

faiths he was, in a way, the forerunner of Elie
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Benamozegh, Kabbi of Leghorn, whose life work
was directed to the same end (see E. Benamozegh,
Israel et Vhumanitt).

(7) Joseph b. Abraham Jikatilla (1248-1305), a
Spanish Kabbalist, was, unlike his teacherAbraham
Abulafia, a thaumaturgist. He tried to reconcile

philosophy and Kabbala. He belonged to the
mystic school, but made a large use of gematria.
His works were many, chief among them being
Ginnath ' Egoz and Sha'&re Sedek. His commentary
on the Haggada for Passover, my- mss, was very
popular.

(8) Isaac ibn Latif, a Spanish physician (t 1290),

attempted to combine philosophy and Kabbala.
Much Kabbalistie terminology is due to his efforts

to secure precision in reasoning and the exact use
of names and qualities.

(9) Azriel b. Menahem was also known as Ezra ;

in fact, the tw’o names gave rise to the belief that
Ezra and Azriel were brothers. Azriel, the author
of several works (born in Gerona in 1160, t in 1238),

was a pupil of Isaac the Blind. He taught the
theory of negative attributes, emanations, and the
s^ftruth, on which he wrote a commentary, and
denied the crentio ex nihilo. He was greatly
influenced by Gabirol.

(10) Isaac the Blind of Posquieres was regarded
as the link between the mysticism of the Geonim
and the Knbbalists ; but, as he is said to have
lived in the 13tli cent., this is unlikely. Yet the
Kabbalists held him in high esteem. Parts of the
Bahtr may be attributed to him.

(11) Bahya b. Asher of Saragossa (+ 1340) must
be noted as one of the first Bible exegetes to employ
Kabbalistie methods for Bible interpretation.
Himself a literalist and rationalist, he uses
Kabbala with care and judgment. Among his

other works, his Discourses (Kad hak-Kemah) is

the most important.
(12) Isaac b. Moses Arama (1420-94) was more

of a philosopher than a Kabbalist. He belongs to
the Spanish school, but can scarcely be said to
have added much to Kabbala.

(13) Menahem b. Benjamin Recanati was a
prominent Italian Kabbalist of the late 13th
century. He is noteworthy for his mystic com-
mentaries on the Bible, one of which was translated
into Latin by Pico di Mirandola.

(14) Isaac (b. Solomon Ashkenazi) Luria (Ari)
(1534-72) was the most important of the later
Kabbalists. He lived in Palestine, and to him the
whole of the modern Kabbala may be traced. He
was a hermit for some time, and had ecstatic
visions. His chief disciples were Cordovero, el-

Kabiz, Joseph Qaro, IJagiz, and Vital. The system
and practices which he founded are still operative
in the East. Most of his teaching was written
down by his disciples, chiefly by Hayyim Vital.
His system is far too wide to be summarized, but
he is most important for (1) his teaching of metern-

’ ’ and (2) his introduction
v . life. Every Oriental

Prayer Book bears traces of his ordinances and
recommendations. He even promulgated a new
code, Shulhan Arukh Shel ’Ari, which his followers
adopted and diffused. So great was the esteem in
which he was held that his followers almost
‘ canonized ’ him. His teaching called forth op-
osition from the anti-Kabbalists, but his piety and
oliness were his most effectual answer to attack.
(15) Hayyim Vital (1543-1620) was a pupil of

Luria, to whose position he succeeded. He was a
visionary and an alchemist

; he also believed him-
self to be the Messiah for some time. Vital is
important because he edited most of Luria’s works,
which the latter rarely committed to writing ; but
he also wrote works of his own.

(16) Israel Saruk, a pupil of Luria, is noteworthy

for having spread in Italy and Germany the new
Kabbalistie teaching of Luria. He had great
influence with Menahem Azarya of Fano, who
became an adherent of Luria’s school and spent
large sums on buying his MSS.

(17) LeoofModena (1571-1648 ; see art. JUDAISM,
p. 606'1

), whose curious anomalies make him one of
the most perplexing characters in Jewish history,
attacked the Kabbala in his ’Ari Nohem. He
shows that as a system it is unscientific and that
the Zdhar is a late w ork. For this he is important
in the history of Kabbala.

(18) Hayyim Joseph David Azulai (1724-1807),
author of the Shem hag-G'dholim, a most prolific

and versatile wrriter, carried the Kabbala of Luria
to extremes. His credulity and superstition are
all the more remarkable when his scholarship is

examined. His works are full of numerical per-
mutations, etc.

(19) Israel b.Eliezer, Ba'alShem Tob (Besht} (1700-

1760), was the founder of the Kasidim, a sect which
marks the latest stage in the history of Kabbala
and which developed from the school of Luria, to
which it was finally in opposition. Besht, though
poor, exercised unbounded influence in Poland and
Galicia. Little is known of his life, and his
doctrines can be studied only from his followers,
for he wrote no books. Besht was a pantheist and
rejected emanation. Further, he preached joy and
ecstasy as opposed to asceticism. He laised the
position of the Saddik to a very high level of
authority. The breach between Talmudism and
Hasidism did not take place till after his death.

(20) Baer (Dob) of Meseritz (1710-72) was one of
the earliest and most important teachers of the
Hasidic movement. He was an ascetic and an
enthusiastic adherent of the school of Luria until
he became acquainted with Besht, whom he suc-
ceeded as leader of the Hasidim. Baer fought
their battle against the Talmudists until his death.
Like his master, he left no written works.

( b ) Works.—(1) The Scfer Yestrd is the oldest
Kabbalistie book. It was attributed to Abraham
and also to 'Akiba, but belongs in all probability
to the 6th century. It deals with permutations of
numbers and letters, and is the first source of the
emanations and sftroth. The Y'-sira was so widely
read that Sa'adva wrote a commentary to it. ft
is the basis of the ZChar, and hence perhaps the
most important of all wmrks for the study of the
Kabbala (see Abelson, Jewish Mysticism, p. 98,
etc.).

(2) Scfer hab-Bdhir, a mystic commentary on the
first chapters of Genesis, was originally attributed
to Neliunya hak-Kana. It is now regarded as the
work of Isaac the Blind, with later additions.
The Bahtr believes in the eternity of matter ; it

knows the sefir6th. It is important as a precursor
and type of the Zdhar.

(3) The Hikhaluth (or 1 Halls ’), Greater and Less,
are Geonic mystic writings, bearing relation to the
book of Enoch. They are attributed to Solomon
b. Elisha. The works deal with the Merkabha,
and, finally, with the seven heavenly ‘ Halls.’ The
HckhdlOth influenced the liturgy, chiefly the
K'dhushshah.

(4) The Zdhar is the most important of all

Kabbalistie works. It was circulated by Moses b.

Shem Tob de Leon and attributed by him to Simeon
b. Johai; the forgery was discovered, after his

death. Many Kabbalists still continued to believe
in its authenticity, which was finally disproved by
Elijah Delmedigo and also by Leo of .Modena.
It is now agreed that the ZChar was not composed
by one person. It is written in Aramaic and
contains various appendices. In form it is a mystic
and allegorical commentary on the Pentateuch.
Ho book, except the Bible and the Talmud, has
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been so widely read by Jews. It is the centre of

the Kabbalii, and innumerable works and com-
mentaries have been written round it. Christians
as well as Jews have studied it (see art. Zohar).

(5) The Booh of liaziel, said to have been taught
to Adam by the angel liaziel, and also to Noah,
is a compilation, probably by various writers. It

has affinities to the Shfur Komd and Sword of
Moses. According to Zunz, Rciziel was the work
of Eleazar of Worms. It describes the celestial

organization, and gives directions for the prepara-
tion of amulets.

(6) Slii'ur K6md deals with the dimensions and
members of the Deity. It is usually included in

liaziel. The book was known to Solomon b.

Jeroham (b. 886). Gaster ( Monatsschrift ,
xxxvii.

[1893] 224 ft'.) shows that it goes back as far as the
last pre-Christian century.

(7) Gilgulim is the name given to lists of trans-

migrations of souls. Many of these works were
composed by the school of Luria.
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H. Loewe.
KABEIROI.—The elucidation of the Kabeiroi-

mysteries is one of the most perplexing problems
of old Mediterranean religion ; nor can it yet be
said that modern research has thrown full light

upon them. The literary record is partly Greek
and partly Latin ; but the Latin is derived mainly
from Greek sources. It does not begin before the
5th cent. B.C., by which time the mysteries had
long been in vogue and had already spread from
Samothrace to other centres, such as Lemnos and
Thebes; it cannot therefore speak wit li authority
concerning the earliest period. Even the 5th cent,

writers are vague and confused, and the later

writers contradict each other at several important
points. The record is sufficient, however, to

establish two facts : that the original home of the

mysteries was Samothrace, and that they were the

institution of a non-Hellenic people. As regards

the latter point, the statement of Diodorus Siculus

is of interest and importance that the aboriginal

natives of Samothrace ‘ jtossessed an ancient dia-

lect of their own, much of which is still preserved

down to the present day in their religious rites.’ 1

He is not likely to be speaking at random here.
The word ‘ Kabeiroi ’ itself has never been satis-

factorily explained on any theory of Hellenic
derivation ;

'
2 and the personal names of the Samo-

thraeian divinities that have been recorded by
Mnaseas of Patrai 3—Axieros, Axiokersos, and
Axiokersa—though the forms have been semi-
Hellenized, betray an alien speech.
Now nearly every writer starts with the fact,

and constructs on it a theory of the origin of the
cult, that the word Kabeiroi must be equated with
the Semitic Q’lzj, meaning ‘ the mighty ones ’

; the
almost exact equivalence of the two sounds could
hardly have been accidental, especially in view of

the term Beol fieyaXot, the constant Hellenic
synonym of the Kabeiroi. It appears also that
every one who accepts this origin of the word has
regarded as inevitable the corollary that the
Kabeiroi-mysteries were an importation from
Phoenicia, the nearest or most likely centre whence
Semitic influence could reach Samothrace. Hence
certain scholars have been led to interpret them in

the light of the knowledge that can be gathered of

Phoenician and Semitic religion. 4 But upon re-

flexion the necessity of that corollary is by no
means obvious. Phoenician traders may have
found an aboriginal mystery-cult in this remote
and inaccessible island ; they may have attached
their own descriptive title ‘ Kabeirim,’ ‘the mighty
ones,’ to the divinities that they found in the
island, because this corresponded to some local

divine appellative that the later Greeks translated
by the phrase ot peyaXoi Beol

;
then, through the

spread of Phoenician trade, the Semitic name for

the island-deities acquired permanent vogue.
This hypothesis avoids the difficulties that beset

the theory of the Phoenician origin of the rites,

which is attested by no ancient writer of any
authority, for Herodotus delinitely pronounces
them Pelasgic,6 while other writers of the 5th cent,

and later periods trace them to Phrygia or Crete. 6

The names attached to the Samothracian deities

by Mnaseas are non-Semitic. Nor is there any-
thing in what is revealed to us of the ritual or

the divine personalities that points clearly to

Phoenicia. Finally, there is no evidence yet forth-

coming that the Phoenicians ever attached the
appellative ‘ Kabeirim ’ to any group of their own
divinities.

The legends, beginning in the 5th cent., that
associate the rites with Crete and Phrygia may be
of some value for religions history, but contribute
nothing to the question of ultimate origin. Certain
general considerations and certain coincidences
seem rather to point to Thrace as their source.

The Thracian coast lies nearest to Samothrace, and
the aboriginal settlers in the island could most
easily have come over thence. We have fair

evidence that the ministers of the mysteries were
called ‘Saoi’ or ‘Saioi,’ and Strabo mentions a
Thracian tribe of that name, while the name Saon
is applied by Lykophron to some settlement of the
Korybantes located by the scholiast in Thrace. 7

Also, when we look closely at the evidence w e may
discern certain features in the Samothracian re-

ligion which would accord with the theory of its

Thracian origin.

We must begin with certain monumental evi-

dence which is earlier than the literal y. The
• V.47.

2 See, e.g., D. M. Robinson’s attempts in Amer. Joum.
Arch&ol. xvii. [1913] 363.

3 F£1G iii. 154, fra?. 27.

4 See esp. T. Friedrich, Kabiren und Eeilhischri/ten, Leipzig-

,

1894.

5ji. 51 .
6 See Strabo, p. 472.

7 Serv. ad Verg. JEa. ii. 325 ; Strabo, p. 457 ; Festus, p. 474;

Lyk. Kass. 73, schol. id. (the sacerdotal title Saoc might be con-
nected with the Phrygo-Thracian
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explorations conducted in the island by A. Conze 1

in 1873 revealed the foundations of the original

shrine that was constructed in the 6th cent. B.c. ;

and a central point in these was a deep sacrificial

pit into which offerings were let down. The same
nether chamber has been found in the Kabeirion
near Thebes, which also belonged to the 6th cent,

and to which more particular reference will be
made below. We discern the architectural pro-

vision for a chthonian cult ; and we discover some-
thing more definite and certain than all that the

later literature can teach ns concerning the nature
of the divinities worshipped : that they were
powers of the under world, having fructifying

functions, no doubt, and probably associated with
the ideas of birth and death and with the world of

ghosts. For this reason alone the cult would be
fenced with a mystery, as chthonian ritual would
be too dangerous to be openly approached. 2 It is

to be surmised that these Samothraeian powers
might originally have been spirits rather than
definite and individualized 6eoi, and that some-
thing of the vagueness and indefiniteness of the
ghost-world might attach to them ; this would
account for the vague collective name applied to

them, ‘ the mighty ones,’ and also for the bewilder-
ment of the later Greeks concerning the equation
of them to their own clear-shaped divinities.

Other arehteologieal evidence of importance is

forthcoming from the excavations undertaken by
Dorpfeld and the German School of Archaeology
on the site of the Ivabeirion near Thebes in 1887.

The architectural remains pointed to three periods
of the shrine, the earliest building being assigned
by Dorpfeld to the 6th or 5th cent. B.c., which
would accord with a record in Pausanias 3 that the
shrine was violated in the time of the Persian
invasion

; and some of the objects of religious art

found within or near the precincts, bronze-dedica-
tions and fragments of vases, are dated to the
earlier half or the 5th century. 4 We must sup-
pose, then, a migration of the cult from Saraothrace
or Lemnos into Bceotia in the 6th cent. B.c. or even
earlier

;

6 and we cannot assign its introduction to

any known fact in the history of colonization and
tribal movements. What concerns us chiefly is

the question how much light is thrown on the
original Samothraeian religion by the discoveries
on the site of the Theban Kabeirion. In one point
at least the ritual of the transplanted cult remained
true to the tradition of its home ; behind the cellar

was dug a double sacrificial pit into which offerings

were thrown, the chthonian ritual proper to the
powers of the lower world.6 As regards the
personality and form of the divinities, we must
turn to the inscriptions and the works of art.

Among the latter the most important and strik-

ing is a broken vase of the 4th cent., on which
appears a group with five inscribed figures; 7 on
the right reclines a stately bearded person, half-

clad in t/xanov and holding out a cup, his name
‘ Kabiros ’ appearing above his head ; in front of
him stands a boy inscribed Ilais, turning his back
on the elder god and drawing wine from a kparrip ;

before him, also fronting to the left, is an ugly
little dwarf figure clasping his hands below his

chin, and preserved only as far as the middle of
the body

; he bears the singular name of II/raroAaos,

as if he stood for the earliest generation of men on

1 Archaologische Untersuchungen auf Samothrake, i. 20,
ii. 21.

2 It has been pointed out that Greek mysteries generally are
consecrated to * chthonian ' div inities ; cf. CGS ni. 132 f.

2 IX. xxv. 6. 4 Athen. Mitth. xii. [1S87] 270.
5 Pausanias, in his perverse account of the Kabeirion of

Thehes, carries it back to pre-historic days (IX. xxv. 7 f.).
6 Athen. Mitth. xiii. [188S] 81 ,

95.
7 Figured in Athen. Mitth. xiii. [1S88], Taf. ix., and Roscher,

ii. 2538. See specially O. Kern'a art- * Die boiotischen Kabiren,'
m Hermes, xxiii. [1890] 1-16.

the earth ; he is gazing in excited wonder on a
group that forms tbe left extremity of the scene,

a male and female personage—only the upper parts

of the body are preserved—in loving union and
converse, she designated as Kpareia, he by the
enigmatical name Mhos. All these are ideal

beings of the Kabeiros-circle, not represented,
however, directly as objects of worship ; on the
contrary, the spirit of caricature is marked in the
last three. But we might imagine that the vase-

painter would keep in touch with the popular
belief and the tradition of the rites. His chief

figure is Kabeiros par excellence, w hom he closely

assimilates to Dionysos ; this would be natural at
Thebes, and all the more inevitable if there was
lingering a tradition of a Thracian origin of the
Samothraeian mysteries. The Ilais represents the
boy-minister, the yonng god whom Mnaseas calls

Kdcrpuhos, and who was an important and essential

figure in the cult, though here he appears in a
trivial character ; for the numerous inscriptions

that have been found, in which the individual
worshippers commemorated their association with
the shrine, contain the mention of no other
divinities save those of Kabeiros and ‘the Son.’ 1

This evidence outweighs all other
;
we must

assume that in the Bceotian Kabeirion these, the
elder and the younger god, were the predomin-
ating personages of the religion ; and, as no local

reason can be discovered for this, we must suppose
it to be part of the Samothraeian tradition, which
we shall find preserved also in the later literary
records. But the vase-painter has added two other
figures that have the air of divinities, ‘Krateia’
and ‘ Mitos.’ Naming the goddess ‘ the mighty
one,’ he probably intended her for the female
counterpart of Kabeiros, the earth-goddess who in
Greek lands was individualized and idealized as
Demeter-Kore ; her figure has something in it of

the Kore-type, and her name Krateia reminds us
of natruepdreta, * the almighty one,’ a sobriquet of
ICore at Selinus. 2 As to ‘ Mitos,’ the only clue to
his name and significance has been found in a
passage of Clement of Alexandria, who on good
authority mentions ptiros as a hieratic word of the
Orphic sacred books, meaning ‘seed.’ 3 We are
tempted, then, to interpret this mysterious figure

as the divine nonrislier of all life, possibly the
procreative god of the earth ; but we should he
embarrassed in fixing his true relation to the other
elder god Kabeiros. As the vase-painter appears
to have been a frivolous person with a smattering
of Orphic lore, he is not a trusty exponent of
genuine Samothraeian religion. But his quaint
little figure, ‘Pratolaos,’ may have been suggested
by real Kabeiric legend, since, according to a
passage in Hippolytus, 4 part of which may be
derived from a lost ode of Pindar, it was claimed
in both Samothrace and Lemnos that Kabeiros
was * the first man Adam ’

; it is therefore not un-
likely that the mystery teaching included some
dogma concerning the origin of man.
Turning now to the literary record, we find it

confusing and often contradictory, as we should
expect from writers trying to define and Hellenize
what was indefinite and alien. For certain historic

reasons, especially owing to the relations of Athens
to Lemnos, the Lenmian Ivabeiroi-rites appear
earlier in literature than the Samothraeian, having
attracted the attention of vEschylus, Pberekydes,
and Akousilaos. As the chief god of Lemnos was
Hepliaistos, we find, as we should expect, that the

two last -mentioned historians make much of

Hephaistos in their genealogical account of the
1 CIG (Sept.) i. 2458, 2467, etc.
2 Dittenberger, Sylloge, ii. 2

,
Leipzig, 1501, p. 734 (cf. CGS

iii. 126).

3 Strom, v. 244 B (E. Abel, Orphica, Leipzig, 1SS5, frag. 253).

4 Philosoph. V. 7, 8 (PC x\i. 3127, 3142).
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Kabeiroi, 1 and their authority may have influenced
Herodotus’s view 2 and some later genealogical
fictions. Yet, outside Lemnos, the Hellenic smith-
god had no aflinity with this divine group, though
in the later art the Kabeiroi may have borrowed
their hammer from him. We cannot, therefore,

deduce anything concerning their aboriginal nature
from their local rapprochement to the Lemnian god.
From the literary tangle one fact of some import-
ance for our view of these divine personalities

emerges : the more trustworthy records present
the Kabeiroi not as a vague plurality like the
Korybantes, but either as a trinity or as a duality.

The latter view of them is in accord with the
evidence of the inscriptions from the Theban
Kabeirion, with the later identification of them
with the Dioskouroi, and with the statement of

Hippolytus 3—mainly confirmed by Varro—con-
cerning the two ithyphallic statues that stood in
the Samothracian shrine uplifting their hands to-

wards heaven; and the scholiast on Apollonius
Rhodius, who summarizes Hellenistic learning on
the subject, mentions a current view that the
Kabeiroi were originally a group of two—an elder

and a younger god whom the learned Hellenist
might call Zeus and Dionysos. 4 We may believe
that tills aspect of them Ls original ; it could not
have been a later Hellenic fiction, for it clashed
with the prevalent craving to identify them with
the Hellenic Twin-brethren, a youthful and coeval
couple. The old earth-deities of Samothrace must
have been so far clothed with individual person-
ality before entering on their Hellenic career.
But those older and later authorities who attest a
Samothracian trinity were probably justified ; for

it is most probable that the earth-power there as
in all other ASgean lands had developed a female
personality ; and the Hellenes, who would in any
case have imposed a goddess, probably found one,

at least in embryo, already there in the island
mystery-cult when they came to know it. We
cannot lightly reject the statement of Mnaseas of

Patrai (or Patara), an antiquarian of the latter

part of the 3rd cent. B.C., merely because this

writer appears to have been usually reckless and
futile ; for, maintaining that the Kabeiroi were a
trinity, he actually gives us their names, as above
mentioned—Axieros, Axiokersos, and Axiokersa

—

the last being evidently feminine, the other two
being appellatives of the elder and younger god. 6

He would have had no reasonable motive for

forging this statement, nor is it likely that he
would have forged so well. These names ring
genuine, belonging not to Hellenic speech but to

some language akin to it, such as Thracian.
Another Samothracian cult-name, applied like

Axieros or Axiokersos to the young god of the
trio, was KaogiXos or Iv d<r/uXor, meaning apparently
‘the minister’; and this name alone is sufficient

to explain how the story of the wandering Kadmos
and Harmonia came to be engrafted on the hieratic

legend of the island.

But, if the existence of the female earth-spirit,

conceived as earth-mother or earth-bride, within

the original Samothracian trio can be accepted as

proved, she would seem to have been subordinate

to the male principle of divinity. The later his-

torians and antiquarians may have tried to assign

to the Phrygian Rhea-Cybele or the Hellenic

Demeter a prominent place in the mysteries

;

6 but

there is no sign that these alien goddesses were
1 PUG i. 71 (Pherekvdes, frag. 6). 2 iii. 37.

3 Philosoph. V. 3 (PG XV i. 3142); cf. Serv. ad Verg. jF.n. iii.

12 :
‘ Varro et alii compluros Magnos deos ad firman; simulacra

duo virilia, Castoris et Pollucis in Samothraoia ante portum
aita.'

4 Schol. Apoll. Rhod. i. 917.

5 Frao-. 27 (FUG iii. 154) ;
schol. Apoll. Rhod. i. 917.

« Dion. Hal. i. 01 ; Lucian, de Pea Sj/r. xv.
;
Strabo, p. 198

;

CGS iii. 367, 384.

able to unseat the old ‘mighty ones’ who were
predominantly male, and who were therefore
capable, on this ground at least, of being fused with
the Dioskouroi. This comparative subordination
of the female power is of importance for our judg-
ment concerning the ethnic origin of the religion.

It makes against any theory that would regard
this religion as aboriginally zEgean, or derived
from pre-Aryan Phrygia or Crete.
The history of the mysteries is part of the

secular history of the Mediterranean. We do not
know at what early period they had spread off-

shoots of themselves in Lemnos, Imbros, and the
Troad. 1 Towards the close of the maritime empire
of Athens, it was becoming not unusual for

Athenians to be initiated. 2 Macedonia, perhaps
owing to its enthusiasm for Dionysiac worship,
was deeply interested in them ; and the establish-

ment of Macedonian supremacy gave them a lead-

ing position in the Mediterranean. Their connexion
with the Troad brought them into relation with
the Korybantes and the Phrygian mother at least

as early as the 5th cent, b.c.,3 and, later, evoked
the interest and devotion of Rome ; the learning of

Pergamon, Rome’s ally and from of old a ‘ Kabeiric’
region, 4 may have helped to propagate the fiction

that the Roman Penates were deities taken origin-

ally from Samothrace to Troy by Dardanos and
from Troy to Rome. With such patronage the
mysteries were able to survive and even flourish

throughout the latter days of paganism, and in

the 4th cent. a.d. Libanios refers to them as still

existing. 5 In the course of so long a period, how
much they absorbed of alien elements, what trans-
formation of ritual and what contamination of
divine legend they experienced, we cannot de-
termine with detailed precision. At the time of
their chief expansion in the 4th cent. B.C., we maybe
sure that they borrowed much in the way of organ-
ization and even of doctrine from the greater
mysteries of Eleusis ; and it was probably due to

Eleusinian influences that the female divinity of

the Kabeiroi-group was frequently interpreted as

Demeter, who was specially termed Kabeiria in

Bceotia. 6

Less natural and appropriate was the Helleniza-

tion of the two male Kabeiroi as the Dioskouroi,
an interpretation which ignored the important
difference of age between the elder and the younger
Samothracian god, and in no way harmonized with
their aboriginal clithonian character. There is no
proof that it came into vogue before the 3rd cent.

B.c. ;
7 and it probably arose from tbe coincidence

that the Hellenic Dioskouroi were also called

2<vr%>es in their own right, and from the fact that
the ancient visitors to Samothrace, who would be
often thankful enough to effect a safe landing on
that harbourless island, had come to regard the
Kabeiroi no longer as ehthonian deities of vege-
tation, but pre-eminently as saviours from the
perils of sea ; and this was exactly the function of

the Dioskouroi. The ‘ Samothracian saviours ’ was
a name of divine power for the Aegean mariner ;

s

but the later writers of the Roman learned world
tended to identify the Kabeiroi-trinitywith Jupiter,
Minerva, and Mercury; 9 and, in accord with a
later trend of philosophic-religious exegesis, to in-

terpret the chief male and female deities as Ccelum
and Terra, ‘ Heaven ’ and ‘ Earth.’ 10

1 Strabo, p. 473. 2 Aristoph. Fax, 27s.
3 e.g.

t
Pherekydes, fra:?. 6.

4 PauS. I. iv. 6: iqv vep.oftcu ol Hep^a.uTjtot, Ka£«'tpo)V Upav
<WIV elvat TO ap\alov ;

cf. Aristides, ii. p. 709 (Dindorr).

5 Pro Aristoph. (R. Foerster, Leipzig, 1903, ii. 110).

6 Puua. ix. xxv. 5.

"The earliest evidence is the coin-types of Hephaislia and
Syros.
'8 We find a Kotvbv Sauo^pa/ctcurruiF Storeslaorwv in Rhodes

(A then. Mitth. xviii. [ISO.'] ,>59).

3 Serv. ad Verg. jEn, iii. 2G4. 10 lb. iii. 12.
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The indefiniteness of the Kabeiroi-trinity opened
the way to this confusion in the interpretation and
exposed them to the caprices of the later fashion

of the deoKpajla.

It remains to be seen what we can gather con-

cerning the purport and ritual of the mysteries.

To consider the latter first—the inscriptions and
the architectural remains in Samothraee and the

vicinity of Thebes supplement the meagre literary

evidence. The sacrifice must have been an
essential, if not the central, part of the whole rite.

And, as has been pointed out, the sacrifice was
chthonian ; the victim’s head may have been held
over the pit and its blood shed into it where the
powers of the earth would receive it; or the
animal may have been thrown alive into the pit

;

both these forms of service being Hellenic and not
specially Kabeirie. As regards the animal chosen,

we find on a vase-fragment from the Theban
Kabeirion a bull standing near the reclining

Kabeiros with worshippers approaching ;
1 but this

animal might have been suggested by the fusion of

Kabeiros with the Theban Dionysos to whom it

properly belongs. In the great mysteries of

Andania consecrated to Demeter and Kore, where
the Kabeiroi under the name of peyiXot deal had
gained a footing, young sows were offered to the
latter. 2 Finally, a rain-sacrifice of a peculiar and
mystic type may have been part of the Samo-
thracian tradition. 3 But we do not know that the
idea of the god’s incarnation in the victim, which
might transform the sacrificial meal into a sacra-

mental communion, was vividly present in the
Samothracian ritual. Nor can we discover there
any clear indication of that other idea, sometimes
linked with the sacramental and so momentous in

the mystery-cults of the Mediterranean area, of

the periodic death and resurrection of the deity.

Lenormant has indeed drawn this conclusion from
certain late and doubtful records and still more
doubtful monuments. 4 Clement of Alexandria 5

narrates the legend of the murder of one of the
Korybantes by his brethren, and seems to assert

that this story was transferred to the Kabeiroi,
which is not improbable in view of the general
confusion in later literature between Kabeiroi,
Korybantes, and Kouretes (see art. Kouretes
and Korybantes) ; but Clement does not clearly

state that it ever entered as a motive into the
sacred drama of the Ka/Seipoc7j reXer^. The other
authority is Firmicus Maternus,6 who also narrates
the murder of Korybas, and then adds: ‘This is

the Kabeiros to whom the men of Thessalonike
used to offer prayers with blood-stained hands.’
If there is anything real behind this, we may
surmise that the worship of Kabeiros, which we
know was prevalent in this Macedonian State, had
attracted to itself the actual legend of the murdered
and dismembered Dionysos, which was rife in those
regions. It would be hazardous to assert that this

was an original Kabeirie myth ; the old Samo-
thracian religion, being less personal and anthropo-
morphic than the Hellenic, may not have evolved
any mythology of its own.
But the sacramental idea might have been ex-

pressed in the Samothracian ritual in other forms
than communion with the blood of the divinity.
In the Eleusinian mystery the administration of
the KVKtiiv—the cereal drink sanctified by the
goddess herself and offered by the priest to each

1 A then. Mitth. xiii. [1S88] 421. 2 CGS iii. 20S, ref. 246.
2 The evidence consists of certain monuments of which the

religious interpretation is doubtful (cf. G. Rodenwaldt, Jahrb.
deni arch. Inst, xxviii. [1913] 327), and a Pergamene inscription
mentioning a jcptojSoAt'a, which may have some connexion with
the initiation of the e tenBen in the mysteries of the peyaAot
Scot Ka0etpoi mentioned earlier in the inscription (.1 than. 31 itth.

snrix. [1904] 152).
4 Daremberg-Saglio, i. 770 f.
3 Protrept. ii. (PG viii. 81). 6 de Errors, 11.

of the /nitrrat—may be called a sacrament ; and
the Eleusinian service must have influenced the
later Samothracian at many points. An inscrip-

tion in Bucharest referring to the Kabeiroi-
mysteries, if we accept an attractive restoration,

may indicate the mystic ritual of the administra-
tion of holy bread and drink to the /utiorcu by the
priest ; enough at least is preserved to reveal the
importance of the sacramental cup. 1

Such rites of power always enhance the mystic
eclat of the priesthood ; and it is not improbable
that the priests themselves took the names of the
‘ great gods ’ and were called Kabeiroi ; for this

would explain the inconsequent opinion that
prevailed in some learned circles of later antiquity
that the Kabeiroi, although the name obviously
designated high gods, were only irp&iroXoi, the
ministers of these, like the Korybantes or the
Kouretes. 2 One of the most important functions
of the priest was the scrutiny of the catechumens,
so as to decide if they were ceremonially ‘ pure ’

and therefore suitable for admission. In the
ancient ritual-code the gravest impurity was blood-
shed ; and we hear of a Kabeirie official called Kobys
or Kiys, whose function was the purification of

homicides. 3 A text of Livy 4 reveals to us a temple-
council or synod, in which the chief magistrate
was called paoiXefc, who tried cases of homicide to
decide whether the pollution was too great for the
temple to offer them asylum ; for the rights of
asylum were rigidly respected in Samothraee and
might be abused. The powers of the lower world,
to w'hom the fivarai were consecrated by wearing a
purple band round their waists 5—purple being a
‘ chthonian ’ colour—were specially sensitive about
bloodshed.
A special form of purification, unrecorded else-

where in the ancient Mediterranean world but in
vogue in Samothraee, is the confessional ; and the
record that attests it contains also the first repro-
bation of it by the spirit of Protestantism : the
haughty Lysander refused to confess to mortal
man, when the priest of the Kabeiroi asked him
what was the greatest sin that he had committed.*
As regards the actual Spdpeva, or sacred action

whereby the initiation was consummated, we have
less evidence about the Samothracian than we
have concerning the Eleusinian mysteries. There
was a distinction here, as at Eleusis, between the
catechumens and the fully initiate, the latter

being called pierrai efcrqSeis, as possessing a peculiar
piety, or, as at Eleusis, eiriSirrai, 7 and this term
implies that the central act of the mystery was
the revelation of certain sacred things or shows to
their eyes. The show might have included a
solemn dance ; for we have a literary reference to
the religious dancing of the ‘ pious Samothracians,’ 8

and a relief found by Conze near the sanctuary
showed a dance of nymphs. 9 The dancing may
have been dramatic or mimetic ; if so, it is useless

to try to guess at its purport ; we have no records
that the most credulous could believe, nor can we
point to any hieratic legend that is genuinely
Samothracian ; we know far less about Samo-
thrace, which was perhaps never wholly Hellenized,

than about Eleusis, and it is merely futile to re-

count the various legends, Cretan, Phrygian,
Theban, that the later learning of the Hellenistic

1 Arch. Ep. Mitth. vi. [1882] 8, no. 14 : [’A7rarou]pf«2>po5 c/S26jatj

irap[c£ei to rrcp.a]a cr^tfas scat ey\if

i

[to irorov Tat]s p.u<rrais]

(Hirschfeld’s restoration).
2 Strabo, p. 472 f.

3 Hesych. S.V. Kot7js : Zepevs Ka£etpwv, 6 KaGaCpaiv <f>ovca$.

Robinson (Arch. Inst. Amer. xvii. [1913] 363) compares the

Kavets, the priestess mentioned in the newly discovered inscrip-

tion of Sardis.
4 xlv. 5. 5 Schol. Apoll. Rhod. i. 917.
6 Plut. Apophtheg. Lacon., p. 229 D-E.
7 Kern, in Athen. Mitth. xviii. [1893] 363-365

;
Conze, Enter-

suchvngen
,
Taf. Ixxi.

8 Statius, Ackill. i. ii. 157. 9 Op. cit. xii. 1, 2.
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world tried to implant on this mysterious island.

Only one record deserves some passing attention.
The scholiast on Euripides, quoting from Ephoros,
after giving the useless story that Kadmos carried
off Harmonia from Samothrace, adds words of
greater importance :

‘ and even now in their

festivals (iv rats eoprats) in Samothrace they make
search for Harmonia.’ 1 We know that the quest
for the vanished deity of vegetation was part of an
agrarian ritual in Greece ; and Ephoros might
have been referring to some purely country-pageant
of the island, whether Hellenic or autochthonous.
But, if we regard it as more probable that his

vague phrases refer to the sacred drama of the
mysteries themselves—the probability being strong
a priori that they had one—then we can draw
some interesting conclusions : Harmonia was a
Hellenic divine name attracted to Samothrace,
because she was attached to Kadmos, and Kadmos
was attracted there because Thebes had ancient
communication with the island, and the native
Kasmilos or Kadmilos was identified with their

Kadmos. Now, if Kasmilos in the mysteries
carried off the earth-goddess, if there was the
semblance of an abduction followed by a sorrowful
search for the lost one, the Greek iiitrrai, misled by
the name Kadmilos, would interpret the Samo-
thracian earth-bride as Harmonia, and the story of

Kadmos carrying off his bride from Samothrace
would be explained. If all this were certain, we
should not feel convinced that this holy drama was
autochthonous Samothracian ; it is so like to what
happened and was performed at Eleusis that we
might naturally ascribe it to the reorganization

under Eleusinian influences that the Kabeiroi-

mysteries underwent at the time when they were
becoming pan-Hellenic.
On the same analogies we must suppose that

besides a sacred drama there was some lepds \6yos

in them, some exegesis, accompanied probably
with exhortation. And on a priori grounds we
should believe that this would be connected with
the doctrine of a future life and the promise of

future happiness ; for we could hardly understand
how the Samothracian could compete so success-

fully throughout the later period of paganism with
the other influential . jh as

the Eleusinian, the and
the Egyptian, if it proffered to its pforai no such
message of posthumous salvation as the others

proclaimed. Moreover, the Kabeiroi, like the

Eleusinian deities, were powers of the shadowy
world, the ghost-realm ; and the Greek mind
would be sure to conclude that mystic communion
with them would affect the lot of the departed
spirit. Hence we may explain the growth of the

legend that it was Demeter herself, the goddess
who held the key of the Eleusinian Paradise, who
instituted the Kabeiric rites. The belief in posthu-

mous rewards and punishments may have a moraliz-

ing effect on conduct ; and it is specially attested

of the Samothracian mysteries, and of these alone,

that ‘ those who had partaken in these mysteries

became more pious and more just, and in every

respect better than their past selves.’ 2

A more intimate and more certain knowledge
about these rites and the genuine Samothracian
religion will perhaps never be attained. The
evidence which has been used above is mainly
indirect, incomplete, and vague. The Greeks
themselves were confused in their view of these

divinities, who for the meagreness of their legend

and the dimness of their personality resemble more
the Koman numina, such as the Penates, than

the clear Olympian figures of Hellas.

Literature.—C. A. Lobeck, Afjlanphnmus ,
Konigsberg,

1S29, ii. 1109-1348 (collection and criticism of literary records;;

1 Phamss, 7. 2 Diod. Sic. v. 49.

Daremberg-Saglio,s.T?.‘Cabiri’(F. Lenormant, often untrust-
worthy) ; L. Bloch, art. ' llegaloi Theoi,’ in Roscher, ii. 2522 £f.

;

O. Rubensohn, Die Mysterienheiligtumer in Eleitsis tmd
Samothrace , Berlin, 1892 ; A. Conze, Archaologische [Inter-

suchungen auf Samothrake, Vienna, 1875 ; L. Preller and
C. Robert, tlriechische Mythologie, Berlin, 1894, pp. 847-864.

Lewis JR. Parnell.

KABIR, KABIRPANTHIS.—i. Life of Kabir.
—Kabir, an Indian teacher and religious reformer,
flourished in N. India about a.d. 1440 to 1518.

His origin is uncertain, and is the subject of

various legends current among his followers.

According to one account, his mother was a virgin

widow, the daughter of a Brahman. She accom-
panied her father, who was a follower of Ramanand,
the great teacher of S. India, on a visit to the
spiritual guide. Ramanand, while blessing her,

ottered her the usual wish that she might conceive

a son, not knowing her state of widowhood. The
sequel is variously reported. It was impossible to

recall the blessing ; but, while one version states

that the mother abandoned the child to escape
disgrace, another relates that Ramanand contrived
that the child should be miraculously born from
his mother’s hand. All stories agree that the
child was brought up by a weaver named Nirti

and his wife Nlma. The Kabirpantliis, or followers

of Kabir, assert that the infant was an incarnation
found by Nlma floating on a lotus in a tank near
Benares. Similar legends are current regarding
Kabir’s wife (Loi), son (Kamal), and daughter
(Kamaliya), all of whom are said to have had a
miraculous birth. Throughout his life Kabir
preached and worked as a weaver in the neigh-

bourhood of Benams. Owing to his teachings he
was an object of dislike both to Hindus and to

Muhammadans, and it is said that he was de-

nounced to Sikandar Lodi, king of Delhi, as laying

claim to divine attributes, but escaped by his

ready tongue. The Brahmans decried him as an
associate with a woman of ill-fame and with Rae
Das, another religious teacher who was a C'hainar,

or leather-worker, despised for his low position.

Kabir died at Maghar near Gorakhpur, and a

dispute at once arose as to the disposal of his

remains, which were claimed by both Hindus and
Muhammadans, the former desiring to cremate
and the latter to bury them. While they wrangled,

Kabir himself appeared and bade them raise the

cloth which covered the corpse. When this was
done, it was found that the body had vanished,

but a heap of flowers occupied its place. Half of

these were burnt after the Hindu custom at a spot

now known as Kabir Chaura in Benares, and the

rest were buried at Maghar, which became the
headquarters of the Muhammadan portion of the

sect. A tomb was built there which was subse-

quently repaired about 1567 by a Muhammadan
officer of the Mughal army.

2 . Influence and doctrine.— In the religious

history of India, Kabir occupies a place of great

importance. He was almost certainly' a disciple

of Ramanand, and thus belongs to the Yaisnava

school of thought. His teaching was the first

important introduction of these tenets in N. India.

But he was also conspicuous as the earliest thinker

who tried to affect both Hindus and Muham-
madans. And, while his followers are still

numerous, 1 the effects of his teaching are rendered

still more important by the fact that it was one of

the main sources drawn on by Nanak Shah, the

founder of the Sikh religion. In explanation of

Kabir’s constant references to Islam, J. Malcolm

(Asi'it. Researches, xi. [1810] 267) described him as a

Muhammadan and a Sufi—statements which were

hotly contested by H.' H. WiLon (Religions Sects

l At the census of 1901 the number returned was S4S.17I hi

the Central Provinces, United Provinces, Central India, and

Bombay. The number is certainly understated.
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of the Hindus

,

London, 1861, p. 69, note). G. H.

Westcott of Lucknow, the most recent writer on

the sect, is of opinion that Kabir was certainly a
Muhammadan, and that he had at least some
knowledge of Sufi teaching (Kabir and the Kabir
Panth, p. 37).’ Kabir rejected entirely all the

outward signs of Hinduism, as has been done in so

many movements of reform. He acknowledged
no caste distinctions, saw no virtue in asceticism,

fasting, and almsgiving, and despised the six

schools of Hindu philosophy. As an unlettered

man of low origin, he probably had no deep

acquaintance with the last. The Hindu theogony

was ruthlessly condemned. Belief in a Supreme
Being is the foundation of the teaching; but,

although the name of Ham is used, it is clear

throughout that the incarnation of Visnu is not

meant. Salvation is to be gained, not by acquisi-

tion of knowledge or by good works, but by faith

(bkakti [cf. art. Bhakti-jiarga]).
In its essence the teaching is thus another

instance of the revolt of simple minds against the

deadening weight of ritual, mystery, and confusing

complications of thought with which Brahmanism
and Islam are overlaid. If God had desired circum-

cision, He would have sent men circumcised into

the world. If by circumcision a man becomes a
Muhammadan, what is to happen to women ? Of
what benefit is cleaning your mouth, counting
your beads, performing ablution, and bowing in

temples, when, while you mutter your prayers, or

j< uruey to Mecca and Medina, deceitfulness is in

your heart? If by wearing a sacred thread a man
"becomes a Brahman, what do women wear? The
God of all religions is the same. To 'All and
Bam we owe our existence, and should therefore

show similar tenderness to all that live. The city

of Hara (another name of Bam) is to the east, and
that of 'All to the west ; but explore your own
hearts, for there are both Bam and Karim (a name
of God). The worship of many gods is wrong.
Maya (‘delusion’; see art. Maya) created them,
and, as they have sprung from sin, so are they the
cause of sin in others. In the search for God a
guide is necessary, who has himself learned to

know God. And a teacher should not be accepted,

as the Brahman is by the Hindu, without being
tested. 'When the master is blind, what is to
become of the scholar ? When the blind leads the
blind, both will fall into the well. Yet the master
is helpless when the scholar is unapt. It is blowing
through a bamboo to teach wisdom to the dull.

The scriptures are of value, but must not be rated
too highly.

Most important in the positive doctrines of
Kabir is that of Sabda, the Word, and this teach-
ing is one of the most striking of the many
parallels between Christianity and the preaching
of Kabir. In orthodox Hindu thought knowledge
can be attained by perception and inference. The
Vaisnava teachers added Sabda, which includes
both divine inspiration and the word of the teacher.

There are many words, and there is a great differ-

ence between them. Accept the true Word. If

man wishes to know the truth, let him investigate
the Word. Without finding the gateway of the
Word, man will ever be astray. Without the
Word the &astras are blind. There are many
words, but take the pith of them. Kabir says,

‘I am a lover of the Word which has shown me
the unseen (God).’ It would appear probable that
Kabir did not recognize a distinct heaven and hell,

but regarded these names as symbolic of happiness
acl misery in this world. Transmigration was
certainly a feature in his doctrine. Modern Kabir-
panthis, however, believe that the soul enters
heaven or hell between successive periods of re-
birth.

Kabir’s teaching was purely oral, and through-
out N. India thousands of rhyming couplets are

current which are ascribed to him. In addition,

he and his successors are responsible for a large

number of hymns, odes, and doctrinal or argu-

mentative poems. These have been collected, and
a few have been published. Wilson gives a list

of 20 works included in the Khds Grantha, or
Book par excellence, at Kabir Chaura, but Westeott
has obtained references to 82 in addition to eight

of those mentioned by Wilson. The great majority
are still in manuscript only. It is probable that
the first collection of Kabir’s sayings was not
compiled earlier than 50 years after his death. Of
most authority is the Bijak (literally ‘ invoice- or
account-book ’), which has been printed with com-
mentaries. It was compiled by Bhago Das, one of

Kabir’s immediate disciples, and contains specimens
of the various classes of poems referred to above.

A number of sayings attributed to Kabir are
included in the Adi Granth of the Sikhs (tr.

Macauliffe, The Sikh Religion, vi. 142-316).

3. The Kabirpanthis.—The community has not
escaped sectarian division. As already mentioned,
Maghar is the headquarters of the Muhammadan
followers of Kabir, who keep aloof from the
Hindus. The latter recognize two main divisions.

The Hindu shrine at Maghar is only a branch of

the main establishment at Benares, and one version
dates the appointment of the first Hindu mahcint
{‘religious superior’) at Maghar in 1764. But a
second establishment exists in Chattisgarh in the
Central Provinces, founded by Dharm Das, a
Bania who is said to have been rebuked for idolatry
by Kabir himself. As in the case of so many
reforming movements in Hinduism, there is a
tendency to relapse into ritualism and exclusive-
ness. Though Kabir preached against caste, the
modem Kabirpanthis prefer that members of the
unclean castes should join other sects, and should
not wear the rosary of wooden beads which marks
their own members. Members of the twice-born
castes in addition wear the janeo, or sacred thread,
of the Hindus. A woman may also wear the
rosary, but not before marriage, and she may
not become a disciple of her husband’s spiritual

guide, for disciples of the same teacher are
regarded as brother and sister. An elaborate
ceremony of initiation is performed, which includes
the consumption of water used for washing the
feet of the head mahant, representing the master,
and a betel leaf. On the latter the secret name
of God is inscribed with dew. It is called the
panedna, or passport, and is said to represent the
body of Kabir. An important feature in the
ceremony is the communication of a secret mantra,
or text. In the Dharm Das section there are
several mantras, and the ceremonies of initiation

differ in a number of details. Every Sunday and
on the last day of the lunar month a fast is

observed, followed in the evening by a religious

meal, at which a service is read, and an address
delivered by a mahant, while hymns are also

sung. A later ceremony follows, of even greater
solemnity, and resembling the Communion service

in Christianity. When in extremis, the dying
receive the holy water and betel leaf described in

connexion with initiations. Monastic life is en-

couraged, and women may be admitted to the
order, if found qualified, after a probation of two
years. They are usually widows or the wives
of men who have joined the order. Branches of

the community are ministered to by mahants
who receive authority from the head mahant.
As a rule, at present the mahants are not men
of great learning, though some are acquainted
with Tulasi Das’s Ramdyana and the Bhcigavad-
gltd.
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Literature.—The best account of the sect is contained in

G. H. Westcott, Kabir and the Kabir Panth , Cawnpore,
1907, which includes a bibliography. A curious comparison
between the teaching of Kabir and Christianity was made by
Pandit Walji Bechar, a pastor of the Irish Presbyterian
Church in the Kaira district, Gujarat. His conclusions were
published in a book called Kabir Charitra (Gujarati), Surat,

1881. Reference must also be made to H. H. Wilson, Religious

Sects of the Hindus, London, 1851, L 63-98, and especially to
M. A. Macauliffe, The Sikh Religion

,
Oxford, 1909, vi. 122-316.

For a brief summary, see also R. G. Bhandarkar, Vai$narism,
Saimsni, etc. (CHAP iii. 6), Strassburg, 1913, pp. 67-73.

R. Burn.

KACHARIS.

—

See Bodos.

KACHHI. —An important agricultural tribe

in N. India, an offshoot of the Kurml. At the
Census of 1911 they numbered 1,304,296, the major-
ity of whom are found in the United Provinces of

Agra and Oudh, Central India, and the Central
Provinces. Their name is usually derived from Skr.
kaksa, ‘flank,’ ‘enclosure,’ or karsa, ‘furrow’;
hut they claim connexion with the Kaehhwaha sept
of Rajputs, who assert totemic association with the
tortoise (kcichchhapa ). The Kaehhl are among the
best agriculturists in N. India, specially devoting
themselves to the growth of the more valuable
crops, such as vegetables, sugar-cane, and opium.
Practically all are Hindus ; and, if they can be said

to belong to any sect, they prefer the Sakta, and
worship the goddess Durga Devi, more especially
in her form as Sitala, the smallpox goddess, whom
they propitiate in March-April and Jnne-July
with offerings of cakes, sweetmeats, and money,
which are received by the kumhar, or potter-priest,

who attends her shrine. Except when they make
pilgrimages to the shrines of the greater gods, they
pay little regard to the orthodox deities of the
Hindu pantheon, and devote themselves to the cult

of the group of minor local gods, who are supposed
to protect them from trouble and cause the increase
of their crops. Such in the United Provinces are
Nagarsen, one of the deities controlling disease ;

Chamar, who, if he be not propitiated with gifts of

sweetmeats, incense, and red lead at the Holi and
Divall festivals, stops the milk of cows and buffa-

loes ; Lai Mani, ‘red jewel,’ the household god, to

whom cakes and sweetmeats are dedicated and
subsequently eaten by the worshipper and his

family ; and Bliumiya, god of the soil, who is

patron of the village and its people, the male
partner of DhartI Mata, Mother Earth. The
malevolent deity most feared is Bisari, ‘ the poison-

ous one’ (Skr. visa, ‘poison’), who brings ophthal-
mia on those who neglect her worship. It is

believed that her priest can bring this disease on
sinners by lighting a fire and throwing hot coals

on her image. When a person is afflicted in this

way, he lays aside seven cowrie-shells, a piece of

turmeric, and some charcoal, as a mark of his vow
to make a pilgrimage to the shrine of the goddess
at Sankisa in the Farrukhabad District, United
Provinces. The presentation of a silver coin here
ensures immunity from the disease. People who
are too poor to undertake this journey endeavour
to appease the angry goddess by going a mile or so

in the direction of her temple, and making an offer-

ing in a field which must be beyond the boundary
of the village in w hich they live. With this cnlt

of the minor gods is combined that of local

Muhammadan saints like Madar Sahib of Makan-
pur, or that at the tomb of some martyr of the faith,

as Shahid or Sayyid Mard. Among the Kaclihi
of the Deccan there are indications of a form of

totemism in the regard paid at marriages to the

guardian (dei-ak) of the union, which usually con-

sists of an axe and leaves of four species of the

sacred fig-tree and mango, which are tied to a po-t
]

in the marriage halls at the houses of both bride
j

and bridegroom. I

Litbbaturb.—

F

or the United Provinces : W. Crooke, TC\
1896, iii. 81 ; for the Devak of the Deccan ; BG xviii. (1886) pt.

i. p. 283 ; J. M. Campbell, Notes on the Spirit Basis of Belief
and Custom., Bombay, 1885, p. 8 ff.

; J. G. Fraaer, Totemism
and Exogamy, London, 1910, li. 276ff. W. CROOKE.

KACHINS.—See Burma.

KAFIRS.—See Bantu.

KAFIRISTAN.—Kafiristan, or ‘the land of

the infidel,’ almost certainly is no longer correctly
described by that epithet. Since it was visited by
the present writer, who left the country in 1S91,
the Amir of Kabul is believed effectually to have
conquered every one of its numerous tribes who
were continuously engaged in internecine fighting.

No doubt among the old people the ancient gods
are worshipped secretly still

; but the former
picturesque ceremonial, the dancing, the feasting,

the oratorical invocation of favourite deities, must
have given place now' to the austere rites of the
religion of Islam, the self-righteousness, and the
dignified authority of its priests. Fanaticism will

be prevalent among the younger men, taken away,
many of them, as boys to Kabul and returned as
zealots of the new faith, and also among the ordi-

nary rank and file of the converts, for naturally
it is among the most recent recruits of any religion

that, on the average, the highest enthusiasm pre-

vails. There is little probability that the Kafirs
will ever lapse back to paganism. Muhamma-
danism has a singular attraction for Orientals, and,
once accepted by a people, it rarely seems to lose

its hold upon their consciences or its insistent in-

fluence upon their outlook upon life, their maimers,
and their ways of thought.
This country, Kafiristan, is pressed in between

Afghanistan and Chitral, Baaakhshan and the
Kunar Valley. More exactly it is situated be-

tween latitude 34° 30' and latitude 36°, and from
about longitude 70° to longitude 71° 30'. It is one
of the most difficult and intricate mountain places

of the world, harsh, inhospitable, and full of peril,

both from the physical dangers of crag, pre-

cipice, and howling torrent, and because of its

superfluity of lurking-places for robbers and
assassins, in the great sombre forests or the
menacing defiles ; every big rock, wall, hush, and
ruin has to be watched suspiciously by the trav-

eller and approached with wariness. The total

extent of this isolated country, for long centuries
an impregnable island of paganism, washed on all

sides by an implacable sea of Muhammadanism, is

probably not more than 5000 square miles. Noth-
ing authoritatively definite is known about the
history of the inhabitants. Obviously they are

the descendants of many broken peoples. Prob-
ably the upper and better featured classes repre-

sent, in the main, certain ancient colonists of

Eastern Afghanistan, tinctured very likely with

Greek blood, who, refusing to accept Islam in the

10th cent., wrere hurtled out by the fervid mission-

ary swordsmen from pleasant cultivated lands into

the blank and hopeless mountain country, where
they fell upon more or less aboriginal folk, still

represented, it would seem, in at least one desolate

high valley, whom they conquered and slew or

enslaved.
Qualitative analysis of the Kafir tribes, especi-

ally of those of the border valleys, is out of the

question
;
fine-shaped heads, fair skins, wise brows,

are found almost exclusively among the chief and

most powerful families of sept or tribe, but often

even here there are to he found also the sloping

forehead, the restless eye, the coarse features, the

dark colouring of the slave, or. again, the strange

bird-like profile of the wild and fierce nondescript

degenerate. Sometimes in the same family in the
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Bashgul Valley one perceives the oddest differences

between the children—a result no doubt of the
indifferent selection of polygamous wives and the
revailing moral sexual laxity. The slow and
eavy-featured clansmen of a remote valley, parti-

cularly difficult of access, seem curiously like

one another in form and feature ; that, however,
may be merely the common illusion of a hurried
traveller, who is apt to identify the type while
ignoring its variations. Usually the chief men
and the priests are Aryan-looking, sometimes
remarkably so ; and it may be added, with some-
thing approaching to certainty, that such a type
never reveals itself among the poorer tribesmen
or among the artisan, the field, or the domestic
slaves. Difficult as it is to generalize concerning
a congeries of peoples such as constitute the Kafirs
of to-day, especially those living near the Eastern
borders of the country, it may be stated broadly
that in character they all display a curious lack
of simplicity. With remarkable powers of secrecy
and tenacity, they can persevere remorselessly in
an intrigue or a plot decided upon many years
previously. Possibly their most prominent general
peculiarities are an inordinate cupidity, an easily
aroused fierceness of jealousy, and a capacity for
bitter, suicidal, inter-tribal hatred. They are' ever
ready to starve themselves for the sake of hoard-
ing. Blackmailing they look upon as a virtue

:

it shows ability and forcefulness. A belief in the
value of vague or pointed threats is deeply en-
grained in their nature. A head-man, whose little

son lay very ill, once declared with a menacing
esture against heaven that, if the child died,
e would turn Musalman. No one dreamt of

accusing him of blasphemy ; he was applauded for
his wisdom and energy. Kafirs are untruthful.
A plausible lie passes as the proof of a sagacious
intellectual man. Obviously they hold the belief,

common to so many wild people, that the truth
merely because it is the truth must be harmful
to a man. They are boastful and fond of admira-
tion, which, added to a justifiable fear of the
physical power of majorities, gives a remarkable
sanction to public opinion. Kafirs have no fear
of dying, although they cannot comprehend any-
one committing suicide. Melancholy is unknown.
They have a really wonderful sense of personal
dignity ; at all the religious festivals and sacrifices
they strike the observer as equally cheerful and
self-respecting. In his own way a Kafir is a
model of politeness. At once and gracefully he
yields precedence to a superior and unaffectedly
takes his own proper position. In spite of his
avarice, which at times amounts almost to a
disease, he is very hospitable. However grudg-
ingly he may be so, he dare not disobey the un-
alterable laws on this subject. Family affection
is not very strong. Some of the tribes are in the
habit of selling little girls, sometimes even chil-
dren nearly related to them, but as a rule it is

the female offspring of their slaves that they
dispose of in this way. Boys are rarely, if ever,
thus treated. Nevertheless, Kafirs are kindly in
family relationship. A man is fond of his old
parents ; his delight in a son is remarkable. They
are never rough or cruel to animals. There is no
special fondness shown for dogs, which are em-
ployed mainly for hunting and as house-guards.
Goats are treated as domestic pets ; but no reluc-
tance is ever shown to kill them for food. Bulls
and cows, accustomed to be handled gently, do
not require to be bound when sacrificed. One
man takes the animal by the horns, gently depress-
ing the head, while a second, with the stroke of an
axe, divides the cervical spine. Kafirs are wonder-
fully brave. In little parties of two or three they
penetrate stealthily into hostile villages many

miles beyond their own frontier. They stab
the victims right and left as they sleep, and cut
off ears as trophies and as certificates of actual
deeds; then they race back to their own deep forests
with a hue and cry of the whole countryside after
them. They are splendidly loyal to one another,
and habitually perform high acts of self-sacrifice

for comrades in war. They are intensely quarrel-
some among themselves. It is a sign of virility

to take up a quarrel at the instant. But, if

quarrelling is a manly virtue, peace-making is very
sacred. Men, boys, and even dogs are separated
at the first indication of a probable fight. Any
one who will not help in stopping a village row
at any moment is looked upon as unworthy.
Nothing resembling religious intolerance exists.

The men are extremely sociable, many possessing
a sense of quiet humour. Their badinage with
women is, of course, obscene to our way of think-
ing, and their jokes have much of the same nature,
but they are highly amused at ironical remarks,
and also at even the mildest attempt at repartee.
It is as natural for a Kafir to thieve as it is for him
to watch his flocks and herds. It is, in short, the
business of his life. Little children are trained
and encouraged to steal. The killing of an in-
dividual, merely as a human being, is looked
upon as a trivial affair except as the basis for
boasting and vainglory, unless indeed the slain
man happened to belong to the slayer’s tribe, when
grave trouble, heavy compensation, or even the
driving out of the murderer into an outcasts’
village of refuge would certainly follow. In the
case also of the victim being a member of a neigh-
bouring tribe, friendly at the time, serious com-
plications and difficulties would follow. In the
opinion of an average tribesman, a fine, manly
character, essentially a ‘good’ man, must be a
successful homicide. He must also be an active
hill climber, one always ready to take up a
quarrel, and known to be of an amorous disposition.
If, besides possessing these popular qualities, he
is an agile and untiring dancer at religious festi-
vals, a sure shot with bow and arrows or with the
matchlock, and a sound quoit player, he combines
most of the characteristics of a really admirable
person ; but even with all these advantages he will
possess no real influence in his tribe unless he
either is wealthy himself or belongs to a family
rich in flocks or herds.
The Kafir religion is a debased form of idolatry,

with a certain admixture of ancestor-worship and
perhaps traces of fire-worship also. Gods and god-
desses are many in number, and in different villages
and among different tribes hold varying positions
in local estimation. Imra, the Creator, Moni (com-
monly spoken of as ‘the Prophet’), Gish (the war-
god), Bagisht, Dizane, Krumai, and Nirmali are
highly esteemed and popular everywhere. It is

nearly certain that the same god, goddess, or in-
ferior deity is called by a different name by different
tribes, but, even allowing for this, there are many
of the godlings who must be entirely disregarded
except in particular villages. The difficulty in
getting information from the Kafirs about their
beliefs is extreme, although they are more inclined
to open their hearts on such subjects to a Christian
than to a Muhammadan, for they consider that a
Christian is in some sense a relation because he
also is always called opprobriously a Kafir by the
Musalman priests. A further difficulty is tliis—
the people know seemingly little with anything
like precision about their own theology. An in-

quirer is constantly referred from one old man to
another without final benefit. When it does not
bore him, cross-examination, if at all prolonged or
minute, puts a Kafir to sleep, or he jumps up and
not infrequently rushes from his questioner. Prob-
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ably as a result of mixing on the frontiers of their
country with their Musalman neighbours, when
at peace, and hearing their religion scorned, the
Kafirs, at any rate the younger portion, are in-
clined to treat it cynically and with scepticism.
Frequently two or three waggish youths will bur-
lesque the ceremonies of their faith. But every-
where the war-god Gish is popular and respected,
and in his worship at least there is remarkable
sincerity, even among the light-hearted younger
men. The older people, though undoubtedly
devout, seem to abandon their faith without very
poignant regret. In the inner valleys of Presungel
the atmosphere is more distinctly religious. Devils’
villages are continually met with. Old water-
courses, long fallen to ruin, are universally believed
to have been constructed by god or goddess. Deep
imprints of divine or dremonic hands are shown
on many a rock face. There, jealously guarded,
is an iron pillar thrust in the ground by Imra him-
self, and likewise a sacred hole to look down which
is certain death. Fertile lands consecrated to
the Creator lie untouched by the plough, and the
most famous temple in Kfltiristan, also dedicated
to Imra, is to be found in this valley.

In Kafir theology there is both a heaven and a
hell. The universe is divided into Urdesh, the
upper world, the abode of the gods, Miehdesh, the
earth, and Yurdesh, the region under the earth

;

but both heaven and hell are in Yurdesh, which is

reached through a great pit guarded at its mouth
by Maramalik, a custodian created for that pur-
pose by Imra. Once passed into Yurdesh, no one
ever returns to the upper world. At death a
man’s breath, his soul—the word shon has the
double meaning—enters and becomes at once a
vague shadowy form, such as we see in dreams.
The elect wander about as shades in a paradise
in Yurdesh termed Bisht, while the wicked are
always burning in fire. Worship consists in be-

having in a dignified and cheerful manner at the
sacrifices of animals, looked upon obviously as an
entertainment, in dancing, in the singing of hymns,
and in invocations to the gods. Fairies as well as
deities have to be propitiated by offerings. The
most common form of profane swearing is ‘ May
the curse of Imra strike you !

’ Besides gods and
goddesses and inferior godlings, one hears much of

demons, the chief of whom is Yush. The high
priest of one of the Eastern tribes gave the present
writer the following information :

Imra is the Creator of all things in heaven and earth. By the
breath of his mouth he endowed with life his * prophets ' Moni,
Gish, Sataram, and the rest ; but Dizane (a goddess) sprang into
existence from his right breast. Bagisht alone among them all

was born after the manner of men. In addition, Imra also
created seven daughters whose special province it is to watch
over agricnlture. As the time for sowing approaches goats are
sacrificed in their honour. The fairies and the demons were
created by Imra, but the latter gave so much trouble to the
whole world that Moni with divine permission nearly exter-
minated them.

Most of the religious stories, told by this high
authority and others, were bald, lengthy, and
inconsequential, and of interest merely as show-
ing the mental position at which the Kafirs had
arrived—horses with swords concealed in tlieir

ears, women created out of golden goatskin chums,
the removal of the sun and the moon from the
sky and their concealment for a time in the interior

of a mountain, and so on. There were narratives

of a sacred tree whose branches were seven families

of brothers, each seven in number, while the trunk
was Dizane and the roots Kirmali, another goddess.

And there were narratives of Baba Adam and his

wife, who with their forty children once upon a
time in Kashmir were all sleeping in pairs, and when
they awoke in the morning no single couple under-
stood the language of any other couple. Imra then
ordered them to set forth and populate the u hole

world. With unfeigned reluctance, since every-
body loves the country of Kashmir, they obeyed
the divine order. Monstrous snakes, it seems,
once existed : they were attacked and slain by
a mighty god ; the blood of one of these fabu-
lous reptiles forms a tarn pointed out to the
traveller to the present day. Imra is sacrificed

to frequently, but not more so than several other
gods. At the religious festivals and funeral dances
he receives three rounds of stamping and shuffling
by the quaintly dressed performers, but without
any of the enthusiasm which is infused into the
exercises in honour of Gish, or the comicality of
step and posturing which is necessary to please the
goddess Krumai. Every village has its temples.
These are also to be found on the roadside far away
from any dwelling-houses. Usually these temples
or shrines are small, mostly about 5 ft. square,
and perhaps 6 ft. high. The lower two-thirds con-
sist of rubble masonry built between frames of
axe-squared timbers. The top is almost entirely
of wood with small windows in front, through
which the idol or sacred stone can be seen. They
are very often ornamented with poles at the
corners, upon which are' hung fragments of iron
resembling tongueless bells, iron seull-pieees, and
other trophies placed there in memory of some
successful raid. Occasionally a shrine is elabor-
ately and prettily carved. Gish, the war-god, is

the most devoutly admired of all the pantheon.
To liken a Kafir to Gish is to pay him the highest
possible compliment, while nothing can he in better
taste than to call a woman ‘GI9I1 Istri,’ i.e. ‘the
wife of Gish.’ Gish killed fabulous numbers of
enemies—Hazrat 'All, Hasan and Husain, in short,
every famous Musalman the Kafirs ever heard of.

Some Kafirs even say that Gish’s earthly name was
Yazld. The most popular of the goddesses is

Dizane. Any one having a son born to him in

the preceding year offers a goat in sacrifice on the
goddess’s annual festival day. Dizane protects
the growing wheat crop; Nirmali, the Kafir Lucina,
takes care of lying-in women and watches over
children. The special retreats for women are
under her peculiar protection. Krumai is a popu-
lar goddess ; she lives high up on the great snow
mountains, but is chiefly remarkable by reason
of the comical dance in her honour, which in-

variably ends the performances at the regular
ceremonies after each of the chief gods has been
danced to in turn.
Literature.—H. W. Bellew, Afghanistan and the Afghans

,

London, 1S79 ; A. H. MacMahon, The Southern Borders of
Afghanistan, do. 1S97 ; G. S. Robertson, The Kdjirs of the
Ilindu-Kusk, do. 1S96 ; C. E. Tate, diorthem Afghanistan

f

Edinburgh, 1888. GEORGE SCOTT KoBERTSO.V.

KAHAR (Skr. skandhakdra ,
* one who carries

loads on his shoulders ’).—A tribe of litter-bearers,

cultivators, and labourers. At the Census of 1911

they numbered 1,838,698. In Bengal those who
profess to be orthodox Hindus generally worship

Siva and the iakti , or female element, the pro-

portion of Vaisnavas being very small,

* Members of the Rawdni sub-caste observe a peculiar worship
in honour of Ganesa on the seventh day of the waxing moon of

Kartik (October-November), when, accompanied by Brahma ns,

they proceed to a wood and make off- « ' •• ..

‘ *

and sweetmeats under an amid tree i • *

never sacrifice any animal. A feast : • "
i - fir.

mans, after which the Kahars dine and drink spirits to excess.

The entertainment of Brahmans on this day is accounted as

meritorious as the gift of five cows on any other occasion. In

addition to Dak, Karta, Bandi, Goraiya, Dharam Raj, Sokha,

Sambhunatb, and Ram Thakur, whose worship is common
throughout Behar, the caste pay special reverence to a deified

Kahar called Damubir, before whose effigy, rudely daubed in red
and black paint, goats are sacnficed and betel leaves, sweet-

meats, and various kinds of cakes offered at marriages, during
harvest time and when illness or disaster threatens the house-
hold. As a rule these rites are performed only by the members
of the family, who share the offerings among themselves. In

Lhagalpur, however, the Maithil or Kanaujia Brahmans, who
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serve the caste as priests of the greater gods, are called in to

sacrifice to Damubir, and receive half of the offerings as their

perquisite. Mondays, Wednesdays, and Fridays are the days

set apart for the worship of Damubir * (Risley, TC, i. 372).

In the United Provinces they are generally ortho-

dox Hindus, but are seldom initiated into any
special sect. They offer to Bhairon, an impersona-

tion of the male partner of the Earth-goddess, a

goat, pulse cakes, and spirits ; to Mahabir or

Hanuman, the monkey-god, clothes, Brahmamcal
cords, and garlands of flowers ; to the Panchon Pir

(see PACHPIRIYAS) the offering is a kid and spirits.

In Jhansi there is a curious combination of Hindu
and Musalman usage. When a person worships

Devi, a Muhammadan and a butcher accompany
him to the shrine. The Muhammadan pronounces
the invocation (kalima ), and plunges the knife

into the throat of the victim, and the butcher

cleans the carcass, which the worshipper and his

friends cook and eat. They cultivate the water
nut (Trapa bispinosa

)

and melons. When planting
the former, they worship a local deity Siloman Baba
and his brother Madho Baba ; when sowing melons,

they add to these a third godling, Ghatauriya Baba.
All these deities have platforms erected on the

banks of rivers and tanks, and are supposed to

protect crops sown near such places. When they
go out fishing or start carrying a litter, they invoke
Kalu Kaliar, a deceased worthy of the tribe. In

the Deccan they are known as Bhol and in Madras
as Bestha.
Literature.—H. H. Risley, TC, Calcutta, 1891, i. 370 ff. ;

W. Crooke, TC, do. 1S96, iii. 92 ff.
;
NISQ ii. 85, 87 ; BG xvii.

[ISS4] 153 ff. ; E. Thurston, Castes and Tribes, Madras, 1909,

i. 218 ff. W. Crooke.

KAILAS, KAILASA (the name is probably of

Tibetan origin).—A mountain in Tibet, lying N. of

the sacred lake Manasarowar, and rising to an
altitude of 21,830 ft.— less than that of Gurla
Mandhata (25,860 ft.), the peak which flanks the
lake region on the south. It is generally identified

by Hindus with Mount Meru, which by others is

supposed to be one of the group of mountains N.
and W. of Kainilr. The legends connected with
this world-mountain cannot be given in detail.

‘ On the summit of Meru,’ according to Atkinson (Himalayan
Gazetteer

, ii. [1884] 291 f., quoting the Puranas), * is the city of

Brahma, and, like filaments from the root of the lotus, numerous
mountains project from its base. Within, Meru is adorned
with the self-moving cars of the gods, like heaven ; in its petals,

I say, they dwell with their consorts. There resides Brahma,
god of gods, with four faces

;
the greatest of those who know the

Vedas ; the greatest of the great gods, also of the inferior ones.
There is the court of Brahma, consisting of the whole earth, of
all those who grant the object of one’s wishes ; thousands of
great gods are in this beautiful court ; there also dwell the
Brahmari^is.*

Kailasa is especially the abode of Siva and his
consort. Its shape is roughly like that of a Hindu
temple, with a part of the conical summit removed ;

this, with its resemblance to the phallic symbol
(liiigci), possibly was the cause of its sanctity. It

is a famous place of Hindu pilgrimage, the route
of which is prescribed in the Hindu scriptures
(Sherring, Western Tibet, p. 49 f.). Hitherto the
difficulty of the journey has prevented the assembly
of large bodies of pilgrims

;
but, now that under

the treaty of Lhasa western Tibet is being opened
up to the people of India, it will probably be more
largely’ frequented ( ib. p. 144). It is equally sacred
to Buddhists. Followers of both religions march
solemnly round it, the length of the actual circuit

being about 25 miles and the journey occupying
on an average three days. At one point is the
Gauri-kund, the lake sacred to Gaurl, ‘ the yellow,
brilliant one,’ the consort of Siva. This remains
perpetually frozen.

* As some persons measure their length on the ground for the
entire distance, and others are aged and accompanied by
women, and others again linger on the road, either for contem-
plation or to bathe in the icy waters of the Gauri-kund (thouah
the ordinary pilgrim merely- breaks the ice and puts a little of

the water on his head), it is easy to see that the time occupied

by the journey varies very- greatly. One and all condemn the

record-breaker, who hurries round in as short a time aspossibie,

and they apply to him the opprobrious epithet of khi-kor, the

man who runs round like a dog ’ (ib. p. 279 f.).

Literature.—The most recent account, with photographs,
is that of C. A. Sherring, Western Tibet and the British

Borderland, London, 1906. For the Hindu legends of Meru see

E. T. Atkinson, Himalayan Gazetteer, ii. (Allahabad, 1S84)

284, 289 ff., 806. The Tibetan Buddhist version is given by
L. A. Waddell, The Buddhism of Tibet, London, 1895, p. 77 ff.

W. Crooke.
KALAM .—Kalam (lit. ‘conversation’) is ap-

parently a translation of the Greek SiaXeKTucrj, used
by Plato in a sense approaching that in which
‘ metaphysics ’ is ordinarily used, and contrasted
with ipurTucf), of which the Arabic rendering is

jaclal, occasionally employed as a synonym of

kalam. The two are sometimes coupled with
falsafah, the Arabized form of the Greek <pi\o<r<xp'ux.

The kalam is sometimes paraphrased as ‘Funda-
mentals of Religion’ (usiil al-din), i.e. the study
of the ultimate concepts which religion involves.

That study, according to a manual of general
information compiled in the 4th Islamic cent.

(Mafatih al-itliim), deals with seven subjects

:

metaphysical technicalities
;
the founders and dog-

mas of Islamic sects ; Christian technicalities and
sects ; Jewish technicalities and sects ; the opinions
of the philosophic schools

;
paganism ; and the

list of metaphysical questions. It is clear from
this statement that the matter included in the
kalam is mainly theological controversy—between
Muslims and members of other religious com-
munities, philosophers and atheists, hut also

between Muslims of different sects.

Before the end of the Prophet’s life he had dis-

covered that religious controversies could be best
settled by the sword ; but during the Meccan
period and the first years of the migration he had
to argue with opponents, and certain fundamental
questions had been posecl. One of these concerned
the freedom of the will, to which he could give
only an evasive answer (Quran, vi. 149). Accord-
ing to the tradition, he discouraged inquiries on
such subjects among his followers, and the Qur’an
deprecates controversy with unbelievers. The
arrangement, however, whereby he permitted the
maintenance of certain non-Muslim cults rendered
a certain amount of controversy unavoidable,
though in the treaties with tolerated communities
a clause was inserted forbidding their members to
say anything against the Muslim faith. On the
other hand, sectarianism in Islam was an inevit-
able consequence of the civil wars which broke out
a quarter of a century after the Prophet’s death :

when persons of acknowledged sanctity took oppos-
ing sides in these campaigns and compassed each
other’s death, the relation between faitli and works
was forced to the front, and inquiry into this
matter brought with it closer scrutiny of the
import to be assigned to other religious notions.
Thus, before the end of the 1st cent. A.H. the
Muslims had split into a number of mutually
hostile sects.

For the first century and a half of Islam the
kalam actually took the form of public contro-
versy, theories being put forward by lecturers who
formed circles in the mosques, where they were
compelled to answer objectors ; at times the public
debate may have been supplemented by contro-
versial correspondence, of which we have what
may he a genuine example in the letters of Najdah
anJ Nafi’, leaders of Kharijite sects, preserved in

the Kamil of Mubarrad. The public discussion

continued long after the practice of composing
books had become popular ; so we read of the
historian Tabari (towards the end of the 3rd cent.)

publicly disputing with the founder of the Zahirite
school, and taking to the pen only because of



638 KATjAM

the personalities in which his opponent indulged.
Reports of such discussions have, in one or two
eases, reached us

—

e.g., in the treatise Mukhtalif
al-hadith (Cairo, 1326) of Ibn Qutaibah (+ 276 A.H.).
This author complains of the tenacity with which
disputants adhered to their opinions, even when
they had been decidedly nonplussed, excusing
themselves on the ground that, if they allowed
themselves to be convinced, they would have to be
changing their views many times a day. As early
as 125 A. H. we hear of a heresiarch being summoned
to defend his theses in the presence of the Umayyad
Khallf Hisham; he was nonplussed by the theo-
logian employed to oppose him, and barbarously
executed by the Khalif's order.

According to some authorities, the standard
author on kalam, who had provided the material
for all later writers, was Abu'l-Hudhail al-'Allaf

of Basra (t 226 A.H. ; see Yaqut, Dictionary of
Learned Men, London, 1913, vi. 74). His chief

work was called ‘The Five Fundamentals,’ and
dealt with justice, monotheism, the promise, the
threat, and the intermediate state ; the first refers

to the freedom of the will, without which the
punishment of unbelievers, etc., would be unjust;
the second, to the creation of the Qur’an and of the
divine attributes, since, if these were uncreate,
there would be more than one God ; the third and
fourth, to the doctrine that the ultimate fate earned
by man cannot be altered ; the fifth, to a theory
that the Muslim criminal was something between
a believer and an unbeliever. These doctrines

certainly embraced most of the matter in contro-
versy between Muslims, since, if a man earned
his fate, there would be no intercession, and the
Judgment Day, etc., would become superfluous.

Though those who accepted these views or modi-
fications of them (the Mutazilites) were only
spasmodically in the ascendant, they had the
reputation of being the ablest controversialists.

Abu’l-l.lasan al-Ash’arl (t c. 324 a.h.), who is

supposed to have won the case for orthodoxy,
commenced as a Mu'tazilite, but (according to his

biographer) was miraculously converted, and told

to use the controversial ability which he had ac-

quired to refute the doctrines of the Mutazilites,
whom the orthodox had been allowing to gain the
victory through unwillingness to debate or even
‘ share a carpet’ with them (see art. Al-Ash'arI,
vol. ii. p. Ill f.).

The list of subjects treated by Abu’l-Hudhail
keeps clear of politics, and indeed the name
Mutazil means ‘ neutral,’ possibly with this refer-

ence ; but most of the Islamic sects were political,

whence the discussion of the lawful sovereignty
could not easily be avoided ; hence the question,
‘ Who is the best of mankind after Muhammad ?’

usually figures in the lists of kalam questions.

Moreover, fresh theories on this subject were con-
stantly being formulated, and in consequence new
chapters of kalam introduced. Although it was
rarely safe under Islamic rule for any member of

the dominant community to question such funda-

mental notions as the two which form the Islamic

creed and the infallibility of the Qur’an, there

were sects which, unless misrepresented by our
informants, went a long way in this direction. It

was, therefore, desirable that there should be some
recognized method of meeting those who suggested

doubts on these subjects. Further, though pagan-
ism had been extinguished in Arabia, the spread

of Muslim conquest brought the followers of the

Prophet into fresh contact with it, and in India it

was even found necessary to grant it the toleration

which the code elsewhere excluded. Conditions

both internal and external thus combined to keep

religious controversy alive, and encouraged specu-

lation on those very subjects from which the

Prophet and his chief companions are likely to
have kept clear.

Of controversies with Jews, Christians, and
Magians we have echoes rather than reports in the
Zoology of Jahi? (t 255 A.H.) and other works.
For the reason mentioned above such controversy
was not unaccompanied with danger, and the
‘ unorthodox ’ appear to have been no more open-
minded in these debates than the orthodox.
A story is told of Abu’l-Hudhail which illustrates this. He

heard that a Jew of Basra had defeated the Muslim contro-
versialists by getting them, on the authority of the Qur’an, to
admit the mission of Moses, and then by virtue of this admission
refuting the pretensions of Muhammad. Abu’l-Hudhail evaded
this argument by accepting the mission of Moses only so far as
he confirmed the claims of Muhammad. The Jew (according to
the story) endeavoured to provoke Abu’l-Hudhail into a personal
assault, in order to win the sympathy of the audience ; we may
well believe that he was actually assaulted by the audience and
compelled to leave Basra (Abu’l-Faraj Ibn al-Jaim [f 597 A.U.],
Kitab al-Adhkiya

,
Cairo, 1306, p. 93).

Nevertheless, the possibility of such controversy
caused many Muslim theologians to study, at any
rate to a slight extent, the theology of the other
communities, whence in the lists of works by
leading Mutakallimun (‘Dialecticians’) we find
‘Refutations’ of Christians, Jews, and pagans, or
accounts of these systems. Tims among the w’orks
of Abu Zaid of Balkh (f 322 A.H.) there was a
treatise on ‘ Religious Codes,’ and a ‘ Refutation
of the Worshippers of Idols.’ Jahi? of Basra,
sometimes called the Chief of the Dialecticians,

composed a ‘ Book of Idols ’ and a ‘ Refutation of
the Christians.’ Much of his Zoology is occupied
with refutation of the Magians.
The same lists ordinarily contain works dealing

with the tenets of various Islamic sects ; among
the works of Jahi? we find a ‘Refutation of the
Antkropomorphists,’ accounts of the dogmas of the
various branches of the Zaidls, ‘Refutation of

the ’Othmanis,’ and a treatise on the difference

between the Zaidis and the Ralidah ; some of these

treatises seem to have been objective in character.

The familiar treatise by Shahrastani (f 54S A.H.)

on ‘ Sects and Religious Opinions ’ gives an almost
entirely objective account of the opinions ascribed

to the chief sects and philosophers known to the

author, whose statements have to be received with
great caution. The treatise on the same subject

by Ibn flazm, about a century earlier, is, on the
other hand, vehemently controversial.

In the manual of the 4tl> cent, to which reference

has been made there is a list of kalam questions,

which the author declares exhaustive, so far as
the main subjects are concerned ; other questions

are merely subsidiary or derivative. It runs as
follows

:

(1) Proof that bodies had a beginning, and refutation of the
atheists, who maintain the eternity of the world. (2) Proof
that the world has a creator, via. Almighty God, and refutation

of those who deny the divine attributes; and that Heis eternal,

knowing, able, living, and that He is one ;
refutation of the

Magians and Zindiks, who maintain two powers, and of the

Christians, who maintain a Trinitv, and of others who assert a
plurality of creators ;

proof that He does not resemble things,

with refutation of the Jews and other anthropomorphists
;

proof that He is not a body, as some of the Muslim anthropo-

morphists assert; proof that He is essentially knowing, able,

living. (3) Question whether God will or will not be seen.

(4) Question whether His wifi is eternal or produced. (5) Ques-

tion whether His word is create or uncreate. (6) Question

whether the actions of men are created, i.e. produced by God
or by themselves. (7) Question whether capability is prior to

action or simultaneous with it. (8) Question whether God wills

immorality or not. (9) Question whether the unrepentant

criminal is to remain in hell for ever, or whether he may he

pitied and pardoned and taken to paradise. (10) Proof of the

realitv of prophecy, against the Brahmans and others who deny
it. (il) Proof of the mission of Muhammad. (12) Theory of

the sovereignty, and to whom it properly belongs.

In the unpublished treatise of Shahrastani called

Xihayat al-Iqdam ft 'ilm al-K'dam a list is given

of twenty subjects which form the material of the

kalam :

(1) Proof that the world had a beginning. (2) Proof that al

things that exist bad a beginning. (3) The unity of God. (4)
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Refutation of anthropomorphism. (5) Refutation of those who
deny the diiine attributes. (6) On states (i.e. conditions of

things). (7) Question whether the non-existent is or is not ‘a

thing’ ; on matter, and refutation of those who assert the ex-

istence of matter without form. (8) Proof that the propositions

connected with the divine attributes can be known. (9) Proof

of the same with regard to the eternal attributes. (10) On the

eternal knowledge in particular. (11) On the divine will. (12)

Proof that the Creator speaks with an eternal speech. (13)

Proof that the speech of the Creator is one. (14) Reality of

human speech and psychic utterance. (15) Proof that the

Creator is ‘hearing seeing.’ (16) Proof of the intellectual

admissibility and the scriptural attestation of the visibility of

the Creator. (17) Meaning of the terms ‘commendable’ and
‘ culpable’

;
proof that the reason makes nothing incumbent on

the Creator or on man before the revelation of a code. (18)

Proof that the acts of the Creator are without purpose or cause

;

refutation of the doctrine of utility (as applied to those acts)

;

meaning of various terms, such as ‘divine guidance,’ ‘favour,’

etc. (19) Proof of the reality of the prophetic office, of the
genuineness of miracles, and the infallibility of prophets. (20)

Proof of the mission of Muhammad.

It will be found that these two lists cover nearly,

though not quite, the same ground. Some of the
questions were suggested by the civil wars (as we
have seen) and their bearing on the interpretation

of the Qur’an. Others may have arisen in the

course of studying the Qur'an and endeavouring to

reconcile its various utterances. It is noticeable

that the chief sects of Islam arose before the end
of the 1st cent, and so before the philosophy of

Aristotle can have had much direct influence on
Islamic speculation ; since, however, much of the
thought of the philosopher had long before become
the common property of the educated world, his

indirect influence may have been considerable.

Indeed, where in the Qur’an itself (vii. 10 f., xv.

26-33, xxxviii. 71-77) Iblls (Satan) declines to how
down to Adam because Adam had been created of

clay, whereas he (Iblls) had been created of fire,

the underlying proposition that fire is more honour-
able than eaith is drawn from the Aristotelian
hierarchy of the elements, though by no means
directly from the de Ccelo. There is, however, no
doubt that, when under the early Abbasids the
works of the philosopher began to he translated
into Arabic, they found many earnest readers ; and
Ibn Qutaibah charges one sectarian, Muhammad h.

al-Jahm al-Barmakl, with making Aristotle’s de
Generations et Corruptions serve as his Qur'an.
Jahiz, a contemporary of this personage, refers to
the ‘ author of the Logic ’ as a well-known writer,

and speaks of persons who rely on tile Meteorology

,

though lie warns them against mistranslations and
corruption of the text. The probability is that
the decidedly Aristotelian clothing of some of the
questions (e.g. (7) in Shahrastanl’s list) is due to
their having been suggested to the Muslim thinkers
by the study of the philosopher’s works ; and, as
those works became better known, the scope of the
kaldm had a tendency to enlarge, while ever in-

creasing subtlety was displayed by the disputants.
In some treatises most of the subjects dealt with
in the Aristotelian Physics and Metaphysics are
treated as kaldm (e.g., the theories of time, space,

and motion), and some even define the word kaldm,
in the style of the Metaphysics, as ‘ the science of
Being qua Being.’
The extent to which the Muslim kaldm was

influenced by Christian theological speculation
cannot be easily determined. One question which
at one time provided the shibboleth for the chief
sects, whether the Qur’an was or was not created,
appears most easily explicable as an echo of the
Christian controversy about the Spirit ‘ neither
made nor created nor begotten, but proceeding ’

;

and, since the teachers of Greek philosophy were
chiefly Christians, it is probable that Islam owes
Christianity both the general idea of basing itself

on the philosophy of Aristotle and some of the
applications of that philosophy. It is, however,
clear from the epitomes which have come down to
ns of the Islamic heresies that original speculation

was carried on with considerable hardihood.

Very few dialecticians ventured to abandon the

Qur'an altogether ; but almost any doctrine could

be read into it.

The attitude adopted towards these studies by
Islamic rulers varied very greatly. The early

Abbasids, especially Harun al-Rashid and Ma’mfln,
encouraged them both by organizing translations

of philosophical works into Arabic and by inviting

to their court persons who had acquired fame as

theologians. But in 279 A.H., after the Islamic

world had been rent by the controversy between
the orthodox and the Mu’tazilites, the Khallf

Mu'tamid forbade the sale in Baghdad of works
dealing with kaldm, eristic, or philosophy. Since

it was impossible to refute a heresy without stating

it in some form and repeating the arguments
whereby it was defended, probably this was the

surest mode of preventing the spread of heresy ;

and this motive was dominant when Mahmud of

Ghaznah (t 421 A.H.) ordered all works dealing
with kaldm in the library at Kai to be burned.
An author of the same period complains that his

library (containing works on kaldm) had been
burned by a prince who was not ashamed to keep
the works of Aristotle in his own (Yaqut, ii. 296,

315). The historians notice other holocausts of
this sort ; in 555 a philosophical library was burned
in Baghdad by public order ; it contained among
other works the Rasa il Ikhicdn al-Safd and the
Shifd of Avicenna, both of them authorities on
metaphysical theology. On the other hand, some
eminent rulers held ‘eristic assemblies’ (majalis
jaual), wherein theological questions were freely
discussed.

Literature.

—

The wilful destruction to which allusion has
been made accounts for the disappearance of much of this

literature, which_at one time existed in vast masses. Thus
Abu’l-Husain Rawandi (f 245 a.h.) composed 114 works, and
other Mutakallimun were little less voluminous. Probably the
earliest work extant directly bearing on the subject is the
Ibdnah of Abu’l-Hasan al-Ash'ari (Hyderabad, 1321), which
is mainly refutation of the Mu’tazilites. Though the views of
this author ultimately won the day, they experienced some set-
backs, and for a time in the 5th cent, of Islam his name was
publicly cursed from the pulpits. Some contributions to meta-
physical theology continued to be made even by persons who in
the main accepted his opinions

; the names of Abu Hamid
Asfara’ini (t 406 a.h.) and 'Abd al-Malik al-Juwaini (t 478 a.h.),
called * the Imam of the two sanctuaries,’ often meet us in works
on this subject, which it became the fashion for Muslim jurists
to epitomize. Al-Ghazali (t 505 a.il) prefixes to his Arba'un
(Cairo, 132S) a very brief epitome of the subject, which he had
treated in a book of 115 pages called al-lqttidd fil-I'tiqdd
(printed in Cairo c. a.d. 1910); this is about the length also of
the Balir al-Kalam (‘ Sea of Kalam,’ Cairo, 1329) by Abu’l-
Mu'In al-Nasafi (t 50S_a.h.). A far better summary is the
treatise of Shahrastani mentioned above. Another unpub-
lished work, the Arba'un of Fakhr al-din al-Razi (t 606), is

also highly instructive
;
this author has a great name as a

Muslim theologian (see I. Goldziher, ‘ Die Theologie des Fakhr
al-din al-Razi’ in Der Islam, iii. [1912] 212-247). Great popu-
larity was acquired by the Tawdli' al-A nwar of Baidawi (t690),
famous as a commentator on the Qur’an ; and still more by the
Maicaqif of ‘Adud al-din al-IJI (t 756), which may beregarded
as the standard treatise. The Muqaddamdt of Sanusi (t S95
a.h.), translated into French by J. D. Luciani (Algiers, 1908),
forms a good introduction to the subject. A more modern
work, the 'Alam Shamikh of §alih b. Mahdl al-Muqbali
(t 1108), is noticeable as attacking all the Mutakallimun of
former times with impartiality; the positive parts of the
work (published Cairo, 1328) seem far less felicitous than the
negative. The fullest account of the kaldm in a modern
language is to be found in M. Horten, Spekulative und positive
Theologie des Islam nach Razi (W>9 t) und Hire Kritik dnrch
Tim (137$ t), Leipzig, 1912. D. S. MARGOLIOUTH.

KALEVALA.—The Kcilevala, the national epic
of Finland, is unique in literature. It is a poem
in fifty runes or cantos, averaging nearly 500 lines

each, compiled from popular songs by an industri-

ous patriot. He pieced his acquisitions together
to the best of his judgment, without any essential

alterations or padding, and with such success that
Max Muller and many others have placed the
Kalevala among the half-dozen great world-epics.
There is practically no suggestion that the poem
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is the work of one author. Its component parts
were produced by various singers at different

periods ; but sporadic traces of apparent Christian
influence help us to limit its youth if not its age.

These bards were all inspired with a passionate
love for their nation and with sympathy for the
popular traditions, and they reflected the character
and natural bent of the people as peaceable yet
patriotic, practical yet superstitious, simple-minded
yet romantic.

[i. Original materials. —The materials of the
Kalevala consist not only of epic, but also of lyric

and magic folk-poems. The fusion of the various

types and themes— a process which, in many
cases, had already been effected among the people
themselves—was possible because the whole mass
was of a single metrical form, the octosyllabic

trochaic.

i. The EPIC poems. — These were composed
partly among the Finns and partly among the
Esthonians, although it was among the Karelians
of Ingria (in the Government of St. Petersburg) in

East Finland, and in districts lying beyond the

borders of Finland (the Governments of Olonetz
and Archangel) that the epics were moulded and
linked together in such a way that they could be

combined into an epic whole. These epic poems
may be classified as (a) songs of heroes, (b

)

legends,

(c) ballads of chivalry, (d) imaginative songs, and
(e) songs of everyday life.

(a) Hongs of heroes.—T hese date from a period

anterior to the official adoption of Christianity in

the latter half of the 12th century. The names of

the various heroes have in certain cases been con-

nected with those of Scandinavian heroes, as, e.g.,

Kaleva (cf. Caelic weold Finnum in WidsfS) with
Kylfing Skilfing ;

Vetra (Vetrikka, from which
comes veitikka., ‘rogue,’ in the Kalevala) or Utra
(from which perhaps Untamo) with Vederas, Veder-

geatas in Beowulf ;
Osmnsor Osmo with Osmund,

Asmundr; Rego or Riiko with rikr ;
Hermandroinen

with Hermanarik. Vuojolainen means ‘the Goth-
lander.’ The name Ahti or Ahvo, which, as de-

noting the ‘ water-dweller,’ has been derived from
ahvo

,

‘water,’ is likewise a human name, to

which are attached epithets signifying dignity

and strength. Even Vainamoinen, ‘ dweller in

the naiTow sea,’ is to be interpreted, not as a
divine name (as the present writer assumed in

art. Finns [Ancient], vol. vi. p. 24b), but as a hero-

name. The name of the smith, Ilmarinen, as con-

nected with the sky-god Ilmarinen, was formed
from that of a smith called Ismaro (from Osmaro).
To this group of songs belong also those of Jouka-
moinen ‘the mighty’ (?), Lemminkainen ‘the

beloved’ (?), and Kaukamoinen.
These heroes are represented as beautiful and

strong, with long curling hair. They wear mantles
of red or blue material, and always have a sword
by their side. They travel on horseback or by
boat. They are rich in lands and gold, and possess

slaves. They drink home-brewed intoxicating ale,

and seduce maidens, yet they are less eager for

gold, ale, or women than for feats of warlike

prowess. 1

The heroes, however, are also capable workers
in field and meadow, and they are skilled black-

smiths. Moreover, they are poets, singers, and
musicians. As experts in magic and healing they
know how to fashion the magic runes. They are

l Cf. the words of Lemminkainen in Kalevala

,

xiL 74-106

:

* But for home-brewed ale I care not.

Rather would I drink stream-water
From the end of tarry rudder.

Nought I care for home-stosed treasures;

One mark won by far is better.'

Cf. also (xxx. 1-106) the fine lament of his ship of war, and his
;

comrade’s eager readiness to foliowhim, though that comrade I

had but recently married a young wife.

designated kings, holy ones, and gods. In popular
usage some of their names still survive as designa-
tions of individuals belonging to a former race of

heroes, and also as names of stars (cf. K. Krohn,
‘ Kaleva und seine Sippe ’ in Journal Soc. Finno-
ougr. xxx. [1914] 35).

(6) Legendary poems.—These consist mainly of

stories about Christ, and from them the Russo-
Karelian popular poets in the Government of Arch-
angel had compiled a legendary epic, ‘ The Cycle
of the Creator’ (J. and K. Ivrohn, Kantelettaren
tutkimuksia [‘ Investigations of Kanteletar ’], Hel-
singfors, 1900-01, iii. ). An important element in

the Sampo myth of the Kalevala is the beautiful
legend narrating the deliverance of the sun, which
was brought by the Saviour from Pohjola, ‘ realm
of the North’ (i.e. hell), and set in a tree of gold

—

first of all among the lower branches, wiience he
shone only upon the rich and the wise, and then
among the higher branches, from which he gave
light to all without distinction. The song of

Lemminkainen’s death is the same version of

Christ’s death which is reproduced in the Icelandic

myth of Balder (Finn.-ugr. Forsch. v. [1905] 83-

138). Part of the account of Vainamoinen’s voyage
belonged originally to a legend telling of the storm
on the Lake of Gennesaret—a legend which also

underlies the story of Thor and the Midgard serpent

(ib. vii. [1907] 167-180). The dreadful rush of blood

from the wound in Yainamoinen’s knee is taken
from the narrative of the blood which flowed from
Christ upon the Cross, and Vainamoinen’s journey
to Tuonela is simply a transcript of Christ’s descent

to Hades. The story of Henry of England, the
apostle of Finland, is, however, of purely Finnish
origin.

(c) Ballads of chivalry.—These date from medi-
eval times, and are mainly of Scandinavian origin.

To this class belongs the song of Ivnllervo’s (origin-

ally Turn’s) sister in the Kalevala (Grundtvig, no.

338, Hr. Truelses Dotre ; Child, no. 14, Babylon).

The song of livana Kojosenpoika was composed
in Ingria on the model of a Russian bylin by
Ivan CodinoviS ; and to it corresponds the story of

the second wooing of Ilmarinen in the Kalevala.
‘ Elina’s Death,’ the greatest Finnish ballad of real

dramatic power, is, however, a genuinely Finnish

folk-poem.
(cl) Imaginative poems.—This class consists of

poems ostensibly but not really mythical, such as

those telling of the process of creation from birds'

eggs, of the giant oak, of the huge ox, and of the

courtship of the heavenly bodies. The genuinely
mythical song of Sampsa Pellervoinen (cf. art.

Finns [Ancient], vol. vi. p. 25*) is a ritual poem.

(e) Narrative poems of everyday life.—These are

chiefly about wives and maidens.

ii. LYRIC poems.—This class is now represented

in West Finland only by lullabies, nursery rhymes,

and pastoral songs. These songs, as yet only

slightly investigated, arose mainly in Esthonia,

thence finding their way through Ingria to Finnish

and Russian Karelia, though it is probable enough
that- some of them took shape among the Eastern

Finns themselves. The most important sub-group

is that of the marriage-songs.

iii. Magic poems. — These were versified in

West Finland from the Christian spells of the

Scandinavians, and in East Finland were further

elaborated and embellished with additions from

the epic poems. The Christian appellations of the

characters involved are in some cases retained ; in

others they are superseded by heathen designa-

tions, and in still larger numbers are transformed

into names apparently heathen. The later Finnish

mythology is dealt with in Suomensuvan usknnnot,

i. Suornalaisten mnojen uskonto f‘The Religions

of the Finnish Race,’ i. ‘ The Religion of the
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Finnish Poems’), the first part of which has just

appeared (Borgo, 1914). Of these originally Chris-

tian names occurring in the Kalevala, a few may be
mentioned as examples

:

Hielikki, the goddess of the forest, is formed from mieluisa,
‘pleasant,’ an epithet of St. Anne (Annikki) ; her other name,
Mimerkki, is a corruption of Tmmerkki, Himmerki (Swed.
Himmelrike, 4 kingdom of heaven ’)

;
Kuippana (also Kuihtana,

Kuitua, and Huitua), the name of the forest-god, is a folk-

etymological derivative from Hubertus, the tutelary saint of the
hunter. Urnatar, ‘the air maiden,’ Luonnotar, ‘the nature
maiden,’ and Suvetar or Etelatar, * the daughter of the South,*
are all epithets of the Virgin liar}', as is also Kivutar, 4 maiden
of sorrows,’ on the Kipumaki, 4 the mount of sorrows *

(i.e .

Golgotha). K. KitOHN.j

2. Name and subject. —The word Kalevala
(Kalev&la

)

is derived from Kaleva, the progenitor
of the Finnish heroes, and means ‘ the land of the
heroes.’ Kaleva himself does not appear in the
epic ; hut Kalevatar, his daughter, and Kale-
valainen, his descendant, are mentioned. In the
poem there are five main characters : Vainamoinen,
the patriotic minstrel ; Ilmarinen, the magic smith ;

Lemminkainen, the reckless adventurer ; Kullervo,
a morose and violent slave

;
and Louhi, the mistress

of Pohjola, a crafty witch.
Pohjola, the North country, is in the poem

understood to he Lapland, or a dismal land to the
north thereof; and Kalevala, of course, is Fin-
land. Throughout the epic there is a continual
conflict between the Finns and the Lapps, repre-
senting the constant opposition between light and
darkness, good and evil. The hero is always able
to overcome an evil power if he can chant the
origin of it, implying probably that we could
exterminate evil if we only knew how or whence
it came. The conflict is carried on by means of
magic arts, which generally presuppose toil of some
kind, thus suggesting that the best magic consists
in industry, skill, and perseverance. It is interest-
ing to note how frequently humble instruments
are enlisted for the attainment of great ends, and
how high a moral tone pervades the epic from
beginning to end.

3. Origin.—Tiie Kalevala is unique in being the
only example of a national epic compiled from
songs actually existing among the people, inde-
pendent of a larger national poem. The compiler,
Elias Lonnrot, visited the most remote districts of
his beloved land, industriously and carefully reap-
ing and gleaning from aged singers and reciters
such songs or fragments as they knew. His
harvest was rich, and it has a literary charm abso-
lutely unknown in compilations, and only to be
found in a work proceeding from one, and that a
more than usually gifted, author.

Finnish literature proper is not ancient in the
sense of having come down in parchment or print
from former centuries. It is traditional, and was
handed on from sire to son until about a century
ago. Nearly all the traditional poetry is anony-
mous and composed in unrhymed lines of eight
syllables, in the versification with which Long-
fellow lias made us familiar in Hiawatha, the idea
of which was derived from the Kalevala. At first

the versification of the translation seems cramped,
hut the reader is quickly undeceived ; for the
vigour and grace of the poetry compel his ad-
miration. One of the distinctive features of this
versification is parallelism, such as we find in

some of the OT Psalms, the second line repeating
the sense of the first, either in different words or
giving a new shade of meaning. Many of the
songs are rich in imagery and choice of language
through this poetic form. The other features of
this poetry are more common in other literatures ;

alliteration and assonance, for example, are freely
employed.
Lonnrot has issued two collections in addition
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to the Kalevala. These are Loitsurunoja, ‘The
Magic Songs of the Finnish People’ (Helsingfors,

1880), consisting of some 900 incantations, invoca-

tions, and other religious formulas, which help us
to understand the superstitions and magic of the
Finns

; and Kanteletar, ‘ The Daughter of the
Harp’ (1st ed., Helsingfors, 1840 [with variants],

3rd ed., 1887), consisting of lyrics and ballad poetry
which reveal the customs, habits, and life of the
people in all their phases.
As these traditional songs were collated, the

students of literature noticed the frequency with
which certain names and characters appeared ; and
it gradually dawned on them that these frag-

mentary incidents might belong to some complete
tale. Efforts were, therefore, made to gather in

from every quarter every song or verse in the
Finnish tongue, and eventually, in 1835, Lonnrot
published a collection of the episodes and verses
that seemed to belong to an original epic, and to
this compilation he gave the name Kalevala. He
divided the work into 32 cantos or runes, the whole
amounting to some 12,000 lines. But he was not
satisfied

; and he continued to gather material
until, in 1849, he issued the Kalevala as we now
have it, in 50 cantos, containing, in all, 22,793
lines. Lonnrot alone is responsible for the selec-
tion and arrangement of the material. As the
original fragments and songs, culled from many
sources, have been carefully preserved, often in
many variants, it is known that the compiler made
only such trivial additions and alterations as were
absolutely necessary to weld the fragments into
a connected whole. Universal praise has been
accorded to him for his self-restraint, his literary
skill, and his loyalty to the unknown poets whose
songs had survived until he rescued them from
possible oblivion.

4 . Scheme of the epic.—The great defect of
the Kalevala as a work of art is its lack of unity
and continuity. Much might be left out, and
additional verses or even runes might be inserted,
without attracting the attention or decreasing or
increasing the interest. For this reason it is

difficult to indicate in few words what the subject
of the Kalevala really is. In the poem there are
at least four main cycles of songs ; and, in addition,
seven separate romances are woven into the epic.
The four cycles are : (a) the Sampo Songs, in
which, inter alia, we find the Finnisli conception
of the Creation

; (b ) the Vainamoinen songs, i.e.

songs relating to the national hero, apart fiom the
Sampo cycle

;
(c) the Lemminkainen songs ; and

[cl) the Kullervo cycle. Probably it would be right
to say that the Sampo is the key to the Kalevala.
For the story of the Sampo and its possession by
the Finnish people—the origin, the hiding, the
quest, the rape, and the loss of the Sampo—is the
central fact that makes the poem an epic ; and
Lonnrot himself says that, without the Sampo, the
Kalevala would fall into a number of independent
cycleshaving very little connexion with each other.

5- The Sampo cycle.

—

limatar, the daughter of the Air, tired of lofty solitude,
descended to the surface of the waters, and was embraced by
the boisterous waves. She was tossed about for TOO v ears before
she shaped the earth and could bring forth her son Vainamoinen.
In due time this son cleared the land and sowed harlev and
other plants. He wooed a Lapland girl, Amo, but she would
not marry him, and was drowned in escaping from his ardour.
His mother advised him to seek a bride in Pohjola, the North
country ; and, as he was riding over the water on his magic
steed, Aino’s brother shot at him and killed the horse. Vaina-
moinen, however, was conveyed by an eagle to the castle of
Pohjola, whose mistress, Louhi, offered to give him her beautiful
daughter if he would forge for her the Sampo, a magic mill,
which could produce, on demand, either grain or salt or gold,
the symbols of prosperity. Vainamoinen himself could not
make the mill, but he sent his younger brother Ilmarinen, by
whose magic the task was accomplished and the Sampo given
to Louhi. Vainamoinen, Iin,„iinen, and Leniniiid .unm in turn
made love to Louhi's daughter, but she chose the handsome
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smith, Ilmarinen, who made the Sampo. So long as the magic
mill remained in Pohjola, the country prospered exceedingly.
Kuliervo, having been ill-treated by Louhi’s daughter, 11-

inar'men's wife, killed her. Thereafter the three wooers set
out on an expedition to Pohjola to recover the Sampo which
Louhi had hidden under a mountain and protected most
cunningly. Eventually they overcame every difficulty, seized
the Sampo, and escaped with ic. But Louhi followed them,
and in the struggle for supremacy the Sampo fell into the sea
and was broken into fragments, some of which were cast upon
the shore. Vainamoinen regained enough to ensure the
prosperity of Kalevala

; but Louhi secured only a fragment, so
small that it was of no benefit to her or Pohjola.

This is the natural close to the epic ; hut the
la^t canto of 620 lines has an interest of its own.

6. The Finnish Virgin Mary myth.—The fiftieth

and final canto of the Kalevala gives us the story
of Marjatta.
She was a damsel who was rarely beautiful,

4 And was always pure and holy,
And was ever very modest.’

Oae day on the mountains she swallowed a cranberry and so
conceived. She was discarded by her kindred and compelled to
take refuge in the stable of Hiisi, the Evil One; and there,
warmed by the vapours of the fire-breathing steed, she found
comfort

;

* And a little boy was born her,
And a sinless child was given,
On the hay in horses’ stable.
On the hay in horses’ manger.’

The child was spirited away whilst Marjatta slept. In her
diatress she sought him far and wide. The stars and the moon
refused to reveal the hiding-place

; but the sun directed the
mother to the spot where he was concealed. The child grew in
beauty, increasing in strength and in wisdom and in favour
with men, so that ‘All Suomi [Finland] saw and wondered.’
Marjatta sent for a priest to baptize him

; but he desired proof
that the boy was no son of some black wizard. Vainamoinen,
being appealed to, inquired into the matter, and suggested
that, as the boy had sprung from a berry, he ought to be
exposed on the mountains. But the fortnight-old child spoke
up for himself and reproved Vainamoinen for his unrighteous
judgment. The priest immediately took the side of the boy,
crossed him, and

4
tyuick baptized the child with water,
As the king of all Karelia
And the lord of all the mighty.'

Greatly offended,
4 Then the aged Vainamoinen
Went upon his journey singing,

Sailed away to loftier regions,
To the land beneath the heavens,*

leaving behind his harp and his songs as a parting gift to his
people.

7. Other cycles and separate romances.—In the
course of the epic there are many songs and episodes
in which Vainamoinen, the Finnish national hero,
appears, and in which national customs and habits
are delineated with minuteness and vigour.
The Lemminkainen songs set forth the misad-

ventures of this reckless adventurer. Time after
time he escapes disaster or death by his own magic
skill or that of his mother, to whom he is devotedly
attached.
The Kuliervo cycle has hardly any connexion

with the main subject of the Kalevala ; and these
songs, with one peculiarly sad episode, are intro-
duced because Kuliervo killed Ilmarinen’s wife.
The separate romances include the strange and

moving tale of Aino, the fishing for the Maiden of
Vellamo, the wooing of the Virgin of the Air, the
Golden Maiden, the Son of Kojonen’s wooing, the
deliverance of the sun and moon, and the story of
Marjatta, already described.

Litbraturb.—

A

full bibliography up to the year 1910 is given
in the last Finnish ed. of the Kalevala

,
published at Helsingfors

in that year. Unfortunately most of the best books on the
Kaleiala are to be had only in Finnish, a language which is but
little known by scholars of other lands; but translations of
some of these are promised in more common tongues. The
most important of these works are : E. Aspelin, Kalevalan
tutkimvksia (‘ Researches on the Kalevala’), i. (Helsin-dor-,
1?S2); J. Ki - i

*

*
.

f '
‘ History

of Fmn.s I. •. //»**'. i' : 168:j-;>o

(Swedish - . . A A' /'' : .jalai^mis
(‘ Karelian Origin of the Kalevala ’), do. 1837 ;

K. Krohn, Kafe -

mlam runojen historici (‘History of the Kalevala Songs’), do.
1903-10; F. Ohrt, Kah . ala som Folkedigtnhi-i och National-
epos, Copenhagen, 1907 (contains a trustworthy summary of
the most recent Finnish research). Translations of the Halt rala
have appeared in Swedish by M. A. Castren, Helsingfors,

1844, and K. Collan, do. 1864-6S, in French by L. Le Due,
Paris, 1845 and 186S, in German by A. Schiefner, Helsingfors,
1852, and H. Paul, do. lSS3-8t>, in Hungarian by F. Barna,
Pesth, 1871, and B. Vikar, do. 1909, in Russian by L. P.
Bjelskij, St. Petersburg, 18S9, in Italian by T. Cocchi, Citta
di Castella, 1909, P. E. Pavolini, Milan, 1910, and F. di
Silvestre-Falconieri, do. 1910, in Esthonian by M. I. Eisen,
Dorpat, 1S91 and 1898, in Bohemian by J. Holecek, Prague,
1894-95, and in English by J. M. Crawford, New York, 1S8S,
and W. F. Kirby, London, 1907. C. J. Billson, The Popular
Poetry of the Finns, London, 1900, is a brief and excellent
introduction to the epic. The best known (but already out of
date) work on the subject is Domenico Comparetti, Der
Kaleivala

,
Halle, 1802, Eng. tr. by I. M. Anderton, The

Traditional Poetry of the Finns
, London, 1808 (with intro-

duction by A. Lang). j, Beveridge.

KALIGHAT.—Kalighat [Kali, a form of Durga
[2-®.], and ghat, Skr. ghatta, Beng. Hind, glut t,

‘a flight of steps for bathing and other purposes
on a river bank’), where the most sacred temple
of the Indian goddess Kali is situated, is now a
southern suburb of Calcutta. Tolly’s Nullah,
earlier Gahgasagar Nullah, the tidal water-course
from the Hugli upon which the temple stands,
represents the ancient course of the sacred river
Ganges. It is still termed the Ganges, and revered
as such by the pilgrims and worshippers at Kali-
ghat. The modern name Tolly’s Nullah merely
commemorates a Colonel Tolly who, in 1775, was
at the expense of deepening the nullah, or water-
course. The old course of the Ganges was dis-

appearing, hut now lives again as a cross-country
canal. The name Kalighat itself signifies the
ghat, or steps, of Kali by which the worshippers
from the temple descended to the stream for their
ablutions.
The original temple of Kali stood within what

is now the city of Calcutta, not in the suburb of
Kalighat, three miles farther south. The mytho-
logical legend of its sanctity is now, however,
quite rooted in the popular mind in connexion
with the latter, not the former, place.
Daksa, father of.Sati (a title of Durga or Kali, wife of the

god Mabadeva or Siva), omits to invite Slahadeva to a great
sacrificial gathering at his house, to whioh all the other gods
are invited. Sati asks an explanation of the indignity, and her
father adds insult to injury by calling her husband Mabadeva
names. Unable to bear the humiliation, Sati causes her soul
to leave her body. Then Mahadcva, furious at the news of
Sati’s death, sweeps down upon the scene, picks up Sati’s dead
body from the ground, and dances madly about with it,

threatening destruction to the whole world. Through Brahma
the Creator, the gods succeed in inducing Visnu, the Pre-
server, to save creation from the wrath of the terrible destroyer
Mabadeva, mad with grief and drunk with loss. Visnu flings

his discus at the body of Sati in Mahadeva’s hands and breaks
the body into fifty-one pieces, which fail to earth in various
places. Every spot where a fragment falls becomes from that
moment a holy spot full of the divine spirit of Sati. Cal-
cutta is one of the fifty-one Bpots so consecrated, for the little

toe of the right foot of Sati fell upon its site (Census 0/ India
,

3.901, vh. i. [Calcutta] 5).

Such is the mythological explanation of the
sanctity and repute of the place known at first as
Kfiliksetra, or the place of Kali, and subsequently
as Calcutta. Kaliksetra is mentioned in the
Pitliainala of the Nigamakalpa, which may take
us as far back as the 12th century.

Other forms of the legend are given by C. K.
Wilson (Early Annals of the English in Bengal,
i. 129, note) and by W. W. Hunter (Statistical

Account of Bengal, vol. i.). Wil-ou also gives a
different derivation for Calcutta, and Hunter would
derive the name from Kalighat itself.

When and how the Kali temple in Calcutta was
superseded by that at Kalighat is not known, but
by the year A.D. 1495 a Kalighat was in existence

separate from Calcutta, and as a place of worship,

which apparently Calcutta had ceased to be (see

Bipro-das, a Bengali poet, quoted by Wilson, op.

cit. ; see also W. Ward, Hindoos:

,
Madras, 1815,

ii. 125 ft.).

According to tradition, it was during an earth-

quake in the 15th cent, that the Calcutta temple
disappeared. Kali's shrine was thereupon raised
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at the Kallghat in the neighbourhood of her
husband’s shrine in the adjoining suburb of Bha-
war "" 77"'" ’

i been said, the
myt .

1 /of the Calcutta
shrine has now been transferred, with further local

particulars added. In these additions we seem to

see a ray of light cast upon the beginnings of the
southern shrine.

In the neighbourhood where the temple now stands, so the
Kallghat legend runs, somewhere about the I5th cent, lived an
ascetic, by name Jangal Gir tenant of the jungle ’ ?]. To him
one night Kali herself revealed that one of the portions of her
body had descended to earth there. Next day Jangal Gir dug
down at the spot, found ‘ the petrified toes,’ and set them up
for worship in a small wooden house (Wilson, i. 130).

Jangal Gir, a jungle devotee, the traditional
founder of Kallghat about the 15th cent., was
himself probably, as a historical fact, the first

attraction to draw worshippers thither. The
reverence for holy men is an attractive feature of

Hinduism.
Two centuries later than Bipro-das, in 1676,

when Streynsham Master visited the Hugli on
behalf of the East India Go., he referred in his
description of the river to the shrine at Kallghat,
and made no reference whatever to Calcutta,
whose secular era had not yet dawned (Wilson,
i. 54). Finally, by the middle of the 18th cent,

the repute of Kallghat is apparent. Leading past
the town of Calcutta, upon the east, lay a great
pilgrim thoroughfare to Kallghat, known as ‘ the
Broad Hoad,’ now Bentinck St. and Chowringhi
Road. The Gahga Bhakti Taraiiginl of about
a.d. 1740 speaks of Kallghat as a wonderful place,

where the worship ‘ is celebrated with much pomp
and sacrifice’ (Census of India, 1901, VII. i. 8 and
11, note). The author of the Census Report of 1901
gives good grounds for believing that the shrine
and the Tantrie rites associated with Kali-worship
began to rise into prominence at the end of the
16th cent., when the well-known Hindu general
Man-singh ruled Bengal for the Muhammadan
Emperor.
The buildings within the temple enclosure are

not in themselves in any way distinctive or of
architectural note. The features of Kallghat are
the packed crowds of worshippers and the great
slaughter of young goats on the days of the annual
celebrations of the Durga Puja and the Kali Puja
(puja = ‘ worship ’). Between seven and eight hun-
dred goats are said to be sacrificed during the three
days of the Durga Puja. The decapitation taking
place within the temple enclosure, it becomes at
such times a veritable shambles, muchly with
trodden earth and blood. From the place of de-
capitation the heads are carried to he piled up
before the idol, and become thereafter temple
perquisites, the worshipper carrying away the body
with him to furnish the family feast.

‘ In this [sacrificing] there is no idea of effacing guilt or
making a vicarious offering for sin ’ (M. Monier- Williams, Brah-
manism and Hinduism4

,
London, 1391, p. 25).

The great mass of the crowd, too poor to oiler a
goat, press eagerly into the passage before the
eastern door of the shrine to enjoy the opportunity
of saluting the goddess as they pass and of casting
their copper coin at her feet.

Kallghat is of special interest to the student of
religions as the chief scene of bloody sacrifices

within India, probably in the whole world. Such
sacrifices are associated with the worship of certain
goddesses—Kali, thematas, orMothers, of Western,
and the ciminans, or Mothers, of Southern India,
and others. At Kallghat, probably upon an abo-
riginal basis, they illustrate the later Sakta and
Tantrie aspects of Hinduism.
The Durga Puja, supposed to be a festival of the

autumnal equinox, falls within the sixth Bengali
month, Asvin, beginning on the first day of the

second quarter of the moon (the eighth day of the
new moon between 15th Sept, and 15th Oct.). Of
the three days, the second is the chief day at
Kallghat. The date of the Kali Puja (kala = black)

is fixed by the darkest night, the night of no
moon, of the seventh Bengali month, Kartik (the

night of no moon between 15th Oct. and loth
Nov.).

LrTKRATVP.R. — Calcutta Review, vols. iii., xvtii., xxxv.

;

Indian Census Reports, 1901, Bengal and Calcutta

;

W. W.
Hunter, Statistical Account of Bengal, i. (London, 1875) ;

I

A

ii. (1873) ; W. J. Wilkins, Modem Hinduism2
,
Calcutta, 1900 ;

C. R. Wilson, Early Annals of the English in Bengal, i.

(London, 1895). JOHN MORRISON.

KALMUKS.—See Mongols.

KALWAR (Skr. kalyapdla, ‘ a distiller,’ lealya,
‘ spirituous liquor ’).—The tribe of distillers, liquor-

sellers, and traders, the great majority claiming to

be Hindus by religion, found in all parts of India,

but most numerous in Bihar and Orissa and the
United Provinces of Agra and Oudli. At the
Census of 1911 they numbered 954,241. Like most
of the trading classes of India, the Kalwars, though
probably including some non-Aryan elements, wish
to rise in the social scale, and pose as orthodox
Hindus, favouring in Bengal the Vaisnava cultus,

which is usually adopted by the mercantile castes.

But in Bengal they are still on their promotion,
and, though they employ Brahmans for their re-

ligious and social rites, these are deemed to be of

inferior rank in the priestly order. In the same
province with the cnltus of the orthodox gods they
combine the worship of various minor deities.

Thus one sub-caste oilers rice and milk to Sokha
on Mondays during the light half of Sravan (July-
Angust)

;
goats and sweetmeats to Kali and Bande

on Wednesdays and Thursdays ; sucking pigs and
spirits to Goraiya on Tuesdays. Another sub-
caste during the same period presents cakes and
sweetmeats to the Panchon Pir (see PACHPIRIYA )

;

and another oilers similar gifts to Barham Deo in
August-September and January-February. Ail
these offerings are eaten by members of the wor-
shipper’s family, except the sucking pigs, which,
being lawful food only to the menial castes, are
buried after dedication. In the United Provinces
the Kalwars seem to occupy a somewhat higher posi-

tion than in Bengal, the Brahmans who serve them
being received on an equality by their brethren.
Here they combine the cult of the Mother-goddess
Durga in the form of Kalika with that of lower
deities like the Panchon Pir, Phulmati, and the
hero of cholera, Hardaur Lala. Madain, the god
of spirituous liquor, though worshipped by the
KalwarB when distillation is going on, is more
generally reverenced by the lower castes, like the
Chamars or curriers, who are addicted to drinking.
These people regard an oath by Madain as more
likely, if violated, to attract retribution than that
by any other god in the pantheon. The Kalwars
specially venerate the amid tree (Phyllanthus
emblica) by feeding Brahmans and performing a
fire sacrifice (homa ) at its foot. They also revere
the nim tree (Melia azidirachta) and the pip<d
(Fieus religiosa), the former being regarded as the
abode of the goddess Devi, to which women bow
as they pass ; the latter as the home of Vasudeva
(Krsna) and other gods. They fast on Sundays in

honour of Suraj Narayan, the sun-god, and pour
spirits on the ground in honour of Sftirl or Sayarl,

who seems to he a form of the earth-goddess.

Each house has a family shrine at which the house-

hold deities are worshipped. This rite is specially

performed at childbirth, and the deity thus revered
is usually Ghazi Miyah, one of the I’aiichoh Pir,

whose symbol, an iion spear, i- kept near his shrine.

In the Central Provinces the Kaluis, who ale iden-
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tical with the Kalwars, worship the deified bride-
groom, Dulha Deo, who is said to have perished in

a tragical way during his wedding rites (Crooke,
PR?, 1896, i. 119 if.), and a goddess called Ratma,
who is represented by a flat plate of gold or silver.

Some, however, have advanced so far in the direc-

tion of monotheism that they worship Bhagvan,
‘the glorious, prosperous one,’ who is recognized
as the Supreme Being. They also practise the cult

of deceased ancestors by worshippmg at the Holl,

or spring festival, Bahadur Kalariya and his son
Susan Chabarl, who were said to be successful dis-

tillers, and the ruins of their factories are still

pointed out. The assertion that the Halbas of

Central India worship a pantheon of glorified dis-

tillers lacks confirmation.

Literature.

—

H. H. Risley, TC, Calcutta, 1891, i. 38C ; W.
Crooke, TC, do. 1896, ill. Ill ff. ; for the Central Provinces, The
Central Provinces Gazetteer, 1870, introd. cxxi

;
JASB lviii.

pt 1 292
,
297 . w. Crooke.

KANAKAMUNI.—Kanakamuni (Pali Kona-
gamana), according to the tradition, was the second
of the four Buddhas of the present age, his pre-
decessor being Krakuchehhanda ( Pali Kakusandha),
qnd his successors Kasyapa (Pali Kassapa) and
Sakyamuni himself. Of these the first three are
said to have been born in the neighbourhood of
Kapilavastu (q.v.), the birthplace of Gautama, in
the Nepalese tarai. In the Bhadrakalpa, the time
of Kanakamuni, men lived to the age of 40,000
years. Interest attaches to him, more than to the
other predecessors of Gautama Buddha, on account
of the discovery in the year 1899, in the course of
a tour of archaeological exploration undertaken
on the border country of India and Nepal, of the
pillar erected by the Emperor Asoka in honour of

Kanakamuni and in commemoration of his visit

to the place where the sage was believed to have
been born.

The Chinese pilgrims Fa-Hian and Hiuen Tsiang
both in turn visited the birthplace of Kanakamuni,
and have recorded in a few words their journey
thither and the condition of the buildings and site.

Fa-Hian states that the town where Kanakamuni
was born was less than a yojana north of the birth-

E
lace of his predecessor Krakuchehhanda, the
itter place being twelve yojanas south-east of

Sravastl. There was a stupa, but no mention is

made of the pillar. 1 The narrative of Hiuen
Tsiang is as follows :

‘ To the north-east of the town of Krakuchehhanda Buddha,
going about 30 li, we come to an old capital (or, great city) in
which there is a st0.pa. This is to commemorate the spot where
. . . Kanakamuni Buddha was born.
To the north-east of the citjynot far, is a sttipa ; it was here,

having arrived at complete enlightenment, he met his father.

Farther north there is a stdpa containing the relics of his
bequeathed body ; in front of it is a stone pillar with a lion on
the top, and about 20 feet high ; on this is inscribed a record
of the events connected with his Nirvana', this was built by
A.iokaraja.' 2

The 1 old town ’ where Krakuchehhanda was
born is stated to have been about fifty li south of

Kapilavastu. In liis time human life was pro-
longed to 60,000 years.

Of the stilpa of Kanakamuni, with relics seen
by the Chinese monks, no trace apparently exists.

The broken parts of the pillar were found lying
on the western bank of a large tank, the Nigliva
Sagar, south of and about a mile from the village
of Nigllva, not far from the spot where the pillar

erected by Asoka in commemoration of his visit to
Gautama’s birthplace was di-cuvered. The tank
is now almost dry. The pillar is broken, lmt the
total length of the two fragments still in existence
is stated to be about 25 feet. The capital also has

* Fa-Hian, Record of Buddhistic Kingdoms, ch. xxi. (tr. J. !

Legge, Oxford. I^g, p. 64).
2 S. Deal, Ruduhtol Records of the Western World, London,

1906, ii 19,

disappeared, and with it the lion surmounting the
pillar, to which Hiuen Tsiang refers. There is,

moreover, no trace of the inscription of which the
pilgrim speaks, hut four short lines of Tibetan
script record a date and the so-called Buddhist
creed Om mani padme hum. The more ancient
inscription of Asoka is imperfect ; the pillar itself

also has been removed from its original position,

and now lies at the top and bottom of the high
embankment of the tank.
The inscription is in four lines on the lower

broken part of the pillar, which together cover 15
or 16 inches in the height of the stone. The
rendering is as follows

:

‘ His Majesty King Piyadasi [i.e. Asoka] in the_fifteenth year
0! his reign enlarged for the second time the stupa of Buddha
Konakamana, and (in the twenty-first year) of his reign, having
come in person, he did reverence, and set up (a stone pillar).’ 1

The approximate position of the pillar is lat.
27“ 40' N., long. 82° 10' E. 2

Of the numerous Buddhas whose names are
recorded in the Buddhist books as predecessors
of Gautama it would seem therefore historically
probable that a real basis of fact underlies the
name and personality of Kanakamuni ; and also of
Ills successor Kasyapa. Nothing more, however,
is known of him.

Literature.—The available authorities are cited in the foot-
notes. A. S. GEDEN.

KANAUJ (Skr. kanyd-kubja, ‘the crooked
maiden,’ in allusion to a legend of the hundred
daughters of Kusanabha, king of the city, who
were rendered deformed by the ascetic Vayu
because they refused to comply with his licentious
desires [Ramayana , i. 32]).—A famous ancient city
in the Farrukhabad District of the United Pro-
vinces of Agra and Oudh ; lat. 27“ 3' N. ; long.
79° 56' E. It has been identified with the Kano-
giza of Ptolemy, but this is disputed (J. W.
McCrindle, A ncient India as described by Ptolemy,
Calcutta, 1885, pp. 134, 227 f. ; V. A. Smith,
JBAS, 1908, p. 766). It was an important seat
of Buddhism, as appears from the account by the
Buddhist pilgrim Hiuen Tsiang (S. Beal, Buddhist
Records, London, 1906, i. 20611’.); but later, under the
Gupta dynasty, it became a centre of Brahmanical
Hinduism. Its last king, Jai Chand,was defeated by
Muhammad Ghori, a.d. 1194 (Smith, loc. cit. 765 ff.,

Early Hist, of India?, Oxford, 1914, p. 385 ff.).

As the capital of the great monarch Harsa (A.D.

606-645), and a centre of the two chief religions
of N. India, it must have contained numerous
religious buildings

; but of these nothing now
remains above the surface. Out of the materials
of some of them the tine Jami' Masjid, or cathedral
mosque, was built in A.D. 1406 by Ibrahim Shah
of Jaunpur

;
but the site is still called Sita-ki

Rasoi, ‘the kitchen of Slta,’ the heroine of the
Rctmdyana epic. There are many tombs of Mu-
hammadan saints, the most important being those
of Makhdum Jaluiniya, Makhdum Akhai Jamshid,
and Bala l’ir and his son Shaikh Mahdl, famous
religious teachers who flourished in the reigns of

Shah Jahan and Aurangzlb. Other names for

the city were Kusasthala, Kausa, Gadhipura, and
Mahodaya (C. Lassen, Ind. Alterthumskunde, i.-‘

[Leipzig, 1867] 157 f.).

Literature.—Besides authorities quoted in the art. see IG1
xiv. [1903] 37011. ;

A. Fiihrer, Monumental Antiquities and
Inscriptions, N.W. Pros, and Oudh, Allahabad, 1S91, p. 73 ff.

W. Crooke.
KANCHIPURAM (Conjeeveram).—A city in

the Chingleput District, lying about 45 miles

VV.S. \V. of Madras.
1 V. A. Smith, Oxford, 1901, p. 140.

2 p. C. Mukherji, Report on a To ' .7.
’ e
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1. Name.—In Tamil literature the most usual

form of the name is Kachchi, with or without a
suffix signifying ‘place,’ and this is probably the

original name. Regarding its derivation nothing
is known. The name Ranch! is probably a Sans-

kritized form of the Tamil name, the form Ranch!,
which is also found, being perhaps a connecting
link between the two. The attempt to connect it

with kclhch (‘to shine’) is fanciful. To Ranchi
the sa!&x.purnm ( ‘place’) came to he added. Among
Europeans this was corrupted into Conjeveram or

Conjeeveram. The older forms, however, are still

used by the people and by Indian historical writers.

2. Significance.—Ranchi is included by saivas
and Vaisnavas alike among the seven cities in all

India which are regarded as most sacred. How it

first came to be so regarded we cannot tell, but
that its fame as a sacred city goes back to ancient
times is certain. The oldest buildings date from
the 7th cent, of our era, hut the place was famous
at least eight hundred years earlier. As a home
of learning its name has been known for nearly two
thousand years. The city is of special interest to
the student of architecture. In the oldest temples
we can study to great advantage the transition from
Buddhist to Hindu architecture, and mark the
beginning of the Dravidian style (see Archi-
tecture and Art [Hindu]), while in some of the
temples we can trace the slow evolution of that
style through the centuries, until it culminates in

the huge structures that astonish the visitor. To
the student of religion, too, the city gives a unique
opportunity. Almost every religious movement
that has affected the South for two thousand years
and more has been connected in some way with
Ranch! and has left visible traces of its influence.

One has the feeling that, if its story could be fully

unravelled, much would he added to our knowledge
of the history of South Indian religion. The epi-

graphical records are unusually numerous, and
much valuable work has been done, especially

during the last thirty years. But much- remains
to be done, and many problems remain unsolved.
All that is possible in the following sketch is to

give the outline of the story, so far as it has been
made out with tolerable certainty, with the pro-

viso that further research may lead to some modi-
fication in detail.

3. History.—(1) Early period (to 4th cent. A.D.).

—The earliest mention of Ranchi occurs in Patan-
jali’s Commentary on the Grammar of Panini ; and
Patanjali lived not later than the 2nd cent. b.C.

The fact that the name occurs in the Sanskrit form
leads to the inference that the place had already
been colonized by the Aryans. The Chinese trav-

eller Hiuen Tsiang, who visited the place c. a.d.

640, states that ‘ Tathfigata [Buddha] in olden
days, when living in the world, frequented this

country much
;

he preached the law here and
converted men ’

(
Buddhist Records of the Western

World, tr. S. Beal, ii. 229). It is possible that an
Aryan migration took place as early as Buddha’s
day, but that Buddha himself came so far south
is extremely improbable. When, however, Hiuen
Tsiang goes on to say, ‘ And therefore Asoka-raja
built stupas over all the sacred spots where these
traces exist,’ we may accept the substance of the
statement as probable, for the Mnhavamsa—

a

Buddhist chronicle composed in Ceylon about the
3rd cent. A.D. (T. W. Rhys Davids, Buddhist India,

p. 276 ff.)—mentions places not far from Ranchi as
among those to which Asoka sent missionaries.
The fact that no trace remains of Buddhist build-

ings of any kind is not a fatal objection to this
view, since such buildings, when Buddhism dis-

appeared, would form valuable quarries for Hindus
or Jains, and the buildings which existed in Hiuen
Tsiang’s day have also disappeared. Regarding

the date of the appearance of Jainism in the South
nothing is known ; but that it had obtained a foot-

ing before the end of this period may be taken for

granted, since Hiuen Tsiang’s testimony shows its

prevalence in the succeeding period. If we could
be sure that the Tamil epic, the Man imekhalai,
belonged to the 2nd cent. A.D. (see DRAVIDIANS
[South India]), we would have in it an interesting
glimpse of Ranch! during this period, and testi-

mony to the fact that in those early days the
votaries of the Brahmanical religion (doubtless con-
siderably modified by contact with the Animism of

the Dravidians) dwelt in a condition of mutual
toleration, if not of actual harmony, with Buddhists
and Jains ; but regarding the date of this work there
is considerable doubt, some recent writers putting
it as late as the 8th century.

(2) Pallava period (4th to 0th cent.).—During the
greater part of the early period Ranchi belonged to
the Chola empire. Before the end of the period
a nerv power had arisen before wdiich the Chola
dominion waned. The Pallavas, of whose origin
nothing can be affirmed with certainty, had estab-
lished themselves in the Andhra country to the
north of Ranch! about the 2nd cent. A.D., and by
the middle of the 4th, if not earlier, they had made
Rauch! their capital. From the 5th cent, to the
8th they were the dominant power in the South,
though at times, more especially towards the end of
this period, they had to defend themselves against
the Chalukyas and Rastrakutas on the North-
West, and the reviving Cliola power on the South.
To this period belongs the visit of Hiuen Tsiang
already mentioned. He describes the city, which
he calls Rin-chi-pu-lo, as about 30 li (5 miles)
round.

‘ The climate is hot, the character ot the people courageous.
They are deeply attached to the principles oi honesty and truth,
and highly esteem learning

; in respect of their language and
written characters, they differ but little from those of Mid-India.
There are some hundred of safighdrOmas and 10,000 priests.
They all study the teaching of the Sthavira (Chang-tso-pu)
school belonging to the Great Vehicle. There are some eighty
Deva temples, and many heretics called Nirgranthas ’ (foe. at.).

Thus at the time of his visit (A.D. 640) Ranch!
was still a stronghold of the Buddhists. Hiuen
Tsiang mentions Dharmapala, a renowned Buddhist
teacher who is said to have flourished shortly
before the time of his visit (H. Rem, Manual of
Indian Buddhism, Strassburg, 1896, pp. 9, 130),

as a native of Ranchi. The Jains (Nirgranthas)
apparently lived side by side with the Buddhists.
Under the head of ‘ D§va temples’ he doubtless
included the Saiva and Vaisnava temples, and prob-
ably the temples of the ammans, or Mothers,
whom the Dravidians worshipped before the advent
of the Aryans. Thus several different forms of
Hinduism were already strong ; hut just about this
time began a remarkable revival of Hinduism,
before which first Buddhism and then Jainism
began to wane. Epigraphical evidence shows that
the central shrine of the Railasanatha temple was
erected by the Pallava king Rajasiniha (otherwise
known as Narasiiiihavarman 11 .) about a.d. 670,
and the Yaikunta Perumal temple a few years
later by his son Paramesvaravarman n. (Venkayya,
The Pallavas, p. 17 f. ). Several other temples are
so similar in style that they may be placed about
the same period, and the resemblance to the rock
temples of Mamallapuram (the Seven Pagodas) is

very striking. Apart from simple excavations,
these temples are the oldest in South India which
are known to us. Fergusson has shown that they
are copied from Buddhist models, being imitations
either of the chaitya, or hall for common worship,
or of the vihara, or monastery. The vimana, or

central tower, of the Railasanatha temple, for

instance, is in the shape of a vihara, and consists

of several storeys built up of imitation chailyas.
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The qopvram, or gate-tower (later), is in the form of

a chaityn, and from such simple beginnings the
evolution of the great gopurctms, which are such a
notable feature of the Dravidian style, may be
traced (Fergusson, Hist, of Ind. and East. Arch.-
i. 170-175, 302-362).

But the zeal of the Pallava kings, which showed
itself in the building of these temples, was not the
only factor in the triumph of Hinduism over its

rivals. In Saivism and Vaisnavism alike, during
the Pallava period, remarkable groups of poets
arose, whose songs in praise of the gods did much
to win the people over from Buddhism and Jainism.
Appar and Tirujfianasambandhar in the 7th cent.,

and Sundaramurti in the 8th or ()th, were the
authors of the hymns in praise of Siva known as
the Devaram. The songs of the twelve Alvars, or

Vaisnava saints, who are placed in the 6th and
three following centuries, are gathered up in the
V”' '

• ” How many of these poets
. . h . we cannot say with cer-

tainty. Poygai Alvar is said to have been born there
(time uncertain), and definite traditions connect
Tirujfianasambandhar and Tirumangai Alvar (9th
cent.), among others, with the place. Be this as
it may, the shrines of Kanchi ,were well known to
many of these singers, five Saiva shrines being
mentioned in the Devaram, and fourteen Vaisnava
shrines in the Nalayiraprabandham. These all

remain to the present day, though only in cases
where the literary evidence is confirmed by the
archaeological can we be sure that the actual build-
ings which now exist can be traced so far back
(K. V. Subrahmanya Aiyar, in Madras Chr. Coll.

Mag., new ser., xiii. [1913] 244-247). Before
the end of the Pallava period still another force
was at work. The great Saukara is said to have
visited Kanchi ; and, if the usually accepted dates
of his life are correct, the visit must have taken
place early in the 9th century (ib. ). Thus along-
side of the Saiva Siddhanta of the Devaram poets,

and the Vaisnavism of the Alvars, the Advaita (q.v.)

system came to be taught.
An image of Sankara stands in the temple of Kamaksi (a name

for the wife of Siva), and it is said that the goddess cannot stir

beyond the temple precincts without getting permission from
Sankara. This prohibition is said to originate from Sankara’s
victory over the goddess, the local tradition being that in
Sarikara’s day Kamaksi was a ferocious goddess who could be
satisfied only with human blood, and that Saukara brought such
pressure to bear on her as to lead her to abandon her evil ways.
The legend is only one out of the innumerable stories which
cluster round the temples of Kanchi, and may be of no more
historical value than any other. Yet it may be an attempt to
depict the victory—only partial—of the philosophic ideas of
Saukara over the worship already mentioned, in which evil

goddesses are propitiated by bloody offerings, and may even
demand human sacrifices. It is interesting to note that to this

day the archakas (priests) of Kamaksi’s temple are Nanibudri
(Jrahmans, who claim to be the descendants of those whom
Sankara brought with him from Malabaiv

According to local tradition, Sankara'eonducted
a vigorous controversy with the Jains. The fact
that nothing is said of the Buddhists in this con-
nexion may be an indication that, so far as Kanchi
was concerned, their day was past. In the 8th and
9th centuries Jainism still flourished, and two of
its protagonists, Samantabhadra and Akalanka,
are associated with Kanchi. On the whole, how-
ever, Hinduism was gaining ground. Of definite
persecution of Buddhists and Jains there is little

decisive proof, but the combination of royal favour
with the efforts of poets and sages led to the dis-

appearance of the followers of these religions,

mainly by their gradual absorption into the Hindu
community.

(3)

Chola period (9th to 14th cent .).—During this

eriod Kanchi passed many times from hand to

and, but throughout the greater part of it the
Cbolas were in undisturbed possession, and for

a time made it one of their capitals. In many
inscriptions found in Kanchi and the neighbour-

hood their victories are celebrated, and much
interesting light is thrown on their administration
(Ivrishnaswami Aiyangar, Ancient India, ch. vi.).

In the Chola period Kanchi became more dis-

tinctively than before a Hindu city. The Jains,
indeed, retained a considerable measure of influence
under the early Chola rulers. There is a strong
local tradition that some temples which are now
Hindu were once Jain, but the only Jain temple
now remaining is just outside the modem city, in

the village of Tirupparuttikunram. It is assigned
by Fergusson to the 11th cent. (op. oit. p. 362),

and contains a number of inscriptions of this and
the following period (Sewell, Lists of Antiquities,
i. 176-187). The legend in the Madura Sthala
Parana (Gazetteer of the Madura District, i. [1906]
254 f.) of the magical efforts made by the Jains of

Kanchi to convert the Saivas of Madura may be
regarded as testimony to the influence which the
former were believed to be capable of exerting.
But the movements in favour of Hinduism which
were in progress in the previous period continued
in this. The Chola kings went on with the work
of temple-building, as many inscriptions testify

(Sewell, loc. cit.). New temples were erected and
old temples added to, and to old and new alike

grants of land were made. Saiva and Vaisnava
temples shared in this royal favour ; but by the
11th cent. Vaisnavism was gaining ground, mainly
through the influence of Kamanujacharya.

This remarkable teacher was born in Sriperumbudur, about
20 miles E. of Kanchi. Though belonging to a Vaisnava family,
he was Iplaced under an Advaita teacher in a village near
Kanchi, but soon rejected the teaching of his master, and be-
came the pupil of a Vaispava teacher in Kanchi who is usually
known as Kanchipurna. Attaching himself to the service of
the god Varadaraja (Visnu), he remained in Kanchi till he was
over thirty years of age, when he was called to Srirafigam to
succeed Yamunacharya as head of the Vaisnava community.
He became the developer and exponent of the Viiis(advaita
philosophy, in association with the Vaipnava religion, Visnu
being regarded as the Supreme Being. Throughout his long
life he was a controversialist, and we read of controversies with
Buddhists, Jains, Advaitis, Saivas, and Saktas. On Kanchi he
left an impression which remains to this day. The Srivaisnavas,
as his followers are called, have for about seven centuries been
divided into rival sects—the Tenkalais, or southern sect, and
the Vaqlakalais, or northern sect. The founder of the latter

was Vedantadesika, who was bom at Kanchi about the middle
of the 13th cent.,, and taught there for several years before
being called to Srirafigam (Rajagopalachariar, Vaishnavite
Reformers of India, pp. 97-125). The Chola period, as we see
from this outline, was a period of controversy and sometimes of
persecution, Ramanuja himself in his later years being perse-

cuted by the Chola king Kulottunga I. (Govindacharya, Life of
Rdmdnujachdrya).

(4) Vijayanagar period (14th to 17th cent.).

—

After a time of confusion Kanchi became a part of
the great Vijayanagar empire. Though no longer
the capital of a kingdom, it was still regarded
as the capital of the province of Tondaimandalam,
and was the seat of a viceroy. Its sacredness was
recognized by the Vijayanagar kings. Some of

them frequently visited it, and at least one of

them had his coronation ceremony performed
there. It was in this period that the great
temples attained their present huge dimensions,
older buildings being added to and adorned, and
in some cases surrounded by great courtyards with
high walls and lofty gopurams. The work of

many of the kings can be definitely traced through
the inscriptions on the temples, from which we
learn that the temples were enriched with many
royal gifts. Although the Vijayanagar empire
received a severe shock in a.d. 1565, it lingered on
as a small kingdom till 1646, when its temporary
capital, Chandragiri, was captured by the king of

Golkonda. With this Kanchi passed from Hindu
to Muhammadan rule (Sewell, loc. cit. ; Subrali-

manya Aiyar, Madras Chr. Coll. Mag., new ser.,

xiii. [1914] ;
for the Vijayanagar rule in general

see Sewell, A Forgotten Empire).

(5) Modem period (middle of 17th cent, to the
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present day).—During the first century'of this period

Muhammadan rulers were in occupation of the

place. This was not indeed their first appear-

ance, for in A.D. 1310 Kanchl was captured and
plundered by Malik Kafur, a general of 'Ala-ud-

dln of Delhi. A similar disaster befel it in 1481,

when it was sacked by Muhammad Shah of

Bljapnr.
According to Pirishtah. this conqueror was incited to the

attack by what he had heard of the wealth of one of the

temples, * the walls and roof of which were plated with gold,

ornamented with precious stones’ (Sewell, A Forgotten Empire ,

p. 101). Another writer says that the victors ‘ levelled the city

and its temples with the ground, and overthrew ail symbols of

infidelity, and such a quantity of jewels, valuable pearls, slaves

and lovely maidens and all kinds of rarities fell into their hands
that they were beyond computation’ (quoted by Subrahmanya
Aiyar, loe. dt.).

This statement must he regarded as an exaggera-

tion. That great booty was carried oft' is prob-

able, but, though some temples may have been
plundered, others escaped with little damage, and
survive to this day. Local tradition says that
some of the ‘ symbols of infidelity ’ were saved by
being buried. Such occupation was only tem-
porary, but from 1646 to 1751, when it was cap-

tured by the French, Kanchl was almost continu-

ously under Muhammadan rule, first as part of

the kingdom of Golkonda, then conquered by
generals of Aurangzlb, and finally included in the
dominions of the Nawab of the Carnatic. During
the Carnatic and Mysore wars it changed hands
many times, the great temples being used as
fortresses. Much damage was done, especially by
Haidar 'All, who occupied the place in 1768 and
again in 17S0. In his time the terror of the

Hindus was so great that many of the idols were
removed to Tanjore and other places, and not till

1799 was confidence sufficiently restored to allow
of their return. Meanwhile the district had been
granted by the Nawab to the East India Company
in 1759, and, apart from Haidar’s occupation, it

has remained British territory since that date.

During the Muhammadan occupation there was
much friction between Muhammadans and Hindus.
A number of mosques were erected, and one of the

1 ' a-WmArnnandapam, (‘pillared

f which remain, though any
•

! nay have been carved on them
have been removed. This mosque bears the date
a.h. 1106 (

= a.d. 1700), and is said to have been
the work of Razafar'AU Khan, who came to take
vengeance on the Hindus for an outrage to the
erson of a Muhammadan who had dared to wash
is hands in a sacred tank. The same general is

credited with the completion of the largest of the
mosques, which commemorates a Muhammadan
sage, Shah ' Amid 'Auliah, regarding whom and his

contests with the representatives of Kamaksi and
other deities many wonderful stories are related

(for this period see Crole, Manual of the Chingleput
District, pp. 141-200).

4. Present condition. — Kanchl now measures
nearly 4 miles from N.W. to S.E., with a maximum
breadth of about a mile and a half. According to

the census of 1911, the population was 53,864. Of
these 1746 were returned as Muhammadans, and
139 as Christians. Only a few families of Jains
are left, and the only Jain temple is that already
referred to as standing outside the city. A small
Sikh monastery where the Granth is worshipped
forms a rallying place for Sikh pilgrims from the
North, who, though not allowed by their creed to
worship idols, have a remarkable fondness for
visiting Hindu shrines. But, while other religions

have retained, or are gaining, a foothold, the city
remains essentially Hindu. The visitor is aston-
ished at the number and size of the temples. He
finds, too, that almost everything that comes under
the title ‘Hinduism’ is represented in the place.

The old Dravidian worship has survived the impact
of all the other forces that have been at work, and
the ammans are still worshipped, sometimes by
themselves, sometimes in connexion with the

Hindu pantheon. For instance, an obscure god-
dess called ‘ Elagoli amman ’ is regarded as the
mother of Parvatl, and the latter repairs to her
abode every year when her marriage is to be
celebrated. In one of the smaller temples, where,
among others, the five Pandavas are worshipped,
the principal deity, Renuka, the mother of Para-
surama, is identified with Mari, the Dravidian
goddess of smallpox. The majority of the gods,
however, are either the great gods of the pantheon
under special aspects or deified men.
The principal divisions of the city are known as

Siva Kanchl and Visnu Kanchl, hut the nomen-
clature is not strictly accurate, for a number of

ancient and important Vaisnava shrines are in
Siva Kanchl. The greater temples of this section,

however, are connected with the worship of Siva.
In the largest of all, Siva is worshipped as Ekam-
ranatha. Begun in the Pallava times, celebrated
in the Devaram, and associated with Sankara, this

temple has been added to by succeeding dynasties
till it now stands as one of the largest in India.
Its great tower is 188 ft. in height, and the area
enclosed within its outer wall is about 25 acres.

Near the central shrine is a mango tree, under
which Parvatl is said to have done penance for

putting her hands over Siva’s eyes. The principal
object of worship is the prthci (‘earth’) lihr/ci.

Among the other objects now worshipped are the
sixty-three Saiva saints. During the last twenty
years over £100,000 has been spent on the renova-
tion of the temple by a few wealthy members of
Nattukottai Chetti caste. Second in size among
the Saivatemples comes that of Kamaksi, already
mentioned more than once. Siva Kanchl contains
seven tanks of special sanctity, each being speci-

ally sacred on one day of the week. The largest
is the Sarvatlrtham, in which all the Indian rivers
are believed to have gathered to witness the
penance of Parvatl. The temples which are shown
by architectural evidence to belong to the Pallava
period are all in Siva Kanchl, and all except one
are Saiva temples.
In Visnu Kanchl the greatest temple is that of

Visnu under the name of Varadaraja (i.e., the
kingly giver of boons). It contains many inscrip-
tions of the Chola and Vijayanagar periods (Sewell,
Antiquities, where it is called the Arulala Perumdi
temple). Although it cannot be distinctly traced
further back, it was already famouswhen Ramanuja
attached himself to it early in the 11th century.
It measures about 1200 ft. in length and 800 in
breadth, being unsurpassed in size in the whole
city except by the Ekamranatha temple. Its hall
of 100 pillars is an excellent specimen of the
carving of the Vijayanagar period. Although the
temple is said to have been plundered by Haidar,
it still has great wealth. It is said that a Brahman
devotee vowed that he would not eat on any' day
till he had collected Rs.10, and that he collected
in all Rs.24,000, with which valuable ornaments
were purchased. Ramanuja and other great
Acharyas (or Vaisnava teachers), and several of

the Alvars, are worshipped within the precincts.

The comprehensive nature of Hinduism is illus-

trated by the fact that at one end of the temple
the lofty philosophy of Ramanuja is taught in a
Sanskrit college, while near the other offerings are
presented to a living cobra. The great festival of

this temple is by far the most important of all that
are connected with the city. It takes place in the
month of Vaikasi (May-June), and lasts nominally
for ten days ; but, as the car festival counts as one
day, and seldom occupies le°s than three, the
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festival usually continues at least twelve days.
Except on the seventh day, when the idol is drawn
in a huge car which takes abont a thousand
people to pull, the image, adorned with the temple
jewels, is carried out morning and evening on
different vehicles. The procession, after passing
along the narrow main street of Visnu Kanehi,
enters the broad street of Siva Kanehi (said to

date from Chola times) ; and, after going round
that portion of the city, it returns, the total distance
traversed being about six miles. According to

the local legends, Visnu and Siva are brothers-in-

law, and the Vaisnava deity on the sixth day of

the festival rests for a time in a mandctpam in

front of Siva’s great temple. A strange relic of

the Muhammadan domination is found in the fact

that, when the daily procession reaches a man-
dapctm near the tomb of Shah 'Amid 'Auliah, a
representative of that sage receives tribute in the
shape of two small cakes of different kinds, one in

the morning, and the other in the evening. On
the third day of the festival, when the image is

carried on the garuda , or mythical kite, which is

Visnu’s special vehicle, it has to submit to the
doubtful compliment of receiving a garland from
the representatives of a small shrine belonging to

the Pariahs. During these days large crowds,
including many of the rich and educated, assemble
from far and near, and men of wealth vie with one
another in meeting the expense of the fireworks
and other means of popular enjoyment. At all

times, and especially during the festival, the
authorities have to be on their guard to prevent
rioting between the two sects of the Vaisnavas,
the Tenkalais and the Vadakalais. The old feuds
between Hindus and Muhammadans are at an end,
and Saivism and Vaisnavism no longer manifest
the rivalry of an earlier day. The controversy is

now between these two sects into which Ramanuja’s
followers are divided, and, while the great majority
of the sectarians know little or nothing of the
points of difference,

1

feeling always runs high, and
law-suits dealing with the position of the two sects

in connexion with the temple worship go up from
court to court, occasionally even reaching the
Privy Council. While the festival of Varadaraja
far surpasses all others, there are probably not
many days in the year when some temple or other
is not enfits ; and quite apart from special festivals

a stream of pilgrims from the most distant parts
of India pours unceasingly through the place.

For their entertainment many choultries (‘ rest-

houses’) have been built and endowed.
As a seat of learning, Kanehi retains something

of its ancient glory. In addition to the Visist-

advaita College, there are several Sanskrit schools,

and some of the gurus who instruct pupils privately
have a wide reputation. The Tamil scriptures are
also extensively studied. Education on modern
lines is now becoming popular, and is represented
chiefly by two large high schools ; the older of

these dates from 1839, and is carried on by the

United Free Church of Scotland, while the other
is supported by an endowment left by a wealthy
native of the place.
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KANCHULIYAS.—A class of Indian Saktas

(q.v . ). The name is derived from the Skr. kari-

chuli, ‘a bodice.’ They are found in Southern
India (Madras Manual of Administration

,
i.,

Madras, 1886), where they are called Kanjnliyas
(from kahjuli, the Tamil corruption of kahchuli),
and have also been noted in Bombay. They are
adherents of the most extreme left-handed Sakta
doctrines, their chief ceremony culminating in

the promiscuous intercourse of the sexes. This
ceremony is called ghata-kahchuli, or ‘jar and
bodice.’ The number of male and female cele-

brants must be equal. A jar is placed in the
centre of the place of worship, into which each
woman throws her bodice, leaving the upper part
of her body exposed. An orgy of eating and
drinking is followed by each man taking at random
a bodice from the jar and pairing with its owner,
however near in kin to him she may be, for the
rest of the night.

LiTERATtmx.—For a general account of these orgies see J. A.
Dubois, Hindu Manners, Customs, and Ceremonies, ed. H. K.
Beauchamp, Oxford, 1906, p. 286 £F., and H. H. Wilson, Religi-

ous Sects of the Hindus, London, 1861, i. 257 ff. W. Ward’s
View of the History , Literature, and Religion of the Hindoos3

,

do. 1817, i. 247 £f.
,
may also be consulted. For the ghata-

kanchuli worship see Wilson, op. cit., p. 263, and (for Bombay)
K. Raghnnathji, in IA x. (1881] 73, 287. Cf. also the Uchchhifta-
Gapapatyas, in art. Ganapatyas. G. A. GKIERSON.

KANDH, KHOND (the derivation of the name
is uncertain ; G. Oppert, Original Inhabitants of
Bharatavarsa, 1893, p. 144, connects their title

Kol, Kul, with ko, ku, ‘ a mountain ’
; Risley, TC

i. 398, connects it with khandd, ‘ a sword,’ said to

be the distinguishing mark of the tribe).—A tribe

found in Bengal and Madras, the bulk of those
formerly residing in the Central Provinces having
passed into Bengal on the transfer to that province

of the States of Kalahandl and Patna and the
Sambalpur District. According to the Census of

1911, they number 673,346, of whom 355,137 are

found in Madras, 302,883 in Bihar and Orissa, and
the remainder in Bengal, the Central Provinces
and Berar, and Assam. The tribe has for a long
time attracted the attention of anthropologists

owing to their custom of human sacrifice,

known as Meriah. But, owing to their isola-

tion, the information regarding them is still

incomplete.
‘ Much has been written abont them ; but from reports re-

ceived it seems clear that observers have in some cases been
too ready to attribute to the whole of the tribe customs which
are in reality only locally observed.

_

A people which is split

up, as they are, by hill and jungle into communities which
cannot easily communicate with one another naturally develop
a considerable diversity in their ways ’

(Madras Census Report,

1901, i. 161).

I. The tribe in Bengal.—The earliest and most
generally accepted account of their beliefs is that
of S. C. Macpherson [Memorials of Service in India,
ch. vi. p. 84 ff.).
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He represented them as believing in
4 One Supreme Being,

self-existing, the source of good, and Creator of the universe,

of the inferior gods, and of man. This divinity is called, in

some districts, Boora Pennu, or the God of Light ; in others,

Bella Pennu, or the Sun God ;
and the sun and the place from

which it rises beyond the sea are the chief seats of his presence.

Boora Pennu, in the beginning, created for himself a consort,

who became Tari Pennu, or the Earth goddess, and the source

of evil.’ Finding her wanting in wifely complaisance, he deter-

mined to create from the earth a new being, man, who should

render to him the most assiduous and devoted service, and to

form from it also every variety of animal and vegetable life

necessary to man’s existence. * The creation was perfectly

free from moral and physical evil. Men enjoyed free inter-

course with the Creator. They lived without labour upon the

spontaneous abundance of the earth ; they enjoyed everything

in common, and lived in perfect harmony and peace. They
went unclothed. They had power to move not only on the

earth, but through the air and the sea. The lower animals
were all perfectly innocuous’ (p. 84 ff.). This paradise was de-

stroyed by the intrigues of Tari Pennu, who * instilled into the

heart of man every variety of moral evil . . . and at the same
time introduced every' species of physical evil into the material

creation. . . . Boora Pennu, by the application of antidotes,

arrested and held in abeyance the elements of physical evil

;

but he left man perfectly free to receive or reject moral evil.’

Those who remained sinless he raised to the rank of immortal
gods. ‘Upon the corrupted mas3 of mankind Boora Pennu
inflicted high moral penalties by the withdrawal of the anti-

dotes which had arrested them. He entirely withdrew his face

and his immediate guardianship from mankind. He made all

who had fallen subject to death
;
and he further ordained that,

in future, every one who should commit sin should suffer death
as its consequence. Universal discord and war prevailed, so
that all social and even family ties were broken up. ’ Some, he
goes on to say, believe that Boora * proved triumphant in the
contest, and, as an abiding sign of the discomfiture of Tari, im-
posed the cares of childbirth upon her sex.’ Others, however,
hold * that she remained unconquered, and still maintains the
struggle with various success ’ (p. 80 f.).

4 Boora Pennu, say his
sect, resolved that, for his own honour, his work should not be
lost, but that man should be enabled to cattain to a state of
moderate enjoyment upon earth, and to rise after death, through
the practice of virtue, to a state of beatitude and partial restora-
tion to communion with his Maker ’ (p. 88). Six deities * were
created to meet the primary wants of man on earth after the
introduction of evil, namely : 1. Pidzu Pennu, the god of rain.

2. Boorbi Pennu, the goddess of new vegetation and firstfruits.

3. Pitterri Pennu, the god of increase, and of gain in every
shape. 4. Klambo Pennu, the god of the chase. 5. Loha
Pennu, the god of war (literally the iron god). 6. Sundi Pennu,
the god of boundaries. To which is to be added, as an inferior

god of the first class, 7. Dinga Pennu, the judge of the dead ’

(p. 89 f.). ‘Next in rank to this class of inferior gods is the
class of deified sinless men of the first age. . . . The third
class of inferior deities are sprung from the gods of the first

two classes. . . . The following are the chief of this class of
gods : 1. Nadzu Pennu, the village god ; 2. Soro Pennu, the hill

god ; 3. Jori Pennu, the god of streams ; 4. Idzu Pennu, the family
or house god ; 5. Moonda Pennu, the tank god

; 6. Sooga Puinu,
the god of fountains ; 7. Gossa Pennu, the forest god ; 8. Kootti
Pennu, the god of ravines ; 9. Bhora Pennu, the god of new
fruits produced on tree or shrubs’ (p. 90 f.). * Men are endowed
with four souls. First, there is a soul which is capable of beati-
fication and restoration to communion with Boora. Secondly,
there Is a soul which is attached to some tribe upon earth and
reborn for ever in that tribe, so that upon the birth of every
child the priest declares, after inquiry, which of the members
of the tribe has returned. Thirdly, there is a soul which en-
d :T -i i punishment of sin, and per-
‘ <r -

: on that account. This soul,
!•»• » \ • .

» s
'* : i* Tir«> «: lMh- 1 ’..‘the

will of a god, leaving it we n, • lunj !. ,v : t of
order. Thus, when a man : •»•:» [.- \ \ .. vays
leaves his body for a time to hold an interview with, and receive
instructions from, the god who has appointed him his minister

;

and when, by the aid of a god, a man becomes a tiger, . . . this,

I believe, is the soul which animates the bestial form. Fourthly’,
there is a soul which dies on the dissolution of the body ’ (p.
91 f.X Dinga Pennu, judge of the dead, administers justice to
departed souls. * The chief sins are : L To refuse hospitality’,

or to abandon a guest ; 2. to break an oath or promise, or to
deny a gift

;
3. to speak falsely, except to save a guest ;

4. to
break a solemn pledge of friendship ; 5. to break an old law or
custom ; 6. to commit incest ;

7. to contract debts, the payment
of which is ruinous to a man’s tnbe, which is responsible for
the engagements of all its members ; 8. to skulk in time of
war ; 9. to betray a public secret' (p. 92 ff.).

This elaborate system of mythology and ethics
naturally gave rise to criticism. J. Campbell

(
Thir-

teen Years1

Service among the Wild Tribes of
Kkondistan) disputed the statements made by
Macpherson.

He calls the K&ndhs * a degenerate race, with all the ignor-
ance and superstition of savages ’ (p. 15) ;

* just what I expected
barbarians to be—sunk in the depths of ignorance, superstition,
and sensuality ’ (p. 108). He protests against Lord Eiphin-
stone’s# assertion that ‘in their religion we find traces of the

primitive elemental worship of the Vedas before it was overlaid

by the superstructure which now almost conceals it from our

ey’es, as well as from those of the generality of Hindoos them-
selves ’ (p. 39). He expresses wonder that such a pantheon as

Macpherson described could be asserted to exist among such

an ignorant people, ‘and in the course of my long inquiries

and researches, I found nothing in the hill districts resembling

the array of deities referred to in this report ’ (p. 163). ‘ Sacred
images of the most barbarous type are to be found in most
villages, and of these the priests, as ignorant as the rest of the
people, can give no intelligible account. Indeed, save at the

time of sacrifice, when wrath is to be averted, and their malig-

nant deity propitiated by the offering of human blood, the
Khonds are a most irreligious people’ (p. 163 f.). They have
no idols more artistic than * a log of wood, sometimes rudely
fashioned after the manner of some animal’s head, and only
used on the occasion of the immolation of a human victim’

;

and he denies the existence of a priesthood corresponding to

‘the elaborate system of idolatry provided for this semi-

barbarous people ’ (p. 165). Campbell, it is true, was, for official

reasons, hostile to Macpherson. But there seems little reason

to distrust his general conclusion that Macpherson, who knew
little of the tribal dialects, was misled by his interpreters and
native subordinates. The whole story illustrates the danger of

such methods of inquiry. At the same time, Burha Deo, the
consort of the earth-goddess, is a deity worshipped by the
Gopds and kindred tribes. In fact, Dalton, though his ac-

quaintance with the Kandhs was limited, is inclined to believe

that, while Macpherson’s system of mythology and ethics is

‘more profound than one would expect to find amongst so
ignorant a people,’ and that it is ‘ a melange of Genesis, the
several Hindu systems, and primitive paganism. . . . it is quite

possible that such a sy stem may have been gradually built up
for them by Brahmans, Gosains, and other Hindus, who not
only lived amongst them, but joined in their sacrifices, supple-
mented by notions gleaned from Missionary teaching or books ’

( Descriptive Ethnology of Bengal , Calcutta, 1872, p. 296).

Risley (TC, Calcutta, 1891, i. 403) regards Macpherson’s ac-

count as ‘ quite out of keeping with their primitive social

organization, and one is inclined to suspect that the persons
from whom he derived his information must have described to
him rather their ideal view of what the religion of the tribe

ought to be than what it actually was. . . . The Kandhs of the
Kandhmals recognise three principal gods— Dharma Pennu,
Sdru Pennu, and Taru Pennu. The functions of Dharma Pennu
appear to be of a somewhat more general character than those
assigned to the other two. No regular times or seasons are
fixed for his worship, and he is appealed to only in cases of
illness or at the birth of a first child. His worship is performed
by a guru who may be of any caste, but is usually either a
Kandh or a Pin. The gurus usually have the power of throw-
ing themselves or feigning to throw themselves into a state of
hypnotic trance, and are supposed to be able to cure diseases
by touching people, tying them up w:th bits of thread, and
similar mummery. Saru Pennu is the god of the hills, a divinity
apparently of much the same type as the Marang Burn of the
Santdls and Mundas. He is a jealous god, and does not like
people to trespass on his domain, and the chief object of the
worship which is performed in his honour in April and May
is to induce him to protect from the attacks of wild animals
people whose business takes them among the forest-clad hills

of the Kandhmals, and also to secure a full yield of the jungle
products which the Kandhs, like most similar tribes, use so
largely for food. The priests of Sdru Pennu are called dehuri,

and the appropriate offerings are a goat and a fowl with rice

and strong d* ink. The offerings are partaken of by the wor-
shippers. T.;ru Pennu, the earth god, takes the place among
these Kandhs of Tari Pennu, the earth goddess, familiar to
students of the voluminous official literature which treats of
the suppression of human sacrifice among the Kandhs. He
is belief td to be very vindictive, and to wreak his anger upon
those who neglect his worship, afflicting them with various
diseases, destroying their crops, and causing them to be de-
voured by tigers and leopards. In order to avoid these evils the
Kandhs offer buffaloes and goats to the god at irregular inter-
vals, apparently whenever they think that he stands in need of
being appeased. His priests are called jhankar, and the person
who actually sacrifices the animals is known asjam. The func-
tions of the dehuri, the jhankar

,

and the jani are hereditary.’

2. Human sacrifice.

—

The chief interest in the
religion of the Kandhs rests in their system of

human sacrifice, which has now, under the pres-

sure of the British Government, been discontinued.
A full account of these rites, based on the author-
ities already quoted — Macpherson, Campbell,
Dalton, Kisley—is given by J. G. Frazer in his

GB3
y pt. v. vol. i. (London, 1912) p. 245 ff. As

Frazer’s account is generally accessible, only a
bare summary is required. The Meriahs (Oriya
miridy from Kandh mcroi, mrrvi, or mrivi, ‘a
human victim y

; see Man, xi. [1911] 38) were sacri-

ficed to Tari Pennu, the earth-goddess, in order to
ensure good crops and immunity from disease
and aceiuents. It was necessary that they should
be bought for a price, and they were procured
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through the agency of the menial Pan tribe

from the plains of Bengal. The victim was well
treated before the sacrifice, which was preceded by
several days of revelry and debauchery. He was
anointed with oil, butter, and turmeric. There
was a struggle to secure relics of his person while
he was tied to the sacrificial post. This post was
often in the form of a peacock or elephant. The only
surviving example is preserved in the Madras
Museum (E. Thurston, Castes and Tribes

, iii. 371,
with photograph, p. 377). Before sacrifice the vic-

tim was sometimes led in procession, and he was
finally killed by being either strangled or squeezed
to death. The flesh was divided among the partici-

pants in the rite, who buried it in their fields.

Frazer disputes the theory suggested in the con-
temporary accounts of the rite, that the victims
were offered to propitiate the earth-goddess. The
custom, he thinks, cannot be explained merely as
a propitiatory sacrifice. Part of the flesh was
certainly offered to the goddess ; but the rest was
buried m the fields, or the ashes were scattered
over them ; some was laid in the form of paste in

the granaries, or mixed with the new corn.
* These latter customs imply that to the body of the Meriah

there was ascribed a direct or intrinsic power of making: the
crops to |?row, quite independent of the indirect efficacy which
it might have as an offering to secure the good-will of the
deity. In other words, the flesh and ashes of the victim were
believed to be endowed with a magical or physical power of
fertilising the land. The same intrinsic power was ascribed to
the blc 1 ' . - * \ \ V r' »Y : \ fc the redness
of the -

1

;

» ! i> r : . - can hardly
be dou !

• -
,
\

‘
’ v* r- supposed to

bring down the rain, not merely to prognosticate it. Similarly
j

the custom of pouring water on the buried flesh of the Meriah
|

was no doubt a rain-charm. Again, magical power as an attri-
:

bute of the Meriah appears in the sovereign virtue believed to
reside in anything; that came from his person, as his hair or

j

spittle. The ascription of such power to the Meriah indicates
j

that he was much more than a mere man sacrificed to propitiate
!

a deity. Once more, the extrema reverence paid him points
to the same conclusion. ... In short, the Meriah seems
to have been regarded as divine. As such, he may originally

have represented the Earth Goddess or, perhaps, a deity of
vegetation

;
though in later times he came to be regarded

rather as a victim offered to a deity than as himself an incar-
nate god ’ (GBP, pt. v. vol. i. p. 250).

The Kandh prayers are discussed by Tylor (PC2
,

London, 1873, ii. 268 f.) and by Farnell (The Evolu-
tion of Eel., do. 1905, p. 183).

3. Beliefs in the Central Provinces.—The follow-

ing account refers to the tribe before its transfer

to Bengal. The belief in a future state is indicated
by the death customs. A rupee or copper coin is

tied in the shroud, so that the deceased may not
go penniless to the other world. Sometimes his

clothes and bows and arrows are buried with
him. On the tenth day the soul is brought hack
to his family. Outside the village, where two
roads meet, rice is offered to a cock, and if it eats
it is a sign that the soul has come. The soul is

then asked to ride on a how-stick covered with
cloth, and this is brought to the house and placed
in a comer with those of other relatives. The
souls are fed annually with rice at the harvest
and Dasahrd festivals. In Sambalpur a ball of

powdered rice is placed under a tree with a lighted

lamp near it, and the first insect that settles on
the hall is supposed to be the soul, and it is

brought home and revered. The souls of infants

who die before the umbilical cord has dropped oft

are not brought hack, because they are considered
scarcely to have come into existence. One cause
of female infanticide among the tribe was the be-

lief that the souls of girl children would not be
bom again. The souls of women who die during
pregnancy, or after a miscarriage, or during the

monthly period of impurity, are not brought back,

no doubt because they are held to be malignant
spirits (

Ethnographical Survey Central Provinces
,

pt. vii. [1911] p. 55).

The Semi-jdtrd, or bean festival, is held in No-

vember when that crop is ripe ; some offerings are
made to the earth-god to obviate the risk of
consuming the first-fruits. A similar festival in
March, called the MahPl-jatra, solemnizes the
ripening of the mahiia [Bassia latifolia), as the
Dasahrd in September marks the rice harvest,
when new rice is offered to the earth-god. Before
these festivals it is dangerous to eat these kinds
of food (ib . 58 f. ).

The pantheon includes eighty-four gods, of whom
Dhami Deota, the eart-h-godling, is chief. He is

supposed to have replaced the female deity. Tart
Pennu or Bera Pennu. Such change of sex is

not unusual
; in Chhattisgarh the earth-deity is

either a male, Tliakur Deo, or a female, Thakur-
anl Mai. The earth-god is usually accompanied
by BhatharsI Deota, godling of hunting. Dhami
Deota is represented by a triangular wooden peg
driven into the ground, and BhatharsI has a place
at his feet in the shape of a piece of conglomerate
stone with circular grannies. Once in four or five

years a buffalo is ottered to the earth-godling in
lieu of the human sacrifice which is now prohibited,
as in Madras a monkey is sometimes substituted
for the Meriah (E. Thurston, Omens and Super-
stitions of S. India, London, 1912, p. 207). The
animal is predestined for sacrifice from its birth,

and is allowed to wander loose and graze on the
crops at will. The stone representing BhatharsI is

examined periodically, and when the granules on
it appear to have increased it is decided that the
time has come for sacrifice. In Kalahandl a lamb
is sacrificed every year, and strips of the flesh are
distributed to all the villagers, who bury them in
their fields as a divine means of fertilization, as the
flesh of the human victim was formerly buried.
The Kandh worships his how and arrows before
he goes out hunting. He believes that every hill

and valley has its own deity, who must be pro-
pitiated with the promise of a sacrifice before his

territory is entered ; if this is not done, he will

hide the animals within it from the hunter, or
will help them to escape when wounded. These
deities are closely related to each other, and it is

important when arranging an expedition to know
the connexion between them. This information
can he obtained from any one on whom the divine
afflatus periodically descends {ib. 59 f.).

4. Beliefs in Madras.—Various accounts of the
beliefs of the tribe in Madras are on record. At
Chollapadam in the Vizagapatam District, worship
is offered to Konda Deota, the nameless mountain
spirits, who dwell in a hill cave ; to Jakara, the
tribal deity, of whom a Kandh is priest ; to
Polamma, a village deity imported from the
Telugu country, whose priest is a Jatapfi, or
civilized Kandh ; and to Kaslvisvesvara, ‘ lord of
the universe,’ Siva at KasI or Benares, at whose
shrine a Jangam Lingayat iq.v.) officiates, the
chief festival being held at the Sivaratri, or ‘night
of Siva’fW. Francis, Vizagapatam Gaz., 1907, i.

75). In the Ganjam District the soul is believed
to survive the death of the body, and on the day
alter death a little cooked rice is laid on the spot
where the cremation took place, and the priest

delivers an incantation asking the spirit to eat
the food, to enjoy itself, and not to change into an
evil spirit, or a tiger, and worry the relatives.

Purification follows a death ; and, when a man is

killed by a tiger, a pig is sacrificed and the body
of the animal is passed between the feet of the
villagers ; it is a had omen for any one if it happens
to touch his legs (Thurston, Castes and Tribes, iii.

395). Another sacrifice intended to save the cattle

from injury consists in burying the head of a
chicken near the post of the cowshed, and in

front of it a rotten egg. When the cattle come
home in the evening, the women, who have
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fasted all day, are obliged to eat ; drinking and
dancing follow for two days, daring which time
the manure is not removed from the shed. On
the third day a lump of manure is brought out by
each owner and thrown in a heap, over which the

priest pours spirituous liquor and rice (ib. iii. 406 f.).

Oaths are taken before a basket containing a
blood-sucker (lizard), a bit of tiger’s skin, a pea-

cock’s feather, earth from an ant-hill, rice mixed
with fowl’s blood, and a lighted lamp. Witch-
craft is common, and various forms of ordeal are

used, such as holding the hand of the suspected

person in boiling water ; if the hand is scalded,

the accused is condemned and has to pay a fine to

the tribe (ib. iii. 408 f.). From a still more recent

account it appears that the Hindu belief in karma
and reincarnation is not found, except in a vague
way, among those who have come in contact with
the people of the plains. They certainly believe

in the survival of the spirit after death, and in

its possible temporary transference during life, it

being commonly supposed that the spirit of a man
killed by a tiger guides the animal in its search

for other victims. But it is very difficult to dis-

tinguish their beliefs from those of the Hinduized
peasantry in their neighbourhood. Their gods are
Bura Penu, who with his wife Piteri (probably the

S. Indian Pidari) is worshipped as Creator of man-
kind, who controls a host of minor gods ; Dondo
Penu, god of hunting, who lives in sacred trees

which no one dares to cut ; Loha Penu, god of

iron, who directs the arrows of his votaries

against the enemy and averts their counter-shafts

;

Odu Penu, god of the outside, who is the village

guardian, in which duty he is assisted by Dandere
Penu, the door-keeper, who watches the hack of

the village, Darni Penu, who watches the inside

from beneath a heap of stones, beside which a
rotten egg is buried, Teki Penu, god of vessels,

who guards the house goods, and Goheli Penu,
god of the stable, who protects the animals from
tigers. Besides these are Murdo and Rugo, deities

of smallpox and cholera ; another god whose ac-

tivity is chiefly shown by his demanding tobacco ;

a god of precipices and a hot spring at which
worship is offered. If there is no actual ancestor-

worship, tales are told of hero and giant fore-

fathers (Madras Census Report, 1911, i. 62 ff.).

5 . Totemism.—Among the branch of the tribe

in Madras there are three totemistic septs named
after a peacock’s egg, a small bird, and a dung-
worm, which are nominally exogamous, though
the strictness of this prohibition has now become
weakened. How far each sept reveres its totem is

a matter of uncertainty (i>ladras Census Report,
1911, i. 65). Among the northern branch of the
tribe more precise information has been collected

by J. E. Friend-Pereira (JASB lxxiii. pt. iii. [1905]

p. 40 ft'.), fully analyzed by J. G. Frazer, Totemism
and Exogamy, London, 1910, ii. 305 ff.

Literature.—For the Bengal branch ot the tribe: S. C.
Macpherson, Memorials of Service in India, London. 1SG5

;

J. Campbell, Thirteen Years’ Service among the Wild Tribes of
Khondistan, do. ISM ; E. T. Dalton, Descnp. Ethnol. of Bengal,
Calcutta, 1S72; H. H. Risley.TC, Calcutta, 1891; W. W. Hunter,
Orissa

,

London, 1872. For the Madras branch : E. Thurston,
Castes and Tribes (with a detailed bibliography), Madras,
1909, Ethnographic Sates in S. India, do. 1906; Censvs
Reports Madras, 1901, 1911 ;

District Manuals {Ganjam, by
T. J. Maltbv and G. D. Leman, 1SS2 ;

Vizagapalam

,

by D. F.
Carmichael, Madras, 1869, W. Francis, 1907) ; G. Oppert,
Original Inhabitants of Bharatavarga, Westminster, 1893.

W. Crooke.
KANDY,—Kandy is a small modem town in

Ceylon, beautifully situated on the border of a lake
in a plain about 1718 ft. above sea level, and about
75 miles nearly N.W. of Colombo. The moun-
tains, 2000 to 4000 ft. higher, rise around it ; and
in the Sinhalese time the town was difficult to
approach, being surrounded by thick jungle. It

was the residence of the kings of Ceylon from
1592 to 1798. During this period the kingdom of

Ceylon had reached the lowest depth of disorder

ana decay. Half its territory was lost ; and the

half still remaining was harassed by frequent civil

wars between rival claimants to the throne ;
and,

when one or other of these claimants succeeded
in gaining the upper hand over his rivals, there
were recurring struggles against outside enemies

—

Tamils, Portuguese, Dutch, and, finally, English.

These rival claimants to the throne were not
Sinhalese but South Indians by blood, and by re-

ligion, though nominally Buddhist, were at heart
Hindus. They built four devalas, Hindu temples,
in the town.
Knox unfortunately gives no description of

Kandy. But we have a good one by John Pybus,
who was there in 1762. It is preserved in Account
of Mr. Pybus's Mission to the King of Kandy, re-

printed from the Madras Government records by
the Government printer in Ceylon in 1862. We
read there (p. 35) that the town then consisted of

two main streets (the one running north and south
being about a mile long) and several cross streets.

Only a few of the houses were tiled. The streets
were not lit ; but about 8 o’clock a bell was rung
along them, and after that no one was allowed
abioad unless he carried a large light in Ixis hand.
The Palace was a rambling pile to the south of
these streets with a large garden in front of it. This
is confirmed by J. Forbes,

1 but in his time the lake
which Pybus does not mention had been con-
structed ‘by the late king’ Raja Sinha in 1807.

J. E. Tennent, writing about 30 years later,

3

describes the modern European town, and the
wonderful road to it up the Kadugannaw'a Pass.
It is now a prosperous little place of about 25,000
inhabitants, witli a busy railway station, and many
villas on the slopes of the surrounding hills.

The English name, Kandy, is a corruption of
the old name, not of the town, but of the county
or province in which it was situated. This was
Ivanda-uda (‘Up in the Hills’). The Sinhalese
name of the town was Senkada-gala-nuwara.
Besides the four Hindu temples there are two

small viharas, or residences for members of the
Buddhist Order, named respectively Asgiriya and
Malwatte Vihara. No one, according to a regula-
tion issued, in defiance of the old Vinaya (the
Rules of the Order), by the Sinhalese court, can
be received into the Order except at a chapter
held at one or other of these viharas

A

There is

also the well-known Dalada Maligawa, a pretty
the supposed tooth of

B human tooth at all, but
me pre-historic animal.

The history of this supposed relic is long and
complicated, and has been the subject of various
writings. In the 13th cent. Dhamma-kitti wrote
a Pali poem about it based on an older Sinhalese
work in prose .

4 According to the tradition pre-

served in this poem, the tooth was brought to

Ceylon in the 4th cent, of our era, and had re-

mained there up to the time when the poem, the
Tkltha, Va/iisa, was written. According to Portu-
guese accounts quoted by Tennent (loc. cit.),

the Portuguese captured the tooth, ground it to

powder, and threw the porvder into the harbour
at Goa. The Sinhalese say that the tooth thus
destroyed was a Hindu relic seized by the Portu-
guese in the Tamil country at Jaflna, and that the

Buddhist relic now' in Kandy is identical with the

one whose history was written by Dhamma-kitti.
1 Eleven Years in Ceylon" [1S27-33], London, 1841, i. 299-

301.
3 Ceylon2

,
London, 1S59, ii. 194-221.

3 See Forbes, op. cit. i. 299.
4 Edited by the present writer in Roman characters in JPTS,

1884.
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Kandy was taken by the English in 1815, and
the king of Kandy was deported to Vellore in S.

India, where he subsequently died.

Literature.—The authorities are given in the article.

T. W. Rhys Davids.

KANHERI (Skr. Krsnagiri, ‘hill of Krsna’).

—One of the most important of the Buddhist cave

temples in the island of Salsette, about 16 miles N.
of Bombay ; lat. 19° 13' N. ; long. 72° 59' E.

The site, lonely, picturesque, and close to the

great trading marts of the W. coast, combines the
three leading characteristics of the chief groups of

W. India temples. ‘ But Kanheri is the only rock-

cut monastery in W. India that has the feeling

of having been, and of being ready again to be, a
pleasant and popular dwelling-place. The rows of

cells, water-cisterns, dining-halls, lecture-halls, and
temples joined by worn nights of rock-cut steps,

and the crowded burial gallery show what a huge
brotherhood must have once lived in Kanheri ’ (BG
xiv. [1882] 123). The caves were excavated at

varions periods, the great Chaitya cave bearing an
inscription of Yajna Sri Gantamlputra Siriyana

Satakarni, a king of the Andhra dynasty (A.D. 173-

202) (V. A. Smith, Early Hist. 3
,
Oxford, 1914,

p. 211). Not far off is the Darbar Cave, which ‘ is

not a vihcira in the ordinary sense of the term,

though it has some cells, but a Dhannasala or

place of assembly, and is the only cave now known
that enables ns to realize the arrangements of the

great hall erected by Ajata Satru in front of the

Sattapanni cave at Raiagriha, to accommodate
the first convocation held immediately after the

death of Buddha’ (Fergusson-Burgess, The Cave
Temples of India, London, 1880, p. 353).

Iuteratfjus.

—

In addition to the works quoted in the art., see

J. Fergusson, Hist, of Indian and Eastern Arch., ed.

London, 1910, i. 162 IT. ; EG xh. [1882] 121 if. ; L. Rousselet,
India and its Native Princes, London, 1882, p. 49; IGI xiv.

[19081 399. W. CROOKE.

KANISKA.—Kaniska was an Indo-Scythian

king of N. India and Afghanistan, who plays the

part of a second Asoka in the traditions of the

Buddhist schools of N. India, Tibet, China, and
Mongolia, especially as the convener of a council

held in Kashmir, or, according to certain author-

ities, at Jalandhar (see Councils [Buddhist]).

His name is sometimes spelt Kaniska in inscrip-

tions. It appears on coins in Greek script as

Kanerld, or in the genitive Kanerkmi, which some
scholars read as Kaneshki and Kaneshkou re-

spectively. Kashmir tradition gives the variant

Kanislha, which becomes Kanifa in Chinese.

He was a member of the Kushan (Kusana,

Gusana, or, according to von Holstein, Kusa)
section of the great Yuechi nation of Central

Asian nomads, and is mentioned in numerous
Indian inscriptions bearing dates ranging from

3 to 41. Prolonged controversy has ranged

round the interpretation of these dates, and

general agreement has not yet been attained. In

the opinion of the present writer, it is certain that

Kaniska was the immediate successor of Kadphises

II. (Wima, etc., of coins and inscriptions, Yen-kao-

cliing, etc., of Chinese), and almost certain that his

accession (or possibly coronation) coincides with

A.D. 78, the epoch of the Saka era. That era

appears to have been established by Kaniska.

Kaniska, who is often described as king of

Gandhara, had his capital at Purusapnra (Pesha-

war), and was a powerful monarch, whose influence,

as Hiuen Tsiang(Yuan Chwang) testifies, extended

to distant regions, even into the basin of the Tarim

beyond the Pamirs. He held all the countries now
included in the kingdom of Afghanistan, at least

as far as the Oxus, and was the lord paramount of

the whole of NAY. India. His arms are said to

have penetrated to Pataliputra, and his dominions
included Sind. His viceroys, called ‘ satraps ’ after

the Persian fashion, ruled \V. India from Nasik
and Ujjain. He warred against the Parthians,

and in his later years seems to have conquered
from China the regions now known as Chinese
Turkestan. It is said that he was murdered by
discontented officers while he was engaged in a
trans-Himfilayan campaign. Vasiska and Huviska
(Huska), probably his sons, appear to have ruled

the Indian provinces on his behalf, while he was
absent on his distant wars. Vasiska apparently
predeceased him. Huviska certainly succeeded
him in the rule of the entire empire, probably
about A.D. 123. The father of Kaniska was
Vajheska (? Vajhespa), presumably a near relation

of Kadphises II.

During the long reign of Kaniska his Indian

subjects divided their allegiance among the three

great indigenous religions—Buddhism in its various

forms, Brahmanical Hinduism, a,nd Jainism.

Kadphises II. had favoured the Saiva form of

Hinduism, but there is no evidence that Kaniska
took any interest in the doctrines of the Brahmans.
The occurrence of numerous Persian deities on his

coinage suggests that in early life he may have
been a Zoroastrian, and that many of his subjects

must have been adherents of the creed of Zoroaster.

Late in his life the king became an active patron
of Buddhism. He placed the image of Buddha on
his coins, summoned a council of Buddhist theo-

logians to prepare commentaries on the scriptures,

and erected magnificent sacred buildings, notably
the lofty stupa of Peshawar, the foundations of

which have recently been excavated. The ex-

plorers found a relic casket engraved with the names
of Kaniska and his Greek superintending engineer,

Agesilaus, and adorned with images of the king.

An inscribed portrait statue of him, unfortun-

ately headless, nas been discovered near Mathura.
Tradition associates Kaniska with Asivaghosa

(q.v.), who was a pupil of Parsva, by whom the

council was summoned, according to some author-

ities. The president is said to have been Vasu-

mitra, Asvaghosa being content with the vice-

presidency. The date of the council may be stated

as + A.D. 100, but, of course, it depends on the

view taken of the chronology of the reign.

The powerful patronage of Kaniska undoubtedly
promoted the cause of Buddhism in both India and
Chinese Turkestan.

Literature.—V. A. Smith, The Early History of India3,
Oxford, 1914, which gives abundant references.

V. A. Smith.

KANJAR. — One of the nomadic, gypsy-like

tribes of N. India. At the Census of 1911 they

numbered 23,983.

They are found in the United Provinces of Agra
and Oudh and the Panjab, with smaller groups in

other parts of N. India. They wander about in

gangs, supporting themselves by the usual gypsy

industries, but more especially by theft and high-

way robbery. According to J. C. Nesfield ( Cal-

cutta Review, Ixxvii. [1883] 368 ffi), they possess

no idols, temples, or priesthood. They are in con-

stant dread of evil spirits, the souls of the malignant

dead. To these they attribute all deaths, except

those obviously due to old age. Hence they bury

the dead in deep graves to prevent the ghost from
< walking ’

; and they believe that such spirits are

under the control of an exorcist (nyotiyd), who by

means of sliamanistic rites is supposed to be able

to transport a goblin into the body of some living

person, and make that person his mouthpiece for

declaring its will. Their principal deity is a man-

<'od, Manii, believed to lie one of the ancient

worthies of the tribe. He is worshipped chiefly in

the rainy season, when the tribe is less migratory
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than at other times. No altar is erected, no image
is worshipped ; but his votaries collect under a tree,

where they sacrifice a pig, goat, sheep, or fowl,
and make an offering of roasted flesh and spirituous
liquor. Formerly, it is said, they used to sacrifice

a child, having first made it insensible by draughts
of fermented palm-juice. At the feast which
follows most of the worshippers get drunk, and
occasionally one of them declares himself to be
possessed by the tribal god, and delivers oracles.

Meanwhile the others dance round the tree and
sing songs commemorating the wisdom and valour
of Mana. Marl, the goddess of death or epidemics,
known also as the ‘Queen goddess’ (MaharanI
Devi), is supreme, and seems to be worshipped as
the animating and sustaining force of nature.
Parbha or Prabha, goddess of light, controls health,
and more particularly the welfare of cattle. With
her is worshipped Bhuiyan or Bhavani, the earth-
goddess. In other parts of the United Provinces
they are specially devoted to the worship of de-
ceased ancestors, who are regarded as more kindly
than among other inferior castes, and are satisfied
if at marriages and other festive occasions platters
of food are laid on their graves. The chief deified
worthies are Dhamin Devfi, or Mana, and Pahlwan,
or the wrestler. To their graves they make pil-

grimages, sacrifice a pig, and pour spirits on the
ground. The offering of meat is eaten in secrecy
and silence by the males of the tribe, no woman
being allowed to be present or to share in the meal.
When they have become more Hinduized they wor-
ship VindhyavasinI Devi, the guardian goddess of
the Vindhyan hills, and the Panchon Pir (see
Pachpiriya) with the sacrifice of a cock. They also
revere many of the local gods of the villages through
which they wander, and. one clan is specially de-
voted to the cult of Nanak, the guru of the Sikhs,
to whom they make a special prayer :

‘ Praise be
to thee, who hast preserved us in safety fora year !

We hope for the same favour in the future !
’ They

are much devoted to demonology, and a special
medicine-man, known as ‘ the wise one ’

(sycina), is

appointed to propitiate those spirits which are be-
lieved to be responsible for the evils which beset
the tribe. When a person is attacked by some
disease which indicates spirit possession, the syanii
makes an offering of treacle, butter, cloves, incense,
and red lead to the tribal Devi, by throwing these
things into the fire. The Devi enters the sydnd,
who names the evil spirit which is afflicting the
patient. He then places a cup of spirits on the
sick man’s head, and waves it round him. This
causes the spirit to enter the cup, which the
sycina drinks, thus taking upon himself the
dangerous influence which has caused the disease.
In more serious cases an offering is placed on the
spot where four roads meet (cf. Westermarck, MI
ii. 256, n. 2). The friends of the sick man sing and
beat a brass tray over his head to scare the evil
spirit, which is believed to enter the offering and
thence be transferred to any passer-by who may
accidentally touch it (cf. PM3

i. 164 ff.). The
churcl, or ghost of a woman dying in a state of
impurity, is much dreaded. The ghosts of young
children take the form of masdn, the evil spirit
which haunts graveyards. Any one dying by
snakebite or in some other abnormal way becomes
an dut, i.e. one for whom there is none to make the
water oblation which causes the repose of the soul.
The tribal beliefs are thus a combination of the
primitive Animism with a veneer of Hindu belief
and usage. There are some indications of totem-
lsm, but this is closely connected with tree-worship,
the tamarind being regarded as the special abode
of spirits, and a kind of reed grass and the leaves
of the mango being fixed upon the marriage
shed.

Literature.—W. Crooke, TC, Calcutta, 1896, iii. 136 ff. ; H.
A. Rose, Glossary of the Tribes and Castes of the Punjab
and N. W. Frontier Province

,
Lahore, 1311, ii. 47 f.

W. Cbooke.

KANPHATA.—See Yogis.

KANT.— l. Life and principal works.— Im-
manuel Kant was born on 22nd April 1724 at
Konigsberg, in the province of Eastern Prussia.
His father was a harness-maker in poor circum-
stances. Kant believed that his grandfather was
a Scottish immigrant, and that the original form
of the name had been Cant, the initial having been
changed to avoid the pronunciation Tsant; but
there seems to be no documentary proof of this.

He entered the University of Konigsberg in 1740,
registering himself as a student of theology ; but
the subjects of the preparatory (‘philosophical’)
course, especially natural science and philosophy
proper, soon claimed his interest. After complet-
ing his course he acted as a private tutor in several
families in the neighbourhood. In 1755 he took
his degree with an essay tie Igne, and habilitated
as privatdozent with a dissertation entitled I’rin-
cipiorum primorum cognitionis metaphysics nova
dilucidatio (Konigsberg, 1755). He remained in
the position of a magister legens for fifteen years ;

but in 1764 he had declined the offer of a chair in
Poetic Art in Berlin, and in 1766 was made sub-
librarian in his own University at a salary of about
£10. Then in 1770 he was promoted to a full
professorship in philosophy. Apart from these
changes, his life was quite uneventful

; with study,
teaching, and writing books, one year was like
another. He never travelled beyond the borders
of his native province

; he never married ; and he
reduced the details of life to a clock-work regu-
larity. Towards the close of his working days he
was officially reprimanded for the breadth of his
theological view's, but he made his peace with the
government. In personal character he was simple
and reserved, generous and pious, and the reputa-
tion that ultimately came to him left him quite
unspoiled. He ceased lecturing in 1796, and his
increasing weakness of body and mind ended with
his death on 12th Feb. 1804.
The development of Kant’s thought is a very

complex subject. Taken broadly, it consisted of
two great periods, the pre-critical and the critical,
with an interval between them of about ten years,
when he w'as feeling his way to the position that
was to prove so epoch-making. In the pre-critical
period itself we can trace shorter stages. His
dozent’s thesis and his earlier works are mainly
in the Leibnizo-Wolffian manner. He afterwards
came under the influence of English empiricism,
and this influence appears in Der einzig mogliche
I'

'
• ~ nstmtion des Daseins

fitersuch ting itber die

\

1

- dcr naturlichen The-
ologie und Moral (1762, pub. Berlin, 1764), and
Vcrsuch den Begriff der negntiven Grossen in die
Weltweisheit einzufuhren (Konigsberg, 1763), to
which may be added Traurne eines Geistersehers,
erldutert durch Traume der Metaphysik (do. 1766).
I" ’

.
’

,s professor, TDe mundi
forma ct principiis (do.

. ay towards a unifying
point of view betw een, or rather above, dogmatism
and scepticism ; but, as already indicated, his
thought had to ferment for another decade till he
reached at length the ‘critical’ solution, and gave
the first instalment of its exposition in the Kritik
der reinen Vernunft (Biga, 1781 ; 2nd ed., with
important changes, do. 1787 : the two odd. com-
bined, writh notes, by E. Adickes, Berlin, 1889,
also in tr. of Max Muller, 1881). The great works
of the critical period are named below

; to them
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may be added Prolegomena zu einerjeden kiinftigen
Metaphysik die als Wissensehaft wird auftreten
kiinnen (Riga, 1783), Grundlcgang zur Metaphysik
der Sitten (do. 1785), and Metaphysik der Sitten
(Konigsberg, 1796-97), dealing with law and the
virtues. His interest in the problems and prin-
ciples of natural science can be traced all through
his life, as, e.g., in his early work, Allqemeine
Naturgeschichte und Theorie des Himmels (Konigs-
berg, 1755), and Metaphysische Anfangsgriinde der
Naturwissenschaft (Riga, 1786).

2. The place of Kant in the history of philosophy.
—(a) His direct 7-elation to Leibniz.—Kantianism
is the characteristically German philosophy, just
as the philosophy of France is to this day more
or less determined by Cartesiauism, and English
philosophy is essentially characterized by the
thought of Bacon, Locke, Berkeley, and Hume.
The Germans lagged behind the other European
peoples in taking a place in the movement of
modern philosophy, but at length they secured
in Leibniz (g.v.) a thinker who combined the new
conceptions of modern philosophy in one grand
system, from which, again, in virtue of a profound
transformation, sprang the philosophy of Kant.
The Kantian teaching is certainly a radical meta-
morphosis of the Leibnizian system as far as regards
the method by which a priori knowledge is dis-

covered, established, and de-limited, and yet it

is at the same time an essen
J ’’

tinuation of Leibniz’s views
and meaning of reality. Even as regards method,
indeed, Kant’s advance upon his predecessor must
not be exaggerated. The system of Leibniz belongs
to the rationalistic, Platonizing type of speculative
philosophy, or, in other words, it is an a priori
doctrine of ideas, and this holds good also of the
system of Kant. The only real difference is that
in the latter the a priori forms of knowledge are
deduced, and applied, and have their limits as-

signed, in a different way. In order to understand
the system of Kant we must, therefore, first of

all make a rapid survey of that of Leibniz.

(b ) The system of Leibniz. — Leibniz, like the
other pioneers of modern philosophy, started from
the empirico-inductive and mathematico-mechani-
cal science of nature, and, in point of fact, from
physics, the only natural science that had at that
time attained any adequate development. Having
adopted the doctrine that nature is built up of in-

finitesimal elementary bodies, he followed up the
idea of force, as that which must be assumed for

the inter -action and orderly inter-relations of

these. This force he regarded as something im-
material, and this immaterial constituent, again,

he described as a thinking, perceptive, or quasi-

conscious power, thus applying to it the only term
that was then available to connote a non-mateiial
reality. In this way he made the transition from
a material i-tic and mechanical to a spiritualistic

and dynamic mode of thought. If the element of

force be taken as in reality a thinking substance,

however, its activities in relation to the other ele-

ments of force, as also the latter themselves, will

appear as ideas or percepts of the element of

force. Such an element thus becomes the monad,
which perceives itself and its orderly relations to

the other monads. Now it would be irrational to

speak of this monad and its congeries of percep-

tions as the sole existing object. There must be
a plurality of monads, existing realiter side by side.

This hypothesis, however, is possible only on the

ground of two presuppositions, viz. (1) that the
co-existing monads have each the same ordered

and logically articulated content of perceptions—
a condition which is explained by the pre-estab-

lished harmony of the monads with one another,

and (2) that each single monad virtually holds

within itself the whole universe, though it may
bring only a part of it to clear consciousness—

a

position elucidated by Leibniz’s theory of the un-
conscious, or of the conscious in an infinitely small
degree. AVe are thus brought to a thoroughly
spiritualistic system, in which, by an a prioi-i
necessity of reason, the individual monads severally
perceive themselves and the universe contained in
them as organic wholes, and, notwithstanding their
absolute isolation, are in harmony with one another
in virtue of the aggregate perceived and articulated
by them. The various monads are endowed in very
different degrees with the consciousness of the self-

perceptive power, but are nevertheless connected
and unified through the identity of the content
variously known to each. Thus knowledge—in
cases where the monads really have knowledge

—

may be interpreted as a process of discerning the
content of consciousness according to the a pi-iori

laws immanent therein. From the condition of
the non-conscious, or the pre-eonscious, Leibniz
disengages the rationally necessary laws and con-
cepts in order that he may by means of them
construct the system of the world as a complete
whole. The ultimate pre-condition of all, indeed,
is a self-identical, perfectly and logically conceived
cosmic content, i.e. God, and the self-transforma-
tion of the divine universal substance into the
infinite multiplicity of different monads, each of

which contains in its own individual way the divine
world-substance, and, in the measure of its indi-

vidual capacity of becoming conscious, brings that
content to a logically ordered comprehension.
Philosophy is thus simply the measure of com-
pleteness and clearness to which the human monad
can attain in its perception of the world.

(c) Kant's reconsideration of Leibniz under the
stimulus of Hume.—Kant adhered to the views of
Leibniz for about twenty years of his mature life,

making modifications of them only in detail, more
especially on the physical, mathematical, and as-

tronomical sides. To the starting-point of the
monadology in general, however—its analysis of

consciousness and of the content of consciousness

—as well as to its idea of the a priori validity of

the rational laws that regulate that content, Kant
remained permanently faithful, and we shall never
understand his position unless we make full allow-

ance for this survival in time of the Leibnizian
point of view and tendency. He was at no time
the pure phenomenalist, who acknowledges only
subjective phenomena within what might be called

the closed space of consciousness. Rather, he al-

ways dealt with the thinking subject as a central
force working towards the logical unification of

the manifold, and rejected the idealism or pheno-
menalism of Berkeley—what German philosophers

now call ‘psychological idealism.’ Moreover, he
never denied the apriority of the logical laws, or

their being evolved from their pre-conscious self-

activity. He was never a sceptic or an agnostic,

never a piaginatist or a relativist. The point

which marks his departure from the philosophy of

Leibniz and from which he proceeded to construct

his own system was one quite apart from such
considerations. It was simply this : he could not
permanently remain blind to the fact that, while a
theory like that of Leibniz might logically articu-

late the reality immanent in consciousness, it was
essentially incapable of passing beyond that sphere

or of predicating anything whatever regarding the

real which transcends consciousness. Leibniz’s

conception of God, his doctrine of the pre-estab-

lished harmony, and of the individuation of the
deity into countless monads varying in their ca-

pacity of thought, at length seemed to Kant, as

already to other disciples of Leibniz, to be mere
philosophical myths—figments of the imagination.
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From this standpoint Kant began to suspect all

forms of metaphysical theory, as they did not

permit of strict demonstration and showed no
unanimity in their conclusions. Although he con-

tinued to attach the utmost significance to the

practical or moral convictions of the mind, he now
came to doubt the possibility of developing and
establishing them as realities of a transcendent
metaphysics.

If, however, the Leibnizian mode of reaching
the reality beyond consciousness from the content
of consciousness itself and from the reflexion guided
by a priori laws was thus invalid, philosophy was
thrown back upon what is immanent in conscious-

ness. But, if this were so, of what avail were the a
priori laws which enable us to articulate in thought
our conscious experience ? They never carry us
into the sphere beyond consciousness ; can we,
therefore, cognize anything at all by means of

them ? Are they not, with their a priori necessity,

restricted exclusively to formal logic and the mere
explication of concepts? Is not their necessary
truth thus of a purely analytic kind, i.e. do they
not merely analyze a given thought into the con-
sequences already contained and implied in it ? Is

it not possible, therefore, that, in particular, mathe-
matics itself, the chief instrument of natural science,

may be no more than an analytic elucidation of

thoughts already virtually contained in definite

numerical and spatial magnitudes? It was at this

stage that Kant became acquainted with the views
of Hume—views which had been developed upon
an entirely different foundation. Hume, working
from the standpoint of pure phenomenalism, had
divided knowledge into two departments : first, an
a priori formal logic (including mathematics) en-
tirely without contentand purely self-interpretative;
and, secondly, a real knowledge, empirical and sub
stantial, but having no logical necessity or a priori
character. For Hume, knowledge of reality was
constituted only by the principle of custom—by our
becoming accustomed to certain associations of per-

ceptions—and by the practical verification of such
customary associations, and thus our reference of

perceptions and their relations to a reality lying
beyond consciousness has no real ground to rest

upon, but is at most the object of an absolutely
indispensable belief. Hume’s reasonings affected

Kant in the most profound way, as they appeared
to undermine the whole structure of a priori
rationalism, and, in fact, to bring all philosophy
of the Platonic type to an end. All that remained
of rationalism seemed to be ‘analytic judgments a
priori,’ i.e. the analysis of the logical content of
certain propositions in formal logic and mathe-
matics—a purely logical play of reason, but not
a real knowledge of things by means of reason.
Hume had apparently rendered it impossible, not
only to pass beyond experience, but even to ar-

ticulate experience itself by logically necessary
principles ; he seemed to have shown the futility

of all a priori synthesis of the real, and, therefore,
also of rational science of nature and rational

ethics. Thus, if Kant found in Leibniz his positive

foundation, he was on the negative side decisively
influenced by Hume, both as a stimulus to his
thought and as an antagonist to be overcome.

{cl) Kant’s discovery of the critical solution.—The
arguments of Hume, as has been said, wrought
upon Kant with profound effect, not, however, in

the sense of drawing him into the sphere of the
Scottish thinker’s ideas, but rather in the sense
of forcing him to provide fresh foundations for,

and set new limits to, the essentially Platonic
doctrine which he had inherited from Leibniz.
Hume’s influence, in short, was not such as to
convert Kant to phenomenalism. The idea of an
experience limited to consciousness he had taken

over from Leibniz, and all thoughts of transcend-
ing that experience by metaphysical constructions
based upon it he had at length abandoned in

view of the contradictions in which alone such
attempts result. Hume certainly confirmed him
in this position, but it was not Hume who brought
him to it. The influence of Hume lay rather in

clarifying his mind with reference to the problem
of elucidating and systematizing the contents of
consciousness with a view to attaining a logically

demonstrable and, therefore, necessary knowledge
of the real. Kant formulates this problem very
simply in the question whether we have only
analytic judgments a priori, or also synthetic
judgments a priori, as instruments for reducing
the contents of consciousness, or of experience,

to form and order. Or, to give the question a
more direct expression : Is there a logically neces-
sary connexion in the real—an inherently necessary
conception of nature which imposes a logical order
upon the concrete ? The ‘ real ’ that Kant seeks is

attained not by reaching out towards a realm
transcending consciousness, but by a synthetic
articulation of an actually given content of con-
sciousness or experience. He entirely ignores the
question how this experience comes to be; it is

simply given, and that is sufficient for us. As a
matter of fact, he finds the real in the results of
the logical elaboration of experience. By means of
that process he distinguishes logically classified and
abstractly necessary relations of phenomena from
the chaotic state of the manifold prior to such
elaboration, as also from relations wrongly imposed
upon the facts ; and for him the former is the real.

In short, the real arises out of the valid and correct
elaboration and elucidation of conscious experience,
as contrasted with invalid, erroneous, or confused
determinations of it and an uncritical linking to-

gether of phenomena. The problem before him
was the possibility of a natural science which is

at once empirical and rational, enabling the mind
to unify the empirical data of consciousness by
rational and a priori principles, and thus to trans-
form the naive and confused representation of
things into a representation that is scientifically

clear and valid. Kant’s aim was to establish a
rationalism of pure experience, upon which might
be constructed a conception of nature at once
scientifically valid and embracing all experience.
This is the fundamental position from which we

must interpret Kant’s thought—his presupposition
of the ego as the focus to which all thinking is

related, of the content of experience as given to
the mind in order that it may be brought to a fully

realized clearness and completeness, of the a priori
logical activity -

r ' ’ ’ " tnd com-
bining the matte the laws
which cohere in nd which
come into consciousness and unfold themselves in

the actual operation of thought. With these,

again, is connected his refusal to recognize a sup-
posed metaphysic which would urge apriori thought
beyond its task of moulding and arranging the data
of experience, since the a priori forms have to do
with such data alone, and, if employed apart from
and beyond them, remain altogether empty—a use
of them which results in a futile metaphysical
hypostasis, such as was fabricated by Plato and,
in a more cautious and covert way, by Leibniz.

Kant’s presuppositions and his surrender of a tran-

scendent metaphysic determined for him the only
possible aim of knowledge or philosophy, viz. the

safeguarding of the a priori and ideal character
of our knowledge of nature by confining it to

experience within consciousness.

This line of thought, which in the fiist resort

related only to the conception of nature, Kant
subsequently extended to ethics, the philosophy of
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religion, teleology, and {esthetics, his method of

dealing with all of these being essentially deter-

mined by his principles of intellectual cognition. As
i

treated by him, these other spheres of rational
activity were all designed to supply, not meta-
physical knowledge of realities lying beyond
consciousness, but the proofs of a valid mode
of reflexion which issues from the nature of con-

sciousness itself, and as such is to be applied to

the criticism of experience. None of them passes
beyond valid and necessary modes of thought and
interpretation. The proof of their subjective
necessity supplies the measure of all the objective
knowledge which they can attain. A philosophy
of this kind is in reality reason’s knowledge of

itself, and is indirectly a knowledge of facts only
in so far as it reveals the necessary activities of

reason, and arranges and interprets the data of

consciousness by means of them. It sets out as
a theory of the presuppositions, possibilities, and
limits of science, and then proceeds by analogy to

comprehend the other great activities of the mind,
which likewise present merely the knowledge and
interpretation of experience by means of reason.

(e) The meaning of the various designations of
Kant'sphilosophy .—From this point of view, again,
we are able to see the purport of the various desig-

nations applied to the philosophy of Kant by himself
or by others. It is Idealism—in a double sense,

indeed, as it regards the mind not only as that
which possesses experience, but also as the active

subject of the necessary forms of thought through
which alone experience gains order and meaning ;

in other words, it is a system which arranges and
interprets experience within the limits of conscious-

ness by means of ideas, and is thus directly opposed
to materialism and sceptical relativism of every
type. It is also criticism, since, in fixing by a
critical investigation of principles the limits of the
realm of formal ideas, it prevents these from tran-

scending experience, and disengages the separate

activities of that realm from its naive and pre-

scientific state of nebulosity. The system is

transcendentalism, because it recognizes the a
priori validity of the ideas and asserts that they
contain an element superior to experience, while,

however, it uses the ideas, not as a means of reach-

ing beyond experience, but simply as a means of

moulding, classifying, and interpreting it. The
word ‘ transcendental ’ is here meant to imply
that the ideas have no validity with reference to

what lies beyond consciousness, and are accordingly

not ‘transcendent.’ They are, in fact, immanent
in experience, but are nevertheless truly a priori,

are not derived from experience, and are only to

that extent above or beyond experience. Such is

the implication of Kant’s original and noteworthy
use of the term ‘ transcendental ’—in contrast to
‘ transcendent ’—as meaning ‘making experience

possible by means of ideas.’ Kantianism has also

been called a formal intra-experiential rationalism.

Some, again, describe it simply as an epistemology

—a designation which, however, must be received

with circumspection, and which has given rise to

much misconception. Since the days of the Sophists

and Plato nearly all systems of philosophy have
had an epistemology; this, however, was merely
the pre-condition of, or the preparation for, the
system proper, which might vindicate or deny the
metaphysical know ledge of things. In Kantianism,
however, the epistemology is actually the system
itself, since for it valid truth or reality lies in the

necessary character which it proves to be inherent

in theactivities of thought. The subjective necessity

of the functions of arrangement and interpretation

yields the only objective knowledge attainable by
man—a knowledge which, in virtue of its being

grounded in that necessity, is indeed genuinely

objective. For similar reasons Kant’s teaching
has been known since Fichte’s day as a IVissen-

schaftslehre, i.e. a gnosology or doctrine of science,

since its aim is to determine the possibilities and
limitations of science—the knowledge of the real.

So understood, it would be the theory of cognition
upon which is based the systematic development of
knowledge in the special sciences. But, in view of

Kant’s extension of the a priori from the field of
science proper to ethics, teleology, and {esthetics,

the designation is undoubtedly too narrow. In

[

point of fact, Kantianism is a theory of reason in

all the aspects of its a priori functions ; it is a
Platonism without Plato’s metaphysics.

3. The structure of the system.—Except in its

most general features, the actual structure of

Kant’s philosophy could not be inferred from the
foregoing account of it as a whole. It is the fruit

of earnest and persevering reflexion, and its most
important sections are those devoted to the solu-

tion of intricate special problems. These cannot
be dealt with here. Of peculiar importance are
the movements by which Kant proceeds from his

original interest in the scientific conception of

nature to the consideration of ethics, religion, and
aesthetics. He grapples with these various sub-

jects one after another, and deals with them
according to the procedure applied in his primary
field of interest, viz. the conception of nature.

But, as might be expected, the changes of the
subject-matter involved also certain amplifications

and modifications of the method itself.

(n) The theoretic philosophy.—The first product
of his mature and critical period was Kritik der
reinen Vernunft (‘Critique of Pure Keason’)

—

the work in which he determines the significance

of a priori ideas for the formation of a conception

of nature embracing the totality of things. At
the very outset (and this is of decisive importance
for all his subsequent work) he shows that even

experience of the most elementary kind-—sense-

impressions as apprehended and ordered in time

and space—contains an a priori element, i.e. an
element which does not emanate from experience,

but rather creates it and makes it possible. Time
and space are transcendental conditions of experi-

ence, already involved, no doubt, even in our
naive and preconscious state, but recognizable

by consciousness as such conditions in the self-

analysis of reason. This signifies, as against

Hume’s doctrine of the purely analytic character

of mathematics, the synthetic nature of the spatial

and numerical judgments of mathematics. It also

signifies, of course, that space and time exist only

in their application to possible sensuous experi-

ence, and that they have no function whatever
outside such experience—a view in conformity

with w'hich the possibility of a supra-experiential

metaphysics is at the very outset greatly attenu-

ated, since a space-less and time-less reality is for

us absolutely unimaginable and inconceivable.

To his doctrine of time and space Kant gives

the name ‘ transcendental aesthetic,’ the word
‘ {esthetic ’ meaning here, of course, not a critique

of art, but the science of the laws of sense-

perception. From this significant opening Kant
then proceeds to his second great theme, the
‘ transcendental analytic,’ the theory of the cate-

gories. Here he shows that, just as sensibility

involves a priori forms of perception, so the so-

called empirical investigation of nature contains

a priori principles of combination and relation,

and, above all, the conceptions of substantiality

and causality. These principles, already naively

and unsystematically used in the most ordinary

thinking, are simply disengaged in a pure form by
the all-embracing mathematico-mechanieal science

of nature, and so developed into the conception of
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the rational articulation of nature as a whole.

To the conception of nature, according to Kant,
belong also psychical phenomena, the relations of

which to physical facts and to one another must
likewise be dealt with by the principles of this

conception of nature. The consequence of such a

view is, of course, determinism. Then, as with
psychical phenomena, so with the process of his-

tory, this too being incorporated in the conception
of nature, though it must be admitted that Kant
did not here give any further consideration either

to psychology or to history. Another and very
important consequence of his argument is that

the categories have validity only when applied to

experience within consciousness, and that they
fall into sheer vacuity whenever we attempt to

carry them beyond that field. Their function is

confined to the relation of form and matter, and,

where there are no data of experience for them
to encompass, they become void. This brings us
to the most significant result of all—positively, to

a conception of nature as partly conditioned by
a priori forms of reason, and, therefore, also to the
comprehension of the entire manifold of experience
under rational laws ; and, negatively, to the rejec-

tion of every attempt to apply these forms and cate-

gories to anything that may lie beyond, anterior

to, or behind experience—in other words, to the
impossibility of all rational metaphysics.

Nevertheless, the need for such a metaphysic
constantly re-asserts itself, and with this Kant
deals in the third great division of his Critique,

viz. the ‘ transcendental dialectic.’ Here he shows
that, while the need of a rational metaphysic is

perfectly warranted, and belongs, in fact, to the
a priori function of reason, yet it cannot be satis-

fied by means of a rational investigation, as the
conceptions employed for the purpose by ordinary
metaphysics are simply the categories of substanti-

ality and causality used without application to

experience, and so working in a mere void. That
need, for which the theoretical reason can accord-
ingly make no provision, can be satisfied only by
the convictions of the moral will. Only in the
sphere which we are compelled to think of as lying
behind the moral will do we find that which the
need for metaphysics has a right to demand. The
theoretical reason can lend support to these moral
convictions only indirectly—only in so far as its

intra-experiential rationalism posits the unknown
behind all experience and behind the thinking
subject, and because, by restricting the conception
of nature to experience, it nullifies every attempt
to find matter for the conception of nature in the
transcendent sphere. Kant could accordingly say
that he had abolished (metaphysical) knowledge
in order that he might make room for (moral)
faith.

th) The ethical and religious philosophy .—This
subject—the moral judgment and the metaphysic
of faith based upon it—is dealt with in Kant’s
second great work, Kritik derpralctischen Vernunft
(‘Critique of Practical Reason’). In this he ex-
tends his peculiar and original method of deducing
the a priori in experience to ethical judgments.
These are, in the first instance, elicited psycho-
logically, and, in view of their peculiar nature,
characterized as imperatives, i.e. judgments re-

garding what ought to be—imperatives, in fact,

of absolute authority, the nature of which appears
in the fact that reason affirms them uncondition-
ally, and regards them as universally binding, and
that they appeal to the dignity of man which is

to be attained in obedience to their ‘ ought.’ They
thus present themselves, like the a priori forms
and categories of the theoretical reason, as purely
formal judgments. Their function, however, is

not to apprehend the matter of experience, but to
VOL. VII.—42

determine the motives of the will. They must all

be brought under the C- i - 1 T ,-:. e i.e.

the moral judgment - ... from
all others by its being lormaliy unconuitional.

Man’s recognition of an unconditional ‘ ought
’

constitutes his true dignity and his true person-

ality, and forms also the link that binds human
beings together as persons. It is true that, so far,

we have here only a moulding of the countless

empirical motives of the will by a judgment that

issues a priori from the soul—a judgment which
bids us act unconditionally upon the personal con-

viction of conscience. "We are not yet, it would
seem, within the domain of metaphysics at all.

But, as a matter of fact, we are ; for the Cate-

gorical Imperative, unlike the logical category,

does not govern its matter wholly by its own
might, but is conditioned by the resolve of a will

which thereby rejects other possible alternatives.

Here, indeed, we come into touch with the fact of

freedom—the power of submitting or surrendering
ourselves to a law felt to be of unconditional
authority. The realm of theoretical reason con-

tains nothing analogous to this. In the fact of

freedom, therefore, Kant sees the gleam and mani-
festation of an altogether different realm—the
supersensuous, metaphysical, intelligible world
which is not subject to the conception of nature,
but is of a character all its own and beyond the
grasp of all theoretical reason.

It cannot certainly be asserted that Kant suc-

ceeded in reconciling the anti-rational metaphysical
freedom here discovered with his conception of

nature and the deterministic psychology which it

involves. All the more important to him, there-
fore, was the manifestation, thus authenticated, of

a realm distinct from nature, a world which vindi-

cates its existence to man as a moral agent, and
which Kant usually calls the intelligible world.
Having thus posited a metaphysic based upon
practical, ethical grounds, he proceeds to set forth
its further implications. From it issues the idea
of an intelligible realm of spirits, with the Moral
Law as its focus, which may also be represented
as Deity. The question as to the relation of this
intelligible realm of the good to the physical and
natural world carries him to the postulates of a
divine universal order that keeps both realms in

harmony, and of an immortality in which the
antinomies of earthly experience may be recon-
ciled. These two postulates, again, lead us once
more to the idea of God. Such is the way in

which the metaphysic of the religious postulates
involved in his ethics and actually deduced from
the fact of freedom is developed by Kant as his

philosophy of religion, and this he sets forth more
distinctly in his Religion innerhalb der Grenzen
der blossen Vernunft (‘ Religion within the Limits
of mere Reason’). The religious implications of

these postulates he regards as constituting the
kernel of Christianity in the only form in which it

can now be maintained.
(c) The (Esthetic and teleological philosophy.

—

There remains still another function of pure
reason, viz. that which finds expression in the
teleological conception of reality as subservient to

the ends of spirit. As reality, in relation to the
beholder, is felt to have meaning and purpose also

in art and in aesthetic satisfaction, Kant deals with
both the teleological and the {esthetic judgment in

his third great work, Kritik der Urtheilskraft
(‘ Critique of the Faculty of Judgment ’). In this

work, following the method of his earlier Critiques,

he shows that in our teleological conceptions like-

wise there is an a priori mode of judgment that

emanates from the very nature of reason. The
design, or purposive character (Zweckmassigkeit ),

of the world cannot be metaphysically demon-
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strated, bnt it asserts itself in an a priori type of
judgment or interpretation as an irresistible con-
viction. We cannot fail to see how far apart this
a priori lies from that of theoretical science, as also
from that of the ethico-religious sphere. It implies
no theoretical and logical certainty, no ethically
imperative obligation, but a process of interpreta-
tion that plays freely upon things, making as if

these subserved a kingdom of spiritual ends. The
teleological interpretation is thus closely related to
the artistic. In the latter, however, 4 end ’ has a
peculiar meaning : the aesthetic end of the beautiful
is a disinterested end ; it is that inner harmony of
the contemplated object in which the necessity of

nature and the freedom of the spirit seem to
coincide, and in this apparent coincidence lies the
end that gives ns pleasure. The beautiful is, in
fact, the harmony of the real, which is otherwise
always in discord with itself, and it exists only in
the contemplating and formative subject; but, as
in contemplating it we simultaneously feel an
a priori necessity, it is of more than merely indi-

vidual or transitory validity. The beautiful is

thus the symbol of the inner unity of the real

—

a unity which cannot be demonstrated by theoretic
metaphysics. As such a symbol it has an essential

function in the domain of reason, since it guaran-
tees from the side of the subject that conception of

reality which could otherwise be fabricated only
by a teleological metaphysic, though, of course,

never really attained by it.

(d) Defects of the system.—With the Critique of
Judgment Kant completed his discussion of the
series of great philosophic problems which lay
within his view. As was indicated above, his

survey lacks a systematic psychology, while at the
same time a psychological basis is presupposed in

the tripartite division of his critical work as well
as in his exposition of the functions of reason to
which he devotes his several Critiques

;

and this

ambiguous attitude towards psychology has been
much criticized. The system likewise lacks a
properly developed logic—a want which is all the
more felt because Kant carefully distinguishes his

own transcendental logic from the formal logic of

the Aristotelian type. He used the latter as the
starting-point and guiding thread of his philosophy

;

the former, as a theory of an intra-experiential

rationalism, constitutes the actual content of his

system. He nowhere definitely explains the rela-

tion between the two, and yet that relation is felt

to be of the utmost importance whenever we ask
upon what theory of knowledge his distinctively

epistemological system is constructed. Nor did Kant
give any special consideration to history ; all that he
provides in this field is a few short studies in which
certain principles for an estimate of history are

deduced from his ethical philosophy of religion.

4. The further development of the Kantian
philosophy.—For a time the system of Kant in its

original form seemed to German thinkers the only
possible philosophy—philosophy, indeed, in its

absolute and final expression. After the lapse of

a decade or two, however, this attitude was aban-
doned, and the system has since been amended,
supplemented, or transformed from many points of

view. It has nevertheless maintained its position

as the nucleus of German philosophy, and even to

the present day all the great systems either emanate
directly from it or define their position by critical

reference to it. The later modifications arose

partly from the system itself, in which lay the

seeds of various germinative ideas and various

possibilities of development, partly also from the

influence of ceitain general movements of con-

temporary thought which assimilated it or mingled
with it. We may distinguish three main lines of

development.

(a) The metaphysical development.—In its view
of consciousness and the a priori, the Kantian
theory undoubtedly contains metaphysical ele-

ments which it took over from Leibniz, but did
not recognize or define as metaphysical. If, how-
ever, we follow up Kant’s idea of consciousness

—

if we ask, as Leibniz had asked, why individual
minds agree with one another, how consciousness
is related to the data of experience, and what is

the source of the a priori in consciousness—we are
brought once more to metaphysical problems akin
to those of Leibniz, and, in particular, to the idea
of the absolute consciousness, or God, and the task
is then to find a way back to the individual reason.
A metapliysic of this kind—partly influenced, no
doubt, by the ethical and literary tendencies of the
time—was evolved from Kantianism by Fichte,
Schelling, Hegel, and Schopenhauer ; and, just as
such metaphysic sprang directly from Kant him-
self, so it is still drawn by many thinkers of to-day
from the neo-Kantianism of recent times.

(b) The psychological development. — It was
possible to proceed in a directly opposite way,
and to emphasize and further develop the anti-

metaphysical aspects of Kantianism. Those who
took this course proposed to regard the a priori as
assigning the final limits to specifically human
knowledge, and to dissolve in it all relations to a
4 consciousness in general.’ Instead of a concep-
tion of things still inherently metaphysical, there
thus emerges an anthropological conception which
sees in the a priori our only organ of experience,
and in its limits our essential limitation. Such
is the teaching of J. F. Fries (1773-1843), who
regarded himself, in contradistinction to the meta-
physicians, as the tiue eontinuator of Kant. Once
the a priori had come to be interpreted in a manner
essentially anthropological, however, it was im-
possible to evade endeavours to derive and explain
it ; and, if such procedure could not look for support
to metaphysics, the a priori necessarily became
the object of psychology, its apparently absolute
objectivity being explained by social psychology
and the emotion of reverence. Thus transcenden-

talism was resolved into relativism, psychology,

and even pragmatism. An instance of the first is

the philosophy of Simmel ; of the second, that of

Vaihinger.
(c) The epistemological development.—Finally, it

may be regarded as Kant’s great design to keep
clear of both metaphysics and psychology, and to
safeguard those presuppositions of all logic and all

science which form the groundwork of correct
thinking. Philosophy in that case is exclusively a
doctrine of the a priori conditions of science, and
of its vindication as an entirely independent and
inwardly necessary activity in which the autono-

mous and ideal nature of the spirit finds expression.

This view of the a priori is one that adheres rigidly

to the Critique of Pure Reason, and altogether

disregards the a priori of the other Critiques,

which certainly cannot be brought under the con-

ception of purely scientific theory. Philosophy is

thus transformed into epistemology and logic.

This is the theory held by Cohen, Natorp, Lieb-

mann, Riehl, Windelband, Rickert, and Husserl—
thinkers who, no doubt, differ from one another in

much, but are all at one in resolving criticism into

logic and the theory of knowledge. Philosophy,

they hold, does not cognize realities, but takes

account only of the laws of reason, through which
alone the real is brought within the sphere of the

scientific consciousness. The methods of philosophy

produce and guarantee real objects by subjecting

them to thought. The critical and logical analysis

of consciousness must be much more rigidly separ-

ated from the psychological and genetic analysis

than was done by Kant himself. The proper
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subject-matter of philosophy is logic ;
metaphysie

is abolished, or ranked with practical convictions ;

psychology is a science of consciousness lying side

by side with, but quite independent of, philosophy

in the proper sense. We need not wonder that a

theory of this kind should be met with ever re-

newed criticism at the hands of both metaphysicians

and psychologists.
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KAPALA-KRIYA.—Kapala-kriya (Skr. ‘skull -

rite ’) is the Indian ceremony of breaking the skull

of the corpse, performed at the cremation or at the
burial of a member of an ascetic Order.

‘ We are told in the Garuda-purana that when a man [who,

from hie evil deeds during life or from some defect in the proper
ceremonies at his decease, becomes subject to Varna’s penalties]

dies his spirit takes a downward course through the intestines

and emerges in the same manner as the excreta ; whereas . . .

the spirit of a good man finds its way through the tenth aperture
of the body, which is a suture at the top of the skull, called the
Brahma-randhram, “Brahma’s crevice (51. Itonier-Wiliiams,
Brahmanism and Hinduism*, London, 1881, p. 291).

This orifice is also known as the susumnctnadi,
‘blessed channel.’ It is further believed that
SaunyasI or Yogi ascetics, whose spirits pass
through the crown of the head, go straight to

heaven. Such a man, it is said, by the force of

his austerities, has the power of concentrating bis

soul in the crown of his head and of dying at will,

when the soul leaves the body through the brahma-
randhram, (BG XV. i. [1883] 150 n. I.

1 The corpse

of such a teacher is placed in the grave in a sitting

posture, and his successor in office, to effect the

release of the spirit, strikes a coco nut or a conch-

shell on the skull, and in the opening thus formed
lays the sacred ammonite, the Salagrama. The
Chuvashes of E. Russia similarly believe that the

soul leaves the body through the back of the head
(J. G. Frazer, JA1 xv. [I8S6] 83 n.). It is remark-
able that in the Neolithic Age and among some
modern savages it was the custom, in cases of

epilepsy or similar maladies believed to be the work
of evil spirits, to trepau the skull of the patient so

as to give exit to the evil spirit (A. W. Buekland,
JAI xi. [1882] 7 IF. ; W. Johnson, Byways in

British Archeology, Cambridge, 1912, p. 321).

Among the Buddhists of Sikhim,
‘after advising the spirit to quit its body and its old associa-

tions and attachment to property, the Laina seizes with the
forefinger and thumb a few hairs of the crown of deceased's
head, and plucking it forcibly is supposed to give vent to the
spirit through the roots of these hairs; and it is generally
believed that if the hphobo [Lama] is, as he should be, a Lama
of exceptional virtue, an actual perforation of the skull occurs
at this instant through which passes the liberated spirit ’ (L. A.
Waddell, in Gazetteer of Sikhim, Calcutta, 1895, p. 379 ; ci. his
Buddhism of Tibet, London, 1895, p. 4S9).

1 On the importance which is attached to the openings of the
body in magico-religion see W. R. Haliidav, Greek Divination,
London, 1913, p. 175.

Hence arises the belief that the cutting of a lock of

hair from the top of the head facilitates the de-

parture of the soul (Frazer, loc. cit.). In India the

rite of smashing the skull is generally performed

when the corpse is half burnt, theehiefmournerusing

a piece of sacred wood or a bamboo for the purpose.

Literature.—In addition to the authorities quoted, see BG
ix. i. [1901] 49 ; J. A. Padfieid, The Hindu at Home2

, Madras,

1008, p. 214 ; J. A. Dubois, Hindu Manners, Customs and
Ceremonies, tr. H. K. Beauchamps Oxford, 1906, p. 539 ; E.
Thurston, Castes and Tribes of Southern India, Madras, 1909,

it 299. W. C’ROOKE.

KAPILA. — The name of the founder of the

Sankliya system (
see Sankhya). Since all Indian

tradition is unanimous in recognizing under this

name the author of the Sankhya school, we are

unquestionably hound to see in Kapila a historical

person, who, as is proved by the dependence of

Buddhism on his teaching, must have lived before

the middle of the 6th cent. B.c. All the accounts,

however, which have been preserved in the litera-

ture of the Brahmans relating to the life of

Kapila are so full of legends and contradictions

that we are unable to attribute to them any
historical value. The information given by the

Buddhist authorities with regard to him deserves

more serious consideration, since they connect

Kapila with the name of the city of Kapilavastu,

the birthplace of the Buddha, and ascribe to him,
therefore, a sphere of activity the geographical

site of which agrees well with the internal relations

which subsist between Buddhism and the Sankliya
philosophy.
No work by Ivapila has been preserved. For

that the Sdhkhya-sutras are an entirely modern
work, and have no claim to bear his famous name,
has long been an established conclusion. We
have no real ground for supposing that any com-
positions at all are due to his authorship.

Literature.—R. Garbe, Die Sdrtikhya-Philosophie, Leipzig,

1894, p. 25 f. ; F. Max Mailer, Six Systems of Indian Philo-

sophy, London, 1S99, p. 287 ff. K. GaRBE.

KAPILAVASTU.—Kapilavastu (-vatthu, -na-

gara, -pura), interpreted either as ‘tawny town’ or

as ‘the town of Kapila’ (a mythical sage), accord-

ing as the first element of the word is taken to be
an adjective or a proper name, is the name of the

town famous in legend as the ancestral home of

Gautama Sakyamuni, the Buddha, commonly
called Buddha. The four great holy places of

Buddhism from very early times were Kapila-
vastu, Gaya, Benares, and Kusinagara, associated

respectively with the birth, enlightenment, min-
istry, and death of the Master (see art. Buddha).
The myths descriptive of the foundation of Kapila-
vastu, which assume diverse forms, all equally
unhistorical, are summarized as follows by Watters
(‘Kapilavastu in the Buddhist Books,’ JHA ,S,

1898, p. 535) :

‘ This city, according to the mythical accounts of the Buddha's

’ r r . i ..i k *
. !

’
> .. . i .

1

: :

treaties of his wife or concubine, drot e his four sons mto exile.

These princes, accompanied by their sisters and a large retinue,

went northwards, and after a long journey halted at a pleasant

suitable site near the hermitage of a rishi [sage] named Kapila.

The rishi welcomed the exiles, and with solemn rite gave over

to them a piece of ground on which to settle and build their

city. When the city was laid out and occupied, the settlers

called it in gratitude Kapilavastu or Kapiianagara, from the
name of their kind patron. This happened in a period of

remote antiquity. The city of Kapilavastu thus founded was,

according to the generally received accounts, situated near,

or at the southern slopes of'the Himavat [Himalaya] mountains
and in the kingdom of Kosaia. ... It must be noticed, how-
ever, that in some of the Chinese texts the site of Kapilavastu

is placed in a district to the north of the Himavat, the royal

exiles being represented as having crossed this range and
settled on the south side of a mountain beyond. . . . But the

majority of the texts is in favour of the supposition that the
city was situated on or near the southern slope ’ of the Himalaya.
This position, which is indicated by the earliest Indian texts,



660 KAPILAVASTU

most be accepted as the correct one, because the town, notwith-
standing the mythical tales of its origin, had a real existence to
the south of the mountains. Its site continued to be visited
by a series of Chinese pilgrims for several centuries after
A.D. 400, and even now, in spite of obscurities in detail, can be
identified to a certain extent with ruins situated in the plain
not many miles distant from the outermost Himalayan range.

The Lalitavistara and other works which profess

to tell the story of Buddha’s infancy and early life

are full of glowing descriptions of the material
glories of Kapilavastu, and of the magnificence
of the royal court supposed to have been held
there by Baja Suddliodana, father of Gautama
Buddha. But these tales are purely works of

imagination without any basis of solid fact. The
real life-story of Buddha is almost completely lost,

and the romance which does duty in the hooks for

his biography will not bear criticism. There is no
sound reason for believing that either he or his

father ever enjoyed the position of regal magni-
ficence ascribed to them by the pious imagination
of later ages. Even some of the Buddhist treatises,

as Watters points out, describe Kapilavastu as ‘ a
small unimportant town without any attractions,’

too small for the accommodation of the growing
families of the legendary Iksvaku princes. The
real Kapilavastu, although raised to a certain

degree of ecclesiastical grandeur by the erection of

monasteries and other religious buildings after the
time of Asoka, never can have been a large and
wealthy city.

Tradition placed the actual scene of the nativity,

not at Kapilavastu itself, hut at a grove or garden
called Lumbinl, some miles to the eastward. There
the holy infant was fabled to have sprung from his

mother’s right side as she stood under a tree, to
have been caught in the arms of the gods, and
forthwith to have taken seven steps, and pro-

claimed himself Lord of the World. The legend
of these and other supposed incidents of the
nativity was well established by the beginning
of the Christian era, and supplied subjects for

long mythological narratives and numerous works
of art. Writers and sculptors found equally wel-

come material in the many miracles with which
the imagination of the faithful adorned the early
life of the founder of their religion. All these
marvels were closely associated with Kapilavastu.
A specially favourite topic was the story of the
departure of the young prince from the gate of

his father’s palace, as he started on his journey
into the wilderness in order to assume the mendi-
cant’s robe and to live the hard life of a begging
friar. Certain bas-reliefs described by A. Foucher
(L’Art grico-bouddhique du Gandhdra, Paris, 1905,

360) exhibit the figure of a personification of

apilavastu in the conventional garb and pose
of a Greek city-goddess lamenting the loss of her
youthful lord. After he had obtained full enlight-

enment under the Boahi-tree at Gaya (q.v.),

Gautama was believed to have paid two visits

to his iSakya relatives at Kapilavastu. The
wondrous words and deeds attributed to him
on those occasions will be found detailed in all

the works dealing with the legendary history of

Buddhism. His final visit to his ancestral town
is associated with the legend of its destruction

by King Vidudabha (alias Virudhaka, etc.). Like
the connected fairy tales, this story is told in more
ways than one, but all the narratives agree that
Vidudabha either expelled or massacred almost all

the inhabitants. Gautama sighed over the desola-

tion of the place, which he had tried in vain to

prevent, and departed, vowing that he would
never return. From that time Kapilavastu passed
almost out of existence, and it is certain that the

first authentic record of the site at the beginning

of the 5th cent. A.D. represents the town and its

neighbourhood as a wilderness nearly uninhabited.

A curious group of seventeen small stupas dis-

covered at Sagarwa, two miles north of Tilaura
Kot, in Jan. 1898, by A. Fiihrer, and destroyed by
his excavations, may possiblymark the traditional
scene of the massacre of the Sakyas by Vidudabha.
At the level of the foundations of each of these
structures the lowest layer consisted of nine, seven,
or five bricks, the central brick of each being carved
with the design of a full-blown lotus, under which
the relie-caskets were placed embedded in the soil.

The other bricks of the layer had figures of maces,
tridents, axes, and other ancient weapons stamped
upon them, which indicate that the monuments
were erected in memory of a band of warriors
regarded as sacred persons. If the massacre of
the Sakyas by Vidudabha really occurred, it must
be dated about 500 B.C., or a little earlier, the date
of the death of Buddha being taken as c. 487 B.c.

In those legendary days the territory of Kapila-
vastu seems to have been a dependency of the
kingdom of Kosala, which was equivalent ap-

proximately to the modern province of Oudh.
The books enumerate a considerable number of
towns and villages as situated within the borders
of the Kapilavastu country, hut none of them can
be identified, and at the date of our first authentic
and detailed account of the region all those towns
and villages had decayed. There is little reason to
expect that the sites of most of the various settle-

ments mentioned in the Buddhist treatises will

ever be determined. A city designated variously

by the names of Koli, Devadaha, and Vyaghra-
pura, which lay to the east, some miles beyond
the Lumbini garden, was intimately associated
with Kapilavastu by tradition, and there are
some grounds for thinking that its position may
be ascertained by local investigation. The intro-

duction to the Knniila Jdtaka (no. 536 in tr. by
H. T. Francis and E. B. Cowell, vol. v., Cam-
bridge, 1905) narrates a curious story about a
threatened fight between the inhabitants of Deva-
daha and those of Kapilavastu concerning disputed
claims to water for irrigation.

About 249 B.c. the emperor Asoka [q.v.), under
”

.

r ’ ' • -eceptor, Upagupta, performed
to the spots sanctified by the

sojourn or iiuuuiia. The first place visited is said

to have been the Lumbinl garden, the scene of the
nativity. The fact that Asoka actually came to

that spot is placed beyond doubt by the inscribed

pillar at Rummin-dei, which was erected by the
emperor in the twenty-first year after his corona-

tion, to commemorate his visit. Thence Asoka
proceeded to Kapilavastu, and the inclusion in his

tour of that locality, only a few miles distant from
the Lumbini garden, is attested by another in-

scribed pillar now lying by the side of the Kigali

tank, but not exactly in its original position. The
inscription, however, does not mention the name of

Kapilavastu. The literary tradition (
Asokavadana ),

which professes to give the details of the imperial

pilgrimage, locates at Kapilavastu a number of

legends, which probably were not invented until

after Asoka’s time.

The earliest definite description of the town of

Kapilavastu and the surrounding country is that

given by the first of the Chinese pilgrims, Fa-hian

(Fa-hsien), who was shown round the reputed holy

places at the beginning of the 5th cent. A.D., about

six hundred and fifty years subsequent to the

pilgrimage of Asoka. In or about A.D. 636, Hinen
Tsfang (Yuan Chwang), the most learned and
eminent of the Chinese pilgrims, followed his pre-

decessor’s example, and, under the guidance of

local monks, minutely examined and carefully

recorded the positions of the numerous localities

at or near Kapilavastu associated by tradition

with the legend of Buddha. All modem attempts
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to identify existing ruins with Kapilavastu neces-

sarily have for their basis the descriptions recorded

by the two pilgrims named, which are the only

extant ancient detailed accounts of the town. The
topographical and archaeological problems sug-

gested by the pilgrims’ narratives are far too com-
plicated for discussion here, but a brief notice of

the travellers’ observations is indispensable.

The visit of Fa-hian to Kapilavastu may be dated with ap-
proximate accuracy in a.d. 403. He found there ‘ neither king
nor people/ The site of the city was marked only by desolate

ruined mounds, and was uninhabited save for a few monks and
a score or two of the common people. The surrounding country
was equally deserted, the inhabitants being few and far between,
and the roads infested with wild elephants and lions. The
monks who clung to the dreary ruins and acted as guides to

pilgrims were not embarrassed by philosophic doubts, and had
no hesitation in pointing out the exact spots where Gautama
sat under a tree, met his father, and so forth. Fa-hian, too,

was easy of belief, and found no difficulty in accepting as gospel
truth all that was told him by his guides. Hiuen Tsiang, not-
withstanding his erudition, was equally credulous, and was
shown even more * sights ’ than his predecessor. The country
continued to be in much the same state as in Fa-hian's time, the
city of Kapilavastu being so utterly ruined that its limits could
not be ascertained. But the solid brick foundations of the
central ‘palace city' were still visible, and were estimated to
measure nearly three miles in circuit. This walled town is not
mentioned by Fa-hian, who places Kapilavastu about nine miles
to the westward of the Lumbini garden. Hiuen Tsiang locates

his Kapilavastu some fifteen or sixteen miles from the same
point. Now the site of the Lumbini garden is determined
beyond the possibility of doubt, as already observed, by the
Aioka inscription, which, it may be added, is supported by
other cogent proofs. The discrepancies between the two
pilgrims in the matter of the distance from the fixed point, and
in sundry other particulars, show that different places must
have been pointed out to them as being Kapilavastu.

Local investigation, in which the present writer
took a share, makes it clear that the ‘ palace city

’

of Hiuen Tsiang is represented by the ruined
walled town now known as Tilaura Kot, while the
Kapilavastu of Fa-hian must be identified with
the group of ruins near the village of Piprawa,
about ten miles S.S.E. from Tilaura Kot. This
conclusion, although in reality inevitable from the
remisses, has been criticized as being incredible,

at a little consideration diminishes the apparent
improbability. The town, according to tradition,

had been utterly destroyed more than 900 years
before the visit of the earlier pilgrim, and more
than 1100 years before that of his successor, and
both the pilgrims found the region in a state of

utter desolation. It is obvious that, if there is

any truth in the tale of the destruction of the
place by Vidudabha, genuine knowledge in detail

of the particular holy spots so glibly pointed out
by the local guides could not possibly have sur-

vived, and that their identifications must have
been fanciful. As Watters observes (JRAS, 1898,

. 543), they failed to show the Sakyas’ assembly-
all and other objects frequently mentioned in the

hooks, the reason apparently being that the guides
either did not know where to place them or had
never read the hocks in which they are described.

The same inference may be drawn from their

silence respecting the now famous Piprawa stupa,
the most interesting building in the whole region,

which is not mentioned by either pilgrim. Evi-
dently it had been completely forgotten. The
whole of the ‘identifications’ recorded in detail by
the pilgrims have a fictitious and unverifiable
aspect. The walled town of Tilaura Kot was much
better suited than the Piprawa ruins to fit in with
the legend of the regal splendour of Kapilavastu,
and it does not seem incredible that the site associ-

ated with the legend should have been moved in

the course of more than two centuries. Whatever
may be the correct explanation of the ascertained
facts, the present writer adheres to the opinion
published by him in 1901, that the Piprawa group
of ruins represents the Kapilavastu of Fa-hian,
while Tilaura Kot and the neighbouring remains
represent the Kapilavastu of Hiuen Tsiang. The

known position of the Lumbini garden and the
local conditions limit the possible alternatives to

these only.

The Piprawa stupa, alluded to above, when
opened by W. C. Peppe in Jan. 1898, proved to

have been built for the purpose of preserving a
great sandstone coffer, in which were placed five

vessels, one being of rock-crystal and four of
steatite. Sundry minute fragments of bone dis-

tributed among the vessels were accompanied by
more than a thousand gold stars and minute jewels,

mostly of exquisite workmanship. The bits of
bone evidently were the relics in honour of which
the jewels were deposited and the stupa erected.

An inscription scratched round the lid of one of

the vases in very ancient Brahmi script, probably
earlier than that of the Aioka period, is interpreted
by Barth, Buhler, Khys Davids, and Pischel as
meaning that bodily relics of the Blessed Buddha
were deposited by his brethren the Sakyas with
their sisters, sons, and wives. Fleet disputed the
accuracy of this rendering, proposing to read the
inscription as recording the deposit of relics of

Buddha’s relatives and not those of Buddha him-
self. The knowledge of the most ancient Prakrit
is not yet sufficiently advanced to warrant a final

solution of the linguistic problem presented by the
inscription, hut it may he said that Fleet’s view is

open to grave objections, and that the current in-

terpretation probably will prove to he substantially
correct. If this should be the case, the opinion of
Rhys Davids that the Piprawa stupa is that erected
by the Sakyas over their share of the relics from
Buddha’s funeral pyre may he defended with good
reason, and the present writer’s theory that
Piprawa represents the Kapilavastu of Fa-hian
will receive strong support. The numerous archaeo-
logical problems suggested by the imperfectly
known remains in the Nepalese tarai and adjacent
districts of British India—Bahraicli, BastI, Gorakh-
pur, and Champaran—are so closely interwoven
with the history of Buddhism that the solution of
them would he a matter of world-wide interest.

But they cannot be solved without patient and
scientific exploration, conducted for an adequate
time by competent persons, equipped with sufficient

funds and appliances, and heartily supported by the
governments of both India and Nepal. Unfortu-
nately there is little reason to suppose that these
conditions will be soon satisfied ; and in all proba-
bility the mystery of Kapilavastu wrill continue for

many years to be the sport of unverified conjecture.

The following indications will enable the reader to trace on
any large-scale map of India the approximate positions of the
places named in this article. The Lumbini garden is repre-

sented by the mound now known as Rummin-dei, i.e. ‘goddess
of Rummin/ In the ancient Magadhi dialect, in which the
inscription on the pillar was written, initial R is replaced by L,
so that Lumbini or Lummini is identical with Rummin. The
mound is situated in the Nepalese tarai, about six miles north-
east of Dulha in the British District of Basti, and is in Tappa
Rummin-del, about two miles north of Bhagwanpur, the head-
quarters of the Nepalese taksil, or subdivision, and one mile
north of the village called Parana or Parana. The Tilar river,

the ‘river of oil' of Hiuen Tsiang (tel=‘ oil'), flows a short
distance to the east of the mound. The nearest railway station

is Uska, on a branch of the B. and N. W. Railway. The position

of the mound approximately is 27° 29' N., and 83° 20' E., about
50 miles in a direction slightly west of north from Gorakhpur
(26° 45' N., 83° 22' E.). The village and Buddhist ruins of

Piprawa stand on the Birdpur estate of W. C. Peppi, near
boundary pillar no. 44, and just inside the border of the Basti

District. The direct distance from Rummin-del, in a direction

south of west, is barely 9 miles. Tilaura Kof, in Nepalese
territory, is about- 10 miles N.N.W. of Piprawa, and 14 or 15

miles from Rummin-dei in a north-westerly direction as

measured on the map. The ruins to the S.S.W. and east of

Tilaura Kot extend for two or three miles. The outermost
range of hills is about 12 or 15 miles to the north of the Kof.
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Travels of Fa-hien, A Record of

Buddhistic Kingdoms, Oxford, 1886 ; Buddhist Records of the
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Vincent A. Smith.
KARAITES.—The Karaites are a Jewish sect

which took its rise in Babylon during the latter

half of the 8th cent. A.D. Their Hebrew name is

Kardim (c’tnp), ? adherents,’ or B‘ne mikra (na
fops), meaning ‘sons of the writing,’ the watch-
word of the sect being ‘ Back to Scripture from
Tradition,’ i.e. from ‘ Talmud.’ The watchword,
however, came to be a purely theoretical one, as
the Karaites developed a tradition of their own,
the only difference being that it was called, not
‘tradition,’ but ‘the yoke of inheritance’ (Vao

iwtw), and that they held as binding the doctrines

and usages which, while not taught in the Bible,

were recognized as obligatory by all (the pap, or
Tip, corresponding to the Muslim ijma, i.e. ‘con-
sensus’), and of which a large number had come
down from those who returned from the Exile, i.e.

from ‘ the good figs, ’ as they are designated, with
an allusion to Jer 245

.

The designation ‘Karaites,’ however, was not
applied to the sect until the 9th cent. A.D.

Originally they were known as 'Ananites, from
the name of their founder, 'Anan b. David, of

Baghdad. Our sources of information regarding
'Anan and the motives that prompted him to

initiate the new movement are meagre and
shrouded in obscurity ; moreover, they are not
altogether reliable, as, in the first place, the oldest

of them are not of earlier date than the first half

of the 10th cent.; and, secondly, they all show con-

siderable bias, as emanating either from his ad-

herents or from his opponents, the Rabbinists.

They agree only in two points, viz. that 'Anan
was descended from the exilarchs, i.e. that he was
of the lineage of David, and that he was deeply
versed in Babbinic and Talmudic lore. The
Karaites will not admit, however, that they are

a sect of late origin, or that they separated from
the integral organism of Judaism. On the con-

trary, according to the earliest extant Karaite
account, viz. that of Abu Yusuf Ya'qub al-

Kirkisani (or Karkasani), as given in his Kit0b
al-’Anwar w'al-Mardkib, 1 written in A.D. 937, the

first Jewish schism took place in the reign of

Jeroboam
;

thereafter arose the first sect—the

Samaritans—and then, at the foundation of the

Second Temple, the Rabbinists, whose leader was
Simeon the Just, and who simply continued the

evil work of Jeroboam. These, in turn, were op-

posed by the party of the Sadducees, which arose

under the leadership of Zadok and Boethos. Zadok
discovered a portion of the truth, but the finding

of the whole truth was the achievement of the

exilareh 'Anan, who lived in the reign of the

Khalif al-Mansur (754-775). The Rabbinists tried

to compass the death of 'Anan, but God saved

him from their hands. This reading of history

appears in all the Karaite chroniclers, and at

length, in the later of them—Mordecai b. Nisan,

Solomon b. Aaron Troki, Simhah Isaac Luzki,

and Abraham Firkovitch—it assumes the most
fantastic forms. 2 But it is quite unhistorical,

and, besides, it fails to explain the origin of the

Karaite teaching. The reports of the Arabic

writers all show the influence of the Karaite

sources. 3 According to the Rabbinical records,

1 ed. A. Harkavy, Zap. Voat. Otdel. Imp. Russ. Archeolog.

Obxiextva, viii. [1894] 247 ff.

2 Cf. Poznanski, HEJ xliv. 161 ff.

2 The Arabic authors who give more or less inaccurate in-

formation about ’Anan and the Karaites are : Mutahhar b.

Tahir al-Makdisi (pseudo-Balhl), ed. C. Huart, Paris, 1899-1907,

iv. 34 ; al-Biruni, ed. E. Sachau, London, 1879, p. 5s f.
;

_al-

Shahrastani, ed. Cureton, London, 1842-46, i. 167 ;
and Makrizi,

in S. de Saey, Chrestomathie arabe 2
,
Paris, 1326, i. 91. That

again, the earliest of which is that of Sa'adya
Ga6n (892-942), the motive of 'Anan’s revolt

was injured pride. In the election of the exil-

areh by the Gednim, who did not believe in his

orthodoxy, he was set aside, and his younger
brother, Hananiah, a man of inferior learning but
more staunch in the faith, chosen instead. 'Anan
refused to accept this decision, proclaimed him-
self exilareh, and was in consequence thrown into
prison. Here he made the acquaintance of a com-
rade in persecution—none other than the celebrated
Abu Hanifa, the alleged founder of the IJanifite

School, 1 who is said to have advised him to appeal
to the Khalif as the champion of another religion.

In this way 'Anan was induced to take the path
that led to schism.
That personal motives played a part in the

action of 'Anan may well be the case, but in the
light of religious history it is quite impossible to

suppose that personal motives alone could have
created a movement which maintained a vigor-

ous life for centuries. The truth is that in the
7th and 8th centuries the foundations of Judaism
in the East were most insecure. The rise of Islam
and the religions conflicts within its pale, the
influx of general knowledge, and other factors

of the kind acted with revolutionary effect upon
the Jewish mind, and gave rise to various sects,

as, e.g., that led by Abu 'Isa al-Isfahani (end of

the 7th cent.), who was partly a pseudo-Messiah
and partly a sectary, and who acknowledged the
prophetic character of both Jesus and Muhammad ;

that of his pupil Yudghan, and others. It is pos-

sible, moreover, that Sadduceeism had not wholly
died out, and in some form or another made itself

felt as an underlying force in religious life. But
the Sadducees and the Karaites were at one, above
all, in their adherence to the written Word and
their rejection of oral tradition ; and then, secondly,

in their acceptance of certain tenets which have
been handed down as expressly Sadducean, as,

e.g., the literal application of the ius talionis (Ex
2i2J

), the interpretation of nzvn mnao (Lv 2315
) as

meaning the Sabbath, so that the Feast of Weeks
should always fall on the first day of the week,

etc. The first to draw attention to this relation-

ship was A. Geiger,2 according to whom there was,

in addition to the common Halakha that was ulti-

mately deposited in the Talmud, an older Halakha,
which is dimly traceable in the earlier Talmudic
writings, and was common to the Samaritans, the
Sadducees, and, subsequently, the Karaites. Other
indications of the relationship are found in the

statements of KirklsanI already referred to, in the
writings of the many Rabbinists (Sa'adya, Abraham
b. Da’ud, Judah Halevi, Abraham ibn Ezra, Mai-
monides, etc.) who simply identify the Karaites

and the Sadducees, and, finally, in the fact that

not only Sa'adya, but also Karalte writers of the

10th cent., had ‘Sadducean writings’ in their

hands. 3 It was with these various elements, to

which others were subsequently added, that 'Anan
instituted his movement.
'Anan is said to have expressed his distinctive

tenet in the bipartite formula quoted in connexion

with his name by Japheth b. 'All(endof 10th cent.)

:

‘Search thoroughly in the Scripture, and do not

rely upon my opinion.’ 4 The primary article of

they are all dependent upon Karaite writings is shown by the

fact that they all speak of 'Anan as an exilareh (^w'

,

^V>.
1 Cf. REJ xliv. 167, note 2.

,

2 gee esp. Das Judenthum und seme Geschichte, Breslau,

1864-65, ii. 55 ff., and cf. Poznanski, in Abraham Geojer’i Leben

und Lebensicerk, Berlin, 1910, p. 38*2 ff.
.

3 Cf. REJ xliv. 176; &. Schechter, Documents of Jemsh
Sectaries ,

Cambridge, 1910, i. p. xviiiff.

4 Cf. REJ xliv. 180.
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liis confession is accordingly the searching of the
Scripture, and it signifies that Scripture is of itself

sufficient, and requires no supplement of tradition.

By Scripture is meant here, not merely the legis-

lative portion of the Pentateuch, but the whole
Bible; even the narrative parts must be drawn
upon for the deduction of legal ordinances. In
point of fact, however, 'Anan adopted all the
methods of the Talmudists, who were likewise at
pains to base their oral teachings, i.e. tradition,

upon the written Word, and he made extensive
use of the thirteen canons of Rabbi Ishmael. He
availed himself, above all, of the canon of analogy
(rpvi, Arab, ki-yas), perhaps under the influence of

Abu Hanifa, but his great aim was to read the
laws always in the sense carrying the heaviest
obligation. This rigour he applied very specially

to the laws of the Sabbath and of marriage. With
reference to the former, he extended the idea of
forbidden work to such processes as, being begun
on a Friday, would automatically continue on
the Sabbath ; thus it was unlawful to light on a
Friday a candle that would keep burning till next
day—Ex 353 being interpreted in that sense

—

whence he enjoined his adherents to sit in darkness
on Friday evenings ; and similarly, reading Ex 1629

literally and as binding for all time, he forbade
them to leave their homes on the Sabbath, except
to attend the worship of God. The marriage law
he made more rigorous in two ways : interpreting
Gn 224 literally, he maintained that husband and
wife were really one flesh, so that, e.g., the wife’s

brother was to be regarded not as the hus-
band’s brother-in-law, but as his brother

; while,
again, applying the method of analogy here too,

he extended the forbidden degrees to all col-

lateral lines, whether ascending or descending. 1

This so-called rikkiib ordinance (aim) put great
obstacles in the way of intermarriage among the
Karaites. Of 'Anan’s other innovations special
mention may be made of his reconstruction of the
calendar : he bade his followers determine the
months according to the earlier method, i.e. observa-
tion of the new moon, and fix the intercalary month
in view of the condition of the crops (cf. art.

Calendar [Jewish], vol. iii. p. 118 f
.
). In this

matter, too, he brought his adherents to a state
of mischievous confusion, as in different localities

they celebrated the festivals on different days,2

and evil results followed also from his discarding
the prayers hitherto in use, and substituting for

them the recitation of psalms and verses from
Scripture. Other regulations introduced by him
relate to details of the laws about food and cere-
monial purity, of feasts and fasts, of circumcision,
and many other things. His injunctions, more-
over, are pervaded by a strain of gloom. He
forbade the Jews of the Diaspora to eat flesh, as,

according to his interpretation of Dt 12°, the use
of such food was dependent upon the existence
of a sanctuary and a sacrificial ritual. It should
also be noted that, notwithstanding his adherence
to the literal meaning of Scripture, he inter-

preted many of the Biblical laws in an allegorical
sense. 3

'Anan set forth his views in an Aramaic writing
entitled Sefer ha-MiswOth (‘Book of Command-
ments’), of which, however, only fragments 4 sur-
vive. He also wrote a kind of compendium of

1 Cf. Poznanski, Kaufmann-Gedenkbuch, Breslau, 1900, p. 173.
2 According- to the narrative of Sa'adya already cited, 'Anan

specially urged upon the Khalif that his rejection of the fixed
calendar was the distinctive mark of a new religion. Gener-
ally, the calendar plays a great part in the history of Jewish
sectarianism.

3 Cf. Poznanski, in Studies in Jewish Literature issued in
Honour of K. Kohler, Berlin, 1913, p. 240 ff.

4 ed. Poznanski, in 11EJ Jxv. [1902] 51 tl, ;
Ilarkavy, Studien

und Mitteilungen avs der St. Petersb. Bibliothek, viii., St.
Petersburg, 1903, and Schechter, op. cit. ii.

that work, which is referred to by its Arabic title

of Faclhdlika (ffa'rte), and survives only in a few
quotations .

1 There is no dogmatic theology in

either of these works, hut, according to Kirkrsanl,

their author believed in metempsychosis, and com-
posed a work treating of it ;

2 and he is further

said to have held, on the authority of Lv 17 11
, that

the essential nature of the soul consists in blood.
3

Moreover, his ‘ Book of Commandments ’ is free from
all controversy with the Rabbinists, nor does it

contain a single opprobrious reference to them.
According to Moses Taku ,

4 a writer of the 13th

cent., 'Anan expressed a wish to have all the
Jewish (i.e. Rabbinical) scholars inside him, and
then to have a sword thrust through him, so that
he and they might die together. But the witti-

cism comes from a period later than 'Anan’s.

The second clause of 'Anan’s formula— ‘ Do not
rely on my opinion’—operated with disastrous

effect among Ms early followers, who took each
his own way, so that Kh'klsani (ed. Harkavy, p.

28023 ) complains that it was hard to find two
Karaites who agreed in all things. There also

arose in consequence various parties and groups,
wMch, however, were all at one in rejecting tradi-

tion. The 'Ananites, the adherents of 'Anan
in the narrower sense, formed a distinct sect,

which survived as such till the 10th cent. ; his

followers in general, however, called themselves
Karaites.
The history of their outward and inward de-

velopment may he divided into five periods
: ( 1 ) the

earliest (9th cent.), (2) the Arabic (10th and 11th
centuries), (3) the Byzantio-Turkish (12th-16th
cent.), (4) the Taurido-Lithuanian (17th and 18th
centuries), and (5) the modem (19th cent, and
after). To recount this varied development is, how-
ever, no easy task, the reasons being, first, that only
a fraction of the Karalte literature is accessible
in printed form, secondly, that the Karaites are
deficient in the historical sense, and have left

behind them scarcely any historical works at all,

and, thirdly, that they mix and confound periods
and persons, partly because of their defective sense
of history, and partly for the express purpose of
glorifying their sect, the result being that the
student of their literature often feels as if he were
groping about in a dark wood .

6

1 . The early period
(9th century).—The move-

ment initiated by 'Anan found the environment re-

sponsive, especially in Persia, where, owing to the
variety of religions (Parsiism, Judaism, Christi-

anity, Islam) strongly represented in the country,
syncretistic and sectarian tendencies were widely
prevalent

; and, indeed, the majority of the Muslim
sects and heresies, as also the earliest Jewish sects

(Tsawites, Yudghanites), originated there. In Baby-
lonia, his native region, however, his teaching
seems to have evoked less response, and this ex-
plains why the official representatives of the Jews
resident there, the Geonim, take no notice of

Karaism, and why, e.g., the Gadn Natronai b.

ilillai (a.d. 853, i.e. almost a century after 'Anan)
knows of the ‘Book of Commandments’ only by
hearsay .

6 According to the later Karalte writers,

'Anan migrated from Babylonia to Palestine, and
founded the still surviving Karalle synagogue in

Jerusalem. These statements, however, have no
historical foundation ;

7 in point of fact, his de-

scendants, who were nearly all honoured with the

4 Cf. REJ lxv. 1S4 ff.

2 Poznanski, in Semitic Studies in Memory of Kohut.

p. 437 ff.

3 Sa'adya, Kitab al-Amanat, ed. S. Landauer, Le\den, 1SS1,

p. 190.
4 Cf. REJ lxv. 201.
5 Steinschneider, Die hebrdischen Vebersetzunnen, p. 948.
5 Siddur It. 'Amrarn, fol. 38a; cf. REJ xIn. 192.
7 Cf. Poznanski, in Jerusalem, ed. A. M. Luncz, x. [1913] S5ff.
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title of ‘ exilareh ’ or ‘ prince,’ are found in Egypt.
Of these descendants his immediate successors are
said to have been his son Saul and his grandson
Josiah, of whom we know hardly more than their
names. 1 Josiah is said to have been the teacher
of Benjamin b. Moses Nahawandi (i.e. of Naha-
wand in Persia), who flourished c. 830, and with
whom began a new era in the history of the sect

;

in fact, the Arabs speak of the Karaites as ‘ the

companions of 'Anan and Benjamin’

and one Arabic writer makes

Benjamin the head of a distinct sect, the Benya-
minya.3 Benjamin is the first of extant authors to

speak of the Karaltes as B-ne mikra (see p. 662a)

;

and, while'Ananwrote inAramaic, he used Hebrew.
While he followed the Rabbinists in regard to
many precepts of the Law, his method, especially

with reference to the deduction of the Law from
the Scripture, was more consistent and systematic
than theirs. He laid greater stress than 'Anan
upon the necessity of independent investigation
of Scripture. 4 He applied himself also to dog-
matics, and affirmed, inter alia, that the personage
who created the world, sent the prophets, per-

formed all the miracles, revealed the law, etc.,

was not God Himself, but an angel whom He had
created—a view which he based upon various pas-
sages of Scripture, especially Ex 3"~“, where the
angel who appeared to Moses says :

‘ I am the God
of thy father, the God of Abraham, the God of

Isaac, and the God of Jacob.’ In reality, however,
we have here the Logos-doctrine of Philo, whose
writings, translated into some Oriental language,
circulated in the East, and may quite well have
been known to Benjamin. 6 Another of the latter’s

doctrines, founded upon Ezk 32

:

OT
, was that divine

penalties fall upon the bones of men. 6 He read an
allegorical sense into many passages of Scripture. 7

He enjoined that the months of Nisan and Tishri
alone should be determined by observation of the
moon ; the others, as was the practice among the
Rabbinists for all months, by computation. He
frequently differed from 'Anan in his applications
of the Law. Of his writings only the ‘Book of
Laws ’

(
Se/er Dmim, published under the title jikpd

J’D’m, Eupatoria, 1836) has been preserved. He
also wrote a ‘Book of Commandments’ (Se/er ha-
Misicbth) and Biblical commentaries, of which,
however, nothing is known beyond a few quota-
tions by other writers. 8

Daniel b. Moses al-I£umisi, or al-Damaghani, is

spoken of as a pupil of Benjamin. As his surname
indicates, he was a native of Damaghan, in the
province of Komis (Tabaristan) ; he flourished

towards the end of the 9tlx century. A point of

special interest is his attitude to 'Anan, whom at
first he designated ‘the head of the -wise’ (put

c'/zmrt), and afterwards ‘ the head of the fools
’

(D’V’tnn pan). 9 In contrast to Benjamin, he was
hostile 1

.' \ ad rejected reason

as a me;. of religious law ;

and his
t ,

1
.

1

is seen also in his

denial of' the existence of angels. The ‘angels’

mentioned in the Bible, as appears from Ps 78“
1044, were nothing but natural forces. He was
also entirely opposed to the allegorical interpreta-

tion of the Commandments, since ‘God did not

1 Cf. Harkavy, IstoriCeskiye Oierki Karaimstva, ii. 1 f.

2 Jechurun, eri J. Kobak, ix. 35.

3 REJ xxix. 207.
* Poznanski, REJ xliv. 184a ; Harkavy, Studien und Mitteil-

ungen, viii. 170.

5 CL Poznanski, REJ 1. 10 ff.

6 Saadya, Kitdb al-Amarult, ed. Landauer, p. 201; Harkavy,
Radashim gam yeshanim, vii. 20.
’ 7 Studies in Jewish Literature

, p. 247.
s Cf. Poznanski, in 0?ar YIsrael, iii. 126.

9 Kirklsani, ed, Harkavy, p. 280, line 17.

ordain his commandments in allegorical form.’ 1

In his interpretations of the religious law he tends

to favour the more severe alternative. Daniel like-

wise composed a 1 Book of Commandments,’ pre-

served only in a few quotations, 2 and Biblical

commentaries, of which only two small fragments
(on Leviticus) survive; 3 he is also referred to as

the author of a work on the law of inheritance. 4

2 . The Arabic period (ioth and nth centuries).

—This period is so named because most of the

Karaite works dating from the centuries indicated

were written in Arabic. It is the most brilliant

age of Karaite literature—an age in which the
sect produced theologians, grammarians, lexico-

graphers, exegetes, teachers of the Law, contro-

versialists, etc., some of them writers of great and
lasting importance. This illustrious advance was
due in part to the influence of the Rabbinists and
of their now active bent towards secular science

and their desire to provide a scientific founda-

tion for Judaism
;
while, in turn, the Karaites

influenced the Rabbinists, and, in particular,

constrained them to engage more profoundly
in the investigation of the Hebrew language and
the rational exegesis of Scripture. Modern Jewish
historians (Pinsker, Graetz, Fiirst), indeed, would
characterize all the earlier Jewish grammarians,
Massoretes, and Biblical theologians as Karaites

;

but, while this view has been completely refuted

by criticism, 5 there can be no doubt that the

Karaites, whose very raison d’etre was their literal

view of the Bible, devoted themselves in a special

degree to the branches of knowledge in question,

and often gave the initiative to the Rabbinists.

Another effective factor in the movement was
polemics. The passive attitude of the Ge&nim
had to give way before the impetus and the re-

cruiting power of Karaism ;
and now there arose

the Ga6n Sa'adya, who as a youth of twenty-three

had attacked ‘Anan in a polemical work in the

Arabic language (Kitab al-ridd 'aid ’Anan), and
who made it one of the great tasks of his life to

fight against £araism. His challenge brought

the Karaites into the field, and the contention

inspired them with new life. While the struggle

was of a purely literary character, it was sometimes
conducted in no very becoming way on either side,

and not infrequently with a biased deviation from
truth. 6 The Karaites were not slow to retaliate

upon their assailants, and directed their pointed

but not always well-aimed shafts mainly against the

anthropomorphic Haggfida of the Talmud, as also

against the mystical writings of a like kind that

emanated in part from the schools of the Geontm.
The literary activity of the KaTaltes during the

period under notice asserted itself in nearly all the

more important Muslim lands, i.e., besides Baby-
lonia and Persia—the cradle and the nursery of

Karaism — in Egypt, N- Africa, and especially

Palestine. In the last-named country an eager
intellectual interest also prevailed among the

Rabbinists during the 10th and 11th centuries;

here arose, as a counterpart to the official school

of Geonim in Babylon, a distinctively Palestinian

GaSnate, and here the Karaites likewise conducted

a zealous propaganda alxrat the same time.

The most eminent representative of Karaism in

1 Hadassi, Eshkdl ha-KOfer, Eupatoria, 1S36, § 240 i
; cl.

Studies in Jewish Literature, pp. 243, 24S.

2 Collected in Harkavy, Studien und Jlitteilunyin, viii. 1,

1,87-192.
a Ha-Holger, ed. I. S. Fuchs, i. [1891] 169-173, and Saaituana,

ed. 8. Schechter, Cambridge, 1903, no. Iv.

4Cf. Saadyana. no. xii.; also Poznanski, in Yevreuikaya
Enzvklopedya, s.v. ‘Daniel b. Moses,’ vl. 947.

i

s Cf. esp. Steinschneider, Jlayasin fur die Wissensch. del

\ Jvdtnthums, xx. 236.

6 Cf. Poznanski, ‘The Anti-Karaite Writings of Saadiah Gaon,’

jqn x. [1S97-9S] 238-276, and The Karaite 'Literary Opponents
of Saadiah Goon, London, 1908.
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this period was undoubtedly the already men-
tioned Abu Yttsuf Yakub al-Kirkisani, or al-Kar-

kasanl (i.e. of Cireesium on the Euphrates, or of

Karkasan, near Baghdad). As appears from his

writings, he travelled widely, visited Persia and
India, observed the customs of the heathen living

there, was in personal touch with the representa-

tives of various Jewish sects, and argued with

Muslim theologians on various questions relating

to their religion, of which he had a thorough
knowledge. So far as we can estimate from his

writings, he was a widely cultured and thoughtful
man, ‘ who adhered loyally to his ancestral faith,

but neither assumed an uncritical position towards
the weaknesses of his own religious community,
nor set himself against the adherents of other re-

ligions ’ (T. Friedlander, ZA xxvi. [1912] 94). In

937 he composed the first Karaite book of laws
in the Arabic language ; it is entitled Kitab al-

’Anwar w’al-Mardkib (‘ Book of Luminaries and
Outlook Towers’), and is divided into thirteen sec-

tions. It differs from all works of its class in the
fact that its first four sections are devoted to items
of historical information and questions of dogmatic
theology. The most important section is the first,

which contains a survey of all the Jewish sects

down to the writer’s own day. 1 Kirkisanl gathered
his information partly from his own observation
and his conversations with others, partly from the
writings of his predecessors, and, above all, from
those of David b. Merwan al-Mukammas, and
from the Kitab al-Makiddt of Abu 'Isa al-Warrak.
The book is invaluable as a storehouse of informa-
tion provided by no other source, as, e.g., regard-
ing the Sadducees, who, it states, forbade divorce,

and reckoned by solar months of thirty days; 2

regarding the sect of the Maghariya, i.e. ‘ cave-
dwellers,’ who are perhaps identical with the
Essenes ;

3 regarding the remnants of the 'Isawites,

Okbarites, and 'Ananites still surviving in his day,
etc. It is interesting to find that he includes the
Christians among the Jewish sects. In the opinion
of many Karaites, Jesus was a'righteous and devout
man, but Pauline Christianity was sheer heresy
and a denial of God. 4 The subjects of the second
section are the necessity of investigation and
speculation with reference to the injunctions of

the Torah, and the vindication of the proof ex
rationc et analogia. In the third section K'rkisani
refutes the views of the sectaries, and in the fourth
indicates the paths that lead to the knowledge of
the Law’. He was likewise the first to direct a
searching criticism upon the anthropomorphism of
the Haggada, and to formulate a canon to deter-
mine when the requirements of the Law were to
be interpreted according to the inner, i.e. the
figurative, sense. His position in these matters
was influenced by his contemporary Sa'adya, w hose
opinions he also cites and refutes in other writings.5

In his view’s of the religious Law’ his attitude is

one of independence.
MSS of the Kitab al-Amcdr are found in St. Petersburg and

the British Museum. In addition to the first section, various
chapters from the other sections have been edited by H. Hirsch-
feld (Arabic Ckrestomathy in Hebrew Characters, London, 1S92,
pp. 110-121), and more fully by Poznanski (in various publica-
tions). Friedlander (op. cit.) edits the chapter against Islam
(iii. 18), which reveals an intimate knowledge of its subject. Kirki*

1 ed. Harkavy, St, Petersburg, 1891 (cf. W. Eacher, JQR vii.

[1894-95] US7 if.).
2 Cf. Schechter, Documents of the Jewish Sectaries

,

L p.
xviii. if,

3 Poznanski, REJ !. 14 if.
4 The Karaites were inclined to coquet with Christianity and

Islam, although the} sometimes assailed them vehemently, and,
ex., like other Jewish writers, they stigmatize Muhammad as a
7*Cfl (pas (it, a sarcastic play upon the word rasuV). The Muslim
powers are said to have been at first favourably disposed to-
wards the Karaites (cf. REJ xliv. 165).

5 Cf. Poznanski, The Karaite Literary Opponents of Saadiah
Co.on, p. 8ff., Stiidies in Jeicisk Literature, p. 249.

sani regarded the Kitab aX-Amcar, his greatest work, as only an
introduction to his commentary on the Pentateuch (Kitab at-

Riyatj. ir’al-IJada'ilf, * The Book of Flower-beds and Gardens ’),

portions of which survive in MS. He refers also to the follow-

ing writings as from his pen : a commentary on Job andKoheletb,
and treatises on the unity of God, on translations of the Bible,

and against the prophetic character ol Muhammad.

A number of other eminent Karalte men of

learning may be named here. David b. Boaz, a
descendant of 'Anan in the fifth generation (i.e.

c. 910, though Ibn al-Hlti brings his date down
to e. 993; cf. Poznanski, The Karaite Literary Op-
ponents of Saadiah Gaon, p. 18), is always desig-

nated ‘prince,’ and enjoyed a position of great
authority. His principal works were Biblical com-
mentaries in Arabic, still partly extant in MS ; and
a treatise on the fundamental doctrines of religion

(Kitab al-Usiil) is also ascribed to liim. His place of

residence is unknown. The letter said to have been
written by him from Jerusalem in 1009 is a forgery. 1

David b. Abraham al-Fasi (i.e. of Fez, in Morocco),
belonging to the latter half of the 10th cent., wrote
in Arabic a magnificently planned Hebrew lexicon,

entitled Kitab Jams' al-AlfdtJ which contains
numerous contributions to Biblical exegesis and
the comparative philology of the Semitic languages.
Attempts to assign the work to the 12th cent, have
proved futile. Sahl b. Fadl (Heb. Jashar b. IJesed)
of Tnstar, in Khuzistan, Persia, lived in the first

half of the 11th cent., and among other works
wrote a critical adaptation of Aristotle’s Physics. 3

Nissi b. Noah was long regarded as a pupil of
'Anan, but, according to recent research, he lived

in the 11th cent., and resided in Persia. He com-
posed what might he called a commentary on the
Decalogue, in which he made use of Hebrew philo-

sophical terms. The most prolific Karaite exegete
of the period was Japheth b. 'Ail of Basra (end of
10th cent.), who translated the whole OT into
Arabic, and also wrote a very full commentary to
it in that language. 4 He was well-affected towards
secular knowledge,5 and composed, among other
things, a polemical work against Sa'adya and his
pupil, Jacob b. Samuel. Levi, a son of the fore-
going, WTote in Arabic a ‘ Book of Commandments ’

(1007), which survives only in a Hebrew trans-
lation, and also Biblical commentaries. In the
field of sacred jurisprudence he was one of those
who prefer the less exacting interpretation

; thus,
e.g., lie inveighed against 'Annu s requirement that
no light should be allowed to burn on the eve of
the Sabbath. ‘Keason ordains that in honour of
the Sabbath there should be light in the house, for
thus it is said (in Is 2415

) :
“ with lights glorify the

Eternal” (Bashyazi, Adderet Eliydhu, Eupatoria,
1835, fol. 31 b

). Thus sound common sense came
at length to triumph over a rigid adherence to
the letter.

About this period, however, Karfute learning had,
as was said above, a special centre in Jerusalem,
where the KaT'''-ites seem for a time to have been a
stronger party than the Rabhinists. Jerusalem was
perhaps the home (c. A.D. 940-9G0) of Solomon b.

Jeroham, the most zealous and fiercest anti-Rabbinic
controversialist among the Karaites. He was op-
posed to philosophy and secular knowledge ; he
declaimed against the learning of foreign languages
—though he himself sometimes used Arabic—and
the reading of secular literature ; lie \\ as even a foe

to Euclid and the Hebrew grammar. He wrote in

1 P. F. Frank!, hlGW-J xxv. [1S76] 56 ff.

2 MSS in St. Petersburg and Oxford. Extracts have been
published by A. Neubauer, Notice stir ’ ’t ’ * ’

(Extrait du Journal Asiatique, Paris ». - !

the appendix to Abu’l Walld Merwan '
> i

Oxford, 1S75, coll. 773-808.
3 Cf. Steinsohneider, Die arab. Literatur der Jtiden, § 69, and

G. Margoliouth, REJ Ivii. 314.
4 Of this the Song of Solomon and Daniel have been published

in full ; certain other books onlv in part.
5 Cf. JQR xiii. [1900-01] 340.

'
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Hebrew a bitter and vulgar rhymed epistle against
oral doctrine in general, and Sa'adya in particular ;

to this a pupil of Sa'adya—perhaps Jacob b. Samuel
—composed a rejoinder in Arabic (cf. Poznanski,
Zeitschr. fur hebr. Bibliog. x. [1906] 47). Solo-
mon was also a writer of Biblical commentaries
in Arabic, of which only a specimen portion of his
Lamentations has been printed. 1 Sahl b. Masliah
(end of the 10th cent.) was a man of kindred mould
with Solomon, but superior to him in many re-

spects. He too wrote Biblical commentaries in
Arabic, 2 and likewise composed a violent epistle
against Jacob b. Samuel ; but his horizon was wider
than Solomon’s, and he was a wonderful master of

diction. In his epistle we find interesting data
regarding the Karaites of Jerusalem, their ascetic

manner of life, and their successful propaganda
among the Babbinists. These data he repeats in

his Hebrew introduction to a ‘ Book of Command-
ments ’ which he wrote in Arabic ;

3 in that work he
urges his co-religionists to settle in the Holy City.
He was likewise the first Karaite to propound
canons for the determination of religious law.
They are four in number: (1) reason or specula-
tion (njnn noun), (2) the actual words of Scripture

(noa>o), (3) analogy (up'n= Arab. (juuLw [see above]),

and (4) the const
' *’ (my [see

above] ; cited by 1 ' \ ,§168 a).

Joseph b. Noah (c. 1002) seems to have played a
great rSle among the Karaite scholars of Jerusalem.
According to Ibn al-Hiti,4 his seminary was always
attended by seventy learned men—doubtless an
ideal figure, assimilated to the membership of the
ancient Sanhedrim. Of Sabi's four canons Joseph
rejected the third, analogy, and he had a con-
troversy with Sahl regarding the question of fixing

leap-year by the coming of spring (Abib). He
wrote a commentary to the Pentateuch, which his

pupil Abu’l Faraj Harun b. al-Faraj recast in an
abbreviated form ;

5 and also a work on grammar,
which is quoted by the same pupil. This Abu’l
Faraj was himself a distinguished grammarian,
lexicographer, and Biblical exegete, and is referred

to by Rabbinist writers as ‘ the grammarian of

Jerusalem.’ 6 He was the author of a grammatical
treatise, Kitab al-Mushtamil (completed in August
1026), in eight books, of which the 7th and 8th are
of special interest, the former being of the nature
of a lexicon, giving the various meanings of each
triliteral root, and the fresh significations it ac-

quires by the transposition of its radicals, 7 while
the latter deals with Biblical Aramaic and its

affinity to Hebrew. 8 He also wrote, in Arabic,
Kitab al-Kdfi, a grammatical work, Shart al-Alfat,

a book giving definitions of Biblical words, and a
commentary to the Pentateuch.
A still more important scholar of the period

was Joseph b. Abraham al-Basir (Heb. ha-BSeh,
euphemism for ‘the Blind’), another pupil of

Joseph b. Noah, and at once the first and the

most renowned philosophical theologian among
the Karaites. Even at an early date he was con-

founded with Kirklsani, or else regarded as anterior

to him ; but it is now certain that he flourished in

the first half of the 11th cent., and died probably
c. 1040. 9 As a philosopher, al-Basir was dominated

1 ed. S. Feuerstein, Cracow, 1898 ; cf. Poznanski,JQR xiii. 330 ff.

- There is a MS fragment of his Deuteronomy in St. Peters-

burg.
3 ed. Harkavy, in Ha-Melis, 1879, p. 639; cf. Poznanski,

The Karaite Literary Opponents o/ Saadiah Garni, p. 33, and
Jerusalem, ed. Luncz, x. 97.

4 JQ ft Lx. [1S96-97J 433 ;
cf. Zeitschr. fur hebr. Bill. ii. [1897] 79.

3 MS in St. Petersburg ; cf. Harkavy, ZATW i. 156.

6 Cf. Bacher, REJ xxx. 232-250, and Poznanski, ib. xxxiii.

24-39, 197-219, Ivi. 42-69.

7 Cf. Poznanski, REJ xxxiii. 24 ff., 197 ff.

» ed. Hirschfeld, in Arabic Chrestomathy, pp. 54-60.

9 Cf. Poznanski, ‘Nouveaux renseignements sur Abou-i-

Faradj ben al-Faradj ' in REJ Ivi. 43 ff.

by the influence of the Mutazilite kalam, as was
indeed the ease with almost all the Karaite philo-

sophers ;
1 hence the Karaites as a sect are usually

referred to by Arabic writers as ahl al-'adl w’at-

tawhid(£ J Jot!! jJjsl), *.e. ‘the people of

the righteousness [or equity] and the unity [of

God].’ Thus he too enunciates five principles

of the confession of the divine unity : (1) the neces-
sary assumption of atoms and accidents, (2) the
necessary assumption of a creator, (3) the necessary
assumption of divine attributes, (4) the necessary
rejection of attributes falsely ascribed to God, and
(5) the assumption of His unity notwithstanding
the plurality of His attributes— the attributes

being elements of His nature, and not entities

that exist outside of Him. Al-Basir was a believer

in free wr
ill (kadr), and an opponent of 'Anan’s

doctrine of metempsychosis—though he upholds it

as true in the case of the 'Abdiya—repudiating an
idea current in many Mu' tazilite groups, viz. that
God’s dealings with the children and animals to
which He allots suffering are justified by that
doctrine. He was likewise opposed to the theory
of Benjamin al-Nahawandi (see above). He ex-

pounded his philosophical views in two Arabic
treatises. His chief work is the Kitab al-Muh-
tawi

,

2 ‘ the one surviving pattern of a work on the
Mutazilite kalam that might quite as well have
been composed by a Muslim’ 3—just as in the
introduction he maintains that revelation by the
prophets must necessarily be supplemented by
speculative knowledge. For centuries the treatise

was known only in the Hebrew translation by
Tobiah b. Moses (below, 667 b

), bearing the title

Sefer ha-Nc'im6th (nia’jun ifiD), and it is only recently
that certain chapters, both of the original and of

the translation, have seen the light in the form of

graduation theses. 4 A compendium of the al-Muh-
taivi is found in the Kitab al-Tamyiz, or al-Man-
suri ,

5 translated into Hebrew by Tobiah b. Moses
as Mahkimath Pctht pna nD’uno). 6 An analysis of

both works has been published by P. F. Frankl. 7

The al-Muhtawi exercised a vast influence upon
the scholars of the age, and even the last Karaite
philosophical theologian, the Aaron b. Elijah to be
dealt with below (1364), owes everything to it.

Al-Basir was likewise the author of other philo-

sophical treatises, 8 for the most part now lost. He
occupied an influential position as a teacher of

the Law. He was the first to protest against the
rigorous Karaite regulations concerning marriage,
the so-called rikkub theory (above, p. 663a). In A.H.

428 (a.d. 1036-37) he wrote in Arabic a ‘Book of

Commandments’, entitled Kitab al-Istibsar, sec-

tions of which, treating of legacies and ceremonial
purity, are found in MS in the British Museum.
It was no doubt from this work that his successors

drew their numerous references to his views of

religious law.

Joshua b. Judah (Arab. Abu’l Faraj Furkan
ibn Asad) was a pupil of al-Basir, and, like his

teacher, a philosopher and a teacher of the Law,
while he was also an exegete. He executed an
Arabic translation of the Pentateuch, and com-
posed two commentaries on it, one of which (1050)

was an exhaustive work, the other (begun 1054)

an epitome. 9 His work as an exegete was greatly

esteemed by Abraham ibn Ezra. As a pliilo-

1 Cf. Maimonides, Daldlat, i. ch. 71.

2 MS in Budapest.
3 Steinschneider, Die hebraischen Uebersetzungen, p. 453.

4 Budapest, 1905-1913, containing chs. 15, 19, 23, 25-30, 34,

and portions of 3, 22, 24.

5 MS in the British Museum.
6 In several MSS.
7 Ein mu'tazilitischer Kaldm, etc., Vienna, 1S73 ; cf. also his

Beitrage zur Litteraturgeschichte der Karuer
,
Berlin, lbS7.

8 Enumerated in Steinschneider, Die arab. Literatur der
Judeny § 50.

9 Cf. Q. Mar^oliouth, JQR si. [1S98-99] 187 ff.
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sophical theologian, he wrote philosophical homilies
on Genesis and numerous dogmatic treatises, which
survive, however, only in Hebrew translations.

His philosophical position is exactly that of his

master, ana, like the latter, he was an adherent
of the Mu'tazilite haldm. The only extant me-
morial of his activity as a teacher of the Law is

a treatise on incest in a Hebrew translation, Sefer
ha- Araybth (ed. I. Markon, St. Petersburg, 1908),

in which he delivered a more decisive blow to the
rikkub theory than even his teacher had done,
with the result that it was completely discredited.

The outstanding achievement of Joshua, however,
consists in his having trained a group of pupils who
carried the Karaite teaching to European countries.

Joshua was the last representative of Karaite
learning in Palestine, and after his day, i.e. from
the last third of the 11th cent., the intellectual

activity of Karaism disappears from the Holy
Land, while the period of spontaneous and creative
vigour comes likewise to an end. This collapse

was probably due to political occurrences, viz. the
capture of Jerusalem by the Seljuks in A.D. 1071,
and by the Crusaders in A.D. 1099. 1 It is recorded
that a large number of the Karaites— or all of

them—were, together with the Rabbinists, driven
into a synagogue by the army of the Crusaders,
and there burned to death. 3 In 1612 the Karaite
traveller, Samuel b. David, found in Jerusalem
only twenty -seven Karaites, occupying fifteen

houses, 3 while it is said that in 1749 there was
not a single adherent of the sect in the Holy
City. 4 In 1912 the Karaites in Jerusalem num-
bered eighteen persons (five males and thirteen
females), belonging to five families and living in

three houses (in one of which was the synagogue). 6

The centre of Karaite life was now transferred to
Eastern Europe, and this brings us to the beginning
of a new period.

3. The Byzantio- Turkish period (12th- 16th
cent.).—This may be divided into three shorter
stages, viz. (a) a time during which the Karaites,
by translating the works of the Arabic period into
Hebrew and gathering up the results of the past,

simply maintained and consolidated what had al-

ready been attained (close of the 11th cent, and the
12th cent.) ; (6) a time of advance and quasi-renais-

sance (13tli—15tli cent.) ; and
( c

)

a time of complete
decadence (16th cent.).

The outstanding feature of the first of these
three sub-periods was its activity in the work of
translation. Young men came in large numbers
from Byzantium to study under Joshua at Jeru-
salem, and there learned Arabic. They then
returned home, mainly to Constantinople, where
in a relatively short time they translated all the
more important Karaite works that had been
written in Arabic—a feat which Frankl 6 charac-
terizes as ‘ an achievement so great in respect of

mere mass that we cannot wonder if its quality
should be poor.’ Its defects of quality were due
to the translators’ inadequate grasp of the Arabic
language. The translators were mostly of Byzan-
tine origin, and were familiar with Byzantine
culture ; and in their translations, besides Arabic
words which were taken over unchanged, we find

large numbers of Greek words, and these, again,
1 These two events also caused irreparable damage to the

Palestinian Gadnate already referred to. The Seljuk conquest
forced it to abandon Jerusalem. It settled in Trabulus, and,
when that city was itself taken by the Crusaders on the 12th of

July 1109 (cf. R. Rohricht, Geschichte des Konigreichs Jerusalem,
Innsbruck, 1S98, p. SI), the Gaoaate no longer existed in the
Holy Land (cf. BEJ xh iii. 170).

2 Graetz, Ge&chichte der Juden, vi.3 95.
3 J. H. Gurland. Ginze Israel, Lyck and St. Petersburg,

1865-67, i. 12.
4 Cf. Jerusalem, ed. Luncz, vi. 240.
5 Cf. the monthly periodical, Karaimskaya Zhizn, for 1912,

p. 50.
3 Beitrage, p. 11

as we might expect, were subjected to great cor-

ruption by the copyists. The influence of the
translations was nevertheless very great, as they
alone, and not the originals, were studied. The
greatest and most eminent of the translators was
Tobiah b. Moses, who is sometimes indeed called

Ha-Ma'atik (‘the translator’). Being in a manner
a pioneer, he had to construct a terminology, and
this is harsh and often ill-devised. His principal

translations are those of the writings of al-Basir
and his teacher Joshua, and, while he sometimes
added to the matter of these works, he also now
and then condensed it. Of Tobiah’s own works the
best known is his very full commentary on the
Pentateuch, entitled Osar Nehmad, which, how-
ever, is for the most part a compilation from David
b. Boaz and Japheth b. 'All. 1 He also enjoyed a
considerable reputation as a teacher of the Law,
and reference is often made to his dictum that
every tradition accepted by the Karaites is sug-
gested in Holy Scripture, and that it was mere
lack of understanding to assert that there were
Karaite traditions which had not the support of
Scripture. 2 Another greatly valued translator was
Jacob b. Simeon ; the names of the rest are un-
known. Other noteworthy Karaite scholars of
Byzantium in this epoch are Aaron b. Judah ]£us-
dimi (i.e. of Constantinople), who devoted himself
specially to the study of the marriage law, and Jacob
b. Reuben, author of a commentary on the Bible
entitled Sefer ha-'Osher, and drawn mainly from
his predecessors, especially from Japheth b. 'All.

This sub-period closes with the publication of
one of the most notable productions of Karaite
literature, the EshkGl ha-K6fer, written by Judah
b. Elijah Hadassi in 1148. 3 Jost 4 compares it to
a sea into which flow all the streams of Karaite
learning. Even on its formal side the work is

remarkable. It consists of 379 sections, written
in a rhymed prose, and all its strophes, which,
with few exceptions, are acrostically arranged
under the Hebrew alphabet in the diiect and in-
verse order (i.e. "lux and "picn), end in q. This

—

to say nothing of the affected language and the
cumbrous diction—gives the work a character of
tedious monotony. Moreover, Hadassi tabulates
all the injunctions of the Law and his other data
under the Ten Commandments of the Decalogue;
and here, too, he has to resort to all manner of
artifice. He claims to be no more than a compiler,
and frequently emphasizes the fact (see especially
the end of the twenty-third repetition of the alpha-
bet), and, in point of fact, the EshkGl ha-KGfer
takes the form of an encyclopedia in which are
accumulated the results of all previous Karaite
learning. In his attitude towards the Rabbinists
he is most spiteful and savage, and may in this

respect be matched with Solomon b. Jeroham and
Sahl b. Masliah. He fastens, above all, upon the
first, second, and ninth Commandments of the
Decalogue, and he reproaches the Talmudists for
having in their grossly sensuous Haggada obscured
the unity of God, conjoined Him with other beings,
and made false representations of the Biblical

personages. 5 He was also well versed in secular
science, philosophy, and dogmatic theology. His
views are dominated by Mu'tazilite influence; 6

1 REJ xxxiv. 181.
2 Cf. Aaron b. Elijah, Gan Eden, Eupatoria, 1SG6, fel. Sb, etc.
3 ed. Eupatoria, 1836.
4 Geschichte des Judentums, ii. 352.
5 Cf. esp. alphabets 105-124 and 358 f. Hadassi, neverthe-

less, does not scruple to make copious use of Rabbinical wi iters,

nor does he always acknowledge his sources. This is particu-
larly true of his work in the field of Hebrew philology . Thus
he plagiarizes from the MOznayim of his youngercontemporary,
Abraham ibn Ezra, in a manner that amounts to sheer fraud
(cf. Bacher, in MGWJ xl. 73, 126).

6 Cf. M. Schreiner, Der Kaldm in der judischen Literatur,
Berlin, 1895, p. 33.
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but his information in the sphere of secular science
is drawn in part from Byzantine sources, as ap-
pears from the numerous Greek glosses to has

work, which, however, are sometimes omitted and
sometimes distorted in the published edition. 1

Hadassi was likewise the first Karaite writer who
formulated articles of faith. These are ten in

number— to correspond, no doubt, with the Ten
Commandments—and are as follows

: (1) creation
from nothing ; (2) the creator is God ; (3) God is

one, formless, and different from all other beings ;

(4) God sent Moses and the Prophets ; (a) through
Moses, God revealed the Torah, which in its word-
ing is of itself sufficient, and does not require to
be supplemented by oral teaching (the specifically

Karaite article) ; (6) the Torah must be learned by
every Israelite in the original Hebrew ; (7) God
appointed a sanctuary

; (8) the resurrection of the
dead; (9) reward and punishment in the future
life ; and (10) the redemption of Israel by a Messiah
of the posterity of David. These articles were set

forth iu a work which, as a later writer, Aaron b.

Elijah, 2 proudly affirms, was composed twenty-nine
years before the Sefer ha-Maddd of Maimonides.
About this time, as we read, there were Karaites

also in the extreme west of Europe, in Spain. A
certain al -Taras had migrated from Castile to
Jerusalem, where he embraced ]£araism and be-

came a pupil of Joshua b. Judah, and then
returned to his native place as a propagandist of
his new faith. After his death his work was
taken np by his wife, designated Mu'allima (‘the
teacher’) by their adherents, who seem to have
been fairly numerous. By the intervention of

Babbinist dignitaries at the Castilian court, how-
ever, the Karaites in Spain were subjected to

persecution, and it is stated that from 1178 they
were completely lost sight of. There is evidence to

show, nevertheless, that there were Karaites in

Castile as late as the 13th century. 3 In other
West European countries the sect was known
only by repute,4 although an occasional Rabbinist
scholar, as, e.g., Meshullam b. Kalonymus, 5 thought
it necessary to deal critically with its teachings.

In the East, and especially in Egypt, the Karaites
at this time occupied a position of great respect,

and perhaps used it domineeringly. In Egypt they
numbered amongst them many physicians of emi-
nence, as, e.g., Abu’l Bayyan al-Mudawwar and
Sadid al-Dln Abu’l Fadl Da'ud b. Sulaiman (per-

haps a son of the foregoing). 6 It was in Egypt
also that their ‘ princes,’ the descendants of 'Anan,
resided, and about the period under notice their

prince was Solomon b. David (Arab. al-Ra’is Abu’l
Fadl), the author of several works. Here, too,

lived the earliest and the only outstanding Karaite
poet, Moses b. Abraham Dari, whom their un-
critical historians assigned to the 11th cent, and
regarded as the model of all the greater Hebrew
poets, Gabirol, the two Ibn Ezras, and Judah
Halevi, while, as a matter of fact, the relation

was exactly the reverse. 7

1 Of. Prankl, in 3IGWJ xxxiii. [1384] 449 ff.

2 f ha-Uaytm

,

ch. 18.

3 Ci. Loeb, REJ xlx. 200-209.
4 Bug cf. Epstein, in E. Gunzig’s Ua-Eshkol, vii. 221.

5 Cf. Freiinnnn, Judaica (Cohen's Festschrift), Berlin, 1912,

p. 560 (f

.

3 Cf. Ibn Abi T'saibi’a, ed. A. Muller, Konigsbergr, 1SS4, ii. 115-

113; Steinachneider, Die arabische Literatur derJudeil, § 153 f.

7 On Mdses cf., most recently, Poznanski, in i’evreyskaya
Enzyklopcdya, s.v. (vii. 18 f.), and the literature cited there.

It is possible that Elijah b. Abraham's valuable little work
on the separation of the Karaites from the Rabbinists (pi 8il

OUaim O’fnp.1, ed. in Pinsker, Link'de Jfadmoniot, pp. 99-106,

on which cf. Poznanski, The Karaite Literary Opponents of
Saadiah Goan, p. 73) was also written about this time. Samuel
ibn 'Abbas, who became a Muslim convert in 1163, says that

most of the Oriental Karaites of his day had embraced Islam,

and that all of them "were prepared to do so (cf. 3IGWJ xlli.

260) ; bat it is a question whether we can believe him.

As time went on, the Karaites came to be more
and more affected by the influence of Rabbinism
and the Rabbinical literature, and their power
gradually waned. The Rabbinical intellectual

giants of Spain carried Judaism to heights which
the Karaites were quite unable to scale. In Egypt
their prestige was shattered by the advent of

Maimonides. The latter certainly dealt most
gently with them, but he saw to it that Karaite
usages and Karaite interpretations of the Law
which had crept into Rabbinistic communities
were rooted out .

1 From the end of the 12tli cent,

the vitality of ]£araism was all but completely
spent. Attempts were made to revive it ; strong
personalities arose within its pale ; there were con-
ciliatory approaches to the Rabbinists ; but the
sect was no longer truly alive. Its unyielding
insistence upon adherence to the past shut it off

from the vitalizing springs of progress and doomed
it to a fatal atrophy, and from this point onwards
its fortunes require but brief narration.
At the beginning of the second portion of the

Byzantio-Tnrkish period, i.e. in the opening years
of the 13th cent., we hear with growing frequency
of Karaites living in the land of Kedar (i.e. of

the Tatars)—the Crimea. Why they came there,

and whence they came, are questions not easily

answered. At a later day an attempt was made
to show that they had migrated thither, as one
might say, in pre-historic times!; but this is a mere
falsification of history (see below, § 5). It is pos-
sible that the Chazars who had been converted to
Judaism had intermingled with the Karaites, and
that this might explain the presence in the Crimea
of a body of people exhibiting a somewhat impure
Jewish type of religion. Our earliest information
regarding this body is provided by the traveller

Pethahya of Regensburg (end of 12th cent.). He
states that there were heretics in the land of

Kedar who did not follow tradition— of which,
indeed, they had never heard—who were accus-

tomed to sit in the dark on Friday evenings, whose
prayers consisted only of psalms, etc. Further,

Sulchat in the Crimea was the native place of the
Aaron b. Joseph or Aaron the First (c. 1260-1320)

who removed to Constantinople—one of the most
sympathetic minds that the Karaites ever produced.

He was a doctor by profession, but he wrote (in

1294) a commentary on the Bible entitled Se/er

Mibhdr,1 a very remarkable piece of work. His
fair - mindedness towards Rabbinist adversaries,

with whom he often agrees, is particularly worthy
of note. ‘ Truth and error,’ he says, ‘ are not what
they are in virtue of the person who utters them,
but are so entirely on their own account.’ At
a later date he was actually regarded as a pupil

of Nahmanides. His views in theology and the

philosophy of religion, like those of his prede-

cessors generally, are based upon the Mu'tazilite

kalam, but lie also shows leanings to Aristotelian-

ism. ! He rendered his party a more effective

service, however, in the sphere of religious wor-

ship, as the order of prayer universally adopted

among the Karaites from his day was due to him,

and he also enriched the ritual of the synagogue
with about eighty sacred poems ;

4 he was, in fact.,

the most prolific and distinguished of Karaite

1 Cf. Bacher, Die Bibelexegese Hoses HaimOnU, Strassbuiy,

1897, p. 174 ; Neumann, in the Hungarian tiloch-Jufalschrift,

Budapest, 1905, pp. 164-170; Friediandcr, in MGWJ lui.

469 ff.

2 The greater part of it was printed at Eupatona in 1SS5.

3 Schreiner, op. eit. p. 57.

4 In addition to the writings mentioned, he composed a small

grammatical treatise entitled K^lil Y>j"i , which, however, he left

unfinished ; it was completed in the 16th cent, by Isaac Tishbl

(Constantinople, 1531 ;
Eupatoria, 1847). It was in the time of

Aaron that Shemariah Ikriti of Negropont (fl. c. 1290-1320) made
his attempt to adjust the differences between the Karaites and
the Rabbinists (cf. Graetz, Gesch. derJuden, vii.- 300 f.).
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liturgical poets. It may be remarked here that
the Karaites adopted many of their synagogue
songs from the Rabbinists, and that in other parts
of their liturgy as well they could not evade the
influence of the latter. Moreover, in different

countries they instituted different ritual forms. 1

A still more versatile, more fertile, and more
learned writer was Aaron b. Elijah or Aaron the
Second (bom Nicomedia, c. 1300; + Constanti-
nople, 1369), who was at once a philosophical theo-
logian, a teacher of the Law, and an exegete, and
is designated by his co-religionists ‘ the Karaite
Maimonides.’ He expounded his philosophical and
theological views in his 'Es ha-ffayim,'2 in which
he is chiefly concerned to guard the Mu'tazilite
kalam against the Aristotelian teachings which
had found their way into Judaism largely through
the writings of Maimonides. A more significant
work is his exposition of the religious law, the Gan
Eden, 3 in which he lays down the principle that
belief in the unity and the other attributes of God,
as also in His government of the world, is the final

aim of the Law. In his commentary to the Penta-
teuch, Keter Torah,4 the influence of Ibn Ezra is

clearly traceable.
In the early years of the Turkish domination the

Karaites were frequently persecuted by the govern-
ment; but, as an offset, their relations with the
Rabbinists became quite friendly. Mutual for-

bearance and tolerance helped to bring about this
result. Elijah Mizrahi of Constantinople (c. 1455-
1525), one of the greatest Rabbinical scholars in
Turkey— in opposition to Moses Kapsali, the
chief Rabbi of Turkey— allowed the Karaites
to be instructed even in oral tradition. Many
Karaites sat as scholars at the feet of Enoch
Saporta and his pupil Mordecai Komtino, a man
of universal culture (middle of the 15th cent.),

and received instruction in the Talmud, decisions,
and general science.5 Don Gedaliah, who had
come to Constantinople from Lisbon (t before
1487), tried, with the acquiescence of the Karaites,
to bring about a re-union with the Rabbinists.
One of the pupils of Komtino was Elijah b. Moses
Bashyazi, the most eminent Karaite scholar of the
day, who resided first in Adrianople and then in

Constantinople, and whom the Karaites call ‘ the
last Decisor’ (jnmtn pois-i). His most important
work is his treatise on the Law, Adderet Eliya.hu,

a monument of clear expression and arrangement.
He favours, on the whole, the less rigorous appli-
cation of the Law, and he asserts that the divine
commandments require to be fulfilled only in ac-
cordance with human capacity. He was a man
of the most varied culture, and was, e.g., an eager
student of mathematics. He owed much to the
writings of Maimonides. He died in 1490, leaving
his Adderet unfinished; it was continued—though
still left incomplete—by his brother-in-law and
pupil, Caleb Afendopolo (bom 1455; + after 1509).

He was a polymath, and his writings embrace trea-

tises on jurisprudence, philosophy, mathematics,
and astronomy, to say nothing of his poems, both
secular and liturgical—over twenty works in all. 6

The other Karaite writers of Turkey during this
and the following division of the period under
consideration (15th-17th cent.) are generally of

1 Cf. L. Zunz, Die Ritus deg synagogalen Gottesdienstes,
Berlin, 1859, pp. 156-102

;
Jost, op. cit. pp. 307-325 ; G. Mar-

Iiouth, JQR xviii. [1905-06] 505 ff. ; N. Porges, Zeitschr. fur
br. Bibl. xi. [1907] 60 ff. ; Poznanski, Die kar. Literatur der

letzten dreissig Jahre, p. 13 ff.

2 1 The Tree of Life,’ written in 1346 ;
ed. F. Delitzsch, Leipzig,

1841, and with a commentary(Orha-Hayim), Simha Isaac Lutski,
Eupatoria, 1847.

3 Eupatoria, 1866. 4 Eupatoria, 1S06-67.
5 Cf. Gurland, Ginze Israel, pt. iii.
6 Enumerated by Poznanski, in Osar Tisrael , s.v. (it 172); cf.

also Steinschneider, in Ersch and Gruber, Allgemeine Encyklo-
padie, s.v. (ii. 32, lis), and in MGWJ xxxviii. 76.

little importance, being almost wholly wanting in
creative power, and they merit no particular notice.

An exception should perhaps be made of Moses
Bashyazi, a great-grandson of Elijah, and regarded
as a youthful prodigy. He knew Arabic, Greek,
and Spanish ; he travelled widely in the East,
where he became acquainted with the writings of
the earlier Karaites ; be had a leaning towards
historical investigation, and wrote a number of
works, of which only one, a treatise on incest, has
been printed .

1 He died, probably in 1555, at the
age of twenty.
The East was at this time the nursery of many

other Karaite writers, but for the development of
the sect as a whole it had no further significance.

We are told that, through the efforts of Abraham
Maimuni II., a great-grandson of Maimonides, a
fairly large Karaite community in Egypt was con-
verted to Rabbinist teaching .

2 Cairo was the centre
of nearly all the more eminent Karaite writers of the
period, viz. Japheth al-Barkamanl (probably e. the
middle of the 13th cent.), author of a medical work
in Arabic and a refutation of the Rabbinists ;*

Israel ha-Ma'arabi (first half of 14th cent.), the
writer of numerous works in Arabic and Hebrew,
including one (originally in Arabic, but trans-
lated into Hebrew) treating of regulations for

the slaughter of animals (1306
;
printed, Vienna,

1830), as also of many hymns for use in the
synagogue ; he was regarded as an authority in
marriage law, and was the first to assert that
the intercalary cycle of nineteen years was insti-

tuted by those who returned from the Exile (‘the
good figs,’ see above) ;

4 Japheth b. Saglr, a pupil of
Israel, and author of a ‘ Book of Commandments’ in
Arabic, most of which is extant in MS

; Samuel b.

Moses al-Maghribi, a physician, and the writer of

another ‘Book of Commandments’ entitled Kitab
al-Murshid, which is a model of perspicuity but
shows no independence .

6 Of writers not resident
in Cairo mention may be made of Ibn al-Hitl (first

half of 15th cent.), who wrote a valuable chronicle
of Karaite scholars .

6

4. The Taurido- Lithuanian period
( 17th and

18th centuries).—Reference was made above to
the presence of Karai les ln the south of Russia,
especially in Taurida (the Crimea), as early as
the last third of the 12th century. They increased
in number during the 13th century. Towards the
close of the 14th cent, the Grand Duke Witold
of Lithuania carried away from the Crimea, among
other Tatar captives, a number of Karaites, and
settled them in Troki, near Wilna, whence they
spread to other towns— in Lithuania, Volhynia,
and Podolia (now Galicia). The Karaites of the
Crimea and Lithuania show at first not a symptom
of intellectual life, and the writers whom they
are said to have produced at that time are mere
fabrications. Towards the end of the 15th cent.,

however, we hear of a correspondence between the
Karaites in Lutsk and Troki and Elijah Bashyazi
in Constantinople, who recommended them to send
him two pupils .

2 In the Crimea, where under
the Tatar sway there was no intellectual life,

the Karaites, too, failed to develop one ; but in

Lithuania, where the Rabbinists founded strong
Talmudic schools in the latter half of the 16th
cent., they exerted themselves to cultivate the

1 ed. Markon, in Ha-Kedem, iii. [19X2] 57-78.
2 Estori Farhi, Kaftor u-Ferali, ed. Berlin, 1849, ch. 5 ;

cf.

Graetz, vii.2 305.
3 Steinschneider. Die arab. Lit. der Juden, § 172.

4 Poznanski, in Osar Yisrael
,
s.v. (v. 247).

5 Many of its sections have appeared in print
;
cf. Poznanski,

JQR xvi. [1903-04] 405, xvii. [1904-05] 594, xviii. 560, XX. [1907-08]

631, new ser., ii. [1911-12] 445.
5 ed. Margoliouth, London, 1897 (cf . Poznanski, Zeitschr. far

hebr. Bibl. ii. 78).

7

Neubauer, .4 us der Petersburger Bibliothek, p. 60 ;
Harkavy,

Hadashim gam yeshanim, ii. 15.



670 KARAITES

higher interests. Here about this time arose one
very distinguished and interesting writer, viz.

Isaac b. Abraham of Troki (1533-94), the author
of an unfinished anti-Christian work called Hizziik
Emund (‘The Confirmation of Faith’). 1 The book
reveals a wide knowledge of Christian literature ;

but its author had also engaged in oral discussions
with the heads of the Christian Reformers, who
were at that time very numerous in Poland. It

shows no distinctively Karaite colouring, and the
religious beliefs of its writer had to be elicited by
literary criticism. Its erudition and its intellectual

acumen astounded even Voltaire. It was com-
pleted by one of Isaac’s pupils, Joseph b. Mordecai
Malinovski, himself the author of several works.
A brother of this Joseph, Zephaniah by name, wrote,
among other works, a treatise on the breadth of

the new' moon and on the calendar. A contem-
porary of the brothers was Zerah b. Nathan, who
also resided in Troki. The Rabbinic polymath,
Joseph Solomon Delmedigo, a native of Candia,
was then living in Lithuania as the private phy-
sician of Prince Radziwill, and to him the said

Zerah appealed for information—first of all in 1620,

when he proposed seventy questions, mainly of a

mathematical and astronomical nature. Delmedigo
responded, to begin with, in an epistle entitled

Iggeret Ahuz
,

2 which contains also a sketch of the

history of Hebrew literature ; and subsequently in

a series of mathematical writings. Zerah was
likewise the author of a long list of liturgical

poems.
The dreadful massacres of the Jews at the hands

of the Cossacks in 1648-49, and the commotions
which followed in Poland, affected the Karaites

also, whose destinies here, as generally elsewhere,

were closely bound up with those of the Rabbinists.

Moreover, the two religious groups were now, as a
rule, on good terms with each other. At one of the

so-called Synods of the Four Lands endeavours
were made to unite the two groups, but were
rendered vain by a capricious Rabbi who appealed
to a Talmudic calembour. 3

The example of the Lithuanian Karaites acted

as an incentive to those of the Crimea, who sus-

tained a constant intercourse with the former, and,

indeed, had already a link of connexion with them
in the Tatar language used colloquially by both.

The Crimean Khans varied in their attitude to-

wards them ; they were often quite friendly, and
they entrusted to them the coining of their money.
But the Crimean Karaites produced little that

could stand l>eside the intellectual achievements

of their northern brethren. In this period their

only writer deserving of notice was Elijah b. Baruch
Yerushalmi 4 (latter half of 17th cent. ;

originally

from Constantinople), the author of various works ;

he also transcribed certain writings of the earlier

Karaite scholars, principally such as were of

an anti-Rabbinic tendency, to which he added
bitter invectives of his own. Three Karaites

who travelled from the Crimea to Palestine

wrote interesting reports of their observations

(1641-42, 1654-55, 1785-86), in which they give a

varied mass of statistical data. 5 A notable and
original writer appears in Abraham b. Josiah Yeru-

shaiuil, of Chufut-Kale, whose productions include

one entitled Emuna Omen, dating from 1712 (ed.

Eupatoria, 1846), and remarkable for its breadth

of outlook, its extensive knowledge of Rabbinical

r First edited in J. C. Wagenseil, Tela Ignea Satana, Aitdorf,

1631 ; it was translated into Yiddish, Spanish, German, English,

and Hungarian.
2 ed. in Isaac b. Solomon’s Iggeret Pmnat Tifrat, Eupatoria,

1831
,
and in A. Geiger’s Jleto Hofnayim , Breslau, 1840.

3 cSip 1

? n’nxnn di’n c’Kiprt
;

cf. Mo'ed $aton, 26rt, at the top.

4 ‘ Yerushalmi’ denotes a Karaite who had made a pilgrimage

to the Holy Land, and is an imitation of the Arab. Hajji.
5 ed. Gurland, Ginze Israel, pt. i.

literature, its lenient attitude towards the Rab-
binists, and its veneration for Maimonides.
The Karaites of the Crimea, however, poor as

are their achievements in this period, are cer-

tainly snperior to those of the Orient. Of the
latter, mention should perhaps be made of Jacob
Iskandarani, the Hakam of the Karaites in Cairo,

who met the above-named Delmedigo there in

1616 ;
and of the family of Firuz in Damascus, of

whom the most eminent was the physician, Daniel
b. Moses (fl. 1665-1700).
From the middle of the 17th cent. Christian

scholars began to take an interest in the Karaites.
Some of them made visits to the centres of the
sect, and especially to Troki, and opened a corre-

spondence with its members. Of these Christian

scholars we may name Johann Rittangel, who
visited Troki in 1641, and Gustav Peringer, a pro-

fessor in Upsala, who, at the instance of Charles
XI. of Sweden, travelled to Lithuania in 1690, and
in the following year addressed to Ludolf his

Epistola de Karaitornm rebus in Lithuania. Re-
ference should also be made to Johann Pufiendorf
of Riga, Lewin Warner, and his valuable collection

of Karaite MSS in Leyden, Jacob Trigland, of

Leyden, and his Diatribe de secta. Karceorum (Delft,

1703), and Johann C. Wolf, of Hamburg, and his

Notilia A’aneor a;/i (Hamburg, 1721). These scholars

were instrumental in arousing the historical sense

among the Polish Karaites, though it must be
confessed that the Karaite historians frequently

tamper with the facts, sometimes in ignorance but
sometimes of set purpose, and that they represent

their sect as being the genuine Jews, and the
Rabbinists as the seceders, while they also do great
violence to the chronology. The earliest of these

Karaite historians were Solomon b. Aaron, of Troki

(fl. 1680-1715), and his relative, Mordecai b. Nisan,

of Kokizov, near Lemberg (1699). Solomon, in

addition to several other works, and numerous
liturgical songs in the Hebrew and Tatar lan-

guages, wrote, at Pufiendorfs request, his Appiryun
'ciSd 16, a short treatise on the severance of the

Karaites from the Rabbinists, and the main legal

differences between the two parties. 1 Mordecai

wrote, in answer to the questions put by Trigland,

his Dfxl Mord'kai? and also, in response to the

inquiry of Charles XU., a short work called iJbush

MalkhtA In the composition of his D6d M6rdekai

he had the assistance of his relative, Joseph b.

Samuel, known as Joseph ha-Mashblr, who had
been a pupil of his father. This Joseph was a native

of Lithuania, but removed about 1700 to Halicz

in Galicia, and did much for the revival of an in-

tellectual life among the Karaites there, who had
been living outside the range of general culture.

Of his many works, one in particular, Porat Y6sef,

treating of grammar, is highly praised. His descen-

dants were all leading figures among the Karaites

of Halicz till well on in the following period.

The most prolific writer of the Taurido-Lithu-

anian period is Simha Isaac b. Moses. He belonged

originally to Lutsk, but removed c. 1 150 to Chufut-

KaTe in the Crimea, where he died in 1766. He was

well versed in the writings of the Rabbinists, and

held the £abbala in high honour. He wrote in

all twenty-four works, of which only two have

appeared in print,4 viz. the Or ha-Huyim, already

mentioned as a commentary on the philosophical

work of Aaron b. Elijah, and a historical treatise

entitled 6rah Saddikim, in which he gives the

Karaite conception of the origin and historical

development of Karaism in its most extreme form.

1 ed. Neubaaer, as an appendix to his Aus der Peter*bur<je

Bibliothek. a . , T .

2 Finished on the ISth of July 16D9
;

ed., with Latin tr.,

by Wolf in his Xotitia Karceorum ;
also Vienna, 1S30.

“3 ed. Neubauer, loc. cit.

i gee Poznanski, in 0§ar 1 iarael, s.v. (x. 164).
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This work also contains the first bibliography of

the sect. Simha Isaac s migration to the Crimea
was no mere passing event. The Crimea now be-

came the centre of Karaite life, and there, in

Chufut-Kale, the first Karaite printing-press was
established in 1734. Then came the two political

occurrences which served at once to draw the
Karaites out of their isolation and to link them
together by a common bond, viz. the annexation
by Russia of the two districts in which they
were most numerous—the Crimea in 1783 and
Lithuania in 1792. With these two events begins
the final period of Karaite history.

5. The modern period (19th cent.-the present
day).—From the outset the Russian Government
treated the Karaites with good-will. With this

attitude there was associated, no doubt, a tendency
to play them off against the Rabbinists, the ad-
herents of the Talmud. The last representative
of the Karaites at the court of the Khan in the
Crimea, Benjamin b. Samuel Aga (t 1824), con-
tinued to hold the position under Russian rule,

though not officially. In 1795, Catherine II. had
relieved them of the double tax imposed upon
Jews, and in 1827 they were exempted from
military service by Nicholas I. They now enjoy
the full rights of Russian citizenship. In 1840
they secured what might be called an internal
constitution, according to which a non-spiritual
official called the Hakam—who represents them
publicly—presides over them with the assistance
of a supreme spiritual board, controlling the
Karaites of the Crimea and the South of Russia.
This board has its headquarters in Eupatoria ; the
first Rakam was the influential and energetic Simha
Bobovitch (1790-1855).
The more eminent Karaite scholars of the first

half of the 19th cent, were the following : Isaac b.

Solomon (1755-1826), of Chufut-Kale, was the re-

former of the Karaite calendar (cf. art. Calendar
[Jewish], vol. iii. p. 120), his views on that subject
being set forth in his Or ha-Lebcina (printed at
Zhitomir, 1872) ; he was also the author of a work
on the ten Karaite articles of faith, entitled Iggeret
Pinnat Yikrat (Eupatoria, 1834 ; Zhitomir, 1S72),

numerous songs for use in the synagogue, etc.

Joseph Solomon b. Moses Lutski, surnained i'e'

(1770-1844), was a native of Kokizov, and lived for

a time in Lutsk, whence he removed in 1802 to
Eupatoria ; his most outstanding work is his sup-
plementary commentary to the Mibhar of Aaron
b. Joseph, issued as Tlrat Kdsef (Eupatoria, 1835).
David b. Mordecai Kokizov (1777-1855), a great-
grandson of Mordecai b. Nisan, was an opponent
of the foregoing, and among other works wrote a
theological treatise called Semnh Dawid. (St. Peters-
burg, 1897). Mordecai b. Joseph Sultanski (fi.

1850-70), who had a reflective cast of mind, was
the author of various grammatical, historical, and
theological works. One of his pupils was the
kindly-natured Solomon b. Abraham Beim (b.

1817 ; t before 1860), Ilakam in Chufut-Kale and
afterwards in Odessa, who was the first to intro-
duce secular subjects into Karaite schools ; he
wrote a little book on the antiquities of Chufut-
Kale {i.e. ‘the Jewish refuge,’ as the place formerly
known as Kala'a came to be called).

All these writers, however, were eclipsed by
Abraham b. Samuel Firkovitch (b. Lutsk, 1786; f
Chufut-Kale, 1874), with whom begins a new epoch
not only in Karaite historiography, but also in
the investigation of Hebrew history and literature.
Firkovitch’s literary career began with the com-
position of supplementary commentaries and addi-
tions to Aaron b. Joseph’s commentary to the
Pentateuch (Eupatoria, 1836), 1 and of a vigorous

[
In the thirties of last century there was formed in the

Crimea an association for the publication of earlier Karaite

anti-Rabbinical work named Massa il-M’ribah (do.

1838), which is written in rhyme and arranged in
the order of the Ten Commandments, after the
manner of the Eshkbl ha-K6fer of Hadassi de-

scribed above. At the instance of the above-
mentioned Hakam, Bobovitch, he made repeated
journeys, from 1839 onwards, to Caucasia, Egypt,
Palestine, and other countries, with the object of
discovering archaeological materials which might
serve to demonstrate the early origin of the
Karaites. It seemed at first sight as if he had
perfectly succeeded in his purpose. Both in the
Crimea and elsewhere he discovered epigraphs in
Torah rolls and other writings, tombstones, and
the like, in which the most remarkable data were
treasured up. These memorials included the fam ous
inscription of Judah b. Moses ha-Nakdan, dating
from A.D. 604, and that of Abraham b. Simha,
from A.D. 906 ; the tombstones of Isaac Sangari,
who is said to have converted the king of the
Chazars to Judaism, and Shabbathai Donnolo, a
Jewish scholar of Southern Italy in the 10th
cent., etc. Firkovitch contended that these vari-
ous discoveries sufficed to prove that there were
Jews in the Crimea as early as the 6th cent. B.C.,
having migrated thither in the reign of Cam-
byses, king of Persia ; that the Karaites had
persuaded the Chazars to embrace Judaism, and
were the founders of the Massora, of Hebrew
grammar, of the Biblical sciences, etc. Incredible
as some of these inferences must appear, they
were nevertheless believed, and were even incor-
porated in histories of the Jews. Firkovitch’s
results were accepted, in particular, by a number
of eminent Jewish scholars—Pinsker, Furst, Graetz,
and Chwolson. Literary criticism, however, soon
entered its protest, and pointed to various -clumsy
forgeries ; we need only recall the strictures of
Rapoport, Schorr, Steinschneider, Geiger (who va-
cillated, however), Neubauer, Strack, P. F. FrankI,
and, above all, Harkavy, who showed that the
above-mentioned data could not possibly serve as
historical evidence. Firkovitch, two years before
his death, summed up the result of his discoveries
in a work entitled Abne Zikkarun (Wilna, 1872),
in which the epigraphs in question are repro-
duced. His finds were often assailed by mere
hypercriticism, and facts and dates were rejected
which in many eases proved to be quite reliable,
as was the case, e.g., with regard to the existence
of many ancient Karaite scholars and their works.
An attempt to defend the genuineness of the sus-
pected tombstones was recently made by a living
Karaite writer

;

1 and the final solution of many of
the problems involved must be left to the future. 2

When all is said, however, the work done by
Firkovitch was of an eminently serviceable kind.
On his journeys, besides the inscriptions referred
to, he discovered, and thus restored to science,
numerous Rabbinical and Karaite books that had
been regarded as lost. He was also instrumental
in creating an interest in the scientific investiga-
tion of Karaism, and to some extent supplied the
materials for it.

The death of Firkovitch ushers in a period of
complete decadence among the Karaites. Since
that time they have produced not one single
scholar of repute, but at best a few litterateurs,
as, e.g., Samuel Pigit (1849-1911), Hakam in

Ekaterinoslav, who published a volume of sermons,
etc., bearing the title Iggeret Nidhe Sh'mu’el (St.

Petersburg, 1S94), and a collection of Tatar popular

works that still remained unprinted or had become rare, and
Firkovitch was one of the most zealous supporters of its efforts.

To this society we owe a considerable number of valuable
printed edd. of Karaite works (cf. Geiger, Judische Zeitschrijt,

xi. 144 ff.).

1 Judah Kokizov, 44 grobnych nadpisiey, St. Petersburg, 1910.
2 Cf. Dubnow, in Yevreyskaya Starina for 1914, p. 1 ff.
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tales, Dabdr Dabur (Warsaw, 1904) ; Elijah Kazaz
(1832-1912), a man of wide and varied culture,
who, inter alia, translated the works of several
French popular philosophers into Hebrew

;

1 and
the Judah Kokizov just mentioned, who, however,
usually writes in Russian. Among the Karaites,
indeed, the Russian language has gradually dis-

possessed the Tataric.
In* 1911 a number of Karaite students at the

University of Moscow tried to initiate what might
be termed a Neo-Karaite movement, and founded
a Karaite monthly in the Russian language and
bearing the title Karaimskcvya Zhizn, which,
though it displayed great vigour, did not
survive its first year. 2 A further evidence of
the spiritual impoverishment of the Karaites
is the fact that since the death of their last

tlakam, Samuel Pampulo (f 31st Dec. 1911), they
have failed to find an eligible successor, and are
thus in a most critical situation. 3 In 1897 the
Karaites in Russia numbered 12,894—6372 males
and 6522 females (cf. the same periodical, June
1911, p. 30); and it seems unlikely that during
the last seventeen years this total has appreciably
increased, if indeed it has increased at all, as in
1909 there were but seven additions (ib. March-
April 1912), and in 1910 only four (ib. June
1911, p. 39). Outside Russia, the sect may per-
haps number some 2000 souls in all, living in
Halicz (in Galicia), Constantinople, Cairo, Jeru-
salem, and Hit on the Euphrates ; its one com-
munity of any size is that of Cairo. The future
of Karaism—the only Jewish sect in the proper
sense of the term—is thus a rather gloomy one.
Its vital element all through was polemics, and
this was finally exhausted by the death of its last

great champion, Abraham Firkovitcb.

Literature.—i. HISTORICAL AND GENERAL.—The first really
scientific account of the Karaites is I. M. Jost, Geschichte
des Judenthums und seiner Sekteny Leipzig, 1857-59, ii.

294-381 ; materials for a history of the sect are given by S.
Pinsker, Lilflfute Kadmoniot, Vienna, 1860, in which, however,
the writer too uncritically follows Firkovitch (cf. the notes and
remarks of J. H. Schorr, He-Halu%, vi 56-85, M. Stein-
schneider, Hebraische Bibliogrdphie, iv. ff., Leipzig, 1859,
and A. Geiger, Gesammelte Abhandlungen [Heb.], ed. S.
Poznanski, pp. 340-373); as H. Graetz, Geschichte derJuden

,

Leipzig, 1853-70, v. £f. (see the indexes, s.v. * Harder ’), and J.
Fiirst, Gesckickte des Karderthums

, 3 vols., Leipzig, 1S62-69,
likewise follow Firkovitch, they are of little use, and the latter
especially must be read with the utmost caution ; of a more
critical stamp are A. B. Gottlober, BiJpkoret le-Toledot ha -

gara'im (Heb.), Wilna, 1865 ; A. Neubauer, Aus der Peters-
burger Bibliothck

,

Leipzig, 1866, and I. H. Weiss, Zur
Geschichte der judischen Tradition (Heb.), iv., Vienna, 1887,
pp. 46-110. The work of the Karaite Isaac Sinanl, Istoriya
vozniknovishen iya i razaitiya' Karaimisma (Russ.), 2 vols.,

1888-89, is written from the Karaite point of view, but quite
unserviceable. The artt. s.v. by P. F. Frankl, in Ersch and
Gruber, Allgemeine Encyklopddie der Wissenschaften und
KUnste ,

Leipzig, 1818 ff.; A. Harkavy, in JE; Harkavy,
Balaban, and Hessen, in Yevreyskaya Enzyklopedya (Russ.;,
16 vols., St. Petersburg, 1908-14, and Revel, in Osar Yisrael
(Heb.), 10 vols.. New York, 1907-13, are comprehensive and are
written in view of modern scientific requirements

; B. Ryssel,
in PEEP, is less reliable.

ii. MSS.—The richest collections of Karaite MSS are fonnd in
Leyden, St. Petersburg, and the British Museum. An account
of the Leyden MSS is given by Steinschneider, Catalogue Codi-
cum Hebrceorum Bibliothecae Academics Lugduno-Batarcs,

Leyden, 1853 (includes also a repertorium of the history of
Karaite literature); those in St. Petersburg have not as* yet
been catalogued

;
on the Brit. Mus. group see R. Hoeming,

Descriptions and Collat

i

*- i»pp/n.*i 1 v
London, 1889, and G. V .

•

and Samaritan MSS i

271, ii. [1905] 172-196, 450-478 (notice by Poznanski, REJ xli.

1 Of. Poznanski, REJ lviii. 315.
2 An earlier Karaite journal was al-Tahdib, a bi-weekly in

Arabic, published in Cairo; it lived from the 12th of August
1901 to 1905 (cf. R. J. H. Gottheil, in Harkavy Festschrift, bt.
Petersburg. 1908, p. 120;.

3 Another typical indication of the present condition of the
sect appears in the fact that, when a Karaite synod in Eupa-
toria adopted a mitigation of the marriage law in November
1910, protests against it were at once forwarded from Troki,
Constantinople, and Cairo (cf. Poznanski, JQR, new ser., ii.

449. note 3).

305, 1L 155). Certain less extensive collections are described
by J. Bardach, Mazkir libne Reshef (Heb.), Vienna, 1869;
E. N. Adler, About Hebrew MSS, London, 1905, pp. 17-33 (cf.
Poznanski, ZDMG lx. [1906] 698), and P. Kokowzow, Notitia
Codicum Hebraicorum

, etc., St. Petersburg, 1905 (cf. Poznanski,
Zeitschr. fur hebr. Bibl. x. [1906] 25).

ilL 'ANANAND THE GENESIS OF THE HOVEHENT.—Harkavy,
Istorideskiye Oderki- Karaimstva (Russ.), 2 pts., 1897-1902,
‘Zur Entstebung des Karaismus,’ in Graetz, Geschichte der
Juden, V.-*, Leipzig, 1909, pp. 472-489, ‘ Anan,’ in Jahrbuchfur
judische Geschichte und Literatur, ii. [Berlin, 1899] 107-122,
‘Anan ben David,’ in JE i. 553 ff. ; Poznanski, ‘Anan et ses
Merits,’ REJ xliv. 161-187, xlv. 50-69, 176-203.

iv. Worksdealing with othereminentKaraites.—These
have in most cases been cited in the course of the article

; cf.
,
fur-

ther, the relevant artt. by Poznanski in the Heb. Encyclopaedia,
Osar Yisrael (7i<TB'' “isiK), and in the Judaeo-Russian Encyclo-
paedia, Yevreyskaya Enzyklopedya. On the Karaites who wrote
in Arabic see the corresponding artt. in Steinschneider, Die
arabische Literatur der Juden, Frankfort a. M., 1902 (cf.

Poznanski, Zur judisch-arabische Litteratur, Berlin, 1904). On
Kirkisam see Poznanski, in Steinschneider3s Festschrift

,

Leipzig, 1896, pp. 195-218, and Semitic Studies in Memory of
Rev. Dr. A. Kohut, ed. G. A. Kohut, Berlin, 1897, p. 435 ff. ;

on Joshua b. Judah, M. Schreiner, ‘Studien uber Jeschua b.
Jehuda,’ in Bericht der Lehranstaltfur die Wiss. des Judentums
zu Berlin, xviii. [1900]; on Hadassi, Frankl, in MGWJ xxxi.[lS82]
Iff., W. Bacher, ib. xl. [1891] 14 ff., and JQR viii. [1895-96]
431 ff. ; on Isaac b. Abraham of Troki, Geiger, Isaak Troki

,

Breslau, 1853; on Firuz, Poznanski, Die karaitische Familie
Firuz , 1913 ; on Abraham b. Josiah of Chufut-Kale, Poznanski,
’D Wr l.wtr p nrrast 'snpn

; on the Karaite philosophers,
S. Munk, Melanges de philosophic juice et arabe, Paris, 1857-
59, p. 474 ff. (obsolete), and Steinschneider, Die hebraischen
Uebersetzungen des Mittelalterx, Berlin, 1893, p. 449 ff. ; on the
poets of the Itaraite synagogue, Luzzatto, in A. Berliner and
D. Hoffmann, Osar fob, 1883, pp. 27-32, 1884, pp. 3-6; on
the Greek writings of the Karaites, Danon, in Actes du xvie
CongrH international des Orientalistes

,

1912, p. 170 ; on their
Tatar language, K. Foy, in Mitteilungen aus dem Seminar
fur orientalische Sprachen, i. [Berlin, 1898] ;

and J. Grzegor-
zewski, Ein tiirktatarischer Dialekt in Galizien, Vienna, 1903

;

on their Tatar literature, Poznanski, in Keleti Szemele (Revue
Orientals), xiii. 37-47, 360, xiv. 223 f. ; on the Karaites in
Galicia, Balaban, in Yevreyskaya Starina, iv. [1911] 117-121,
and Fahn, in Ha-JZedem, iii. [1912] 160-173. The special
privileges granted to the sect in Russia are tabulated in Z.
Firkovitch, Sbumik, etc. (Russ.), St. Petersburg, 1890.

v. FIRKOVITCH.—There is a voluminous literature on Firko-
vitch and his discoveries. Only a selection can be given : S. L.
Rapoport, in Keiem Hcmed, v. 197 ff., and in Ua-Melis,
i. [I860] 227, 256 ; D. Chwolson, Achtzehn hebraische Grab -

|

schriften aus der Krim, St. Petersburg, 1S65 ; Geiger, in
Jiidische Zeitschrift, xi. [1875] 142-157

; A. Jellinek, Abraham
Firkowitsch, Vienna, 1875; Harkavy and H. L. Strack,
Catalog der hebraischen Bibelhandschriften . . . in Petersburg,
St. Petersburg and Leipzig, 1875 (cf. Riehm, in ZDMG xxx.
[1876] 336-343, and Frankl, in MGWJ xxv. [1876] 418 ff.);

Strack, A . Firkowitsch und seine EntdecJcungen ,
Leipzig, 1376

;

Harkavy, Altyudische Denkmaler aus der Krim
,

St. Peters-
burg, 1876; Frankl, ‘Karaische Studien,’ MGWJ xxv. 54 ff.,

and in Ha-Shahar, ed. Smolensky, vii., viii. ; Deinard, nnVtn

px, Warsaw, 1875, and DHp NSVD, do. 1878 (written with
considerable bias).

vi. RECENT LITERATURE AND PUBLISHED TEXTS.—On Kara-
ite literature since Firkovitch’s time see Poznanski, Die Jeara-

ische Literatur der letzten dreissig Jahre (1878-1908), Frankfort
a. M., 1910. Karaite texts have been edited by Bacher, Barges,
J. Gurland, Harkavy, H. Hirschfeld, D. S. Margoliouth, G.
Margoliouth, Markon, Neubauer, Pinsker, Poznanski, Schreiner,
and many others. SAMUEL POZNANSKI.

KARA-LINGIS.—A class of wandering Indian
ascetics. The name is derived from Skr. kataka

,

‘a ring/ and lihga, the male organ. They claim
to be worshippers of Siva, and are also called

Sewaras (possibly a corruption of the Skr. Sahara,
the nam,e of a wild mountain tribe, also used as a
title of Siva). They generally go about in troops,

with matted hair and red-ochre-eolonred garments,
but are sometimes solitary and stark naked. To
mark their triumph over sensual desires, they affix

an iron ring and chain to the male organ, which
they also mutilate. They extort money by pre-

tended miracles, such as w ringing Ganges water
out of their dry matted hair. Khewraras, a sub-

variety of Sewaras, carry skulls. One of their

tricks is to turn spirituous liquor into milk, and
then to drink it ;

another is to rub their hands
together till wheat or other grain issues from them.
The name is a fanciful one, derived from 4 Sewara.’
The writer once met a Kara-lihgi in Lower Bengal
who had his private parts locked up in a kind of
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cage. This could never be opened, except with
the consent of the head of his order, who kept the
key.
Literature.

—

H. H. Wilson, Religious Sects of the Hindus,
London, 1861, p. 236 ; G- A. Grierson, tr. of the Padumawati
of Malik Muhammad Jaisi, Calcutta, 1896, p. 17.

Cx A» Grierson
KARAMNASA, KARMNAS’a (Skr. Kan'na-

naia, ‘ that which destroys the merit of works ’).

—

The accursed river of Hindu mythology, which rises

in the Kaimur hills, Bengal ;
lat. 24° 32* N., long.

83° 26' E. ; forming in part of its course the
boundary between the provinces of Bengal and the
United Provinces of Agra and Oudh, and finally,

after a course of about 146 miles, joining the
Ganges. It has been identified with the Koftfiepamis

of Megasthenes (J. W. McCrindle, Ancient India
as described by Megasthenes and Arrian, Calcutta,

1877, p. 186 If.). On the borders of the District of

Mirzapur it hurls itself over a sandstone precipice,

forming, under the name of Chhanpatthar, ‘ the
stone-sifter,’ one of the finest waterfalls in India.
In Hindu mythology the stream is connected with the legend

of Satyavrata or Tri&anku, a prince of the solar race and king
of Ayodhya. He aspired to perform a sacrifice by which, in
his mortal body, he might ascend to heaven. He requested the
sage Vasistha to officiate for him in this rite. On his appeal
being refused, he invoked the aid of the hundred sons of the
sage, by whom he was cursed and degraded to the status of a
Chapdala, or out-caste. In this extremity heahad recourse to a
rival sage, ViSvamitra, who undertook the sacrifice, and invited
the presence of all the gods. They refused to appear, and
Vigvaraitra, by his own magic-working powers, transported
Tri&nku to the skies, whence, on his arrival, he was hurled
down head-foremost to earth by the enraged deities. But
Vtevamitra arrested his downward course, and he remained
suspended between heaven and earth, and formed a constella-

tion in the S. hemisphere. Another tale describes him as a
wicked prince, guilty of the three heinous sins (tri-iahku) ; and
in its modern form the story states that the river is formed by
the saliva which drops from his lips as he hangs suspended in
the air. The tale seems to represent some ancient conflict of
rival cults, represented by the contest between the sages
Vasi?tha and ViSvamitra (J. Muir, Orig. Skr. Texts, pt. i.2, 1872,

p. 37i ff.). It may have been attached to this river because, as
in other parts of India, the stream may have formed an ethnical
or endogamous boundary. It may have marked at an early
period the furthest point of the eastern advance of the Aryan-
speaking races, as in later days it formed the boundary of the
kingdom of Magadha.

Whatever may be the origin of the legend, the
river maintains its evil reputation to the present
day. Though its water flows clear as crystal, no
orthodox Hindu dares to bathe in it or drink from
it. In olden days, pilgrims employed the services

of men of low caste, who supposed themselves safe

from contamination, to convey them on their

backs across the ill-omened water. Even the
ferrymen, when the river was in flood during the
rainy season, were implored by their passengers
not to splash up the water with their oars. To
obviate the risks to which pilgrims were thus
exposed, the famous Rani Ahalya Bal of Indor
attempted to bridge it ; but she failed, and the
work was finally accomplished by a wealthy
hanker of Benares, Raja Fatnl Mai. This bridge
and another on the E. Indian Railway now secure
safe transit for orthodox Hindus.
Literature.

—

H. H. Wilson, Vishnu Purdiia, London, 1864-
77, iii. 284-2S7 ; F. Buchanan, in M. Martin, Eastern India,
do. 1S3S, i. 399 ff.

; J. Dowson, Classical Dictionary

,

do. 1S79,

p. 288 ff. ; Bholanauth Chunder, Travels of a Hindoo
, do.

1869, i. 234 f. ; Memoirs of Baber, tr. J. Leyden and W. Erskine,
do. 1826, p. 408 ; Ain-i-Akbart

, tr. H. Blochmann and H. S.
Jarrett, Calcutta, 1873-94, iL 151 ; IGI xv. [1908] 21.

W. Crooke.
KARARIS.—A sect of Indian Saktas (q.v.).

The origin of the name is unknown. It may be an
Indianized form of the Persian qardri, 4

firm,’
‘ established,’ in the sense of ‘ stanch,’ or a deriva-
tive of the Skr. knrala, ‘

terrific,’ the Kararis being
worshippers of Devi in her terrific form. Accord-
ing to Wilson, they are the modern representa-
tives of the Aghoraghantas and Kapalikas, who
in former times sacrificed human beings to Kail,
Chamunda, Chhinnamastaka, and other hideous
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personifications of the sakti of Siva. The modern
Karans inflict upon themselves bodily tortures,

piercing the flesh with hooks or spits, running
sharp-pointed instruments through the tongue and
cheeks, gashing themselves with knives, or lying
upon beds with sharp-pointed spikes. This is

usually done to extort money rather than for

devotion.
LrreaATCBB.—For the general question of this self-inflicted

torture see J. A. Dubois, Hindu Manners, Customs, and Cere-
monies

,

ed. H. K. Beauchamp, Oxford, 1906, p. 597 ff. For the
Kararis see H. H. Wilson, Religions Sects of the Hindus

,

London, 1861, L 264, and K. Raghunathji, in IA x. [1881] 73.

G. A. Griebson.
KARENS.

—

See Burma.

KARLE, KARL! (also known as Viharganv,
* temple-village’).—A place on the road from Bom-
bayto Poona; lat. 18°45'N., long. 73° 29'E.; famous
as the site of important Buddhist caves, excavated
a little before the Christian era.

‘It is the largest as well as the most complete chaitya cave
hitherto discovered in India, and was excavated at a time when
the style was in its greatest purity. In it all the architectural
defects of the previous examples are removed ; the pillars of the
nave are quite perpendicular. The screen is ornamented with
sculpture—its first appearance apparently in such a position—
and the style had reached a perfection never afterwards sur-
passed * (J. Fergusson, Hist, of Indian and Eastern Arch.2, L
142).

The building resembles, to a very great extent,
an early Christian church in its arrangement,
consisting of a nave and side-aisles, terminating
in an apse or semi-dome, round which the aisle

is carried. Its arrangement and dimensions are
similar to those of the choir of Norwich Cathedral,
or of the Abbaye aux Hommes at Caen, omitting
the outer aisles in the latter building.

4 Of the interior we can judve perfectly, and it certainly is as
solemn and grand as any interior can well be, and the mode of
lighting the most perfect—one undivided volume of light coming
through a single opening overhead at a very favourable angle,
and falling directly on the ddgaba or principal object in the
building, leaving the rest in comparative obscurity. The effect
is considerably heightened by the closely -set thick columns that
divide the three aisles from one another, as they suffice to
prevent the boundary walls from ever being seen

;
and as there

are no openings in tbe walls, the view between the pillars is
practically unlimited

'
(it. L 147 f.).

Immediately under the semi-dome of the apse is

a great ddgaba, or relic-shrine, which originally
was probably painted and decorated, or adorned
with hangings. This is surmounted by a tee

(Burmese Kti) with the remains of a wooden
umbrella which originally overhung it. The cave
is entered from three doorways under a gallery
like our roodlofts, forming one great window
through which light is admitted to the interior.
Near the great cave is a Hindu shrine dedicated to
Ekvlra, the goddess of the Koli tribe, which is

probably older than the Buddhist excavations.
IiiTERircKB.—J. Fergusson, Hist, of Indian and Eastern

Arch.?, London, 1910 ; Fergusson-Burgess, The Cave Temples
of India, do. 1880 ; L. Rousselet, India and its Eative
Princes, do. 1382, p. 64 ff., with illustrations; EG xviii. [1885]
pt. iii. p. 454 II.; IGI xv. [130S] 44 ff. W. CROOKE.

KARMA.—i. Importance of doctrine.—The
Indian solution of the great riddle of the origin of
suffering and the diversity of human conditions
is to be found in the word karma, which, through
the theosophists, has become familiar to European
ears. Hindus believe that souls have been trans-
migrating from the beginning ; they practically hold
that the wellbeing or the suffering of everybody is

only the result of former acts (karma). This solu-

tion of the great riddle is not altogether satisfac-

tory, as we get no answer concerning the ‘ very
beginning ’

; but it is a happy one, eminently
moral, and to a large extent a true one.
The doctrine of karma, i.e. acts and their retri-

bution, is of great antiquity in India. It gradually
broke aw ay from Vedic naturalism, mysticism, and
piety.
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‘ Karma struck hard against the old belief in sacrifice, penance,

and repentance as destroyers of sin’ (E. YV. Hopkins, JRAS
1906, p. 5S3).

It became formulated at an early stage in definite
terms :

* As a man himself sows, so he himself reaps ; no man inherits
the good or evil act of another man. The fruit is of the same
quality with the action, and, good or bad, there is no destruc-
tion of the action *

(ib . p. 581).

This doctrine might be called the essential
element, not only of all moral theories in India,
hut also of popular belief. If a person is horn
deformed or unhealthy, it must be—so people say
—because of sins committed in his former life. It
is in Buddhism, however, that the doctrine of
karma reaches its climax and assumes a unique
character. Elsewhere it meets with correctives

;

there are counteractions to human acts ; but in
Buddhism it may be said that karma explains
everything, or ought to.

2. Ego and karma.—Other Indian philosophies
admit the existence of a self-existent soul or an
ego. In Buddhist philosophy the ego is merely a
collection of various elements constantly renewed,
which are combined into a pseudo-personality only
as the result of action. It has, therefore, been
asserted that Buddhism does not admit transmigra-
tion : when a being dies, a new being is born and
inherits his karma ; what transmigrates is not a
person, but his karma. This explanation is justi-

fied by some texts ;
1 but it would be more exact

to put the matter in a different way : an existence
is a section of the existence of a certain soul—or,

to use Buddhist terms, of a ‘series’ composed of

thoughts, sensations, volition, and material ele-

ments. This series never had a beginning. It

has to ‘ eat ’ the fruits of a certain number of acts
under certain conditions, and the experience of
these acts constitutes an existence (see Death
[Buddhist]). When this existence comes to an end,
there are still some acts to be ‘eaten,’ both new
and old. The series, therefore, passes into another
existence, and lives a new section of life, under new
conditions. It cannot be said that acts are the
sole material cause of this re-incarnation ; for the
physical elements of the new being, blood and
seed, are not intelligent ; karma (the possibilities

of retribution called karma) is not intelligent

;

while the new being is intelligent from the embryo.
It is the ‘ series ’ as a whole, with all its moral and
material elements, that is incarnated. If the
series does not dissolve at death, if it becomes
re-incarnate, it is because its acts must entail

retribution. The new being is what its acts have
made it : all the pleasant and unpleasant experi-
ences to which it will have to submit are simply
the retribution of acts. In fact, there is no agent

(kartar)

;

there is nothing but the act and its fruit

;

organs, thoughts, and external things are all the
fruit of acts, in the same way as pleasant and
unpleasant sensations.

3. Karma and destiny.—Over and above human
energy and free will Brahmanism placed destiny

(daiva ,
from (leva, ‘god’). To Buddhists destiny

is merely ‘past acts.’ The earlier Indian belief

was that the world was re-created by Brahma at
the end of each period of chaos. Buddhists hold
that the whole universe, with all its variety, is the
work of acts. But by ‘ acts ’ we must here under-
stand the combined mass of the acts of all beings

;

e.g., at the beginning of the re-creation of the world
there rise in the vast void of the universe ‘ winds
born of acts,’ which heap up the clouds from which
the creative rain will pour, and so on (see Cos-
mogony and Cosmology [Buddhist]).

4. Nature of karma. — ‘ Act ’ was variously
interpreted by the Indian philosophers. The early

l The present writer has recently found one text with this

meaning, Abhidharmakosabha$ya, iii. 24 ;
but see ib. iiL 11

1

thinkers attributed an importance to liturgical
action and penance which Buddhists contest or
even deny. For them an act is essentially action
that can be morally qualified. It is (1) volition
(chetana ), mental or spiritual act

(
manasa ), and (2)

what is born of volition, what is done by volition,
what a person does after having willed, i.e. bodily
or vocal act. Mental acts are acts par excellence,

inasmuch as there is no act without mental action.
We are what we think

; we are what we will. 1 No
act is imputable, or, in Buddhist terminology,
accumulated

(upachita ), put in reserve for future
retribution, unless it is intentional, deliberate,
accomplished, and free from regret and antidote
(remorse, confession, etc.). Chetana, being mental,
leaves traces (vasancis ) in the ‘ series of thoughts’
(vijiidnasantana) ; this is the explanation of retri-

bution. In certain cases the act of thought is the
most potent act. ; the anger of a rsi, e.g., can
depopulate a whole region. But the mental act is

not the only act ; and, as a rule, ‘ what one does
after having willed ’ is more important than the
willing. To kill an enemy is more efficacious and
more serious than to wish to kill him. Hence the
importance of physical and spoken acts. Physical
and spoken acts make something known (vijha

•

payati), for speech and gesture are significant

;

they are, therefore, named vijiiapti

;

but the Bud-
dhist school admits that they create avijuapti. By
avijuapti we must understand a thing of particular
nature, derived from the four great material ele-

ments, earth, water, etc., but subtle. Once pro-
duced by a conscious and voluntary vocal or bodily
act, it exists and develops of its own accord,
without the agency of thought, unconsciously,
whether a man is sleeping, waking, or absorbed in
contemplation. It is part of the series that takes
the place of the soul in Buddhism.

5. Samvara and asariivara.—Here we must
notice the important tenet of samvara, moral
restraint, and its opposite, asamvara. The man
who, in accordance with the established rules of

the community, undertakes to keep the Buddhist
vows, or simply the five rules ‘ not to kill,’ ‘ not
to steal,’ etc., creates by this solemn declaration

(
vijiiapti ) an avijuapti of particular virtue. This
avijuapti constitutes what might be compared

—

roughly, of course—to the merit attaching to
religious vows in Christian theology. The merit of

the man who has declared (
vijnapayati

)

his inten-

tion of keeping the vows goes on increasing. Every
abstention from murder, theft, etc., is reckoned a
merit to him, though, as a rule, it is no special

merit to the ordinary man to abstain from those
crimes. The sathvara constituted by the accept-
ance of rules continues to exist until the rules are
categorically renounced—until an act is committed
which is in direct opposition to them.
The man who, on the other hand, devotes him-

self professionally to a certain sin—the muiderer,
butcher, judge, or king—lives in asamvara, and is

vowed to perdition.

6 . Pure and impure karma.—There are two
kinds of acts : acts free from asravas, or pure
acts, and acts accompanied by asravas, or impure
acts. The meaning of asrava is not quite certain

(‘ deadly floods ’ [according to Rhys Davids] ;
‘ dis-

charge, matter, pus
'
[Childers]), but it is right to

say that it has something to do with desire and
ignorance : ‘ pure ’ means free from passion (klesa ).

Being free from desire and ignorance, pure acts

have no retribution ; they do not contribute to
existence ; they are, by their nature, the destroyer

of existence ;
they prepare the way to nirvana.

Such are the ‘ volitions ’ by which one gets rid of

human and transitory interests to contemplate and
l In this the Buddhists differ from the Jains, who do not

recognize mental acts.
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meditate upon the four ‘ noble truths ’ by which
one enters into the path of Arhatship.
All other acts are impure, and are further dis-

tinguished as good or bad, merit or demerit. The
principle of distinction seems to be retribution :

the act with pleasant retribution is good
;
that

with unpleasant retribution is bad. It may also be
said that acts performed with a view to happiness
in this world are bad ; acts performed with a view
to happiness in the world beyond aie good. We
sometimes meet with the noteworthy statement
that good and bad actions (siicfuirita and duscharita)
are characterized by their intention for the good or
harm of others.

7. Roots of karma.—The good act (husala ) has
three roots : the absence of lust (alobha ), of hatred

(advesa ), and of error (amoha ). All bad acts are
in contradiction to good acts

;
but false doctrine

alone (mithyadrsti )
—‘denial of good and bad, of

fruit, of salvation ’—cuts the ‘ roots of the good
act.’ It must, however, be strong-strong (there

are nine categories : weak-weak, weak-medium,
weak-strong, etc.). Only men can cut the root;

gods cannot, because they know the retribution of

acts ; women cannot, according to some teachers,

owing to their instability of mind. In order to

cut the root, a man must be an ‘intellectual’

( drsticharita ), a being capable of a strong deter-

mination to sin ; this excludes ‘ passionate men ’

(trsndcharita), eunuchs, the damned, and animals.

The roots are restored by doubt as to the exist-

ence of good and evil, and by recovery of belief in

good and evil.

8 . Classifications of karma.— Acts are distin-

guished as of three kinds
:
good (kusala), bad

(akuSala), and indifferent
(
avydkrta ), i.e. bene-

ficial, pernicious, and neither the one nor the
other ; i.e. acts protecting from suffering either

temporarily (by assuring a happy lot) or finally

(leading to nirvana ), acts followed by unpleasant
retribution, and acts different from both of these
—not to be ‘enjoyed’ pleasantly or painfully.

Acts may also be classified as meritorious (punya ),

demeritorious (
ctpunya ), and fixed

(
aninjya ). The

good act of the sphere of desire, i.e. bearing fruits

which will be well rewarded in the sphere of desire

(Kamadhdtu ; see Cosmogont and Cosmology
[Buddhist]), is called meritorious ;

when it attaches
itself to a higher sphere, it is called ‘ fixed.’ As a
matter of fact, the retribution of a good act in the
sphere of desire is not absolutely determined : an
action which ought to have a retribution of force,

beauty, and so on, may in fact be enjoyed in a
divine, human, or animal birth. This is not the
case with the good act to be rewarded in the
higher spheres ; here an act never gets retribution

in one stage instead of in another. The demeri-
torious act is the bad act. The act which is a
final protection from suffering, i.e. which leads to

nirvana, is good (kusala), since it is ‘pure,’ but
not meritorious {punya).

9. Retribution (ripCika).—The fruit of retribu-

tion of acts includes not only the sensation, but
also everything that determines the sensation—

•

organs, etc. The three kinds of acts produce
agreeable sensation (sukhavcdaniya), disagreeable
sensation, and indifferent sensation. The first

two are easily understood ; the proper sphere of

retribution for the third is the fouith ecstasy' ; but
it is also believed that the indifferent act produces
the vital organ, etc., and other data hedonistic-ally

neutral. It is regarded as good, but not intense.

Acts may' be (a) determinate (
niyata ), and (6)

indeterminate
(aniyata)—i.e ., they involve or do

not involve a necessary retribution.
(a) Five kinds of acts are called anantaryas,

‘ immediate,’ because their retribution (hell) can-
not be interrupted by an act allowing of fruit in

another existence : matricide, patricide, murder of

an Arhat, schism, and malicious wounding of a
Buddha. Mother and father are benefactors in

an eminent degree ; the Arhat, the community,
and the Buddha are ‘fields of qualities.’ To kill

one’s father in the endeavour to kill flies is not
anantarya ; but to kill an Arhat without knowing
that he is an Arhat is anantarya, because the in-

tent to murder is determined :
‘ I shall kill some

one.’

Acts said to be 1 similar to anantaryas,’ and
necessarily' entailing hell, are violation of a mother
who is an Arliatl, murder of a Bodhisattva, murder
of a saint of the saiksci class, theft from the com-
munity, and destruction of a stupa.

(b) The retribution of all other acts may be
arrested (1) by the acquisition of the spiritual stage
called ‘ patience ’ (ksanti), w-hich brings one past

the stage of retribution of acts leading to evil des-

tiny, just as a man may escape his creditors by
emigrating ; (2) by the acquisition of the quality

of the saint ‘ who never returns ’
(anagdmin ) ; one

passes beyond the sphere of desire ; only those
acts bear fruit which must bear fruit in this

present existence
; (3 ) by the acquisition of Arhat-

ship ; all karma is destroyed, with the reservation
already noted. When, by so-called ‘worldly’ per-

fection (laukika), i.e. not properly Buddhist, a
man obtains birth into the higher spheres and de-

tachment from all affection for the sphere of desire,

the retribution of acts to be rewarded in the sphere
of desire is suspended, since the lower sphere can-
not be finally abandoned except by the ‘noble
path.’

Good acts of the body, voice, and thought are
purification ; they arrest, either temporarily or
finally, soiling by the passions of bad acts.

A distinction is also drawn between (
1 ) the act

felt in the same life in which it is accomplished

;

(2 ) the act felt in the following life ; and (3 ) the
act felt later.

10.

Projection of karma.—An existence is ‘ pro-
jected,’ or caused, by an act ; but a number of acts
combine to condition an existence, and hence the
variety' of human fortune. Here the theory of the
white-black act applies.
Every bad act is black ; the act that is good in relation to

the higher spheres is white
;
the act that is good in relation

to the sphere of desire is white-black, because, being always
weak, it is always mixed with evil. It is good in itself, but
co-exists in the ‘ series ’ (soul) along with bad acts.

A human exigence cannot be projected except by
a good act. But, supposing this existence follows

an infernal existence, the latter has been projected,

in the course of the existence preceding it, by a
bad act ‘to be punished in a following existence’

;

the former has been projected, in the course of the
same preceding existence, by a good act ‘ to be
rewarded in an existence following the follow-

ing.’ In a human existence following upon an
infernal existence, a man may have a short life,

or may suffer scarcity of food and property', or

may wed an unfaithful wife, etc. All these mis-

fortunes are the fruit of the stream (
nisyanda

)

of murder, theft, adultery', etc., which have had
infernal existence as their fruit of retribution

(
vipilka ).

A man causes suffering to the living being whom
he kills, therefore he must sutier in hell ( vipaka )

;

he makes him die, therefore he must himself die

soon (nisyanda).
Acts have also a fruit of a general kind. Towards

the end of the little cosmic period (antarnkalpa

;

see Cosmogony and Cosmology [Buddhist]),

plants etiolate, are crushed by stones and rain, and
bear little fruit ;

this is the result of a super-

abundance of murder, theft, etc. — the fruit of

karma as sovereign (adhipati ). The creation of

the universe is the result of the acts of all beings
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together; the hells are created by the acts that
require to be punished in hell, and so on.

II. Paths of karma.—Among good and bad acts
ten paths of acts (karmapatha) are distinguished
because of their gravity : (a) for the body : murder,
theft, and forbidden love; (b) for the voice: lying,
slander, insolence, and ‘ unprofitable conversation ’

(stultiloquium, etc. ) ; (c) for the spirit : covetous-
ness, malice, and false doctrine. Their opposites
are abstention from murder, etc.

False doctrine (mithyddrtti) is the denial of good and evil,
of retribution and salvation. It is bad because it is the principle
of the will to hurt others.

The first seven, from murder to ‘stultiloquium,’
are physical and spoken acts (karma), and. paths
of acts (karmapatha ), i.e. paths of mental action,
i.e. volition (chetana ) ; the last three, covetousness,
malice, and false doctrine, are not acts, but simply
paths of volition. Confusion of passions (klesas)

with acts must be avoided.
We must further distinguish in an act the pre-

paration, the act proper, and the ‘ back ’ (prstha)

—

e.g., all the preparation for the murder of an animal
by the butcher (the going to the market to buy the
beast, etc.), the actual death-dealing blow, and
the cutting up and selling of the meat. The act
proper alone constitutes the ‘ path of act ’

; and
hence important consequences arise from the point
of view of responsibility.

It is also to be noted that the ‘ path of act ’ pre-
supposes accurate knowledge of what one is doing,
and is incompatible with a mistake in the person.
When one is in doubt whether the thing which he
hits is alive or not, he is thinking of destruction,
but not of murder. The Jains hold that the man
who commits a murder without intent is none the
less guilty, just as a man who touches fire is burned.

This, however, would lead to palpable absurdities. The Jain
himself would be culpable for preaching terrible austerities

;

the embryo and the mother would be culpable for making each
other suffer; the murdered being himself would be culpable,
since he is the origin of the action of murder. Further, a man
would not be guilty of murder if be got another person to
commit it ; for we are not burned if we touch fire by means of
another.

All this is very well worked out, but in other
things the school is not so wise.

If a man has intercourse with another man’s wife, thinking
that she is his own, he is not guilty of adultery. If he has
intercourse with another’s wife while thinking that she is the
wife of a third man, opinions differ as to his guilt. Some hold
him guilty of adultery, for the wife of another man is the object
of the preparation and the object of the indulgence. Others
say that there is no adultery, for the object of the preparation
and the object of the indulgence are different persons.

The somewhat mechanical and very scholastic
character of the Buddhist theory of retribution
may be illustrated by the subjective and objective
elements in giving.

For a thorough valuation of the merit of giving, or charity
(ddna\ we must take into account (I) the qualities of the giver
(faith, morality, learning, etc.), and the manner of giving (with
respect, with the right hand, at the opportune moment, ete.);
(2) the qualities of the object given (excellence in colour, sineil,
etc.) ; and (3) the qualities of the person who receives

: (a) excel-
lence in relation to his lot in life ; a gift made to an immoral
man lias 100 times the value of one made to an animal

; (6)
excellence due to suffering

;
a gift to an invalid, a person who

is cold, etc. ; (c) excellence due to services received (parents,
preacher of the True Law, etc.); and id) excellence due to
qualities (morality, knowledge, etc.).

There is a hierarchy among acts

—

e.g., whether
one’s destiny is human, or infernal, etc., is deter-
mined by morality (sila, abstention from murder,
etc.). Gifts are only a sort of extra, to assure
riches and other enjoyments.
Literature.

—

Abkidharmakosahhosya, ch. iv. (tr. in JfusJon,
Louvain, 1914), gives a complete r6sum6 of the doctrine of
karma in Buddhism; R. Spence Hardy, Manual of Budh-
i«n2, London, 1880, p. 461 f.; ‘Birth Stories ’ (Jatakas) and
Avaddnas contain many details on the retribution of karma

;

see, e.g., E. Chavannes, Ci ‘
*

du Tripi{aka, Paris, 1911.

religions of India contains 4

karma—e.g., E. W. H opkii .
, f

1896, pp. 199, 231, etc. ; A. Barth, The ReligionsofIndia

,

do. 1882,
pp. 77, 110 ; F. Oitramare, Hist, des idles thlosophiques dans
VInde, i. (Paris, 1906) 99, 196 ; H. C. Warren, Buddhism in
Translations, Cambridge, Mass., 1896, Index, s.t?. ‘ Karma ’

;

R. C. Childers, Diet, of the Pali Language, London, 1875, pp.
178 f., 198. Special mention may be made of the articles by
E. W. Hopkins on ‘ Modifications of the Karma Doctrine ’ in
JRAS, 1906, pp. 581-593, 1907, pp. 665-672, which give a clear
view of the contradictions and evolution of the doctrine. For
the theory of the Jains, who regard action as a subtle matter,
see the texts translated by H. Jacobi in SBE xxii. [1884] and
xlv. [1895], and cf. art. Jainis*.

L. de la VallEe Poussin.
KARMA-MARGA.—Of the three ways of salva-

tion as commonly conceived in orthodox Hinduism,
karma-marga

,
jhana -marga, and bhakti-mdrga, the

first, though least considered by the philosophers,
has probably been most followed by the vast bulk
of the people. These three ways— though not
necessarily inconsistent with each other (in this
resembling the respective Gospels of the Apostles
James, John, and Paul, with their peculiar stress
laid upon the necessity for works, knowledge, and
faith), and combined, as in the Bhagavad-Gita, into
one consistent system—have usually been placed
to some extent in mutual opposition, and may
well be treated separately here. In particular,
we shall find a certain opposition between works
and knowledge ; the idea of bhakti, loving faith,
is of considerably later origin. The doctrine of
salvation according to works will best he treated
by considering the relative importance attached
to it in the different phases of religions develop-
ment in India, taken in the following order

.

Rigveda, Brahmanas, the philosophical Brahmanic
development, the Dharmasastras as reflecting popu-
lar Brahmanism, and the Bhagavad-Gita. But
it must always be borne in mind that no real
line of demarcation can be drawn between these
periods; each merges insensibly into, or exists
contemporaneously with, the other. 1

(1) In the Rigveda the gods are concrete, active,
anthropomorphic beings ; therefore man’s attitude
towards them must also be something concrete and
active. They are not mere abstractions to be ap-
prehended only by the intellect, or by some process
of mystical cognition ; but they are beings, whose
works can be perceived by the ordinary senses, and
who must, therefore, be propitiated and appeased
by concrete actions. Hence sacrifice, though not
as yet grown to unwieldy proportions, is a necessary
means to obtaining the favour of the gods, and a
share in that after life which, though still misty
and undetermined, is the aim of all. Some have
seen in the hymns only a simple nature-poetry,
others only the accompaniment of an elaborate
sacrificial ritual. The truth probably lies in the
middle way, that, while many are simple out-
bursts of devotional feeling, some undoubtedly
possess a strictly ritualistic setting. 2 But sacri-

fice alone was not sufficient ; for to find favour
with heaven a man must also be piously minded
towards gods and manes, liberal towards priests,

courageous, and truthful ; while in the last hook
we see the first beginnings of the demand for
those ascetic austerities that attained to such a
monstrous growth in later times. 3

(2) Coming to the Brahmanas, we find a complete
change. The sacrifice, now called karma, or work
par excellence, is all-important. It overshadows
the w’hole of life; every action must be regulated
with regard to it ; and without it nothing can be
obtained or hoped for. By its means alone can a
man expect to attain salvation, still for the most
part looked upon as a material heaven. 4 Not only
men but the gods also are subject to its influence,

1 Yon Schroeder, Indiens Literatur und Cultur, p. 291:
Hopkins, Religions of India, p. 7.

2 Cf. Hopkins, p. 13 ft, and literature there quoted.
3 Rigeeda

,
x. eliv. 2, cix. 4 ; Hopkins, p. I4S.

4 Hopkins, p. 204 ff

.
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and by it have obtained their present position. 1

Henceforward karma , as a way of salvation,

always carries with it the connotation of sacri-

fice and ritual. The intention that accompanies
the deed is of no importance, only the deed itself. 2

At the same time the power of good actions is

recognized. In the Brahmanas we meet with
the phrase ‘man's debts.’ These debts are, to
the gods, sacrifice ; to the seers, study of the
Veda ; to the manes, offspring ; to fellow-men,
hospitality. Whoever pays them has discharged
all his duties, and by him all is obtained, all is

won. 3

(3) Meanwhile philosophic speculation had ad-

vanced. The universe was no longer an aggre-
gation of separate material entities. Behind all

was one uniform self-existent cause. 4 Individual
souls owe their self-consciousness to the action of

ignorance on the primal non - conscious cause,

Brahman ; the whole material world is the result

of illusion. Self-consciousness will continue as
long as actions which lead to re-birth {samsdra )

continue. 5 The aim of religion or philosophy is

to free the individual from re-birth and the con-
tinuation of self-consciousness. This result can
be attained only by knowledge, jhana, a recog-
nition of the essential unity of the seeming
individual with Brahman. This is the jiiana-

marga, as opposed to the karma-marga, or path
of works, which can lead only to re-birth, in

accordance with the truth that every action
must be followed by its reaction. But, despite
this necessity for desisting from action, the
Vedantist recognizes that such a course, at least

at first, is not altogether possible. By a right

series of actions the searcher after salvation may
fit himself to proceed to the higher knowledge

:

the karma-marga leads into the jhdna-marga, by
which alone the goal is to be reached. Ramanuja,
in his commentary on the Vedanta-svtra, says

:

* For the fact is that the enquiry into Brahman—the fruit of
which enquiry is infinite in nature and permanent—follows
immediately in the case of him who, having read the Veda
together with its auxiliary disciplines [i.e. that part of religious

literature dealing with actions, the karma-kdrtda], has reached
the knowledge that the fruit of mere works is limited and non-
permanent, and hence has conceived the desire of final release.’ 6

But, since actions may lead to the higher path
of knowledge, where is to be found the authority
to decide the kind of actions necessary 1 This is

the Veda. Speaking of the authority of the Veda,
Sankara says

:

‘ Here others raise the following objection :—Although the
Veda is the means of gaining a right knowledge of Brahman,
yet it intimates Brahman only as the object of certain injunc-
tions. . . . Why so? Because the Veda has the purport of either
instigating to action or restraining from it.’ 7

But to make the Veda the final authority by no
means solves all difficulties. The great bulk of tiie

karma prescribed by the Veda consists of sacrifice.

To begin with, there can be little doubt that before
and during the time of the composition of the Brah-
manas, among Brahmans belonging to different
schools and different localities, different sacrificial

customs had arisen, but that, after the Brahmanas
had been composed and had acquired some sort of
general authority, it was felt necessary to reconcile
these outside sacrificial practices with those pre-
scribed by the Brahmanas. Further, even within
the Veda itself was to be found a mass of bewilder-
ing inconsistencies—a fact not surprising, when we
consider the great differences in time, authorship,
and purpose. The difficulties thus arising were
many. A few of the more typical may be men-

1 Satapatha Brahma y.a, in. L 4. 3, iv. iii. 2. 5 ;
Aitareya Br.

n. i. 1.

2 Sat. Br. i. yi. 3. 8.
3 lb. I. vii. 2. Iff.; Hopkins, p. 202 f.
4 See artt. Vedaxta and Saxkhta.
- ,

art - Sarha. 6 SBE xlviii. [1904] 3 f.

SBE xxxiv. [1890] 23f.; cf. also the Bhasya on Jaimini-
sutra, 1 . 1 . 2. 5, quoted by Sankara.

tioned. It sometimes happened that the Brahmana-
passage describing the action of a certain sacrifice

was not always in harmony with the mantra to be
recited during the performance :

‘ The Brahmapa-passage maintains that from out a series of
sacrificial acts a certain one is to be performed in the sixth
place, while in the section that contains the mantras accom-
panying the series of acta the mantra referring to the particular
act occupies the tenth place. 1

1

Again, it may not be made quite clear who it is

that must perform the sacrifice, or how exactly any
one of the numerous modifications of the typical
sacrifices, which the Veda describes in full detail,

is to be performed. The necessity for clearing up
all such obscure points led to the formation of a set

of rules, in accordance with which it was possible

to settle disputed points without impugning in any
way the authority of the Veda.

1 So for instance ... it is laid down that, whenever the place
of the mantras r, ' - v-y- .nd the place
assigned to the . - re in conflict,

the mantra is t • : » • e Brahmana,
because the fori . , the sacrifice,

is connected wit .tter, which is

not directly used during the performance. 1

2

These rules, and the principles lying behind
them, are collected in the sutras of Jaimini, which
form the ground of the Piirva-mimamsa, or ‘ Pre-
liminary Investigation,’ as opposed to the Vttara-
mimamsd, or ‘Secondary Investigation’ (i.e. into
the nature of Brahman)

; for the necessity of
works comes before the necessity of knowledge.
The Purva-minuimsaka devoted considerable at-
tention to the criteria of knowledge. They are
five in number : sense-perception, inference, com-
parison, presnmption, and verbal information, with
sometimes a sixth—non-existence. But of only one
do they make considerable use

—

sabda, or verbal
information, i.e. Scripture. For duty cannot rest
on human authority, which is fallible, hut must
rest on some infallible authority, and this is found
only in the Veda. Hence there follows the neces-
sity of proving the infallibility and superhuman
origin (apauruseyatva) of the Veda (for a dis-
cussion of the proof see Max Muller, Six Systems
of Indian Philosophy, p. 270 ffi). For the rest the
Mimamsa. is occupied with the explanation and
conciliation, in accordance with those principles
of interpretation and authority, of apparently
conflicting instructions and statements contained
in the Veda.

(4) We have now reached a point at which we
can consider how these two different religions
attitudes—salvation according to works and salva-
tion according to knowledge—were combined into
one consistent system for the practical purposes of
everyday life. This is seen in the precepts of the
Dharmasdstras—books dealing with religious and
social duties. In this respect their prescriptions
concern only the three upper—or Aryan—castes;
neither with the karma-marga nor with the jhdna-
marga has the Sudra anything to do. For the
Aryan it was necessary as a boy to study the Veda

;

as a householder to perform sacrifices ; and, finally,

there was an ever-growing desire to spend the last
few years of life in the quiet shelter of the forest,

or as a beggar, wandering from village to village,
ever in search of that knowledge of his own unity
with the universal Brahman which alone could
bring final release from the cycle of birth and death.
In this way, with the passing of time the life of an
Aryan came to be divided into four definite stages,
called diramas. At a certain age, which varied
with the caste to which the boy belonged (for the
Brahman the eighth to the tenth year), the young
Aryan was sent to the house of a Brahman, there
to live and be taught the Veda. For a period which
might vary from twelve to forty-eight years,3 the
student must remain with his teacher, whom it was

1 Tbibaut, A rihastnUgraha, p. iv. t lb. p. v.
3 Xpatiamba-dharmasutra, l. i. 2. 12-16.
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liis constant duty to help and care for. In return
for this the teacher, called the guru, instructed the
student, or brahmachdrin, in the knowledge of
the Veda. At the end of his time of study
the brahmachdrin left the house of his gum, and
with the title of snataka, ‘ one who has bathed,’
entered into the asrama of a grhastha, ‘ house-
holder,’ Now, in addition to the duties which lie

owed his family, he had to engage in a delinite

series of sacrifices addressed to the gods and the
spirits of his ancestors. But, when his sons were
grown up and could themselves found families, his

duties were finished ; the end of the way of works !

was already in sight. With or without his wife
he might now take refuge in the forest as a vdna-
prastha

;

freed from almost all duties and sacred
rites, he was at liberty to spend his days in

meditation. Last of all, renouncing every remain-
ing duty, he was ready to enter the final stage of

a sannydsin, and to leave behind him for ever the
harma-marga

,
free to travel along the path of

knowledge, wandering from village to village,

until death removed the last barrier that prevented
his absorption into the universal Brahman. In
this way the journey, taken by not a few, began
upon the path of works and ended upon the path
of knowledge.

(5) Lastly, we have to consider the doctrine of

works as it appears in the Bhagavad-Gita. Hither-
to the works that have been included under the
designation of krtrma have been chiefly the sacrifices

and general religious duties laid down in the
Brahmanas and the law-books, and they have
been performed entirely for the sake of the per-

former. In the Bhagavad-Gita we meet with a
completely different conception. Knowledge is no
longer the only way that leads to salvation ; that
may be reached also through bhakti (loving faith),

or by works. Bat works, to be efficacious for

salvation, must be disinterested. The karma-yoga,
as this rule of works is called, has two phases. In
the first the follower of the rule must discharge all

his religious and social duties in utter indifference

and unattachment to their fruits. He makes a
sacrifice to the Lord of all his works, so that they
no longer bind his soul to existence. Thus detached
from all desires, he gains final redemption. The
following verse is typical

:

4 This world is fettered by works, save in the work that has
for its end the sacrifice. Work to this end do thou fulfil, O son
of Kunti, free from attachment

'

1—in the words of the Christian :

4 Whether therefore ye eat, or drink, or whatsoever ye do, do
all to the glory of God.’ 2 For a fuller discussion of this see art.

Bhagavad-Gita.

The attitude of Buddhism differs little in this

respect. In fact, one may reasonably surmise that
the author of the Bhagavad-Gita was influenced

by Buddhist doctrines. Selfishness is the one thing
that the Buddhist must avoid

;
acts performed with

reference to self only bind the doer more firmly to

the wheel of existence ; but works of unselfish love

are without effect, except in so far as they bring
the worker nearer that absolute detachment which
alone can open the gates of nirvana .

4 Our mind shall not waver. No evil speech will we utter.

Tender and compassionate will we abide, loving in heart, \oid
of malice within . . . and with that feeling [love] as a basis, we
will ever be suffusing the whole world with thought of love,

far-reaching, grown great, beyond measure, void of anger and
ill-will.’ 3

To-day in India we may still find the old contrast

between the path of knowledge and the path of

works. There is the philosopher, who sits meditat-

ing on the infinite and awaiting the moment of

final salvation ; and there is the peasant, sacrificing

his goats to Siva or to Kali, and punctiliously

performing the multifarious round of prescribed

duties in his journey along the karma-margo , by
1 Bhanavad-GZtd

,

tr. Barnett, iii. 9. 3 1 Co 1031 .

3 Majjhitna-nikdya, i. 129, tr. Rhys Davids.

which he hopes in the next birth to obtain a better
position on the wheel of life.

Literature.—

C

f. arfct. Asrama, Bhagavad-Gita, Bharti-
marga, Buddhism, Jnana-marga, Karma, MImamsa, and
Nyaya. For Rigveda and Brahmanas: E. W. Hopkins,
The Religions of India, London, 1896, pp. 3-23, 147 ff., 199-207

;

SBE xxix. [1886] and xxx. [1892] passim, fora minute description
of sacrificial ritual. For Purva-mimdrtisd : Max Muller,
Six Systems of Indian Philosophy, London, 1899, ch. v.

; G.
Thibaut, Arthasarhgraha, Benares, 1882 (Introd. and text);
SBE xxxviii. [1896], Introd., passim; E. B. Cowell and A. E.
Gough, Sarva-DarSana-Saihgraha , London, 1882, ch. xii. For
the Four A^ramas : SBE xxv. [1886] chs. ii.-vi. ; L. voa
Schroeder, Indiens Literatur und Cultur, Leipzig, 18S7, p.
202 ff. For Karma-yoga : R. C
1905, pp. 49-54

;
L.. D. Barn

pp. 64-71. i. : S

KARMATIANS.—See Carmatians.

KARNAPRAYAG (Skr. Karnapraydga, ‘the
sacred river junction of Karna’).—A place in the
British Himalayan province of Garkwal in N.
India, situated at the junction of the Alaknanda
(q.v. ) and the Pindar rivers ; lat. 30° 16' N., long.

79° 15' E., at an elevation of 2300 ft. above sea-

level. It is an important place of pilgrimage on
the upper sources of the Ganges.
As its name denotes, it is connected with the

legend of Kama, half-brother of the Pandava
heroes of the Mahdbhdrata epic. He was the son
of Kunti by Siirya, the sun-god, and was born
fully equipped with arms and armour. He was
exposed by his mother, and reared by Nandana or
Adhiratlia, charioteer of the warrior Dhrtarashtra.
India, in the disguise of a Brahman, induced him
to surrender his divine cuirass, and gave him in

return a magical javelin charged with certain

death to the enemy. Karna fought in the great

war, and was finally slain by a crescent-shaped

arrow discharged by Arjuna. The region from
which the streams which form the Ganges rise is

closely associated with the story of the Pandavas,
and many places, like this, are supposed to gain

their sanctity from them and their companions.
The temple dedicated to the hero and some other

remains are of no architectural importance.

Literature.—E. T. Atkinson, Himalayan Gaz. iii. [Allaha-

bad, 18S6] 394 f. ; A. Fiihrer, 31on. Antiq. and Insor. S. W.P.
and Oudh, do. 1891, p. 45 ;

1GI xv. [1908} 60. For the legend of

Karpa see J. Dowson, Classical Dictionary, London, 1879, p.

150 f. IV. Crooke.

KATABANIANS.

—

See SABiEANS.

KATAS (according to Cunningham, from Skr.

kataksa, ‘sidelong glance’).—One of the famous
places of pilgrimage in N. Panjab, a holy pool in

the Jhilani "District ; lat. 32° 43' N., long. 71° 59' E.

The name is derived, according to the Brahmanical
legend, from the fact that Siva was so inconsolable

at the loss of his wife, Sati, that the tears falling

from his eyes formed the sacred lake Puskara, or

Pokliar, and the Kataksa pool. The place has been
identified with the Sang-lio-pu-lo, or Sinhapura, of

Hiuen Tsiang (S. Beal, Buddhist Records of the

Western World, London, 1906, i. 143 f. ); but the

question of distances renders this improbable.
‘The Sat-ghara, or “seven temples,” are attributed to the

Pandus, who are said to have lived at Katas during a portion of

their twelve years’ wanderings. On examining the place care-

fully I found the remains of no less than twelve temples, which
are clustered together in the north-east corner of the old fort.

Their general style is similar to that of the Kashmir temples, of

which the chief characteristics are dentils, trefoil arches, fluted

pillars, and pointed roofs, all of which are found in the temples
of Katas and of other places in the Salt Range. Unfortunately

these temples are so much ruined that it is impossible to make
out their details with any accuracy ; but enough is left to show
that they belong to the later sty le of Kashmirian architecture

which prevailed under the Karkoca and Yarman dynasties from
a.d. 625 to 939 ’ (A. Cunningham, Arch. Survey Reports, ii. [1871]

1S9).

Literature.—Besides Cunningham’s Report quoted above,

see Gaz. Jhilam District, Lahore, 1SS3-84, p. 36 ff. ; IGl xv.

[ 1903 ]
150 f. W. Crooke.
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KATMANDU, KATHMANPU (Hindi hath,

Skr. kdstha, ‘ wood’ ; mandua, ‘ a hut or shed ’).—

-

The capital of the kingdom of Nepal ; lat. 27° 42'

N., long. 85° 12' E., towards the \V. side of the

valley, at the junction of the Baghmati and Visnu-

matl rivers. It has been known by many names
—the earliest Manju Patan, ‘city of Manju,’ after

Manjusrl, the Bodhisattva ;
Yindesi ;

Kantipur ;

and Kathmandu or Kathmadu ;
the last said to be

derived from an ancient building, originally made
of wood, which stands in the heart of the city,

near the Darbar palace. According to Brown
(Picturesque Nepal, p. 65), a building still exists

which is said to have been made from the wood of

one monster tree. The city is oblong in form, and,

according to the Buddhist Newar tradition, it was
built in the shape of the sword of its founder,

Manjusrl, while the Hindus profess that it re-

sembles the scimitar of their goddess.
Kirkpatrick (Account, p. 159), who visited the city in 1793,

suggests that the name of the place is derived from ‘its

numerous wooden temples, which are, indeed, among the most
striking objects it offers to the eye. . . . Besides these, Khat-
mandu contains several other temples on a large scale, and
constructed of brick, with two, three, and four sloping roofs,

diminishing gradually as thej* ascend, and terminating pretty
generally in pinnacles, which, as well as some of the superior
roofs, are splendidly gilt and produce a very picturesque effect’

(for a discussion of the Nepal style of architecture see J.

Fergusson, Hist, of Indian and Eastern Arch.2, i. 277 ff.).

A notable feature of some of these temples is the
profusion of indecent carvings, the intention being
to scare evil spirits (Crooke, PR 2

i. 68 f.). One of

the most important Hindu temples is that dedi-

cated to Taleju, or Talliju, the local form of Tulsi
Bhavani, the goddess of the holy basil plant (Ocy-

mum sanctum), who, with the saint Gorakhnath,
is the guardian deity of the royal family.

* In front of several of the temples are tall monoliths, some
surmounted by figures of old Rajas, others by the winged
figure of Garur [Garuda]. The figures are often in a kneeling
posture, facing a temple, and are generally overhung by a
brazen snake, on whose head is perched a little bird. Not far

from the palace, and close to one of the temples, is an enormous
bell, suspended to two stone pillars

;
and in another building

are two huge drums, about eight feet in diameter. . . . Here,
too, are several huge and hideous figures of Hindu gods and
goddesses’ (Wright, Hist, of Nepal

, p. 10). During his resi-

dence in Nepal, Wright twice heard of persons having com-
mitted suicide before these figures. * The suicide always takes
place at night, and the body is found in the morning with its

throat cut from ear to ear, and its limbs decorously arranged,

lying on one of the steps,’ the inference being that these w ere

cases of human sacrifice (ib . 10 ff.).

The temple known as Mahenkal [Mahakala], of

great antiquity, is the most popular ‘ chapel-of-

ease ’ in the valley. Hindus regard it as dedicated

to Siva, while Buddhists maintain that the sacred

figure represents Padmapani or Avalokita, and
assert that this is proved by the little stone figure

rising from the forehead of the idol, which is be-

lieved to represent Amitabha (Oldfield, Sketches

from Nipal, i. 110). However this may be, this

temple has become a sort of neutral ground at

which Hindus and Buddhists meet to pray before

one common god, the Siva of the former, the

Padmapani of the latter. Besides these the city

abounds in temples of many kinds.

‘Many of them present a most repulsive appearance, being:

dabbled over with the blood of cocks, ducks, goats, and
buffaloes, which are sacrificed before them' (Wnght, p. 11).

Of the more modern temples, the chief are that

erected by Sir Jang Bahadur in 1852 on the founda-

tion laid by Bhim Sen, and dedicated to Jagannath

;

that to Visnu in the form of Narayana ; and several

at the sacred junction of the rivers Baghmatl and
Visnumati. While the Hindu temples are gener-

ally placed near some of the main thoroughfares,
all the chief Buddhist shrines are hidden away in

squares or quadrangles in the parts of the city

exclusively inhabited by the Buddhist Newars.
The chief of these are the temple of Adibuddha,
known also as Buddhmandal, the older part of

which is now enclosed within the roots of a sacred
fig-tree. Nothing is known of its history prior to

its restoration in a.d. 1579 (Oldfield, ii. 256 ff.).

The most important Buddhist monument, however,
is that known as Sambhunath (Skr. svayambhu,
‘self-existent’), which is a very fine specimen of a
Buddhist chaitya, or mound-temple.

* It consists of a solid hemisphere of earth and brick, about
sixty feet in diameter and thirty feet in height, supporting a
lofty conical spire, the top of which is crowned by a richly-

carved pinnacle of copper gilt ’ (Oldfield, ii. 224).

The same writer (ii. 219) gives a fall account of

this interesting edifice, which is one of the few
existing great Buddhist ecclesiastical buildings of

which only the rains survive in India. It is tra-

ditionally attributed to a Raja of Nepal named
Goradeo, who is said to have flourished between
2000 and 3000 years ago ; but there are no trust-

worthy records of it until its restoration in A.D.

1593. On the whole, Kathmandu offers a most
promising field for archaeological investigation

;

but excavation and surveys of the existing build-

ings will be impossible so long as the native
Government maintains its present policy of jealous

seclusion.

Literature. — D. Wright, History of Nepal, Cambridge,
1877 ; H. A. Oldfield, Sketches from Nipal

,
London, 18S0

;

R. Temple, Jon rnals in Hyderabad
,
Kashmir

,
Sikkim, and

Nepal, do. 1887 ; l. Oliphant, A Journey to Katmandu

,

do. 1S52 ; P. Brown, Picturesque Nepal, do. 1912. Older
accounts are those of F. Hamilton * *’.»

” ’ An
Account of the Kingdom of Ne: 1
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'* *. W.
Kirkpatrick, An Accoxint of tht A 1 ' : .. do.
1811. For the architecture see J. Fur*,: '•*«.».

. /:.iian
and Eastern Architecture 2

, London, Iniu ; Syivam L€vi, Le
Nepal : £tude historique d’un royaume hindou , Paris, 1905.W Crooke
KAYASTH, KAYASTHA (said to be derived

either from Skr. kByesahisthita, ‘ staying at home ’

[H. T. Colebrooke, Essays, London, 1858, p. 273 n.],

or from kaya-stha, ‘ situated in the body, incor-

porate,’ being sprung from the body of Brahma).

—

The writer class of Hindustan, numbering, at the
Census of 1911, 2,178,390, of whom the great
majority are found in Bengal and the United
Provinces of Agra and Oudh. Practically all of

them are Hindu by religion.

In Bengal, Risley classes them in two divisions :

those of Bengal proper and those of Bihar. Like
all the literary and trading castes, the Kayasths,
since the British occupation of the country, have
tried to assert a social status not admitted under
native rule. One mark of their promotion is that
they usually affect extreme orthodoxy and are
liberal in support of Brahmans, by whom they
are barely tolerated. It is singular, as Risley
remarks, that, while the teaching of Chaitanya
has united almost all the artisan and agricultural
castes of Bengal proper in a common Vaisnava
faith, the three highest and most intelligent

classes adhere to the Sakta ritual, or the worship
of the female principle. In E. Bengal all Kulin
Kayasths, and something like three-fourths of the
other sections, are believed to practise Saktism,
and it is asserted that a large proportion of tlie.-e

follow the cult in its grosser development, known
as the Vamachara, or ‘left-hand,’ ritual of the
Tantras. Every Kulin family has a domestic
chapel in which the lihga of Siva is daily

worshipped by the head of the household. All

Kayasths, in addition, observe the Sri Pafichami,
or ‘ sacred fifth,’ the festival which occurs on the
fifth day of the waxing moon in the month
of Magh (Jan.-Feb.), known also as the Dawat
Puja, or ‘worship of the inkstand,’ in honour of

Sarasvati, goddess of learning and eloquence,

whom they regard as their patron deity.

*On this day the courts and all offices are closed, as no
Hindu penman will use pen and ink, or any writing instrument,
except a pencil, on that day. When work is resumed a new
inkstand and pen must be used, and the penman must write
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nothing until he has several times transcribed the name of the
goddess Durga, with which all letters should begin 1

(J. Wise,
-Votes on the Races, Castes, and Trades of S. Bengal, p. 315).

On this day also the Kayasth must eat a hilsa

fish (clupea alosa), whatever its price may be,

while from the Sri Pafichami festival in January
to the Vijaya Dasami in September-October fish

must be eaten daily ; bat from the last to the first

month it must not be touched—a tabu probably
founded on some hygienic consideration. The
Kayasths of Bihar follow one or other of the main
Hindu sects : Vaisnava, Saiva, Sakta, Kabirpantbi,
Nanakshahi, and the like. The worship of Durga
and the Sakti is the most popular. Chitragupta,
the mythical ancestor of the caste, is honoured
once a year on the 17th day of the month Karttik
(Oct.-Nov.), at the feast of the Dawat Piija,

with offerings of sweetmeats and money, and the
worship of the pen and ink, the implements of the
trade. For religions and domestic rites the caste
employs Brahmans, who are received on equal
terms by other members of the priestly body. In
the United Provinces they also follow the orthodox
Hindu sects, of which the Saiva, Sakta, and
Arya Samaj are most important. But the fact of

belonging to different sects does not bar association
and inter-marriage ; and, if a man who is a
Vaisnava marries a Sakta girl, the former may
remain a vegetarian and abstain from meat and
spirits, while his wife continues to indulge in
these luxuries. The worship of the progenitor
Chitragupta and of the Kula Devata, or family
gods, is carried on side by side with the cultus of

the greater orthodox deities. While the domestic
worship is generally conducted by the head of the
household, the orthodox ritual is performed by
Brahmans, who do not suffer any social discredit

by officiating for Kayasths. In the Deccan the
allied caste, known as Kayasth-Prabhu, are gener-

ally followers of Visnu, while children are known
as Devlputra, ‘ sons of Devi,’ because they worship
the Devi or local Mother-goddess rather than the
orthodox gods.

LiTBRiTTOB.—J. Wise, Notes on the Races, Castes, and
Trades of E. Bengal, London, 1883 ; H. H. Risley, Tribes and
Castes of Bengal, Calcutta, 1891 ; W. Crooke, Tribes and
Castes of the N.W. Provinces and Oudh, do. 1896 ; A. Baines,
Ethnography [=GIAP ii. 5], Strassburg, 1912, p. 38 1 For the
branch in Bombay see BG jx. L [1901]. W. CBOOKE.

KEDARNATH (Skr. Kedaranatha, ‘lord of

Kedar,’ a title of Siva, the derivation of which
is unknown ; it has been suggested by E. T.
Atkinson, Himalayan Gaz. ii. [1884] 796, that
Kedar is an ancient title of Siva).—A famous
temple and place of pilgrimage in the Garhwal
District of the United Provinces of Agra and
Oudh, lat. 30° 44' N., long. 79° E. The twin peaks
of Badarlnath (q.v.) and Kedamath rise at a
distance of ten miles apart, and between these, at

a height of more than 11,000 ft. above sea-level,

the temple is situated. The sanctity of the Siva
lihga is extolled in the Vamana Parana.
According to the local legend, Parvati asks :

* What is Kedar 9

What are the fruits of visiting its sacred places and bathing in

its waters 9 ’ Siva replies : ‘The place that you have spoken of,

O goddess ! is so dear to me that I shall never forsake it.

When I or Brahma created the universe, Kedar so pleased me
that it shall ever remain sacred to me. Brahma and the other
gods are there ;

whoever dies there becomes one with Siva.'

The title of the deity is Sada&va, ‘always happy,’ and he
seems to be the successor of an older god, Pa&ipati, ‘ lord of

animals.’

The temple ranks among the twelve famous
lihga shrines of India. The Pandavas, it is said,

came to the Himalaya, and arrived at the river

MandakinI to worship Siva. In their eagerness

they desired to touch the god, hut he avoided them
and plunged into the earth, offering to his votaries

only the sight of the lower part of his body. The
upper part is said to have come to the surface at

Mukhar Bind in Nepal, where it is worshipped

as Pasnpatinatha. The Pandavas were cleansed
of their sins and built five temples in honour
of the god. In Buddhist times the place became
a centre of the Bauddhamargi cultus, which was
overthrown about the beginning of the 8th cent.

A.D. by the Saiva reformer, Sankaracharya, who
died here at the age of 32. As is the case at
Badarinath, the shrine is served by Nambutiri
Brahman priests fpom S. India who were intro-

duced by the great Saiva missionary. The sanctity
of the place has been explained by the fact that
pilgrims are overpowered by the strong scent of

the roses and syringa bushes close to the border of

the eternal snow. This, combined with the rarity

of the air, produces a sense of faintness, which is

naturally attributed to spirit agency, while the
strange sounds produced by falling avalanches and
rendings of the ice and snow doubtless contribute
to the same belief. The existing buildings are of
no architectural importance. Sacred places abound
in the neighbourhood, the most important of

which is Mahapanth, where there is the famous
cliff, known as Bhairava Jhamp, from which
pilgrims were accustomed to precipitate themselves
as an offering to Siva; as in other parts of the
Himalaya, a human scapegoat slides down a rope

—

a rite which has its parallels in other places—the
object being apparently to secure the fertility of

the crops (J. G. Frazer, The Scapegoat, London,
1913, pp. 196 f., 254, Pausanias, do. 1898, v. 401).

A second form of immolation, of which instances

are believed still to occur among fanatics, is to
wander np the snowy slopes and court death by
exposure.

LmntATtrRB.— E. T. Atkinson, Himalayan Gazetteer, ii.

[Allahabad, 1884], Two early papers are worth reading : H. T.
Colebrooke, ‘The Sources of the Ganges in the Himadri or

Emodus,’ and F. V. Raper, * A Survey for the Purpose of

discovering the Sources of the Ganges,’ both in Asiatic Re-
searches, xi. [18X2] ; see also J. B. Fraser, Journal of a Tour
through part of the Himald Mountains, and to the Sources of
the Rivers Jumna and Ganges, London, 1820 ; E. S. Oakley,
Holy Himalaya, Edinburgh, 1905; C- A. Sherring, Western
Tibet, London, 1906 ; J. Muir, Notes of a Trip to Kedamath,
Edinburgh, 1855. W. CROOKE.

KEDESHAH.—See Hierodouloi (Semitic and
Egyptian).

KENOSIS.— I. The scriptural references.

—

The word ‘ Kenosis ’ is applied in Christian the-

ology to that attitude or action of Jesus Christ, or

the Logos, referred to by St. Paul in Ph 26'-, where
he says of Jesus Christ : lv p-oprpg 8eov viripxwv oirx

apirayp.br rpypcraro rb elvai lira Ot'ip, d\X’ lavrbp ticevujo'e

poprjfgv Soi’hov XaSdir. This is practically all that can
be said with certainty on the subject. We cannot

even say definitely what the Apostle intended to

convey by the words quoted. No other passage in

his writings casts any light upon them. There is

certainly no doubt that by the phrase iavrbp c/cfVwue

he was expressing the same idea as he had in his

mind when speaking of * Jesus Christ ’ in 2 Co 89 :

Si vud 5 Ximbcfive ifhobatos &v. This passage, how-
ever, is no less ambiguous than the former. In

both alike the grammatical connexion of the

statement with the antecedent designation ‘ Jesns

Christ ’ seems to indicate that the Apostle had in

his mind an action of the historical Jesus. But,

on the other hand, the ftop<j>ri 9eov and the popipdj

Sovhov of the first passage, and the ‘ being rich ’ and
the ‘ becoming poor ’ of the second, are in each case

so pointedly antithetic as to suggest that St. Paul
was thinking of a surrender of the one for the

other, and that accordingly he is speaking here of

an action effected by the pre-existent Christ at His
incarnation.

In 2 Co 8 the context does not help us, while in

Ph 2, though the parenetic aim of the passage

seems at first sight to point to the historical Jesns,
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the context in reality presents several possibilities

of interpretation. This would not be the case,

indeed, if we could accept the hypothesis of A.
Resch, 1 viz. that in Ph 26ff- St. Paul, on the ground
of a primitive gospel which, according to Resch,

has left traces in the baptismal liturgy of the

Severians, was speaking of a ictvwns that began
with the baptism of Jesus. Resch had every

confidence in his theory, believing that he was
justified even in saying (p. 81)

:

* In place of the life-like impression which Ph 25ff- gives of the

historical Christ and His first public appearance at the baptism
iii the Jordan, unfortunately an unsound theory of Kenosis has
' ' ”* *he Aoyos

, . . : . . bogma-
. . rom the

original sense.’

But Resch fails to show even the probability—let

alone the certainty—of the underlying assumption
of his verdict, viz. the use of a primitive gospel by
the Apostle.
The exegesis of the passage is thus thrown back

upon the actual words. Nor, again, does the clause

ovx <Lfyiro.yfi.bv rpfqoaTo to civat toa deg enable us to

decide whether St. Paul was referring to the
historical or the pre-existent Christ. Even the
so-called ‘active’ sense of apiraypb s (‘robbery,’
‘ usurpation,’ ‘ opportunity for robbery ’ or ‘ for

self-enrichment ’) has been made to fit in with
either alternative, though the present writer is

of opinion that its compatibility with the theory of

the pre-existent Christ is far from obvious. The
tenability of both interpretations is much less

uestionable if, with most modern scholars, we
ecide for the ‘ passive,’ or rather the ‘ concrete,’

sense of hpiraypAs (prceda

,

‘ prize ’). The translation

in that case would be :
‘ He regarded the elvcu laa.

Oeui not as a prize to be held,fast,’ or ‘ as a prize that

he might or must obtain ,’ and the former rendering
at least is quite in keeping with either interpreta-

tion. This may also be said of the rival ura ffeip.

If we take the phrase as equivalent to tv pop<j>jj Oeov

rival, then it has no direct bearing upon the ques-

tion as to the subject of ^-/Tjaa-ro ; if we feel it

necessary, however, to make a distinction in mean-
ing between the two phrases, the former accords

very well with the theory that the whole passage
refers to the historical Christ, while it harmonizes
with the reference to the pre-existent Christ only
if we assume—an assumption widely held, but, the

present writer thinks, untenable—that St. Paul
regarded the pre-existent Christ as the ‘ heavenly
man.’
Nor can we decide with confidence between the

exegetical alternatives presented by Ph 2s even by
an appeal to the only non-Pauline passage of the
NT that perhaps rests on the same underlying
ideas, viz. that verse of the high-priestly prayer
which Origen (tie Princ. III. v. 6) applied in the
same way : xai vdv 8ujaaov pe ov, itdrep, irapa oeavrcp

rij do^Tj % elxov 7rpo tou rov Ktyjfiov chat trapa aol (Jn 175
).

Not that we would contend that St. Paul should
not he interpreted by St. John ; as a matter of

fact, if the Johannine writings contained an un-
ambiguous passage which exactly agreed with any
one of the possible interpretations of Ph 2s , it would
certainly lend a sanction to that interpretation.

But is Jn 175 unambiguous? Even if, in view of

other passages in the Fourth Gospel (l
27- 30 6s3 - 38 8s8),

we reject the interpretation of elxov as implying a
possession in the destinatio divina—an interpreta-

tion endoised by the Socinians, the Rationalists,

and Schleiermacher, and defended with new argu-
ments by H. Wendt—we cannot venture to call it

so, for the view that Jn 175 refers to a glory
regarded as having been surrendered in the act of

incarnation cannot be maintained in face of Jn l
14

2n 11 4 J0
. If Jn 175, accordingly, can be taken

1 ‘ Agrapha’2, TU \\\. 3 and 4 (Leipzig, 1900), p. 70S.

only as referring to a complete and plenary re-

entrance upon a glory which was in some sense

veiled during the earthly life of Jesus, it also fails

to help us in determining the sense of the Panline
eavrov ttcevaxre. On that interpretation we may
certainly regard Jn 175 as implying an action of

the X670V ioapKos upon which rested the possibility

of such veiling, but we may equally well see in the

passage an attitude of the X670S IvoapKot of which
His being veiled was the result. Moreover, the

exegesis of Jn 17s is rendered difficult by the fact

that we cannot definitely say whether an appeal

to the Logos-idea is here justified at all, or whether
the truth lies with those who hold that St. John,
in conformity with Jewish thought, usually asso-

ciates the pre-existence of Christ with His entire

person, and that liis restricting it to Christ’s

pneumatic existence, as contrasted with His flesh,

is found only in the Prologue.
In the circumstances it is hut natural that

exegetes should still be at issue as to the interpre-

tation of Ph 26lf-. In point of fact they are at

present even more divided than they were about
thirty years ago, as it seemed for a time that the
interpretation whieh found the subject of eavrov

iutvacre and fiypaaro in the pre-existent Christ held
the field in scientific exegesis, so far at least as
this was not under the influence of confessional
Lutheranism. Of late, however—and not from
the Lutheran side only—the position has been
challenged by quite a number of interpreters. 1

2. The exegesis of Ph 26® in the early Church.
—Even in the early Church exegetes were less

agreed with regard to Ph 26£f’ than has sometimes
been assumed. Here we meet with three types of

interpretation that at first sight seem to be quite
distinct.

{a) The interpretation which identified the subject

of the Kenosis with the \oyos daapsos .—-The earliest

traceable view is that which saw in the phrase
eavrbv istvome a reference to the act of the Xdyos
ioapKos in His becoming incarnate. We find it

already in the Valentinian Gnostic Thecdotus, as,

e.g., when be says :

eavrbv Kevuxras, rovreartv eicros tov opov yevopevos . . . tbs oiro

ITATjptufi.aTos npoeXOaiv (Clem. Alex. Excerpta, 35).

This interpretation is found also in the Christian
Gnosis of the Alexandrians-—Clement

(
Pcedag

.

in.

i. 2, Protrept. i. 8) and Origen :

etcevoitrev eavrov Karafiacvujv evrav6a, ical Kevu><ra<; eavrbv, eXd/j.-

(3ave ttoAu' roura d<f> uiv eKevtaaev eavrov (in Jerern. Hom. i. 7 ;

cf. also, e.g., de Princ., pnef. 4, and iii. v. G, in Joann, vi. 10) ;

and it is supported even by Tertullian :

‘ Et Senno enim Deus, qui in etiigie Dei constitutes, non
rapinam existimavit pariari Leo ’ {de Cumis Aesurr. 0).

In the East, indeed, it came to be the prevailing
view. Not only do we find it in Eusebius (e.g.,

de Eccles. Theol. 1. xx. 10) and Apollinaris, 2 but we
can trace it also in the line of the orthodox Fathers,
from Methodius (Conric. iii. 8), through Athanasius
(e.g., Orat. contra Arianos, i. 40) and the Young
Nicseans, 3 to Cyril of Alexandria and the later

orthodox theology. As a matter of fact, the inter-

pretation in question received in some sense an
official sanction, as it found expression in Cyril’s

Epistala ad Orientates, which was recognized as a
standard of doctrine by the Council of Chalcedon :

e£ ovpavov tearafoi-rrieras 6 \6yos KeicevtoKCV eavrbv
,
pop(f>yv

SovXov AajSwv (Ep. 3d [PG lxxvii. ISO A]).

(
b ) The Pelagian exegesis.—A diametrically op-

posite interpretation of the passage is met with
c. 400 in the West, viz. in the Commentary of

Pelagius on St. Paul’s Epistles. Pelagius finds the

1 Cf. W, Liifcgert, Die VoUkommenen im Philipperbrief,

Gutersloh, 1909, p. 39 ff. ;
XV. Warren, JThSt xii. (1911) 461 ff. ;

G. Kittel, Theoloaischc Studien und Kritiken, Gotha, 1912,

p. 376 ff.

2 Cf. H. Lietzmann, Apollinaris, Gottingen, 1904, frag. 124,

p. 237, and frag. 71, p. 221.

3 Cf. Gregory Naz. Or. xxxviii. 13 : b vX-r^-rf; Kevavr<u‘ teevoirat.

yap rrjs eavrov t}S enr puepav.
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subject of the expressions iavrbv eKerunre, jyyija-aTo,

and iraireivuisev iairriv in the human being in whom
the Logos became incarnate : ‘ Quia se assumptus
homo humiliate diguatus est, divinitas quae liumili-

ari non potest eum qui humiliatus fuerat exaitavit
’

(PL xxx. 884 C). Even ‘secundum hominem’
Christ was, according to Pelagius, ‘ in forma Dei,’

i.e. ‘ in imagine Dei,’ because He ‘ absque peecato
erat,’ and because He was the one ‘ in quo Deus
erat,’ i.e. ‘ plenitudo deitatis’ (loc . cit. ; ct. pseudo-
Primasius, PL lxviii. 630) ; although ‘ quod erat,

liumilitate celavit, dans nobis exemplum ne in his

gloriemur quae forsitan non habemus’ (PL xxx.
884 BC).
The text of Pelagius—at this point probably not

completely traceable in pseudo-Hieronymus—does
not provide a particular exposition of iKtvaae or

ovx apray/xov vyAvaro, kt\.. nor can pseudo-Pri-
masius be used here as supplementing it, since he
has manifestly interpolated something of his own ;

still, the exegesis of Pelagius can be made out
distinctly enough. In view of Col 2s—a passage
which he undoubtedly had in his mind—the phrase
eavrov tuivuae is adequately explained by the words
‘ quod erat, humilitate celavit,’ while the words
‘dans nobis exemplum ne in his gloriemur quae
forsitan non habemus ’ suggest the following ex-

planation of ovx apirayfibv TfyijtraTo, kt\. : ‘ non glol'i-

atus est in his quae habebat ’ (i.e. to etvat ura 6db=
to dvai tv fiop<pTj BeoC). The latter interpretation,

again, is further explained by wliat Pelagius says
with reference to ‘ foxmam servi accipiens ’

:
‘ ita

ut pedes lavaret discipulorum ;
celavit quod erat,

Adam vero et antiquus hostis usurparunt superbia

quod non erant ’ (PL xxx. 884 ; H. Zimmer,
Pelagius in Irland, Berlin, 1901, p. 377).

Thus, in dealing with Ph 2s
,
Pelagius, like the

recent expositors Lutgert (op. cit.) and J. Weiss, 1

has been reminded of Gn 35ff-
,
and under the

influence of this reminiscence applies the entire

passage in Ph. to Christ as the second Adam. It

would seem that this interpretation was suggested

to him by earlier tradition, as his older contempor-
ary, Phcebadius of Aginnum, is also reminded by
Ph 2®'- of the fact that the Logos ‘ induerat quod
servire, quod mori posset : hominem scilicet . . .

ut [printed ‘ et ’] secundus Adam per obedientiam

restitueret quod primus transgressione perdiderat’

(contra Arianos, 21 [PL xx. 29 A]).

(c) The Antiochene -Occidental interpretation .

—

The third interpretation of Ph 2Bff
- takes a middle

course between the two discussed above. It was
known to Pelagius, who, however, rejected it in

the interests of anti-Arianism :

« Aliqui hone locum ita intelligent quod secundum divini-

tatero se humiliaverit Christus, secundum formam scilicet Dei,

secundum quam aequaiitatem Dei non rapmam usurpaverit

quam natur&liter possidebat, et exinamverit se, non substan-

tiam evacuans, sed honorem declinans, formam servi, hoc est

naturam hominis, induendo, et per omnia ut homo tantuminodo
apparendo atque humili obedientia nec erucis mortem recus-

ando ’ (PL xxx. 884 A ; cf. Zimmer, op. cit. p. 377, and pseudo-

Primasius).

This interpretation was at that period widely

current in the West. It was adopted by Ambrosi-

aster (PL xvii. 409)—though with some points of

resemblance to the view of Pelagius, as, e.g., with

regard to the ‘forma Dei ’—and also by Phcebadius

(if>. xx. 29 A) and his contemporary Gregory of

Elvira; 2 while, as regards Ambrose, 8 Augustine,4

and even Hilary,5 it is obvious that they too

favoured this interpretation, though with certain

1 In Religion in Geschichte und Gegenwart, i. (Tubingen, 1909)

I7
5 d« Fide, 8 (PL xx. 47 f.) ;

Tractatus Origenis, ed. P. Batiffol,

Paris, 1900, vii. 83 ;
cf. A. Wilmart, BLE, Oct.-Nov. 1906, p.

23311., and G. Kruger, in PRE1

) xxiii. 593f.

a Cf H Reuter, Augustinische Studien, Gotha, 1887, p. 210f.

* tb. p. 198 f. ;
O. Scheel, Die Anschauung Augustine uixr

Christi Person und Wert. Tubingen, 1901, p. 21Sff.

& Cf. I- A. Dorner, Eutwickclunysgesch. der Lehre von aer

Person Christi-, p. 1043 ff. ;
PJU& x. 2d3 f.

modifications due to Greek influence, i.e. to the
view indicated under (a) above. Apart from these
modifications, this current Western interpreta-

tion agrees with the Pelagian in three important
particulars. (1) It takes Ph 26ff- as referring to
the historical Jesus Christ, though—diverging here
from Pelagius—to Christ ‘ secundum divinitatem,’
i.e. to the Xo-yos evaapeos. Ambrosiaster is quite
aware of bis divergence at this point from the
view noted in (a), and explicitly says

:

‘Non enim mihi sicut quihusdam videtur, sic formam servi

aceepisse dum homo natns est ; vide enini quid dicat : Hoc
sentite in vobis quod et in Christo lesu, id est, Deo et homine *

(PL xvii. 432 A).

But, on the other hand, Phcebadius, Gregory of

Elvira, and, above all, the Grsecizing Fathers
(Hilary, Ambrose, Augustine) include in the Ken-
osis also the ‘incarnatio’ of the Logos, as the
decisive inception of the process expressed by
the words iairrov iKevaoe and wrought out in the
life of the historical Christ. (2) The current
Western interpretation and that of Pelagius
have in common the idea of the co-existence of

the * forma Dei ’ and the ‘ forma servi ’—an idea
very prominent also in Hilary, Ambrose, and
Augustine (cf. Renter, loc. cit.). (3) In connexion
with that view, they agree also in regarding the
KtriocTLS as a icpvipis (‘celavit qnod erat’).

In all these three points, again, the current

Western interpretation coincides with the com-
mon Antiochene, though the latter, like the Grajc-

izing Western Fathers, often ingrafts the tvav-

Bg&irgms into the conception of the k(vu-ois. The
correspondence is clearest in the case of Nestorius.

While Nestorius recognizes the tvavBpdnrr/tns as the
essential starting-point of the xevuins, 1 he expressly

says with reference to Ph 25ff-
: oti: dire (sc. 6 IlaCXos)-

tovto

(

ppoveteffu tv hfur 5 xai tv rip Be<p Xdyip (Nestoriana,

p. 254).

Moreover, the co-existence of the luopipg Beov

and the /uopipr/ Sob\ov which we already find in

the Fragments of Nestorius 2
is shown by his

Liber Heraclidis to have been one of his leading

ideas, inasmuch as he identifies tiop<j>h and TrpoaoiyovA

and the exchange of the irpooonra is the decisive

factor in his conception of the ‘ unio personalis
’

of the two natures. 4 Lastly, it has long been

recognized that Nestorius attached great import-

ance to the Christological spvfis ; thus, to take

but a single instance, we quote here what he says

regarding the self-restraint of Jesus Christ at the

Temptation ; o(/k tnKahvirrei top KeKpvpfitvoy Beoy

. . . dXX’ us SvBponros ipihos avrupBtyyeTai (Lestori

-

ana, p. 343).

Like Nestorius, Eutherius of Tyana, a writer of

kindred views, emphatically asserts that Ph 26flr-

ought not to be read as referring to the Logos;

in opposition to the words of Cyril quoted above

(a), he writes

:

‘Sequere apostolum Paulum . . . ; non ait, Ipse de coelo

descendens Deus Verbum exinanivifc semetipsum . . . sed

quid dioifc? Hoc sentiatur in volus quod et ill Christo Jesu ’

(J. D. Mansi, NN. Concilia Coll., Venice. 1739-93, v. 983 B-c ; cf.

G. Ficker, Eutherius von Tyana, Leipzig, 1903, p. 49 f.).

The views maintained by Nestorius and Eu-

therius in connexion with Ph 2®ff- were, however,

not distinctively Nestorian ;
they were rather in

the line of the common Antiochene tradition. In

fact, notwithstanding the fragmentary form in

which the writings of the earlier Antioehians sur-

vive, it seems certain that the teaching of Theodore

of Mopsuestia regarding the irpoaonra of the two

natures in Christ must have been very similar

to that of Nestorius, and the former’s exposition

1 Nestoriana, ed. F. Loofs, Halle, 1905, p. 175.

2 lb. p. 253. , „ ,

3 Liber Heraclidis, tr. F. Nau, Pans, 1910, p. 147: ‘La forme

est Ie prosopon ;
de sorte qu’il est 1’un par 1’essence et I’autre

par I’umon au point de vue de l’humiliation et de I’exaltatioo.’

< Cf. Loots, Nestorius and his Place in the History rf Chris-

tian Doctrine, Cambridge, 1914, p. S3 ff.
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of Ph 26ff
- shows that he too regarded the historical

Christ (or the \6yos tverapKos) as the subject of iavrov

iKivuae and interpreted the kevoxns as a Kptnjns :

ro ouv * eavrov eKeviotre ’ avrl tov * ovtc eSei^ev eavrov.’ pop^yap
fiou'Aou AajSedV rrjv a^iav eKeiVrjv ajre'/cpv^e, rovro rot? opuxri eivai

t'o/ju£optri'o$ oTrep c^atveTO (Theodari episcopi ilop^uesteni m
epistulas B. Pauli cominentani, ecL H. B. Swete } Cambridge,
1S82, i. 216 f.).

(d) The question as to the priority of the various
exegetical traditions; Novation .—Which of these
three types of exegesis has the longer tradition
behind it is a question not to be answered by a
mere reference to the fact that Theodotus, Cle-

ment, Tertullian, and Origen were of earlier date
than Pelagius and the Antiochians. For the cir-

cumstance that what is common to the Pelagian
and the current Western interpretation appears
also among the Antiochians lends probability to
the supposition that here too 1 the Antiochene
and the Western expositors were dependent upon
a common tradition ; and this tradition may well
have been in existence prior to the period of the
Apologists. This possibility is so far borne out
by a conjecture which, as the present writer thinks,
is urged upon us by a detailed examination of both
the Pelagian and the ancient Western-Antiochene
view—namely, that the exegesis associated with
each of these goes back to a single earlier interpre-
tation, according to which the subject of eavrov

iKevuae was the integral personality of the histori-

cal Jesus Christ. An objective argument in favour
of the hypothesis in question is provided by the
interpretation of Ph 2“'r

- given by Novatian (de
Trin. 22 [17] [PL iii. 957 f.]). The interpretation
is not indeed homogeneous. For the most part
it centres in the historical Christ, thus :

‘Quamvisex Deo Patre Deum esse meminisset, nunquam se
D - r.‘-‘

‘ 1 ’
' 15SA) ; exinanivifc se,

' .a : . . durn audit inlands,

But Novatian, in another passage (p. 959 B), in-
cludes also the ‘nasci’ and the ‘ humanam condi-
tionis fragilitatem suscipere’ in the exinnnitio,

and actually finds (p. 958 C) the serums in the
circumstance that the
‘auctoritas divini Verbi, ad suscipier.dum hominem interim
conquiescens, nec se suis viribus exercens, deiicit se ad tempus
atque deponit, dum hominem fert quem suscipit.’

Even in the last two passages, however, the
‘self-emptying’ of the Logos is not an action
of the Xo'70 s Ao-apsos, but an attitude of the \070s
IvcrapKos—a self-restraint which Novatian ascribes
to the historical Christ. Then as regards Ph 2s

,

Novatian refers it—in the first instance without
making any distinction between the ‘ homo Christi

’

and the Logos—to the historical Saviour in His
undivided personality, while subsequently he says
of the historical Christ that He was man because
He had humbled Himself, but was God and Lord
because He had received the ‘nomen Dei.’ Have
we not here the common root of the later Pelagian
and the current Western view? And does not the
interpretation of Novatian, precisely because of
its lack of unity, point back to a view of the
Philippian passage according to which the subject
of eavrov isevuce was more clearly and consistently
identified with the historical Christ ?

3. Theories of the Kenosis current in the early
Church.—While the early Church thus provides
three several interpretations of Ph 26ff

-, it was,
nevertheless, more unanimous in its conception of
the Kenosis than that fact might lead us to sup-
pose. The truth is that no theologian of any
standing in the early' Church ever adopted such
< theory of the sevucris of the Logos as would in-
volve an actual supersession of His divine form of
existence by the human—a real ‘ becoming-man,’
i.e. a transformation on the part of the Logos.

(u) Popular conceptions.—Among the masses, no
doubt, views of the kind just indicated v ere

1 Cf. Loofs, KesUrrius, pp. 107-125.

widely current at an early period, and, indeed,
have always been so. As a matter of fact, they
rest upon a legitimate basis, i.c. they cohere with
a view which is eminently intelligible to a living
Christian faith. The genuinely Christian convic-

tion of the perfect revelation ot God in the person
of the historical Jesus Christ found expression at
an early period in the doctrine that the invisible,

incomprehensible, and impassible God had become
visible, comprehensible, and passible in the his-

torical Jesus (Ignatius, ad Polye. iii. 2) ; and
this type of formulation, which, though it has a
‘ modalistie ’ complexion, was not put forward in

a modalistie sense, and might he described as
‘religions-modalistic,’ or ‘ naive-modalistic,’ was
especially popular in the theological tradition of

Asia Minor. 1 The sense in which such formula-
tions were understood by the ‘simp] ices’ maybe
seen in the so-called modalistie Monarchianism.
To that school of doctrine there was nothing ob-
jectionable in the idea that God had transformed
Himself in the manner indicated, and it could be
said of Him :

Todtov elvai aoparov ore prj oparax, oparav fie ore oparai' ayev-
xrrjrov Se ctc p.ij yevvarai, yevviqrov fie orav yevvarai ck TLapBevov'
aira&

7}
Kai a&avarov ore {it} TraoxV PVre &vt)0’ict), eirav fie iraBi}

npocrtkOg, nacrx^LV Kai 8i^(TK€lv (Hippolytus, PhiloSOph. X. 27 ;

cf. Loofs, Dogmengesch. § 27, 36, p. 135).

That in quarters where the subject of the Incar-
nation was found in the Logos as distinguished
from the Se6s irarijp such conceptions should he
transferred to the Logos by simple minds is not to
be wondered at, and the fact of such transference
is capable of proof. Basil the Great is acquainted
with and argues against those who interpret the
incarnation of the Logos in the sense that srao-a n
rod Aovoyevovs (pirns irpam)

(
Ep

.

ccliii. 2), while in
Hilary (de Trin. x. 57 ; cf. 50 )

and in Cyril of Alex-
andria (aclv. Anthropomorph. 19 and 18 ; cf. PRE3

x. 250 . 20 ff.) we have a polemic on the same lines.

Thus, when at an earlier stage we find Celsus
making sport of the notion that the 9eos Xoyos for-
sook His throne and suffered a yerapoXi} dyaSov
eis kokov (Origen, c. Celsum, iv. 5 and 14 ), we need
not imagine that he is maliciously indulging his
wit in forced interpretations ; it is likely enough
that he had already encountered that conception
of the ivavBpdnrricis tov Xoyov which we can trace in
the 4th century-. And, indeed, does not the sara-
/Saiveir in Jn 313 6S^ 38 point back to such popular
conceptions ? At all events it must soon have sug-
gested them ; and, alike under the influence of the
Johannine passages and apart from them, analog-
ous ideas have been current among the masses in
all periods. It may well be that they were not
associated with the academic concept Kevoxns, hut
so far as the notion was popularly understood
it would derive its connotation from the ideas in
question. Popular preaching and poetic language
frequently adapted themselves to such views. Even
to-day, in the evangelical songs of the Church, we
are often told, e.g., how the Son of God ‘ left His
throne of glory,’ and the like. In all periods, too,

there have been theologians whose ‘ system ’ was
cast in the mould of popular doctrine, or was at
least largely indebted to it.

( b ) 'The Apologetic and Arian conceptions of the
mutability of the Logos.—In the early days of
Christian theology, among certain of the 2nd cent.
Apologists, there appears a train of thought which
agieed to some extent with the popular concep-
tions just noticed, but differed from them widely in

origin. Justin(Z>i'aL cxxvii.),Theophilus of Antioch
(ad Autol. ii. 22), and Tertullian, in conformity
with the suhordinationism of their philosophical
doctrine of the Logos, and with a view to preserv-
ing both the philosophical idea of God as abstractly
supramundane and the reality of the Biblical the-

1 Cf. Loofs, Dogmengeschicfite*, Halle, 1906, § 21, 26, p. 142.
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ophanies, resolved the ideas of God’s becoming
visible in Christ indicated above (a) into the idea
that the Logos [who had appeared in Christ] was
a Seirrepos dcii who was not equal to the Appip-os

rarrip in the plenitude of the Divine majesty, and
was capable of becoming visible. This idea finds

its most uncompromising form of expression in

Tertuilian—although in a manner that repeatedly
betrays its original reference to the historical

Christ

:

1 Constat eura semper visum esse ab initio qui visus faerit in
fine, et earn nec in tine visum qui nec ab initio fuit visus (cf.

1 Ti 6 1 ®] ; et ita duos esse, visum et invisum * (adv. Prax. xv.) ;

* quaeeumque exigitia Deo digna habebuntur in Fatre invisibili

incongressibilique et placido et, nt ita dixerim, pbilosophorum
Deo; quaeeumque autem ut indigna reprehenditis deputa-
buntur in Filio et viso et audito et congresso 5 (adv. Mare.
ii. 27).

That this idea was associated with the doctrine of

the Kenosis by any of the Apologists can certainly

not be proved ; it is, in fact, hardly probable ; for,

so long as the ‘ Incarnation’ could in some sense

be brought into line with the theophanies of the
OT, or with the operation of the Logos in philo-

sophers (Justin, Apol. i. 5) and prophets, it was
not an event of the kind that forced one to think
of a self-limitation of the debs Xdyos

:

the XAyos had
appeared tv dv$p<hwov poptpij even to Joshua (Justin,

Dial, lxi.); and Clement of Alexandria, who
shared the Logos - conception of the Apologists,

could actually say that the Logos also Sib. t&v

Trpo<f>rjTuiv tvepyr/aas <rop§ eyevero {Excerpta, xix. ).

But these notions of a ‘ Deus visibilis ’ existing side

by side with the ‘ philosophorum Dens invisibilis
’

would have a very different effect among the people

generally. Nor is there the slightest doubt that

the Arian views of the per se mutable Son of God,
who Himself became the subject of all the experi-

ences of the historical Jesus, including His growth
and His experience of hunger and pain, were con-

nected by tradition with the Logos - doctrine of

the Apologists, and it is probable that the Arians

too made use of Ph 2s in the service of their

Christology.

(c) The orthodox doctrine of the immutability of
the Logos.—In the further development of the ortho-

dox theology, if we are to judge by such utterances

as are not designed merely for popular edification,

the idea that the Logos per se could have relin-

quished invisibility for visibility, impassibility for

passibility, and the Divine omnipresence for finite

human existence was repudiated in the most posi-

tive terms. In Clement of Alexandria we may
still trace an echo of his broad conception of incar-

nation indicated in ( 6 )
above, when he thus speaks :

ov yap trrartu trore Trjs avrov nepupirijs 6 vio^ tov 9eov, ov

, ovk aworc/xpopevo?, ov fLeTapcdvwv eic tottov «ts tottov,

vavttj Se mv TraPTore <cal p.T)6ap.rj wepiex^fievo^ (Strom. VII. ii. 5. 5).

All the later orthodox writers, when speaking in

terms of theological science, express themselves in

similar fashion. Origen makes use of the same ideas

in order to parry the satire of Celsus referred to

above. Celsus, he says, does not realize the power

of God, nor does he realize that the Spirit of God
fills the earth ; God has descended in virtue of His

Svvapis ; the Logos, in becoming man, has neither

passed from one locality to another nor undergone

any other change ; God changes not (Mai 3d
), ptvuv

ybp rrj ouaia Arperrros ciry/cara/Saivet rrj vpovoh} xal Trj

oUovop.ii} rots avdporrrlvois rrpiypuunv (c. Cels. iv. 5 and

14; cf. v. 12). During the earthly life of Jesus,

accordingly, the Logos was not confined ‘intra

hrevissinii corporis claustra,’ but rather ‘et in cor-

pore et ubique totus aderat Dei Filins' (de Princ.

iv. 3 [30]).

This idea, viz. that daring the earthly life of

Jesns the Logos still continued to rule over all

things, and that therefore He was not only wholly

in Christ, hut also wholly ‘ extra camera ’—a view

which, as held also by the Calvinists, was spoken

of by the orthodox Lutherans as the ‘ Extra Cal-
vinisticum’—represents the settled belief of all the
theologians of the early Church. Testimonies to
its currency might he adduced alike from the East
and from the West. To the theologians of the
early Church it was, in view of the immutability
of God, as obvious as it was unquestionable. Fur-
ther, the Nicene Creed, in its anathemas, formu-
lates as a dogma the thesis that the Logos is

iTperros and avaXXoiuros. Of the theory that the
Logos, in consequence of a mutation in His essen-

tial being, confined Himself to an existence in the
historical Jesus, Basil the Great writes thus :

tovto ovSeva ^yovp.at vovv e\ovra «ai top <£o/3op tov deov tceicrq-

pJvoit 7rdtr\eiv to dppcjcmj/xa (Ep. cclxii. 2).

(d) The common doctrine of the Kenosis in the

early Church.—On the assumption that the ideas

discussed above were valid, there remained only
one theologically intelligible view of tavrbv tidvoae

as implying an act of the Logos—the view', namely,
to which Irenaeus had given expression, though
not in connexion with Ph 2s :

1

<TW€VT}TrLa£ev <o> v£i>S too 0eou, reXeto? tov, rut avOponrai, ov 81

eavrov, aAAa Sia to tov avBpdirov irffniov ovrio x<*>p*>vp.evof,

avdpuirroT avrov \bipeiv rjSvvaro (iv. xxxvni. 2 ;
cf. 1).

This view was adopted by Novatian (cf. 2 (d) above),

and also by Origen :

‘ Per ipsam sui exinanitionem atudet nobis deitatis plenitudinem
demonstrare’ (de Princ. i. ii. 8).

Origen explains it by a figure, and his idea may he
concisely expressed as follows

:

Imagine a statue of such size as to fill the whole world—its

very magnitude would preclude its being seen ; a small copy of

it in the same material, however, would give us some idea of it.

Similarly, as we could not have beheld the splendour of the
pure light flowing from the Divine majesty of the Logos, by Hia
Kenosis He made it possible for us to look into His divine light

;

* brevissimae insertus humani corporis formae ex operum virtn-

tisque similitudine Dei Parris in se immensam atque invisibilem

magnitudinemdesignabat’ (loc. tit.).

Here the Kenosis is that self-limitation of the

Logos which was involved in His manifestation in

a human form, though at the same time He is not

in any way limited as to His cosmic position. This

conception of the Kenosis may be regarded as the

recognized view of the early Church. It is the

view alike of the theologians who refer the eavrbv

dxriwe to the Xbyos Atxapfos, and so identify Kevonrt

s

witli tvav$p<irrq<Tts (2 (a)), and of those who find the

subject of tavrbv tstvoiae in the Xbyos tvaapKos. For
the theologians who identify Ktvonris and tvav&pih-

Tnjffts firmly believe, like the other group, that the

Logos, notwithstanding His incarnation, remained
avaXXoUvros, and, as regards His divine place in the

universe, unconditioned—astvorros (as Apollinaris

himself puts it ;
cf. 4 (b) below). In the view of

all these theologians, moreover, the two poprpai are

in reality co-existent, inasmuch as the srpbs Oebv

ivorys-even according to Apollinaris (cf. 4 (
6 ))

—

was still retained by the Xdyos tvirapros. Both
groups were alike convinced that the ‘flesh,’ i.e.

the human vehicle of the manifestation, stood in

the way of a complete revelation, or—what is the

same thing, Ktvutris and Kpvifns being here identical

—made it impossible for the Deity to reveal His

majesty fully within the limitations involved.

Thus the two interpretations given respectively in

2 (a) and 2 (c) above might frequently merge in

each other. Nor, indeed, does the Pelagian exegesis

(2 (b) above), to which that of the Antiochians

frequently approximates ,

3 rest upon any other

conception of the Kenosis. The idea that the

Logos in assuming human nature surrendered the

universal operation of His deity certainly seems

very far removed from the idea that He became

incarnate in a man who veiled the indwelling

irXtiptopa TTjs ffebnjTos, humbled Himself, etc. Yet,

so long as the ‘Extra Calvinisticum
’
(cf. (c) above)

1 Cf., however, IV. xxiv. 2 IMassuet).

2 ('f. also Justinian, adc. Sonnullos, etc. (PG lxxxvi. 1, col.

1063 A).
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is adhered to, the Kenosis is taken in a sense

essentially the same in both cases.

4. Diverse aspects of the early Church theories.

—It is nevertheless undeniable that the theories

regarding iavror intros

e

propounded by the early

theologians seem to differ very greatly from one
another. The extreme poles of the variation are

found in Apollinaris and Pelagius. But the differ-

ences do not arise out of any essential disparity of

view regarding the Kenosis ; they are due rather

to the various degrees in which theological theory

is mingled with popular doctrine.

() The influence of popular doctrine upon the

orthodox theologians .

—

Although Clement of Alex-

andria held, as already noted, that a pLeraflaireir in.

Toirou els rivov could not possibly be ascribed to the

Logos, we nevertheless find him saying : aln-os

narijXdt (Quis dives, xxxvii. 2). Origen often ex-

presses himself in similar fashion, and, indeed,

no theologian of the following period ever quite

discarded the formulas and symbols of the popular
conception of the irardpbnnisis. Even the Nicene
Creed, immediately before its anathema upon the
aXXotorrbr Xtyovras elrat top vibr rov Oeou, speaks of

to:' St ituas Ka.Te\dovTa. Frequently, too, the old
‘ religious-modalistic’ view of the person of Jesus,

or the plethora of rhetorical language that to some
extent adopted its terms, made its influence felt.

Gregory of Nazianzen, e.g., writes thus :

p.eTa/3au'et t6irov etc t6ttov 6 fttfSeVt r&irto X<tapQvftcvo9i © axpovof, 6

acrtofjLaTos, 6 a.TT€pC\TjirTo i

> (Orat. xxxvii. 2)
*

and yet he not only accepts, as is shown by these

words, the ‘ Extra Calvinisticum,’ but still adheres
to the essentially ‘Nestorian’ view of Origen, viz.

that the Incarnation was effected ‘ substantia
animae inter Deurn camemque mediante ’

:

o a\<aptjTOs xwpetTcu 8ia fieanjk iffyxrj'S voepa? ficaiTevovtnjs Oeorrjrt

ical trap*bs iraxvn/ri (Orat. xxxviii. 13).

() Apollinaris of Laodicea.—Of all the theo-
logians of the early Church it was Apollinaris of

Laodicea who accommodated his views most fully

to popular dogmatics. His doctrine of the Incar-

nation, according to which the Logos is the rods of

the pda tfiittris avvOeros of Christ, might even be
described as a materially and formally ingenious
attempt to mould the popular views of the ivardpbi-

ripns into a theological theory. In Apollinaris,

indeed, we find statements that seem to indicate a
type of Kenosis implying a real change in the
Xoyos

:

adpKtxKTts Kevtotrts (Lietzmann, Apollinaris, frag. 124, p. 237);
€t fJ-S robs evsapnos ye'yoyev 6 Aoyor, ttAAa <ro<tnn ?jv ev t<5 I'd, or
ic a r « {3<] o Kijpios ovhe eKtyatsev eavrov (lb. frag;. 71, p. 221, 14 f.).

Yet he also says ; neyibsas per kavrov Kara fi6pi>w(nv
*CSovAov;>, a.e vairos fie nat avoXXoltaros Kara ttjv Belay ovslav
(ovbepla yap dAAotfcJcris Trept TTjy Belay (pvertv) oufie cAarTOvrat oufie

aii^averat (tie Unions, 6, Lietzmann, p. 183, 1); ovk apa fieri'

1rerrey rj Trpds Otrjy ttroryi, dAA* ayoAAoiuirov if Beo-nfs epetvev ev
ravroTiyri ( ib

.

15, p. 192, 2f.).

Even in Apollinaris, therefore, notwithstanding
his affinity to the popular doctrine, there is no
place for a theory of the Kenosis which diverges
from the general tradition of the early Church (cf.

3 (d) above).

(c) The Antiochians.

—

It is true that the Christ-
ology which is furthest removed from Apollinarian-
ism, i.e. that of Nestorius, and that of Pelagius
(which coincides with the latter in many of its

formulae), does not merely ‘seem to differ.’ In so
far as, in the divergence referred to, the question
regarding the agent in the person of Christ was
brought to discussion in the theorizings of the
early theologians, the differences are profound.
The Nestorian doctrine of the Kenosis (cf. Loofs,
Nestmins, p. 82 If.) is a lucid development of the
Kenotic views to which Irenseus and Novatian had
already given expression, and which were never
really discarded by the theology of the early Church
—a development which had disengaged itself as far
as possible from popular dogmatics. The Apolli-

narian doctrine, on the other hand, tends unques-

tionably to pass beyond the earlier views and to

advance towards a conception of the Kenosis more
akin to the popular idea. This tendency also

appears, though to a slighter degree, in Cyril’s

theory of a trusts sad
1

inrbsTastr of the two natures

in Christ which is not clearly distinguished from a
trusts tpvsinri, and also in the orthodox Chaleedonian
doctrine of the trusts na9 ’ vrcbsTastr, although that

doctrine was put forward as an ‘unio personalis.’

In the eaily Church, however—even in the hands
of Apollinaris and the Monophysites—the tendency
never attained its final development. This would
have been secured only if the idea of the pda (posts

sbrStsos with which Apollinaris had at least at-

tempted to deal in a serious fashion, 1 the idea of

the ivusts tpwitci], to which Cyril sometimes attaches
the same meaning,2 and that of the Ivusts naff’

inrbsTastv had been fully wrought out in Greek
theological thought. But the Apollinarian theory
of the ptla (posts surderos and the albeu idea of a
trusts tpvsucij conflicted with that araXXoiuror elsat

of the Logos which was likewise maintained, and
also with the accredited doctrine that the Logos
had not forfeited His rpbs ffebr Is6tt]s, while, in the
orthodox tradition, the theory of the trusts ica8’

inrtxTTaatif broke down in face of Theopascliitism,
since even the idea that els rijs ctyias rptaSos iriirovBe

trapid adds nothing to the theologically unservice-
able paradox of Athanasius : at"os rs 6 vasxuv /cal

urj iraaxuy (Ep. ad Epict. 6). Nothing but an
earnest and resolute handling of the trusts (pustn-f)

in an unreserved Theopaschitism could have yielded
a real Kenosis of the Logos. But could the Mono-
physite theologians, who attached great importance
to the Trisagion in its monophysitically expanded
form, unreservedly maintain the idea expressed in

the words atfararos . . . sravpuBeis St iyias 1

5- The Kenosis in the Middle Ages, and in the
Roman Catholic Church.—Medimval theology, so

far as it was concerned at all with the idea of the
Kenosis—the idea certainly never stands out
prominently—continued to adhere to the consensus
of the early Church in its Western form. The
same may he said of Roman Catholic dogma at

the present day. Thus, according to Wetzer and
Welte (Kirchen-Lexikon, iii.

2
[1884] 271) ‘semet

ipsuin exinanivit’ (Ph 27
) is affirmed of Christ’s

assumption of human nature, ‘ and not, as pseudo-
mystics and many Protestant theologians believe,

of His divine nature and person per sc.’ The
Kirchen-Lexikon (xii.s [1901] 179) can speak of the
neo-Protestant theory (see below, 8) thus summarily
dismissed only in the most caustic terms

:

‘ Even the overt denial of the hypostatic union is hardly a
more mischievous attack upon the deity of Christ than this
“Kenosis,” which subverts the essential nature of God Him-
self ; not unjustly has Biedermann characterized this doctrine
as “a complete kenosis of the understanding/”

6. The Kenosis in the Reformed theology.—The
Kenosis was insisted upon more strongly by the
so-called Reformed theology, which found the
subject of intrust in the Logos—whether dsapnos,

as becoming man, or Irsapnos—and connected the
idea with its doctrine of tbe ‘ states ’ of Christ. In
the earlier theologians of the Reformed Church,
in fact, we occasionally find assertions which readily
explain why certain Lutherans spoke of a special
‘ Reformed doctrine of the Kenosis ’

:

‘Christus in assumpta forma servi sese evacuavit omni sua
gloria divina, maiestate, omnipotentia, omniprsesentia ’ (H.
Zanchi, in A. Schweizer, Die Glaubenslehre der evangel.

-

reformierten Kirche, iL, Zurich, 1847, p. 297).

The sense in which such utterances are to be
understood, however, is made clear by Zanchi

1 Cf. Lietzmann, frag. 113, p. 234 : pecronTS 0eov kcu avQpoivruiv

iv Xpurro)' ovk apa. aart ap0p<*>jros oAos oirre 0*o?, aAAa Oeov cat

aitfputirov pt£i5-
2 De recta Fide, xl. [PG Ixxvi. 1193 B] : ’iTfaovs Xpurrbs . . .

1 ev tc to /lcto^u crvyxetpevos.
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liimself in his interpretation of ishacre as an action
of the Logos

:

‘Gloriam illam efc maiestacem in qua erat apud patrem, ita

abdiderit in forma servi, ut ea penitus evacuasse visus sit, quia
nimirum ilia gloria in came non fulgebat, ut ab omnibus conspici
possit ’ (in H. Schultz, Die Lehre von der Gottheit Christi, Gotha,
1381, p. 173).

Thus the Reformed theology, even in assertions
that seem to go beyond the early Church tradition,

does not really break away from the latter. It

retained the ‘ Extra Calvinisticum ’
in all its

precision

:

‘Cum divinitas comprehend! non queat et omni loco praesens
sit, necessario consequitur, esse earn quidem extra caturam
humanam quam assumpsit, sed nihilo minus tamen esse in

eadem eique personaliter unitam permanere ’ (Catechismus
Pulat., quiest. 78). ‘Sic Ao-yos naturam humanam sibi univit

ut totus earn inhabitet et totus, quippe immensus et infinitus,

extra earn sit’ (S. Maresius, in SI. Sehneckenburger, Zur
kirchlichen Christolotjie

,
Pforzheim, 1847, p. 9, note 2y

And, where the Reformed theology connects the
exaltation with both natures, this is to be under-
stood in the sense that the ‘divina natura exaltata
est sard n, patefactione maiestatis quae in statn
exinanitionis tanquam sub velo sese occultaverat’
(J. H. Alstedt, in Schweizer, op. cit. ii. 345).

7 . The Kenosis in orthodox Lutheran doctrine.

—The Lutherans and the ‘ Kenoticists ’ of the 19th
cent, were in their respective ways the first to strike

out upon really fresh lines. Luther, who, at an early
stage (A O. loi8 Weimar ed., 18S3ff., i. 268 f

. ), and,
as always (cf. PRE 3 x. 259), in dependence upon
Erasmus (Letter of Feb. 1519, in E. L. Endeis,
Bricfwechsel Luthers

,
Calw and Stuttgart, 1903,

i. 439. 65) and in conscious opposition to the Fathers
who Ph 2s®- ‘ad divinitatem torserunt’ (Enders,

. 440. 93), had referred the iairrbv hhacrc to the

istorical Christ, and to Him ‘secundum humani-
tatem’ (ib. p. 93), was led, in consequence of the
sacramentarian controversy, to give definite ex-

pression to his conviction that Christ was ‘ Deus
revelatus,’ precisely in His humanity, in the
genuinely scholastic tlieologoumenon of his doc-

trine of Christ’s omnipresence :

‘ Where you set God before me, there you must set before me
the Humanity likewise : they cannot be separated ... it has
become one person’ (Btlceantnis, Erlangen ed., 1826-57, xxx.
212).

As regards Luther himself, we may doubt (cf.

PRE 3 x. 259) whether, apart from his theory
regarding the presence of Christ’s body in the
Supper, he ever seriously grappled with the idea

that the humanity of Christ had in a real ‘ com-
municatio’ received the divine attributes at the
inception of the ‘unio personalis’ in the Virgin’s

womb ; but, as regards the Formula of Concord
(1577), there can be no question that this idea was
endorsed in all seriousness :

‘ Quod ad maiestatem attinet ad quam Christus secundum
humanitatem suam exaltatus est, non earn turn demum accepit,

cum a mortuis resurrexit et ad coelos ascendit, sed turn cum
in utero matris conciperetur ’ {Sol. decl. viii. 13).

Here the question liow, on this assumption, the

‘status exinanitionis’ is distinguished from the

‘status exaltationis ’ still remained outside the

sphere of living interest, and thus received no
distinct answer. Even the idea that the Kenosis,

which, in agreement with Luther and all the later

orthodox Lutherans, was ascribed to the ‘ humani-
tas Christi,’ presupposed a srijms (‘ possessio ’) of

the ‘ idioxnata divina ’ on the part of Christ’s

human nature in His ‘status exinanitionis’ was
not rigorously adhered to ; and still less was the

question debated whether, the itrijcus being as-

sumed, the Kenosis should he regarded only as a

Kpvif/is xpiiffews (‘ usurpations') or as a Ktvutris

Xpycrews

;

art. viii. 64 seems to assume no more
than a spv-fiis xi>7l'J to.o'. while in art. viii. 26 it

is asserted that Christ ‘secundum assumptam
naturam, ad plenam possessionem etdivinae niaies-

t atis iis’iirpatiouon evectus est’ only in virtue of

His exaltation.

It was the controversy between the Tubingen
and the Giessen theologians (1616-27)—who were
at one in their view of the srrjms—that first brought
this Lutheran problem regarding the Kenosis into
the field of serious debate. The Tubingen group,
who thought of the shams only as a spurpis xpv~
trews, thereby fell into manifest absurdities and
a concealed Docetism. Of the Giessen group,
Balthasar Mentzer (f 1627) tried to establish the
theory that the Kenosis was a shams xpT/crews by
arguments 1 which must be regarded as an attempt
to supplant the idea of a substance with per-
manently—even if only potentially—inherent pro-
perties (an idea prevalent in the doctrine of the
Natures, as also m the doctrine of God) by the
idea of the living actuality. Mentzer’s formulation
triumphed over the Tubingen theologians, but the
profounder thoughts by which he tried to establish

it were soon forgotten.

8 . The modern ‘Kenoticists.’—Views forming
a complete contrast to those of orthodox Lutheran-
ism—views, indeed, which the Formula of Concord
bans with an anathema

(
Epitome

,
viii. 39)—are

found among the modern ‘ Kenotic ’ theologians,

who regard the /choices as a real surrender of the
‘ forma Dei’ for the ‘ forma servi,’ and thus assume
that the Logos, in order to become man, actually

renounced, either wholly or in part, His divine

attributes. Such ideas, which recall the popular
dogmatics of earlier and later times (cf. 3 (a )

above), soon emerged sporadically in Protestant
theology’. They crop out in Menno Simons
(t 1559); 2 N. L. Zinzendorf (t 1760) developed
them with all the self-confidence of a lay theo-

logian ,

3 and, following the fresh line taken by
F. C. Oetinger (+ 1782), P. M. Hahn (+ 1790), and
other Pietists, the Pietistic physician Samuel
Collenbuseh (t 1803) published lengthy disquisi-

tions on the same side .

1 In the confessional

theology of Neo-Lutheranism the first to advo-

cate kindred views was E. \V. Sartorius (1831 and
1832). It is possible that popular views supplied

the incentive to some of these pioneers of the

modern doctrine of the Kenosis. Bat the present

writer thinks that this does not apply to the

modern doctrine itself, which originated rather

in the endeavour at once to maintain the Trini-

tarian doctrine of the early Church and to do
justice to the true humanity of Jesus Christ and
the unity of His person. The writer who gave
the doctrine its scientific foundation was G.
Thomasius (t 1875) ;

5 and, in Germany, his views,

with more or less modification, were adopted by
many Lutherans—C. T. A. Liebner (t 1871), C. K.
Hofmann (f 1877), W. F. Gess (f 1891), C. F. A.
Kahnis (t 1888), F'ranz Delitzsch (t 1890), F. Frank
(+1894), C. E. Luthardt (t 1902), and others—and by
a few Reformed theologians, e.g. J. P. Lange (t 1884)

and J. H. A. Ehrard (t 1888). In French Switzer-

land the new doctrine found an early adherent in

F. Godet (f 1900). It first gained a footing in

Britain about 1SS9 ,

6 by which date fresh tendencies

were already’ asserting themselves in Germany.
As recently as 1903, Sweden had a convinced

champion of the doctrine in O. Bensow (see litera-

ture at end of art.). The views of these writers

vary greatly in detail—appearing now in a purely

Biblical (Godet) and now in a speculative (Liebner,

Hofmann, Frank) form, here showing great re-

l Cf. E. Weber, Der Einftnss der protest. Schnlpinlosnphie

avf die orthodox lutherische'D^jmaUk, Leipzig, 190*, p. 163 ff.

2* Van der Menschwerdinge/ Opera Omnia Theologica

,

Amsterdam. 1681, p. 36ld.

3 Cf. B. Becker, Zinzendorf,
Leipzig, 1886, pp. 387-392.

4 Cf. PRE 3 iv. 238.

5 Be itrage zur kirchlichen ChrDtnlngie

,

Nuremberg:, 1845,

Christi Person und Werk
, 3 vols., Erlangen, 1*53-61,3 Leipzig,

1886-88.
6 Cf. W. Sanda}', Christologies Ancient and Modem, Oxford.

1910, p. 74 ff.
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straint, there venturing upon the most daring
conclusions (Gess)—and cannot be set forth here

;

we must simply refer the reader to Bensow’s his-

torical introduction (pp. 4*2-127) and to the works
of Domer, Schultz, ana GUnther cited below.

One brief observation, however, should be made.
The modern theory of the Kenosis is consistent

only on condition that it surrenders everything in

the nature of an ‘ Extra Calvinisticum.’ Thomasius,
in fact, actually ventures to say in his Beitrage

(p. 236) :

‘The Logos reserved to Himself neither a special existence
nor a special knowledge outside His humanity. He truly
became man.*

Such a view certainly secures the true humanity
of Jesus and the unity of His person. But as

certainly it traverses the immutability of God,
and it is fraught with conclusions most incon-
gruous with the conception of the Trinity. If,

again, the ‘ Extra Calvinisticum ’ be in any degree
retained—as it always is when, say, the ‘ imma-
nent ’ and the ‘ relative ’ attributes of God are dis-

tinguished in such a way that the latter alone
are regarded as having been relinquished by the
Logos—then (to say nothing of the logical diffi-

culties) the theory does not secure what it aimed
at securing, viz. the unity of the person of Jesus.

If, however, iu order to obviate the logical diffi-

culties, the Kenoticdsts, in their statements re-

garding the divine nature and its ‘ idiomata,’ seek
to bring the ancient doctrine of substance more
or less into conformity with that of the living
reality, the result is a blurring of the distinction

between their own theory and the Christology
most repugnant to them, i.e.

‘ Nestorianism.’
Moreover, the modern theory of the Kenosis, in

all its forms, still carries an air of presumption,
inasmuch as it ventures upon constructions which
would have a meaning only if God’s relation to
the world, or, let us say, the relation of the Logos
to God, and His divine and divine-human self-

consciousness, could be grasped—and analyzed

—

by the finite mind of man.
g. Estimate and conclusion.—Does the fore-

going discussion throw any light upon the rlwis
in Ph 2stt-? The present writer ventures to think
that it does. The early Church exegesis of the
passage and the early Church theory of the Kenosis
would seem to throw us back upon an interpreta-
tion of St. Paul’s words that starts from the
integral personality of the historical Jesus. In
the Jesus Christ of history there dwelt wav to
w\-qpo>pa tt)s fleorijTos. Can we not therefore also
say that He w*as iv Moptpjj Oeov ? This question,
more especially in consideration of Gn l

26 (wotqaoiiiev

dvBpwwov Kar eUova ijtierepav), 2 Co 44 ( Xpttrrov, fis

4trrtv eUwv too deov), and 2 Co 3 18 [rrjv aiwqv eUova
peTap.op<j>ovpieda ; cf. Ro 122 fieraizoptpodade rrj ava-
Kaivdcrei rou vo6s), is, as we think, to be answered
in the affirmative. Adam desired to grasp at
equality with God (Gn 35ff

*) ; but He in whom
dwelt t6 wXijpojaa rijs detrrrp-os, ovx apwaypov -qyrjoaro

t6 rival too. Seif, aWa iavrov 4kivome, kt\. No exe-
gete of the early Church ever hazarded the mytho-
logical idea that the Logos surrendered the p.op’py

Beau for the poptpr) avBpwwov. What, then, is there
to justify our ascribing the idea to the Apostle?
His words refer to the historical Christ. The
theory of Irenams, that the Incarnation, the self-

manifestation of God in a human life, necessarily
entailedaself-Iim itation of God or of the Logos—oirru

Xupoopevos, tvs &vdpu)iros avrbv ytapeiv rjovvaro (cf. 3 (a)

above)—cannot certainly he finally set aside, since
as human beings we must perforce think and speak
of divine operations in human terms. But it is

hardly likely that in Ph 2iff- St. Paul had any
such thought. And apart from the (as the present
writer believes) erroneous application of Ph 2® to

the Logos, it is improbable that any theologian
would ever have spoken of such a self-limitation as
a ‘ Kenosis.’
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! Loofs.
KERES (Ki?p, K%>es).—In singular or plural

form the word occurs countless times in Greek
literature of all periods ; it is ‘ perhaps the most
untranslatable of all Greek words ’ (J. E. Harrison,
Prolegomena2

, p. 212), ranging from a vivid sense
of personal vital energy to mere metaphor out of
which all literal meaning has faded. 1

Keres are primarily sprites or spiritual beings
{oa.ip.ovts), invisible yet very real agents, not mere
impersonations ; the conception is wider and more
vital than that of ghosts. Keres are evil, or at
least generally associated with evil for human
bodies and souls, and, indeed, all earthly things.

‘ There are many fair things in human life, hut in most of
them are, as it were, adherent Keres which pollute and spoil
them *—olov icijpes ejrL7re*f>vicoum\ at KaTajutafroeffiv aura (Plato,
/.airs, xi. 937 D)—‘like a sort of personified bacilli* (J. E.
Harrison, p. 166). Cf. Clemens Alex. Strom, vi. ii. 21 (p. 749) ;

&tOTrop.wos ypa-rpto *et pev yap tjv tov kivSvvov tov irapovra Sia-

ifrvyovTas afiejis Stayetv tov €Wl\oiitov xpovov, OVK dv IjV Pavfiaarov
(faAoipuxetr, vvv fie rocravrat idjpes Ttfi (Jap napaaeipvKatTiv coo-re rhv
iv rat? p i:\ais Qaimov aipenxtrtpov eivat SoKetv.'

All diseases are caused by, or rather are, these
spirits, which find entrance to body and mind
despite all precautions

:

vova-o t S' avOfUDTiourtv c<2>’ T)p.eprj qS’ ctti
J
aurO/xaroi <f)oiruxri,

KaKa. OvrfTola-L <f>epovcrat I 0*

1717 , iirel <jxain)v efetAero pti^rtera Zcds
(Hesiod, Works and Days

,
1022.).

Originally these evil sprites, all the manifold
ills of man, were shut fast in the great jar (wieos),
but in an evil hour Pandora lifted the lid, and they
all Hew out [ib. 90 If.).

2 Since that day a swarm
(.Escl). Slljipl. 6S4 : voinroiv S’ itrptos . . . drepwqs) as
of noxious insects hovers unseen in wait for man,
spirits of calamity, disease, madness, old age, and
death, from which he cannot hide or escape :

Kqpes e^eoTao'iP Qavaroio
|
pvpiai, as oufce<m fiporov ouS*

trjraAu£ai (Hom. II. xil. 326 f.)
;

they are so closely packed that the spike of a blade
of corn cannot pass between them :

oti * irKetq piv yaia kclkuiv ttAeitj fie OaXatra-a, icat ‘ Totafie flnjTOKrt
kokol

J
KO.KD>va.p.<f)iTG icrjpes etAevvrcu,

\
icevtT} fi elcrfiuo'is oi‘5’ a£epi’^

(fr. in Plut. Consol. ad Apoll. 26).

Even Hope (’EXrrls), just like other human pas-
sions, is often an evil Ker :

ayap fiij froA.U7rAa7KTOS ‘EAirts
|
ttoAAois fieiz opoxtis auSpiov,

|
ttoA*

Aots S’ ’Aira-ra #cou<^ov6wp epwrwp l.yoph. 615 2.)— * to many is

a Delusion that wings the dreams of desire '—an external agent
luring men to ruin.*

1 The collection of passages in Roscher extends to eleven
closely packed pages. The word is connected with Slcr. sart
1 tear asunder, injure, destroy,’ O. Ir. ir-chre

,

“ destruction,’ etc.

(E. Boisacq, Diet, etynwl. de la lanyue grecyue
,
Heidelberg,

1907 ff., pp. 450, 435).
2 Trpiv pitv yap gioeincop eVt x^0Vf- avOpiLiroiv

|
poo-^cp arep re

KaKGav, ftal aTep ^aAe-ircno ttopoco,
j
vovcruiv r apyaAeaiv, atr* avSpa^ri

*c^pas Ifitmeav. For the last words (‘ grievous diseases w hich give
Keres to men ’) J. E. Harrison (art. ‘ Pandora’s Box ’ in JHS xx.
[1900] 103) proposes aar avSpacrt KVjpes eStuKav (

£ which Keres give
to men ’). This is probably nght.

3 adept is G. Murray’s correction of the MS aldepi. Cf. «a

i

Tt? twv trap’ -qp.lv <ro<f>tov tcev'ov ovSev ov S’ ocroi' a^epa xai rpt^a
BaXelv, in the dialogue Theophrastus (p. 399 E) by .Eneas of

Gaza.
4 Cf. Thuc. v. 103 (the Melian dialogue), where, ‘ in a style of

labyrinthine contortion* (Dion. Hal. Thucyd. 40), he makes
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So Demokritos calls Jealousy, Envy, and Hatred
Kijpes :

ovk oAtyas *rijpa? kv rtS filt* 8tu)treat, <$i66vov kcu. fpjAop «ti Suo--

ftevLT}v (ir. 191= Diels, Pragmente der Vorsokratiker3
,
Berlin,

1912, ii. 101 ; cf. fr. 285 : yLvuxrKeiv xpewv avdpisnrLinjv Plottiv
a$avpr}v re kowrav koX oXtyaxpovtoy, iroWgoriv 8c tergal <ruf«re<£vp-

fietrqv Kat afjLT]X <n'lgcrcv).

Theophrastos, in his de Cans, plant . v. x. 4,

says that each locality has its own peculiar Keres
dangerous to plants, some coming from the soil,

others from the air—the naive explanation of men
facing the bewildering mutability of Nature before
her ‘ laws J were discovered.
From the swarm of minor ills, two emerge and

impress the Greek mind as most relentless and
most to be dreaded—Old Age and Death :

Kijpe? Se rrapca'TTjicatri pAko-evax’
]

tj /tev exovcra. rchot yqpaoq
apyaXeov,

j
t) F crept] dava.roto (Mimnerm. ii. 5 ff. ; cf. Theognis,

765 f., where the prayer tt)Xov 8e icajcaq airo tajpas apOvcu,
[
yrjpas r*

ovkoftevov, Kai Qavdroio re'Aof strongly expresses the sense of the
personal reality of Keres

;
just as in 835—Attrtrai rot n-oo-tos jbjpe?

—the Keres of Thirst and Drunkenness lurk in the wine-cup, not
in a mere metaphorical sense).

The combination ‘ Keres of Death ’ tended to be
narrowed in meaning to that of Death simply and
the fate of Death

;
this is the familiar Homeric

semi-abstract use in the oft-recurring phrase inip

da.vi.roio (generally, but not everywhere, correctly
rendered ‘ fate of death ’). In Horn. Oil. xii. 157,

ff Kev aXcvapevot 86.vo.tov <0.1 k tjpa tpvyotpev, we seem to
‘ catch the word at a moment of transition ’ (J. E.

Harrison, p. 174). In one passage only in the Iliad
(xviii. 535—the Shield of Achilles) is a Ker ma-
terialized, as it were, and exhibited as a demon of

slaughter raging on the battle-field ; but that is in

a work of plastic art. This is further developed in

Hesiod (Shield of Hercules, 249 f. : a crowd of ‘ blue-

black Keres ’ [*r?;pet xi/di'eai] ; cf. Paus. V. xix. 6 :

description of a female figure inscribed Ker on the
chest of Kypselos at Olympia).
The conception of Keres of blessings, and espe-

cially of a Ker within a man as in some sort a

Genius, or Sai.uav, on which his life depends for

good or evil, is almost completely overlaid by the
more baneful aspect (cf. the SixSdoiai Krjpes of

Achilles in Horn. II. ix. 411; Hes. Theog. 217).

Probably this idea lies at the root of the curious

Hesiodic epithet K-nptrpetfni* ( Works and Days , 416),

not ‘nourished fordeath,’ but ‘Ker-nourished’ 1—the
word bearing witness to a ‘ primitive doubleness of

functions when the Keres were demons of all work ’

(J. E. Harrison, p. 185), analogous to the Moirai
which control human weal and woe. This concep-
tion was never developed to any precision, and
remains, even in Homer, incoherent and self-

contradictory (see B. Niese, Entwickelung der

hom. Poesie, Berlin, 1882, p. 34, note 1).

Something of what the Athenians thought about
Keres is discoverable from the customs connected
with the Anthesteria, or Feast of All Souls—

a

festival overlaid in classical times with Dionysiac
elements originally foreign and of more recent

date. 2 Its real meaning is indicated by the ritual

command spoken apparently on the last day, called

Chytroi— ‘ Out of the house, ye Keres ! ’tis no
longer Anthesteria ’ {0upa{e Krjpes, ovk fr 'Av$arrr)pta—
dis Kara ttjv ttjXiv rois Avdearypiois rkv ipvxCiv Ttpiep-

XopAviov, Suid. s.v. eupale).* The festival was a great

the Athenians speak of Hope as turning out for evil for man-
kind. Eros retained to the last his resemblance to Keres in

being: represented u ith wings.
1 O. Crusius aptly brings the epithet KypiTpotvt into connexion

with the words of Hip;>okrates (ITepi evimvlutv, 2, p. 14 K) : avo
yap tuiv aTroSavovTujv a

l

rpo'f>ai (cat Kal <nr«ppara

yCyvovrao See E. Rohde, Psyche*, Tubingen, 1907, p. 247,

note 1.

2 For the name see A. W. Verrall's art. * The Name Anthes-

teria ’ in JUS xx. [19U0J 115 ff. (cf. J. E. Harrison. j>. 32 f.). It

is derived from avaSttrtrafrdat, and is a Feast of Relocation of

the dead.
3 Suidas gives as a usual form Bvpalt Kapes, kt\. This ha9 a

certain plausibility, as we know that the household servants

were admitted to the festivities and licence of the Pithoigia.

* Probably in classical days icnpts had already become an old-

placation of ancestral ghosts, who had been sum-
moned from the tomb on the first day, the Pithoigia
(ttl8os,

‘ burial-urn ’ or ‘ jar ’), which came to be mis-
understood as a festival of the opening of the
wine-jax and first tasting of the new wine, when
the three days of the Anthesteria became a revel
of Dionysos (cf. G. Murray, Pour Stages of Greek
Religion, New York, 1912, p. 30 ; and Phot. s.v.

piapd. ijutpa : ip Tots Xovaiv ’Avdeareptoivos peqvos, (V tp

Soxoutrtv ai 'Svxol ruiv TeXt vrijadvriop aviivai). 1

Keres, therefore, were also souls of the dead, and
on vases they appear as gnat-like figures, winged,
but in other respects human, flitting about the
grave-mound, or enclosed within it (reff. in
Roscher). As ghosts (clSaXa) they are powerful
for good, but more specially for evil, and quick
to take offence (cf. schol. in Aristoph. Av. 1490

:

fiptoes SvGGpyijToi /cat x^XeTTol rots tuire\d\ overt yiyvovTat

—quoted in Rohde, Psyche*, p. 246, note 4). They
become ministers of death, and actually hale off

living souls 3
(cf. Hom. Od. xiv. 207 ; Apoll. Rhod.

Argon, iv. 1665 ff. :
‘ Medeia invoked the Death-

spirits, devourers of life, the swift hounds of
Hades, who, hovering through all the air, swoop
down upon the living’ [R. C. Seaton, in Loeb Class.

Libr., London, 1912]).

Most potent for evil is the vengeful ghost of a
murdered man, which has gone to join the great
company of maleficent ‘ elementals ’

:

Si (jieydAavxoi koX <f>0epaiycv€i$
( Kifpes ’Epivues, air* OiStvoSa

|

ykvos ioXeware itpvpvodev ovtoj? (xEsch. Sept. 1054 ff.).

The word Erinys in this combination Kijpes ’Eptvues

was originally simply a descriptive epithet meaning
‘ angry ones,’ just as Eumenides is ‘ kindly ones.’ 3

So ‘ the idea of Erinys as distinct from Ker is

developed out of a human relation intensely felt
’

(J. E. Harrison, p. 214)—as Plato probably recog-

nized {Laws, ix. 865). Already in Homer, however,
the Erinyes are no longer human souls, but aven-

gers of souls upon the living (see II. ix. 571 : rijs

S’ yepotpotTis ’Epiviis IrtAvev—when summoned by
Althaia to avenge her two brothers). Abstraction
being pushed still further, the Erinyes become
avengers of offences against all moral law, or even
the laws of physical Nature

:

t<w 6* aL\yc* koWlit' oniao-ui
j

irokAa itaX’, oertra re firfrpby kpanici

eKTcAeovoTv (Horn. Od. xi. 279 f.)—compared with Od. ii. 135 f.

:

eirei p-yjnjp <rrvyepds aprftrcr eptpvy,
|
oucou c.Ttcp\o]LcvT\. See also

II. ix. 454 and xix. 259, 418.^

Formless in Homer, they were first differentiated

from Keres and analogous mythological figures,

and portrayed in visible shape in drama, by
iEschylus (

Eitmen

.

46 ft’)- The more primitive

view of them reappears later in literature at inter-

vals, as, e.g.y in Sophocles {(Ed. Tyr. 471 and 481),

as embodied Dooms (cf. Eur. EleTc. 1252). It

would be hard to prove that the primitive concep-

tion ever died out completely.

Literature.—A long art. by O. Crusins, in Roscher, ii.

(1890-1897), gives the fullest collection of passages, chronologi-

cally arranged ;
see also O. Gruppe, GriechUcht Muthologie und

Reli<iionsgenchickte y ii., Munich, 1906 (in I. von Muller, Handb.
der klass. Altertumswiss.). The fullest general treatment, apart

from mere accumulation of references, is J. E. Harrison, Pro-
legomena to the Stud]/ of Greek Religion2, Cambridge, 1908.

\V. J. WOODHOUSE.

fashioned word for souls, and the formulary may have been

eas;tv misunderstood ’ (J. E. Harrison, p. 35, note 1). A.

Mommsen, Feste der Stadt A then, Leipzig, D°S, p 386, will not

accept this. But cf. the Lemttria at Rome (YV. Warde Fowler,

Roman Festivals, London. 1*99, p. 106).

1 These ideas and practices oi the Athenians were probably a

survival from the pre-Hellenic stratum of race and religion.

2 Cf. the beautiful \ase fragment published in JUS xii. (1S91)

340, where a K*jp iWa-roio, a small winged figure, hovers over

the head of a dying warrior, and is in the act of taking- the

breath of life from his lips—according to the probable inter-

pretation. _ ....
3 See Faus. vin. xxv. 4 : rw foptH xPV^ai KaXovtrty epivvetv oi

WpitdSes. and cf. the story told in Faus. J. xliii. 7 about Koroibos,

who slew the fiend Poine, the avenging ghost of the child of

Psamatbe ; cf. Anthol. Pal. vii. 154 : etgi Kijp TvufioOxos, 6 Si

KTCiVa? p.e Kopot/So*.

4 So even an injured dog was said to have his Erinys.
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KESHAB CHANDRA SEN.—See Brahma
Samaj.

KEYS.—See Locks and Keys.

KEYS (Power).—See Binding and Loosing.

KHAKIS.—A Ramaite Vaisnava sect of N.
India, said to have been founded by Kilh, a dis-

ciple of Krsna-Dasa Paya-ahari, the disciple of

Anantananda, the disciple of Ramananda. 1 He
therefore flourished at the end of the 16th century.

The name of the sect is derived from the Persian

hdk, ‘ashes,’ and, in spite of its traditional founda-

tion by Kilh, it claims to have existed from the

time of the banishment of Rama-Chandra from
Ayodhya, as described in the Sanskrit Ramayana.
Rama’s brother, Laksmana, is said, in his grief, to

have smeared his body with ashes. Hence he was
called ‘Khaki,’ and his admiring followers bear

that name to the present day. 2 Their principal

seat is accordingly at Ayodhya, in the present

Faizabad District of the United Provinces, where
they have an akhdrha, or cloister, founded by
one Daya Ram from Chitrakot in Bundelkhand

—

another locality hallowed by the Rama story—in

the days of Shujau-’d-daula, the Nawab Vizier of

Oudh (1754-75). In 1905 the Order numbered 180

persons, of whom 50 were resident and the rest

itinerant. The then head was eleventh in succes-

sion from the founder. At the temple of Hanu-
mangarhi 3 in the same city, dedicated to the

monkey-god Hanuman, the friend and helper of

Rama, the priesthood consists of these Khaki
ascetics. 4

Another cloister of the sect, of some local cele-

brity, exists at Lunavada, in the Rewakantha
State, lying between Gujarat and Rajputana, with
an important branch at Ahmadabad. 5 This, to-

gether with the fact recorded by Nabha-Dasa
(loc. cit.) that Kilh himself belonged to a Gujarat
family, lends countenance to the hearsay state-

ment of H. H. Wilson 6 that the samddh, or

spiritual throne of the founder, is in Jaipur in

Rajputana.
Our knowledge of the customs and doctrines of

the Khakis is confined to what is said by Wilson
(op. cit.). Although Vaisnavas, and worshippers
of Rama, Sita, and, especially', Hanuman, in ac-

cordance with the Indian tendency to syncretism
they have adopted several Saiva customs, such as

the use of ash,-smearing, dressing the hair in the
fashion of the Siva,jatd, going about almost naked,
and the use of the term samddh for the throne of

their founder. Those who reside in fixed establish-

ments generally dress like other Vaisnavas, but
those who lead a wandering life go either naked or

nearly so, often with only a thick black cord round
their loins, 7 and always with their bodies smeared
with the pale grey mixture of ashes and earth.

Literature.—This is given in the footnotes. A summary of

Wilson's notice will be found in E. Balfour, Cyclopcedia of
India?, ii., London, 1885, 8.v. ‘ Khaki.’

George A. Grierson.
KHALSA.—See Sikhs.

KHARWAR, KHAIRWAR (the former title

derived from Hindi khar, Skr. khata, ‘thatching
grass,’ said to be the tribal totem ; the latter from

1 See art. Bharti-earga, vol. ii. p. 546. For an account of

Kilh see Nabha-Dasa, Bhakta-Mald (17th cent.), 40 f. and comm.
2 Gazetteer of Oude

,
Lucknow, 1877, i. 5 ;

Gazetteer of Fyza-
bad

, Allahabad, 1905, p. 62.
3 See Rep. Arch. Sure. Ind. i. [1871] 322.
4 W. Crooke, PR-, Westminster, 1896, L 88.

5 Bombay Gazetteer, vi. [1880] 25.
6 Religious Sects of the Hindus, London, 1861, i. QS I. Wilson

mentions another Khaki cloister at Farrukhabad, on the Ganges,
but there is no reference to this in modem Gazetteers

7 M. A Sherring, Hindu. Tribes and Castes til. (Calcutta,
1881) 60.
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Hindi khair, Skr. khadira, the tree Acacia catechu,

the preparation of which is one of their industries).

—A non-Aryan tribe found in Bengal, the United

Provinces of Agra and Ondh, and the Central

Provinces, numbering, at the Census of 1911,

147,231. As is the case with many similar tribes,

they fall into two groups—the one primitive and
isolated, retaining animistic forms of belief, the

other influenced by the Hindus in whose vicinity

they live.

According to E. T. Dalton, the Cheros and Kharwars both
‘ observe, like the Kols, triennial sacrifices. Every three years

a buffalo and other animals are offered in the sacred grove,

“sarna,” or on a rock near the village. They also have, like

some of the Kols, a priest for each village, called pahn. He is

always one of the impure tribes—a Bhuiya, or Kharwar, or a

Parheya, and is also called baiga [see Baiga, vol. ii. p. 333], and

he only can offer this great sacrifice. No Brahmanical priests

are allowed on these occasions to interfere. The deity honored

is the tutelary god of the village, sometimes called Duar Pahar,

sometimes Dharti, sometimes Purgahaili or Daknai, a female,

or Dura, a svlvan god, the same perhaps as the Darha of the

Kols’ (Descriptive Ethnology of Bengal, Calcutta, 1872, p. 129).

In one village of Kharwars the same writer

found that the Baiga priest was offering, in the

name of the village, biennial sacrifices to Chindol,

a male spirit, to Chanda, a female spirit, and to

Parvin.
‘ Buffaloes, sheep, and goats are offered to these promiscu-

ously. They do not associate Chanda with Kali, and make no
prayers to any Hindu gods ;

but when they are in great afflic-

tion, thev appeal to the sun. They have no particular name for

the luminary, calling it “ suraj ” [Skr. surya], and any place on
which he shines may be the altar. The other gods have shady
retreats. These villagers honored their ancestors by a yearly

offering of a wether goat
;
this is strictly a family affair. The

animal is killed and eaten at home ’
(ib . p. 130). According to

H. H. Risley, ‘the main body of the tribe, and particularly

those who belong to the landholding class, profess the Hindu
religion, and employ Sakadwipi Brahmans as priests. Mahadeo
and Sitaram are the popular deities ; Gauri and Ganesh being
worshipped during marriages. In addition to these, the miscel-

laneous host of spirits feared by the Mundas and Oraons are still

held in more or less reverence by the Kharwars, and in Palamau
members of the tribe sometimes perforin the duties of pahan or

village priest’ (TC, Calcutta, 1891, i. 476).

In the United Provinces they call themselves
Hindus, but they do not regularly worship any of

the orthodox gods, except Suraj, the sun, to whom
they appeal in time of trouble. Their chief god-
dess is a local Jualamukhi (q.v.) Devi, who must
not be confounded with the Panjab goddess of the
same name. They also worship a local deity
called Raja Lakhan or Lakhana Deva, who is

one of their deified Hindu conquerors, son of the
famous Raja Jai Chand of Kanauj, who fell at

Benares under the sword of Shihab-ad-din, the

Musalman invader, and became a popular hero

(V. A. Smith, Early Hist, of India-, Oxford,

1908, p. 356). He is annually worshipped at the

platform where the tribal dead are propitiated.

As in Bengal, they also worship Raja Chandol,
and Dharti, or Mother Earth, while those under
Hindu influence employ Brahmans to worship Siva
on their behalf. Dulha Deo, said to be a deified

bridegroom who died under tragical circumstances,

is their marriage god. Darapat Deo and his

spouse, Angarmati, are the tribal gods of war.

The most remarkable cult practised by the
branch of the tribe in Cliota Nagpur, however, is

that of Muchak Rani, who is said to belong to the
Chamar caste (see Chamars). Every three years

a sacrifice in her honour is made at the village

threshmg-flooi, and her marriage is performed
with much ceremony.
The people, accompanied by musicians, ascend the hill where

she is supposed to live. One of the party acts as the marriage
priest, and marches in front of the procession, shouting and
dancing until he works himself into a state of frenzy. They
halt at the mouth of her cave, into which the priest enters, and
brings out the Rani, who is represented by a small, oblong,

smooth stone, daubed all over with red lead. This is draped
with silk and cotton robes, slung in a bamboo, and carried away
like a bride. The procession halts for a time under a tree, and
then proceeds to another hill, where her consort, who is believed

to belong to the Agaria (?.t?.) tribe, is said to live. Offerings

are made to the bride, and she is then flung into the cave of
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her bridegroom, which is believed to be of immense depth. As
she falls the people eagerly listen to the crash of tire stone as it

strikes the sides of the abyss. When the sound ceases, they
return and end the rite with dancing. These two caves are
supposed to be connected by an underground passage ; and
every third year the Ram is believed to return, in the form of
the same stone, to her parents1 home.

Formerly, it is said, the rite was performed
annually ; but on one occasion the Rani caused a
scandal by appearing at the house of the Baiga
priest on the morning after the rite. This conduct
being deemed improper, she was punished by the
cessation of the annual marriage rite, which is now
performed every three years. This seems to be
a rite of sympathetic magic intended to promote
the fertility of the members of the tribe and of
their crops, like the iepos ydgoi of Zeus and Hera
(H. xiv. 346 IF.) and similar rites in many other
parts of the world (J. G. Frazer, The Magic Art

,

London, 19II, ii. 98 f. ; J. E. Harrison, Prolego-
mena, Cambridge, 1903, p. 482).
Literature.— In addition to the accounts by RisJey and

Dalton quoted above, see W. Crooke, TO. Calcutta, 1896, iii.

247 and A. Bair— ' 'V J ~
.

bnrg, 1912, p. 116 f. ; v .

I— K. Forbes, Settle . / ..
reprinted in NINQ 1 * *

the Central Provinces are described in Report# of the Ethno-
graphic Survey

, pt. v., Allahabad, 1911, p. 45 ff.

Crooke
KHASIS.—The Khasis are a hill tribe inhabit-

ing the Khasi and Jaintia Hills District of Assam,
which is situated between 25° V and 26° o' N. lat.,
and between 90° 47' and 92° 52' E. longitude.
The District contains an area of 6157 sq. miles,
and is mountainous. About half of it, includ-
ing the country around the capital, Shillong, is

outside the limits of British India. It consists of
a collection of small States in political relations,
regulated by treaty, with the Government of India,
but enjoying almost complete autonomy in the
management of their local affairs. In the re-
mainder, called the Jaintia Hills, the indigenous
system of administration through officers called
dolois has been maintained. The population of
the Khasis resident in the Khasi and Jaintia Hills
consisted of 161,865 at the last Census, exclusive
of 28,245 Christians, the greater portion of whom
are Khasis belonging to the Welsh Calvinistic
mission. The Khasis are linguistically allied to
the Mon-Khmer family of Further India, and by
their appearance are sharply differentiated from
the Mongoloid tribes which surround them in
Assam, the Khasi skull being mesocephalic, the
eyes horizontal and not oblique, with openings
round and broad and not like narrow slits, the
base of the nose wide, the skin varying from dark
to a light yellowish brown, according to locality
(fairer in the upland than in the lowland), the hair
black and straight, the stature short, and the
males very muscular. These physical character-
istics closely correspond with those of all speakers of
Austro-Asiatic languages (as reported by Schmidt),
of which the Mon-Khmer form an integral part. 1

The calves are very highly developed—which is

due probably to the Khasis, both males and females,
being accustomed to carry very heavy burdens up
and down hills. The females, when young, are
comely and of a buxom type. The people are
eheerful in disposition, good-tempered as a rule,
and fairly industrious, especially the females. An
interesting trait is their fondness for music, the
hymn tunes which are taught them by the Welsh
missionaries being rapidly learned and retained
without difficulty. The most important and prob-
ably the most interesting characteristic of the
Khasis is the observance of the matviarchate.

‘Their sorial organization presents one of the most perfect
examples still surviving: of matriarchal institutions, carried out

1 See review by G. A. Grierson of W. Schmidus Die JIon- !

:

Khmer VoUccr
, in JRAS, 1907, pp. 187-19L

with a logic and thoroughness which, to those accustomed to
regard the status and authority of the father as the foundation
of society, are exceedingly remarkable. Not only is the mother
the head and source, and only bond of union, of the family : in
the most primitive part of the hills, the Synteng country, she is

the only owner of real property, and through her alone is in-
heritance transmitted. The father has no kinship with his
children, who belong to their mother’s clan ; what he earns goes
to his own matriarchal stock, and at his death his bcnes are
deposited in the cromlech of his mother’s kin ’ (C. J. Lyall, in
P. R. T. Gurdon, The Khasis, p. xxiii f.).

I. Origin and affinities.—The origin of the
Khasis is a difficult question. In the opinion of
the present writer, 1 they are an offshoot of the
Mon people of Further India; but as to their
ultimate source, apart from their fairly close
approximation to the Malay type, all that we can
guess now is that we are on the right track,
originally pointed out by J. R. Logan as regards
India and Further India, and it is to be hoped that
the researches of scholars such as W. H. R. Rivers,
in Melanesia, will help us very greatly (see Gurdon,
pp. 12-18).

The use by the Khasis of a very peculiarly
shaped spade (mokhiic), which may perhaps he
regarded as the prototype of the ‘ singular shoulder-
headed celts ’ found in the Malay Peninsula and
Chota Nagpur and figured in the JASB of 1875,
may be mentioned. These shoulder-headed celts

are, according to E. Aymonier(ie Cambodge
, Paris,

1900-04, iii.), neolithic.
‘ Ces celtes, dits 6pau]es, parcequ*9s poas&ient un talon d'une

forme particulifere, paraissent appartenir en propre a i’lndo-
Chine et i la presqti'ile dekkhanique. Ila foumiraient done nn
premier indice, non n^gligeable, d’nne commnnaut6 d’origine
des populations primitives des deux pCninsules, cis- et tians-
gangbtiques.’

Here, again, we may hope for some important
discoveries, during the researches of Rivers in
Melanesia, as to the relative affinities of peoples
which belong to the Austronesian family.

It should he clearly understood that the Khasis
are not Indian as regards appearance, proclivities,

or language, and that we must look more to

Further India and possibly beyond, among the
peoples of the Pacific, for tribes exhibiting like

peculiarities.

2. Domestic life.—The greater number of the
population subsist by agriculture, but a consider- •

able proportion earn their livelihood as porters,

carrying potatoes to the hats, or markets, and
various commodities to their homes therefrom.
There is also a fair demand for Khasi domestic
servants, both among the Europeans and among
the Bengali and Assamese clerks who are employed
at the headquarters of the administration at Shil-
long. The manufacture of country spirit gives
employment to a considerable number of persons,
most of whom are females. The Khasis, although
in some villages acquainted with the art of weav-
ing, do not seek this form of employment on a
large scale, but import most of their cloths from
the Plains Districts. In the War country they
both keep bees themselves and collect the wild
honey. The honey is exceptionally good, but little

organized export of it exists, the trade being mostly
local. There is probably an opening for a pro-
ductive business in the export of honey from the
Khasi Hills. The houses of the people in the
interior are, as a rule, substantial thatched cottages
with plank or stone walls, and raised on a plinth
some 2 to 3 ft. from the ground. The only window
is a small opening on one side of the house. The
fire is always burning on an earthen or stone hearth
in the centre, and the smoke hangs in a dense
cloud about the room, as there is no chimney.
Above the hearth is a swinging shelf upon which
the firewood is placed to dry. In Shillong, Cherra-
nunji, and Jowai, houses built after the European
style have largely displaced the Khasi thatched

i Khasis, p. 10.
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cottages. The Khasis build their villages a little

below the tops of the hills, and seldom change their

sites. The villages have been situated in their

present positions for many years, as is evidenced by
the large number of memorial-stones and cromlechs
which are to be seen near them. The Khasi chief,

or Siem, lives in the village, in the midst of his

people. There is little furniture in the houses in

the interior, although the more up-to-date Khasis
use furniture of European patterns. In every house
are to be seen the ki knup, or rain shields, which
are made of basket-work, and also the baskets,

ki khoh, of different sizes for carrying on the back.

The Khasis possess very few musical instruments,

and those which they do have are of the Assamese
or Bengali patterns. They are hard-working culti-

vators, and achieve very fair results, considering

the unproductive nature of the hill-sides on the
uplands. There is a considerable amount of wet
paddy cultivation among the Syntengs of the Jowai
subdivision. The most important crop in the up-
lands is the potato, the tuber having been intro-

duced into the country by the British. The
cultivation of oranges in the Southern portion of
the district is of equal importance with that of the
potato in the Northern. Oranges grow best in the
warm valleys lying on the Sylliet side of the hills.

The Khasi orange has always been famous for its

excellence. According to Letters received by the

East India Company from, its Servants in the

East, i. (London, 1896), it was exported many years
ago to Europe with the oranges of Garhwal and
Sikkim.

Khasis use bows and arrows for hunting, and
spears for both casting and thrusting. Fishing is

largely resorted to, the method employed being to
poison the streams. The Khasis eat practically all

flesh, except that of the dog, which they consider
to be ‘ the friend of man.’ In this respect they
differ from the Nags, Garo, and Kuki tribes of

Assam, all of whom eat the dog. The Khasis,
except some of the Christian community and some
of the people of Mawkhar in Shillong, do not use
milk or its compounds, following in this respect
the Kacharis and Babhas of the plains or the Garos
of the hills. The Mongolian race in its millions, as
a rule, does not use milk for food ; but the Tibetans
and some of the Turkoman tribes are exceptions.

The Khasis are heavy drinkers of both rice-beer

and rice-spirit. Archery may be said to be the
national game. Manufactures are few in number,
and do not tend to increase. The iron industry in
former days was an important one, but has now
died out completely.

3

.

Tribal organization.—The people of the
Khasi and Jaintia Hills may be divided into Khasi,
Synteng, War, Bhoi, and Lynngam. These sec-

tions are subdivided, the Khasis into the inhabit-
ants of the central high plateau, Cherra and
Nongstoin, Maharam, Mariaw, Nongkhlaw, and
the neighbouring Siemships ; the Syntengs into
Syntengs proper, Nongtungs, and Khyrwangs ; the
Wars into War proper, and War Pnar ; the Bhois
into Jinthongs, Mynris, Rynkhongs, and the Khasi-
Bhois, i.e. Khasis who inhabit the low country to
the north of the district which is called generally
the ‘ Bhoi.’ The Lynngams are a separate division,

being half Khasi and half Garo. These tribes and
sub-tribes are neither strictly endogamous nor
strictly exogamous, but they are more endogamous
than exogamous

; e.g., Syntengs more often marry
Syntengs than Khasis, and vice versa, and it would
usually be considered derogatory for a Khasi of
the uplands to marry a Bhoi or War woman, and a
disgrace to marry a Lynngam.

These divisions are subdivided into a number of septs, taking
Rislev’a definition of 1 sept * as the largest exogamous division of
the tribe, and these septs may be called * dans ' for the purpose

of this article. Many of the clans trace their descent from
ancestresses, or lciaw (grandmothers), who are greatly revered,

indeed almost deified, and in some of the clans the names of the
ancestresses survive, e.g. the Mylliem-ngap and the Mylliem-
pdah clans. The descendants of one ancestress of the clan, ka
lawbei Tynrai

,
are called shi kur, or one clan. Next comes

the division called the kpoh, or sub-clan, all the descendants of

one great-grandmother (ka lawbei Tymmen) being styled shi

kpoh. Then comes the iing (lit. ‘ house ’), or family. The grand-
mother, styled ka lawbei Khynraw, or the young grandmother,
to distinguish her from the two other grandmothers already
mentioned, is the head of the iing, or family. 1 A prominent
characteristic of the Khasi clan is the common clan sepulchre ;

another is strict exogamy : a Khasi can commit no greater sin

than to marry withm his own clan, the women of which are
sang, or tabu, to him. Some of the clans bear the names of

animals, or, as in the case of the Diengdoh clan, a tree name

;

but the clan members apparently do not regard the animals or
trees as totems, since they do not abstain from killing, eating, or
otherwise utilizing them.

4. State organization.—The Khasi States may
he said to have been formed by the voluntary
association of villages or groups of villages, their

heads being the Siems, or chiefs. These chiefs

possess little authority except that derived from
the Durbar, or State assembly

;
indeed, Khasi

States are limited monarchies, being constituted
on distinctly democratic lines. A fact of universal
application is that succession to the Siemship is

through the female line, the sons of the eldest
uterine sister inheriting in order of priority of
birth ; here it should he noted that this ruie of
succession differs from the ordinary rule of succes-

sion to real property, which passes to the youngest
daughter of the deceased’s mother, and after her
to her youngest daughter (for a more detailed de-
scription of the rules of inheritance see Gurdon,
pp. 68-75).

5. Marriage and divorce.—The most remark-
able feature of Khasi marriage is that it is usual
for the husband to live with his wife in his mother-
in-law’s house and not to take the bride to his own
home, as in other communities. As long as the
wife lives in her mother’s house, all her earnings
go to her mother, who expends them on the main-
tenance of the family. Among the Syntengs,
however, and the people of Maoshai, if the hus-
band does not live in the mother-in-law’s house,
he visits his wife there only after dark, and does
not take his meals in the house. Divorce is

common and may occur for a variety of reasons,
such as adultery, barrenness, incompatibility of
temperament, etc. The essential act in divorce is

the giving or exchange of five cowries or pice.

The wife gives her five cowries or pice to her hus-
band, who places them with his own and returns
the ten pieces to his wife, who again returns them
to him. The husband then throws the cowries or
coins on the ground, and the divorce is complete.

6 . Inheritance.—The Khasi saying is long jaicl

na ka kynthei (‘from the woman sprang the clan ’).

When reckoning descent, they count from the
mother only; the man is nobody. If he is a
brother, u kur, he will he lost to the family or
clan when he marries ; if he is a husband, he is

regarded merely as u shong kha, * a begetter ’ (for

further details see Gurdon, pp. 82-85).

7. Head-hunting. — The Khasis are not head-
hunters, like the Nagas of Assam, nor do they
appear to have practised such a custom in former
times; since tbe period of the Jaintia rebellion

they have settled down into a nation of peaceful
cultivators. There is little crime among them,
but many murders have been caused by a curious
superstition called u thlen. The thlen is be-

lieved to he a gigantic snake which requires to be
appeased periodically with human victims (Gurdon,

pp. 98-104).

8. Religion.—The main religion of the Khasis
is the cult of ancestors, although the propitiation

of spirits of evil by means of offerings is also al-
1 For an explanation of how the Khasi clan developed from

the Khasi family see Gurdon, p. 63 f.
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most universal. The propitiation of ancestors was
formerly thought to be effected by offering food
to them on the flat table stones, or maw-kynthei,
so much in evidence in the Khasi and Jaintia Hills,

and this practice still obtains in the villages in the
interior of the hills. The more popular practice,
however, at the present time is to make the offer-

ings in the house, either annually or at times when
it is thought necessary to invoke the aid of the
departed. As is the case in other countries, and
among other people, it is possible that some of the
Khasi gods of to-day are merely the supposed
spirits of deceased ancestors (for a comparison
between the Khasi ancestor-worship and that of
the Shinto cult of Japan see Gurdon, pp. 109-111).

Of the deceased ancestors the Khasis revere ka
Tawbei the most. Ka Iawbei is the ancestress of

their clan ; a large number of the flat table stones
to be seen in front of the Khasi menhirs are erected
in her honour. In former times it was the custom
to offer food to her on those stones. In cases of

family quarrels or dissensions among the members
of the same clan, which it is desired to bring to a
peaceful settlement, it is customary to perform a
sacrifice to ka Iawbei, the first mother, but before
sacrificing it is necessary to take an augury by
breaking eggs .

1 The next ancestor in importance
is U Suid-Nia, or U Kni Rangbcih, the first mater-
nal uncle, i.e. the elder brother of ka Iawbei. The
great central menhir in the Khasi line of stones
is erected in his honour. The offering of food to

placate the spirits of Khasi ancestors may be
compared with the practices of some of the tribes

in the Malay Archipelago (GB1
ii. 462 f.). The

Khasis, like other rude tribes, propitiate also the
spirits of fall and fell, especially at times of ill

news or other misfortune, when the name of the
articular malignant being must be ascertained

y the breaking of eggs. They possess priests

called lyngdohs, who perform sacrifices cither for

the good of the State or for private purposes. The
lyngdoh must be assisted at these sacrifices by a
priestess, and merely acts as her deputy when
sacrificing. This priestess is probably a survival
of the time when females took a more important
part in public religious life than they do at present.

9. Disposal of the dead.— The bodies of the
dead are burned, the ashes and uncalcined bones
being collected and placed in small kistvaens on the
hill-sides to await collection to the great ossuaries

of the clans. Such collections are made often
after very long intervals, and are carried out under
an elaborate ritual, part of which is the erection of

memorial stones. The main object of the collec-

tion in the ossuaries is to confine the spirits of

the dead and to prevent them from haunting the
living. The bodies of deceased Siems are disposed
of with the greatest formality, the remains of U
Bam Singh, Siem of Cherra, having been cremated
recently before several thousand spectators. The
corpse of this Siem has been preserved in a dwell-

ing-house of the Siem family for more than 30
years by the peculiar Khasi system of embalming.

10. Memorial stones.—This is a subject on which
much could be written. Those who are interested

in observing a custom which may possibly have
accounted for some megalithic remains in other

parts of the world may be referred to Gurdon, pp.
144-155. A striking feature of the Khasi stones

is the flat table stone, or dolmen, in front of a line

of menhirs, the menhirs being almost invariably of

uneven numbers, e.g. 3, 5, 7, 9, or even 11 stones.

Here it may be noted that the unevenness in num-
ber is also a special feature of the Belgaum stones.

The largest existing Khasi menhir is that of Nar-
tiang in the Jaintia Hills, which is 27 ft. high and
2 j ft. thick, and the largest table stone is that at

1 For divination by egrg-breaking see Gurdon, App. C, p. 221.

Laitlyngkot in the Jaintia Hills, which is 28J ft.

by 13j ft. and 1 ft. 8 in. thick. There are some
table stones in the Ivliasi and Jaintia Hills which
may have been for sacrificing human victims (cf.

the great table stones at Jaintiapur and the stone
at leu Ksih near the Kapili river).

11. Folklore.—The Khasis possess a consider-

able amount of folklore which shows very few
signs of Indian or Aryan influence. The story
of the Men, or fabulous snake, has already been
referred to (for a detailed account see Gurdon,
p. 98 ft'.). This tale or superstition may possess
counterparts in Cambodia or in the Mon country
or among the Palaungs.

12. Language. — Khasi has been placed by
Grierson in the Mon-Khmer group. As far back
as 1853 the connexion of Khasi with the other
languages of the Mon-Khmer family was recog-

nized, when Logan in his paper on the ‘ General
Characters of the Burma-Tibetan, Gangeitic, and
Dravirian Languages ’ in the Journal of the Indian
Archipelago, spoke of it as a
‘solitary record that theMon-Karabojan formation onceextended
much further to the North-West than it now does.’

It was not, however, till 1889 that E. Kuhn showed
conclusively the true affinity of this language.
W. Schmidt of Vienna not only confirms Kuhn’s
conclusions, but goes a step further and includes

Khasi in the Austro-Asiatic family of languages, a
western branch of a still larger family of languages
stretching from the Panjab in the West through
Indonesia, Melanesia, and Polynesia, right across

the Pacific to Easter Island in the East ; from the
Himalaya in the North to New Zealand in the
South, which Schmidt names the ‘Austric’ field

of languages.
‘ We must confess that it is the most widely spread speech

family of which the existence has yet been proved ’ (Grierson,

toe. eit.).

Schmidt’s theory has thus been accepted by Grier-

son, our greatest living authority on Indian lan-

guages. For a description of the Khasi language,

see the chapter on language in Gurdon, which is

based chiefly on C. J. Lyall’s skeleton grammar con-

tained in Linguistic Survey of India, ii. ; cf. also

the treatises of Kuhn and Schmidt.

Literatcbe.—W. J. Allen, Report on the Administration of
the Cossyah Jynteah Hid Territory, Calcutta, 1858 ; H. S.

Bivar, Administration Report on the Khasi and Jaintia Hills

District, 1876; E. T. Dalton, Descriptive Ethnology of

Bengal, Calcutta, 1872 ; E. A Gait, ‘ Human Sacrifices in

Ancient Assam/ in JASBe lxvii. [1S98] pt. iii. pp. 56-65;

P. R. T. Gurdon, The Khasis, London, 1907 ; J. D. Hooker,
Himalayan Journals, do. 1854 ; W. W. Hunter, Statistical A c-

countof Assam, do. 1879; E. Kuhn, Ueber Herkunftund Sprache
der transfjanqetischen Volker, Munich, 1883, Beitrdge zur Spra-
chenkunde Hinterindiens, do. 1889; A. W. C. Lindsay, Lives

of the LindsaysS, London, 1849; J. R. Logan, a series of papers
on the ethnology of the Indo-Pacific Islands which appeared
in the Journal of the Indian Archipelago, Singapore, 1S50-57
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A. Mackenzie, History of the Relations of the Government with
the Hill Tribes of the North-Eastern Frontier of Bengal,
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P. E. T. Gurdon.
KHAWARIJ.—Khawdrij, plural of khiirij, ‘a

rebel,’ is used as the name of a group of Muslim
sects, of which apparently only the Ibadis (q.v.)

now survive. They are first heard of in connexion
with the murder of the third Khallf Uthnian—an
event which, owing to the want of contemporary
documents, is somewhat obscure. Of the offences

with which this personage was charged the most
serious appears to have been his ordering the
destruction of all existing copies of the Qur'an,
in order that the recension which he introduced
should be unchallenged ; but, since this order
was effectively carried out, the Muslim historians

are compelled to express approval of the act, as
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otherwise they would be throwing doubt on the

authenticity of the only surviving copy. It would
appear that 'All obtained the Khalifate by the

support of the insurgents who had killed Uthman,
but afterwards was compelled to express abhor-

rence of that act ; and, by accepting arbitration

in the dispute which afterwards arose between
himself and Muawiya (founder of the Umayyad
dynasty), he incurred the enmity of those who had
organized the plot against Uthman. He defeated

them in the bloody battle of Nahrawan (37 or 38

A.H.), but was soon assassinated by one of the

survivors in revenge. Tlieir shibboleth for some
time appears to have been a declaration that

Uthman had deserved his death, and their formula
was ‘ None but God is judge,’ with reference to the

arbitration to which
r
AlI had consented. They

are sometimes known by the name shurdt, said

to mean ‘ those who buy God’s favour with their

lives.’

During the whole of the Umayyad period, persons
who employed these names and formula; gave the
government trouble, sometimes being able to carry
on protracted civil war, at times only able to

organize ephemeral revolts. The greatest success

which they attained was under the command of

one Shablb, who, in the reign of 'Abd al-Malik,

repeatedly occupied the important city Kufa.
The wars of al-Muhallab b. Abi Sufra with the
Kharijite Qatari are recorded at length in the
Kamil of the grammarian Mubarrad (f 285 A.H. =
A.D. 998).

In the chronicles and popular literature the
Kharijites are represented as Puritans, driven to
take up arms against a government which failed

to satisfy their ideals of piety and asceticism.

Familiarity with the Qur’an is claimed for their

women (Raudat al- Uqala, Cairo, 1328, p. 35

;

Yaqut, Dictionary of Learned Men, London, 1913,

vi. 94), one of whom declares that the ignorance of

the sacred volume displayed bv the ruling powers
was what forced them to retel. One of their
revolts was occasioned, it is said, by a magistrate’s
failing to give redress to a Muslim who had been
given wine in lieu of vinegar at a shop. Those
who organized the risings are described as devotees
and students of the Qur'an, and indeed the name
qurrd', literally ‘readers,’ but often used for

‘devotees,’ is sometimes given them. Besides
these qualities they had a reputation for fanatical

courage. This they retained in the 3rd cent, of
Islam, when, under 'Abbasid rule, they played a
less important part than under the Umayyads.
Towards non-Muslims they are represented as
scrupulous in their dealings ; but towards Muslims
who disagreed with them they were inordinately
savage; they slaughtered women and children,
though some of their number disapproved of this

practice.

The author of Al-Farq bain al-Firaq (‘The Dis-
tinction between the Sects ’

; + 429 A.H. = A.D. 1037)
divides the Khawarij into twenty branches. The
doctrine common to them all was the obligation
to resist an unjust sovereign ; besides this they all

applied the name kafir (‘unbeliever’) to Uthman,
'All, the two arbiters, all who approved of the
Arbitration, and all who had taken part in the
first Civil War (the Battle of the Camel). Some
made their characteristic doctrine the application
of this name to all who committed capital offences.

It would appear, however, that their most im-
portant doctrine was that any Muslim of good
character might be sovereign, whence they were
in permanent opposition to the supporters of the
hereditary dynasties.

It is not easy to fit the number 20 to the list of sects given
by the author quoted

; the main divisions come far below that
number, whereas the subdivisions far exceed it. An artificial

classification with tl v ' h < f bta* '' / t :r r 1 v-r ^ ys
afterwardsmade by"'".
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'Abd al-Qadir al-Jflam (1561 a.h. =a.d. 1166) reduces it to 15

divisions. One of the names meets us frequently in Arabic
literature, viz. the Sufriyya

;
references to the Ibarliy; a also

occur. The differences between them were largely on the same
doctrinal questions as divided the other communities

—

e.g.,

predestination, the relation of capacity to conduct, whether
infants are Muslims, etc. But there were also differences which
emanated from their own special doctrines

—

e.g., whether an
evildoer was to be called mushrik (‘pagan’) or only kafir
(‘ denier ’), and whether the latter word could be interpreted
1 ungrateful ’ as well as ‘ unbelieving.’ Certain other differences

belonged to the details of Islamic jurisprudence

—

e.g., the
minimum theft whereby the punishment of handcutting was
incurred, the amount of alms to be paid on the produce of land
watered by rivers and springs, etc.

Although some of these sects were able to main-
tain themselves in various Islamic provinces for a
time, and the Ibadis have done so permanently, it

is probable that the historians of the sects have
in many cases overrated their importance, and
represented the followers of some particular in-

surgent as continuing in existence long after

the movement had been defeated. As might he
expected in the case of such warlike communities,
their literature was rich in ballad-poetry, which
the archaeologists collected. Of their contro-
versial and juristic treatises little has as yet come
to light.

Literature.—J. Welihausen, Die religios-politischen Oppo-
sitionsparteien ini alien Islam, Berlin. 1901.

D. S. Margoliouth.
KHIDR.—Khidr (pronounced by the Persians

and Turks as Khisr), 1 ‘ the green one,’ is the name
or, rather, the title of a Muhammadan saint who,
according to the popular conception in Islam, is

still alive to-day. The origin of the name is

obscure, although different attempts have been
made to explain it (see below). Whatever the
origin of the name, it is certain that the figure of

Khidr as conceived in Islam is not derived from
one definite source, hut is rather the composite of

a large number of legends and myths of widely
divergent origin and character, which were current
in the lands of Islam prior to the Muhammadan
occupation. It has been justly said that Khidr is

the product of Muhammadan syncretism (K. Voliers,
ARW xii. [1909] 238), implying thereby that the
whole Khidr figure, while a prominent feature of
the religion of the Muhammadan masses, is yet
entirely made up of non-Muhammadan elements,
and owes to Islam only the amalgamation of all

these heterogeneous elements into one whole. It

is impossible here to enter into a discussion of the
extremely complicated problem of the Khidr legend.
We shall limit ourselves to a brief indication of the
principal sources upon which it has drawn and of

the salient features now attributed to Khidr and
originally derived from those sources.

Frequently in Muhammadan literature and in-

numerable times in Persian poetry Khidr is men-
tioned as one (or rather the only one) who has
gained life immortal by drinking from the F'ountain
of Life. According to a more definite statement
quoted by early Muhammadan historians, Khidr
was the vizier of Dhu-l-karnain, ‘the two-homed’
(the Syro-Arabic title of Alexander the Great),
who discovered the Fountain of Life which his

royal master had failed to find. This leads us
unmistakably to the famous story of the Fountain
of Life recorded in the Greek Alexander romance
which goes under the name of pseudo-Callistlienes,

a work of a very complex literary character, which
was finally completed about A.D. 300.

According to this account, which i3 recorded in several

varying recensions, Alexander went out to search for the
Fountain of Life in order to attain to life everlasting. By the
merest chance his cook, who in some of the recensions is called

Andreas, discovered the fountain. He was cleaning a salted

1 With a different vocalization the name is also pronounced
Khadir and Khudr.
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(or dried) fish in the foontain in preparation for a meal, when
the fish came to life again and disappeared in the water. The
cook partook of the life-giving liquid and became immortal.
Alexander, who could not find his way back to the fountain,
decided in his jealousy and disappointment to kill the cook

;

but, as death had no power over him, Alexander threw him
with a millstone round his neck into the sea, where he became
a sea-demon.

This story, which originally formed a separate
legend and was transmitted as such long before and
long after pseudo-Callisthenes, came in this shape
to the Syrians, and through them into Arabia. A
reflexion of it is found in the Qur’an (xviii. 59-63),

in which, like so many other legends, it has been
mutilated almost beyond recognition. It is obvious,
and indeed is expressly and circumstantially related
in later Muhammadan sources, that Khidr is

identical with Alexander’s cook who discovered the
Fonntain of Life by means of the salted, fish.

According to a conjecture put forward by several

scholars and upheld by the present writer, Khidr,
‘the green one,’ is the original designation of the
sea-demon into which the cook Andreas was trans-

formed when thrown into the sea. 1

A far more important prototype of Khidr is the
prophet Elijah. The Tishbite is, no doubt, the
most prominent and the most popular figure in the
legendary world of post-Biblical Judaism. The
most striking attributes of this post-Biblical hero
are eternal life and omnipresence. He attends
every circumcision ceremony performed in a Jewish
family, and it is still customary to keep a special

seat, the so-called ‘ chair of Elijah,’ ready for his

reception ; and he visits every Jewish home on
Passover eve, when a special cnp of wine is set

aside for him. In contrast to his vehement Biblical

prototype, the post-Biblical Elijah figures essenti-

ally in the amiable rdle of an adviser and helper.

He reveals himself to scholars, whom he enlightens

on the ‘ secrets of heaven ’ and on different points

of Jewish law. He is particularly to be met with
on the road and in deserted places. The fcabbalists,

or Jewish mystics of a later age, laid particular

stress on this popular belief of gilluy Eliya.hu

(‘revelation of Elijah’), and many of them claimed
to have derived their mystical ideas, and even
whole books, from their personal association with
the prophet.
One such Elijah story quoted by a Jewish authority of the

11th cent., but undoubtedly of much older origin, must be
singled oat from among the rest. In this story Elijah ac-

companies a famous Rabbi of the 3rd cent, on his travels, and
shows him several incidents which, on the surface, seem to

militate against God’s justice, but, when interpreted by the

prophet, are revealed as wonderful instances of the wisdom and
justice of Divine Providence.

This story, or rather some earlier variant of it,

has fonnd its way into the Qur’an (xviii. 64-81).

The place of the Talmudic Rabbi is taken by.

Moses, while Elijah is designated anonymously as
‘ one of our servants.’ This fact alone suffices to

prove what is to be assumed a priori, that this

most striking figure of post-Biblical Jewish legend

was known in Arabia in the time of Muhammad.
Since Khidr’s salient attribute was everlasting life,

just like that of Elijah, it was natural to identify

thetwo figures. Hence the exegetes and theologians

of Islam declare with remarkable unanimity that

the servant in the Qur’an (xviii. 64) is no one but
Khidr. This is the first express reference to the

name of Khidr in literature. As a result of this

combination, the story of the Fountain of Life in

the Qur’an (xviii. 59-63), on the one hand, and the

Elijah legend (64-81), on the other, which originally

had nothing to do with one another and are easily

i Since the story of the Fountain of Life bears a striking

resemblance to the Glaukos myth, it ha* been suggested, and is
j

believed by the present writer, that Kl'^dr and rAau5*os, which
are identical in meaning, are also ultia'^ “^identical in origin,

although the literary medium cannot as\vet be definitely

ascertained. Others explain the name as the genius of vegeta-

tion, or as a mutilation of Khasisatra, the ancesto* of Gilgamesh
in the famous Babylonian epic.

distinguishable by their different rhymes, were
subsequently made to follow one another, and were
in a most artificial and clumsy manner welded into
one continuous narrative, which has been accepted
as a unit not only by all Muhammadan theologians,
but also, in spite of the obviousness of the under-
lying facts, by many European scholars. The
combination has had the additional result that it

has suppressed the further development of the
original, undeniably pagan, conception of Khidr as
sea-demon in Islam, and transformed him into a
sacred figure, who is classed by various Muham-
madan theologians either as a prophet or as a saint
(wall), and by some even as an angel. Whatever
of the original Khidr myth was still known (and a
great dead of it was still known) to the legend-
collectors and story-tellers in Islam was forced into

a new channel. Khidr, the cook of Alexander, was
raised to the rank of general and vizier, and in

this capacity was made the leading figure in the
Muhammadan Alexander romance, completely
overshadowing his heathen master.
There can be no doubt that originally theMuham-

madans themselves were conscious of the identity
of the legendary character of Khidr with that of

Elijah, for they declare—and the view is generally
accepted within Islam—that the real name of

Khidr is Iliya (afterwards corrupted into Balya),
the Jewish form of Elijah. The Jews living in

Muhammadan countries took the same combination
for granted, for those whose name was Elijah
called themselves Khidr, and the Turks still imply
the same combination by calling our prophet
Khidrlas (Khidr= Ilyas). What is of far greater
importance, the prevalent conception of Khidr is

an exact reproduction of the Elijah figure, to a
degree which is truly astonishing. Khidr, like

Elijah, is the eternal prophet who is omnipresent,
‘who appears when his name is called.’ He is

helper and adviser in the time of need ; he reveals
himself to those worthy of his companionship, to

whom he transmits divine secrets; he appears,
according to a story recorded in the canonical

Muhammadan tradition (the so-called Jffadith), at

the death of Muhammad to offer his condolence to

the bereaved companions of the founder of Islam.

Like the kabbalists in Judaism, the Sufis, or

mystics, of Islam lay particular claim to intimate
companionship with Khidr. Innumerable stories

are told of the opinions, doctrines, and prayers
entrusted by the prophet to particularly favoured
Sufis, and manyworks are declared by their authors
to be the direct product of his personal instruction.

The remarkable closeness between the Jewish
Elijah legend and the Muhammadan Khidr belief

may be gauged from the fact that, just as Elijah

in Jewish sources is identified with Phinehas, so is

Khidr in Muhammadan writings, and that, just as

Elijah in the Talmud, so does Khidr in the Muham-
madan legend appear occasionally in the disguise

of a Bedawl. Numerous details of a similar kind
which can be easily supplied testify to the same
relationship.

Owing to the fact that the prophet Elijah is

mentioned in the Qur’an by name (in the Gneco-
Syrian form Ilyas), and is described in Biblical

rather than in post-Biblical colours, the Muham-
madan theologians saw themselves subsequently

compelled to make of Khidr=Iliya, on the one
hand, and of Ilyas, on the other, two distinct per-

sonages. The primitive relationship, however,
shows itself in the attempt to identify Khidr with
Elisha, the disciple of Elijah, and in the countless

legends in which Elijah (or, more correctly, Ilyas)

and Khidr appear as inseparable twins. The
original distinctive function of both Elijah and
Khidr is clearly revealed in the belief, commonly
accepted by Muhammadans and illustrated by
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innumerable stories, that, -while both prophets are
entrusted with the task of protecting the travellers

on their journeys, Elijah is mukallaffi'l-barr, ‘ the
guardian of the dry land,’ particularly of deserted
places, while Khidr is mukallaf fl l bahr, ‘ the
guardian of the sea.’ The maritime character of

Khidr, which the Muhammadans accept as an
unalterable fact without being able to explain it

is preserved throughout the whole field of Muham
madan folklore. Down to this day Khidr is essen-

tially the Khawwad al-buhur, ‘ the one who tra-

verses the seas’ ; he is the patron of sailors, who
invoke his aid in time of need ; a sacrifice is offered
to him when a boat is launched (S. I. Curtiss,
Primitive Semitic Religion To-day, Germ, ed.,

Leipzig, 1903, p. xvif. and p. ill). This concep-
tion and the rites reflecting it are still current
throughout the whole of Syria, and can even be
traced as far as Northern India.
The combined figure of the sea-demon Khidr and

the prophet Elijah followed in the wake of the
Muhammadan arms. It is now generally recog
nized that the conquered nations who were con-
verted to Islam managed to carry with them into
the new religion many of their former doctrines.
In a similar way Khidr became the depository of
all kinds of ancient myths and popular rites current
in the lands occupied by Islam. The data on this
aspect of the Khidr figure are not yet complete.
As far as Syria is concerned, extremely valuable
material has been collected by Curtiss (in the
volume referred to above), and, in part prior tc
him, by C. Clermont-Ganneau

(Horus et Saint-
Georges, Paris, 1877). From this material it is

evident that Khidr, as now revered, indeed one
may say worshipped, in Syria, embodies many con-
ceptions of —imitive Semitic religion, perhaps alsc
including the ancient Babylonian Tamrnuz cult
The whole coast of Syria is dotted with Khidr
sanctuaries in which sacrifices and the first-borr
of animals are still offered to him. In the crude
vagueness of the popular religion Khidr has be-
come a divine being. As an unsophisticated Mu-
hammadan innocently put it to Curtiss, ‘ Khidr
is near, but God is far ’ (op. cit. p. 111). Through
the identification with St. George (Mar Jirjis),
whose origin lay in the same country, new rela-
tions have been created which made our versatile
prophet acceptable to the Christians, as he is also
popular among the Jewrs.

The official theologians of Islam are, and always
have been, averse to these excesses of the popular
Khidr belief. Many of them have insisted—and,
indeed, have made Muhammad himself declare—
that Khidr, who, as they were compelled to admit
(largely because of the canonical account of his
appearance at the death of Muhammad), was a
contemporary of the Prophet, died shortly after
him. This attempt, however, which was directed
against the extravagant Khidr cult, particularly
as cherished by the Sufis, remained unsuccessful.
Gn the other hand, the theologians had no hesita-
tmn in making Khidr a favourite object of their
scholarly speculations. Muhammadan literature
records a bewddering number of conjectures which
identity Khidr with various figures of Biblical and
Apocryphal legend. Of these conjectures, which
are purely the product of unfettered speculative
fancy, the identifications with the following per-
sonages may be mentioned : Melchizedek, Seth,
Knoch, Jonah, Jeremiah, Lot, and the Messiah. 1

finally, it may be mentioned as a possibility that
another striking attribute of Khidr, his incessant
wandering-' to wander like Khidr’ is a currentArabic phrase—is responsible for the name of the
>v andenng Jew. Ahasuerus may be an adapta-

ei'lheriSrlhhf
0'^ that al1 the8e Peonages were believed,either m Rabbinical or m Christian kgend, to be immortaL

’

tion of Khidr in its Persian-Turkish pronunciation
as Khisr.

Litsratcrb.—
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he literature on the subject is extensive and
extremely scattered. The relations between the Khidr legend
and the Alexander romance are treated in detail by I. Fried-
laender. Dip. Chadhirleijende und der Alexandemroman, Leipzig
and Berlin, 1913 (full bibliography on pp. xviii-xxiii). For the
sake of completeness, G. Zart’s essay, ‘ Chidher in Sage und
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confuses the issue. I. FKIEDLAFNDER.

KHOS.—A race inhabiting the Chitral Valley
and adjoining country south of the Pamirs, on the
N.W. frontier of British India. To the E. lie

Yasin and Gilgit, where the language is Shina ; to
the W. is Kafiristan, where various Indian Kafir
dialects are spoken ; to the N., across the Hindu
Kush, lie the Pamirs, where the language is

Iranian ; and to the S. lie a number of small tribes,
mainly of Shin origin, but partly also Pathan,
separating them from India proper. The Khos
(properly ffos), together with the Shins of Gilgit
and the Kafirs of Kafiristan, are often classed
together as ‘ Dards ’

; hut this name is properly
applied only to the Shins. The present -writer
looks upon all three as representing the ancient
Pisachas. The habits and customs of the Khos
much resemble those of the true Dards, and in the
present article attention will chiefly be drawn to
those particulars in which they differ from the
latter (see Dakds, vol. iv. p. 399).
The Khos are not the ruling class of ChitraL

These call them contemptuously Fakir Mvshkin,
or ‘ poor beggars’ (quasi-Arab. Faqir Miskin). A
superior grade, who are paid servants of the
Mehtar, or ruling chief, of Chitral, are known as
Erbabzadas (‘ sons of possessors ’). The two grades
intermarry. Above them are the later conquerors
of the country—the Adamzadas (‘sons of men’). 1

The origin of these last is uncertain, but some of
them at least came from the north, across the
Pamirs, in the 16th cent. a.d. The Khos have
imposed their language upon them.
According to tradition, the whole Chitral Valley

was once occupied by Kafirs, and some Kafir tribes,
e.g. the Kalashas, still inhabit it. This tradition
is borne out by the fact that the Kafir dialects are
much more nearly related to the Shina dialects of
Gilgit than either of the two groups is to Kho-wfir,*
the language of the Khos. The last, although
undoubtedly belonging to the same linguistic
group, differs from the other two in some essential
particulars, such, even, as the forms of the pro-
nouns, in regard to which they agree rather with
the Iranian Ghalchali languages of the Pamirs.*
It looks as if the whole tract composing the present
Kafiristan, Chitral, and Gilgit was once occupied
by one homogeneous race, which was subsequently
split into two divisions by a wedge of Kho invasion,
representing members of a different, but related,
tribe coming from the north (cf. Biddulpb, p. 158 f.,

for a slightly different explanation).
According to Biddulph (p. 73), the Khos show

certain physical peculiarities not shared by their
Dard relations. In personal appearance they may
be called Aryans of a high type, not unlike the
Dards, but more handsome, with oval faces, finely
cut features, and large beautiful eyes, so that
they would compare favourably with the highest
type of beauty in Europe. They are famous for
their long hair, of which they are inordinately
proud, and in this they differ from their Kafir

1 O'Brien, Gram, and Vocab. of the Khmcdr Dialect
, p. \ i.

,

2 Called by Leitner (Languages and Races of Dardutan)
Aravia/ a name baaed on the Shin word Arinah, employed to

designate a portion of Yasin where Kho-war is spoken.
3 Cf. Biddulph, Tribes of the Hindoo Eoosh, p. 165.
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neighbours, whom they style ‘ bald ’ (p. 65). The (ib. 103). Corresponding to the Dard Chili, or
women were formerly sought out for their beauty festival of the beginning of wheat-sowing, is the

in the slave-markets of Kabul, Peshawar, and Kho Binisik {ib. 105).

Badakhshan. When a child is bom, the mother is unclean,
The men wear caps bound round with a scanty turban, a

cotton shirt, loose drawers tucked into coloured knitted stock-
ings, and soft leather boots. The women wear a white silk

embroidered skull cap, a loose chemise of coarse coloured cotton
stuff, fastening at the throat and reaching to the knees, and
wide drawers. They wear boots and stockings like men, but,
as a rule, only when travelling (Biddulph, p. 73 f. ; O’Brien,
p. vi). It is a common practice (O’Brien, p. ix) for young
women and girls to blacken their faces with burnt powdered
horn, which is supposed to soften the skin and to prevent
sunburn.

Great stress is laid upon customary rules of

politeness. Friends embrace on meeting. An
inferior always dismounts on meeting a superior,

and kisses his hand. The other then kisses him
on the cheek (Biddulph, p. 75 ; O’Brien, p. viii).

Excitable creatures of impulse, the Khos have been
well described by G. S. Robertson (Chitral, Lon-
don, 1898, p. 6f.)

:

‘Sensuality of the grossest kind, and murder, abominable
cruelty, treachery or violent death, are never long absent from
the thoughts of a people than whom none in the world are
more delightful companions, or of simpler, gentler appearance.
So happy seems everyone,—the women are mostly secluded,

—

bo lovely are the little children, so much natural politeness is

met everywhere, that if it were not for the occasional glimpses
of famished slaves living on fruit or dying of starvation when
past their first youth, a hurried traveller might almost imagine
himself in a smiling dreamland.’

Polo-playing (ghal

)

is the national game, and is

played with great dash. It is slightly different

from the polo of Gilgit. The ground is long and
narrow, with low walls at each side, off which the
ball rebounds in play. A couple of large stones at
each end mark the goal. The sticks in use are
very short, and the players, going at full speed,

reach almost to the ground. The losers have to

do what the winners order—usually dance. Every
village has its polo-ground, calledjanali (Biddulph,

p. 84 ; O’Brien, p. xi). Shooting at a popinjay
from horseback is also a favourite pastime, and,
considering the clumsiness of the weapons used,

the marksmanship is sometimes wonderfully good
(Biddulph, p. 85; O’Brien, p. xi). Other national
amusements are music and dancing. Feast-day,
birthday, wedding, or any occasion tor a gathering
serves as an excuse for the latter. Music is

always played at the polo-matches, a goal being
the signal for a wild flourish and beat of drums.
Some of their airs are very taking (Biddulph, p. 85

;

O’Brien, p. xiif.).

In former times the religion of the country was
Buddhism. 1 A Buddhist rock-cut figure, bearing

a Sanskrit or Pali inscription which Is not older

than the 3rd cent. A.D., and is probably later, has
been found about 20 miles north of the town of

and no one will eat from her hand for seven days.

North of the Hindu Kush the same rule obtains,

but the period is extended to forty days, and even
the infant may not suck its mother’s breast for

seven days. In some of the higher Chitral clans

there is a custom that every infant is suckled in

turn by every nursing mother of the clan, so that

each becomes its foster-mother. There is thus a
constant interchange of infants going on among
the mothers, for the purpose of strengthening

tribal unity {ib. 81, 83). Marriage ceremonies are

conducted much as among the neighbouring tribes,

but the following customs are peculiar to Chitral.
After the Mullah has read the marriage service, the bride is

led out by her mother, who hands her over to the bridegroom,

receiving a present in exchange. He starts at once for home,
but, after leading her out, returns alone and deposits a present

of a sword or a gun on the hearth. On the other hand, north
of the Hindu Kush he is taken to the bride, and does not go ofl

with her till the next day. In Gilgit the custom is again

different, as there is a formal ratification of the marriage on the
third day (ib. 79 f.). Polygamy is practised, and the custom of

the levirait is also common, although it is not compulsory on
the widow. In Gilgit, on the other hand, it is compulsory
(ib. 76). Marital infidelity is extremely common, and the men
show little jealousy of their w:\es. In the neighbouring States

of Hunza-Nagar, where old traditions still prevail, infidelity is

not regarded as an offence, and custem requires that a man
should place his wife at the disposal of his guest. The droit de

seifmeur was also in force down to a comparatively late time,

and even now a man considers himself as highly honoured if

his wife has attracted the attention of the Thurn, or tribal

chief, of either of these two States. At the same time, in

Chitral, a husband has the right to slay the erring couple when
he finds them together ; but, should he kill one and not the

other, he is held guilty of murder (ib. 77).

The common form of Musalman interment is

now used. A piece of flat stone or slate, three or

four feet long, is placed at each end of the grave,

which is neatly plastered over {ib. 82). Super-

stitions are much as in Dardistan. There is a

general belief in fairies (cf. ERE iv. 401). Tirich

Mir, the highest peak (25,426 ft.) in the country,

is said to swarm with them, and to them the Khos
attribute the sounds coming from its glaciers

(O’Brien, p. x ; cf. Biddulph, p. 59).

Literatcrb.—

A

lmost the only source of information regard-

ing the Khos as a people is J. Biddulph, Tribes of the Hindoo
Koosh, Calcutta, 1»S0, which contains a full description of the

rule and a grammar and vocabulary of their language.

J. T. O’Brien, Grammar and Vocabulary of the Khowdr
Dialect, Lahore, 1895, gives a brief account of ’Chitral and its

inhabitants in the Introduction. These two works have been

freely ut"'
’ ' ” ' ’ A vocabulary mixed

up with . ’ contained in G. W.
I eitner . . Dardistan. Lahore

,

1877. G. A. Grierson.

KHONDS.—See Kandhs.

Chitral (Biddulph, p. 149). The Khos are now
Musalmans, mostly Sunnis, but in the northern
valleys, as in northern Gilgit, they are generally

members of the Maula’I sect.2 Islam was intro-

duced about the 14th cent., and the present

Musalman dynasty came from Khorasan in the

16th {ib. 117, 150). The Khos ditfer from the Dards
in not hating the cow and in not worshipping the

chili, or juniper tree (ib. 113, 116; ERE iv. 401).

As regards festivals, the Dard Nos, in honour of

the winter solstice, is called Dashti, and is cele-

brated without bonfires (Biddulph, p. 101). The
Dard Bazono, or spring festival, is not held, but

the Ganoni, or festival of the wheat harvest, is

observed under the name of Phindik (ib. 103).

The Jastandikaik, or ‘devil-driving,’ in honour of

the completion of the harvest, corresponding to the

Dard Domenika, is celebrated by the firing of guns

and shooting at a sheep’s head set up as a mark
1 Cf. S. Beal, Si-yu-lci ,

Buddhist Records of the Western

World
,
London, 1884, i. 119; T. Watters, On Yuan Churanfs

Travels in India , do. 1904, i. 226.
2 See ERE iv. 400. For the Maula’is see Biddulph, p. 119.

KIERKEGAARD.—i. Relation to his father.

—Soren Aabye Kierkegaard was born at Copen-

hagen on the 5th of May 1813. He was the

youngest child of Michael P. Kierkegaard, a
retired woollen draper in good circumstances,

another of whose sons, P. C. Kierkegaard (1805-88),

rose to eminence as bishop of Aalborg. The life of

Soren Kierkegaard has but few points of contact

with the external world ; but there were, in par-

ticular, three occurrences—a broken engagement,

an attack by a comic paper, and the use of a word
by H. L. Martensen—which must be referred to as

having wrought with extraordinary ellect upon his

peculiarly sensitive and high-strung nature. The
intensity of his inner life, again—which finds expres-

sion in his published works, and even more directly

in his notebooks and diaries (also published)

—

cannot be properly understood without some refer-

ence to his father.

The latter came from a peasant home near Ringkobing in

Western Jutland, and, as it would seem, was, while yet a

mere child, deeply influenced by a Pietistic movement in the
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district- It is probably to be read as a manifestation of hia

sincere and earnest temperament, that o-.se, while tending

sheep on the moors, the boy Michael, overcome with hunger
and cold and a sense of loneliness, mounted a hillock and
solemnly cursed God as the dispenser of so wretched a lot.

Shortly afterwards he went to a situation in Copenhagen, where
he soon began to prosper ; but, with his natural tendency to

morbid introspection, strengthened by stern religious feeling,

he interpreted his later success as a sign that he had with his

boyish curse committed the sin against the Holy Ghost ; the
turn of the tide showed at once that he had been presumptuous
in denying God’s care of him, and that the sin was too great to

be punished (as a less grave sin might have been, e.g. by adver-

sity) in this world. This idea still further suffused his religious

views and his religious life with gloom and melancholy, and
these, again, descended, partly by inheritance and partly by
training, upon both of his distinguished sons.

Soren, the child of his old age, came, even as a
youth, to surmise that there was some dark secret

gnawing at his father’s heart, and at length,

shortly before his father’s death, learned the true

facts about the cuise. The discovery shook him,
as he says, like an earthquake. He made a note
of the circumstance, and put it among his private

papers, where it was found a considerable time
after his death ; and, when H. P. Barfod, the
first editor of his posthumous papers, showed the
note to Bishop Kierkegaard, the latter burst into

tears with the cry :
‘ That is our father’s history

and ours also.’ It should be added that the father

was a man of remarkable intellectual gifts, and
that, with all his severity, he won the devoted
affection of his sons.

2 . His personality.—The fundamental and de-

cisive element in Soren Kierkegaard’s personality
is found by George Brandes in his combined rever-

ence and scorn ;
by H. Hoffding (more in accord-

ance with the fact that he was his father’s son) in

his melancholy ; by O. P. Monrad, his latest

biographer, in emotion or passion. Certainly the
emotional factor—as it forms the decisive element
in personal character generally—best suggests the
distinctive feature of Kierkegaard’s personality.

In his published writings and in his journals we
are in touch with a nature of unwonted intensity,

with an inner life at white heat. This is seen in

his abnormal sensitiveness ; he was touched to the
quick by things that others might have ignored or
easily forgotten. Again, while he was admittedly
the most original mind that Denmark ever pro-

duced, his thought seldom operated in cool dialectic,

but was in its nature ‘ existential,’ expressive of

his whole personality ; with amazing imaginative
fertility he constructs, not chains of reasoning, but
‘ experiments in psychology,’ i.e. persons and situa-

tions depicting a real, living experience. Similarly,
religion was for him, not a group of doctrines re-

quiring merely to be believed, defended, or systema-
tized, but a fact making a tremendous demand
upon life

;
the joy of salvation was to be won in

the most intense appropriation of the truth and
the most impassioned submission to its claim. His
natural melancholy was, as already said, partly an
inheritance, strengthened by his early training,

and doubtless also by the sickly and infirm body
with which his impetuous spirit was united ; but
it was deepened by his sense of the awful impera-
tive of Christianity and his failure to realize it.

His perfervid nature appears also in the iron
resolution with which he wrought out his, as he
thought, divinely appointed task ; for he might
claim, as few others, that in all his work he had
striven for but one thing ; and in prosecuting it he
lost friends, means, health, was mocked by the
crowd and denounced by the religious, but held on,
if not serene, yet undismayed, to the end.

3. His purpose and method.—What, then, was
the * one thing ’ that he willed ? As he makes
clear in Om min Forfatter-Virlcsomhed (‘My
Literary Activity,’ 1851), it was religion ; or, more
definitely, his one aim was to teach his age what

it is ‘ to become a Christian.’ When he was about
twenty-five years of age—after a period of irre-

sponsible life—the discovery of his father’s secret,

and his father’s death, constrained him to live

more earnestly, and he passed his examination for

orders and took his degree. About this time, too,

he became engaged, but adhered to the engagement
for little over a year, being convinced that his

melancholy (and perhaps something else) unfitted

him for married life. This was, in fact, one of
the turning-points of his career. The broken
engagement lias left its tragic mark on the writ-

ings of his earlier period, but this was simply
because it had brought him to see that he was not
as others, and to realize his true vocation, viz. to

hold up the ideal Christian life before his contem-
poraries. How was this to be done? We shall

never understand the real Kierkegaard, never even
comprehend rightly any of his books, until we first

of all grasp bis proposed method—a method not
fully understood by himself at first, but gradually
revealed to him in the course of events.

His starting-point was the conviction that once
more in Denmark the times were out of joint ; his

fellow-men were so far astray that they could not
profit by a direct Christian message. They were
all ‘Christians’—Christians by birth, just as Jews
are Jews by birth—but their life was lived on the
plane of sense (the ‘ aesthetic ’), or, at best, on the
plane of customary morality. Moreover, Christ-
ianity had been appropriated by philosophy, had
become part of the ‘system’ (Hegelianism) which
reduces existence to thought, and sees unity and
harmony everywhere. The Church itself had for-

gotten the ideal, and the necessity of personal
choice ; it preached peace without the sword. The
situation seemed to Kierkegaard like that of Greece
in the age of the Sophists ; and, just as Socrates
(who had been the central figure in his graduation
theses on Irony) sought by his ‘ irony ’ to bring his
hearers to a sense of their own ignorance, and by
his ‘ maieutic ’ to help them to bring forth truth,
so Kierkegaard proposed by the method of ‘ in-

direct communication ’ to arouse his age from its

self-content, and lead it—not in the mass, indeed,
but as individuals—to realize what it is to live,

and, above all, what it is to live the Christian life.

Where the prevailing mode of thought made all

easy, he would ‘ make difficulties.’ And his method
would be to take his stand, as did Socrates, beside
those whom lie wished to instruct. He would
fabricate characters representative of various
aspects of contemporary life, letting each work
out his own views. Hence Kierkegaard’s most
characteristic works are pseudonymous ; he is not
to be considered as their author, and, indeed, it is

only when, in the elaboration of his plan, his fabri-

cated personalities approximate to his own stand-
point that he puts his name, as editor, on the
title-page.

4. His works.— (a) The ‘ indirect message.’—The
first phase of the ‘indirect message’ appears in

Enten—Eller (‘ Either—Or,’ Feb. 1843), a work in

two parts, A’s Papers and B's Papers, with Victor
Eremita as the ostensible editor. A’s Papers are
eight in number (including ‘ The Seducer’s Diary,’
which is not by A, i.e., it is still further removed
from Kierkegaard’s own position), and depict
various aspects of the ‘ {esthetic ’ life—the life of

sensuous enjoyment in its most refined form. B’s

Papers are letters to A, and show how the ethico-

rehgious man, in fitting himself into the ordinary
human relations, such as marriage, from a sense

of duty, really attains to a higher ;othe tic con-

dition than the {esthetic man himself, whose only
hope is to realize his state as one of despair, and
so ‘ choose himself,’ i.e. become a personality. B
closes with a sermon which sets forth the true



698 KIERKEGAARD
religions attitude as one of continued penitence—
‘ that we are always in the wrong in relation to
God’—and ends with the undogmatic dogma that
‘ only the truth that edifies is truth for thee.’ The
necessity of decision, of choosing one’s personality,
of coming to oneself (what one actually decides
for is not so important)—such was the message of
Enten—Eller.

For the moment Kierkegaard thought that his
task was done. But in writing B’s Papers he had
personally attained to a deeper grasp of Christ-
ianity, and had come to feel that there was a
stage of life higher than the ethico-religious stand-
point of B. It was now, probably, that he became
more fully cognizant of his plan, and of what was
necessary to its development. The higher and
more distinctively Christian form of religion is set
forth in Frijgt og Bcevcn (‘Fear and Trembling,’
Oct. 1843), the message of which is illustrated by
the fact that Abraham was commanded to do what
was ethically wrong, i.e., to kill Isaac, and obeyed
in virtue of a personal relation to God ; he had
faith—he staked the earthly, and yet believed that
he should possess it still. Such faith is no common
or easy thing, but is a relation to the Absolute
which baffles reason, and can be won and held only
in an infinite passion. In Gjentagelsen (‘Repetition,’
Oct. 1843), Kierkegaard sketches an abortive trans-
ition to the religious sphere. ‘ Repetition ’ is one
of his characteristic ideas ; it signifies persistence
in, and faithfulness to, a chosen course of life, and
is thus opposed to the {esthetic standpoint, with
constancy only in change. But Kierkegaard also
gives the word a more special meaning—that rather
of ‘ resumption ’

(Gjentagelss ,
‘ taking again ’(—im-

plying that each higher stage of life carries with
it the lower in a transfigured form. Gjentagelsen
tells of a young man who seeks to pass from the
aesthetic to the religious sphere, but for want of
a true penitence becomes merely a romanticist; i.e.,

he simply resumes his old self; and his case is

contrasted with that of Job, who humbled himself
utterly before God, and at last regained all that he
had lost, and more—the true ‘ repetition.”
In Philosophise Smuler (‘Philosophical Bits,’

June 1844, by ‘Johannes Climacus,’ with Kierke-
gaard as editor) he comes closer to his real problem,
‘ How to become a Christian,’ but so far discusses
only the general question, ‘ How can an eternal
salvation be based upon a historical event ? ’ As an
‘ experiment in thought ’ his pseudonym argues
that an appearance of God in time-relations must
be a ‘ paradox ’ for human reason. Thought must
find such an appearance a stumbling-block, and
may seek either to reject it or to explain it—both
equally in vain. The true procedure of the in-
tellect is to abase itself before the ‘paradox,’
which can be grasped only in the passion of faith.
Such is the condition of salvation, in regard to
which, accordingly, the earliest and latest genera-
tions are essentially on the same ground. The next
step was to indicate what is at once the pre-
supposition of and the obstacle to the great work
of faith. This is done in Begrebet Angest (‘The
Idea of Dread,’ June 1844), a psychological inves-
tigation of the Fall, and so of sin in general. Sin
is not to be explained scientifically

;
psychologic-

ally it is preceded by a vague apprehension (Angest)
of something that both attracts and repels, but this
does not bring us to sin itself, which, as an act
of the human personality, comes by a ‘spring.’
In Stadier pan Livets Vei (‘Stages on the Way of
Life,’ April 1845) is given a kind of resume of the
foregoing books. This work exhibits the three
spheres of life—the aesthetic, the ethical, the
religious—and thus supplements Enten—Eller, de-
veloping the ideas of Frvgt og Eleven and Gjenta-
gelsen. The most important section is the third.

entitled ‘Guilty—Not Guilty’ (based, as are also
in part Frygt Hceven and Gjentagelsen, upon his
personal experiences in connexion with his engage-
ment), a narrative of suffering—suffering resulting
from the break with the natural life and from the
sense of guilt, which drive the subject of the
narrative towards religion in its highest form.
Isolated from man, isolated before God, he does
not reach peace, for he represents only the approxi-
mation to religion. The full statement of what
is involved in becoming a Christian is given in the
Afsluttende uvidenskabeligEfterslcrift ( * Concluding
Unscientific Postscript,’ i.e. to ‘ Philosophical Bits,’
Feb. 1846, by the same pseudonym and editor).
The starting-point of the book is the individual’s
passionate desire for his own salvation, and its
problem is not ‘ Is Christianity true ? ’, bnt ‘ How
am I to become a Christian ? ’ The passionate
desire rejects the proofs from Biblical theology, from
the existence of the Church, and from the philosophy
which, in identifying being and thought, distorts
Christianity and subverts individuality. Man may
construct a logical system ; a system of existence is
for God alone. The essential truth of Christianity,
viz. that the Absolute has entered into time-
relations, is a paradox for thought, and can be
appropriated only by an impassioned faith. Sub-
jectivity is truth ; the essential thing is not what,
but how, we believe.
These works were produced within about four

years ; but in addition to, and concomitantly with,
the pseudonymous books Kierkegaard had issued
a series of Opbyggelige Taler (‘Edifying Dis-
courses’) designed for the ‘individual’ whom his
other works might have awakened. By these,
moreover, he intended not only to indicate his own
religions position, but also to show that—should
it ever be questioned—he was a religious writer
from the outset. These ‘ discourses ’ are marked
by the finest spiritual discernment.

(b) The portrayal of ideal Christianity.—Once
more Kierkegaard believed that his special task
was finished, and actually thought of seeking a
rural charge. But now came the second event that
deeply influenced his life and thought. In the
early forties the Korsar, a satirical journal edited
by M. A. Goldschmidt, a friend of Kierkegaard,
while holding up to ridicule everybody else of note
in Copenhagen, always spoke with something like
veneration of Kierkegaard’s works. In 1846, Kier-
kegaard invited the paper to attack him too, and
the challenge was accepted. The Korsar satirized
him—his person, his clothes, his pseudonyms

—

with pen and pencil. The better class left him in
the lurch ; the crowd grinned. All this struck
Kierkegaard to the heart ; he saw in it a proof of
the awful depth to which a ‘ Christian ’ people had
sunk. His scorn for the multitude grew apace,
and the political ferments of the time at home and
abroad only served to intensify it. But in this
bitter experience he won, as he believed, a deeper
comprehension of Christianity. He began to work
at a series of distinctively Christian writings,
mainly in the form of discourses, and published
under his own name. Pre-eminent among these
are : Opbyggelige Taler i forskjellig Aand (‘Edify-
ing Discourses in various Spirits*), Kjerlighedens
Gjeminger (‘The Deeds of Love’), and Christelige
Taler Christian Discourses’)—all of them ‘ direct
messages.’ The first develops the idea that the
Christian life necessarily involves suffering

; the
second sets forth the absolute demand of Christ-
ianity (‘Thou shall love’)—the inevitable suffer-
ing must not provoke to hate or scorn

; in the
Christelige Taler, composed of four series of dis-
courses (the third of which bears a motto assertin'*
that Christianity does not call for defence, its
function being to attack), Kierkegaard depicts the
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Christian life as in its hope, its suffering, its

earnestness, entirely tmconformable to the world

;

and in this work we hear, in fact, the first clear

note of the coming open challenge to conventional
Christianity. Thereafter he wrote Sygdommen til

Doden (‘The Sickness unto Death’) and Indovelse
i Christendom (‘Practice in Christianity’), but
delayed their publication for various reasons—his

respect for J. P. Mynster, primate of Denmark (‘ my
father’s priest ’), his sympathies with simple-minded
people, and his desire not to arrogate to himself
a higher Christian standing than he really had. In
the meantime he published Tr-mb. ' ' i.ligi-v
Smaa-Afhandlinger (‘Two rihorl Hi

Treatises,’ 1849); one of i i:ei:i arguing ibai com-
bat an apostle has a right to le- hi>::-< lt be marl \ rod

for the truth, the other setting forth the distinction
between a genius and an apostle. Then at length
followed Sygdommen til Doden (1849) and Indovelse
i Christendom ( 1 850)—by ‘ Anticlimacus ’ (indicating
that they exhibit an ideal of Christianity which
Kierkegaard himself, who is merely the ‘ editor,’

had not attained)—his most powerful works. In
the former he analyzes sin as a state of conscious
or unconscious despair, as the fatal disease which
true Christianity alone can cure ; in the latter he
depicts reconciliation with Christ, but only through
a personal appropriation of Him in His humiliation
and suffering, i.e. by becoming contemporary with
Him in spirit ; He who said, ‘ Come unto me, all

ye that labour and are heavy laden,’ was in the
form of a servant—a poor, despised man ; and faith
is precisely the resolve, produced by a conscious-
ness of sin as the one bane of human life, to follow
Him in suffering and humiliation. In Til
Seloprovelse (‘ For Self-examination,’ 1851) he sums
up his conception of Christianity in a popular form.
The general conclusion of these works was that
Christendom, existing Christianity, the Church,
was in reality a travesty of true Christianity.
Kierkegaard hoped—and from conversations with
Bishop Mynster he believed that he had good
grounds for hoping— that the primate would
publicly and officially concede this ; then would he
gladly point the way of grace. But Mynster, on
the contrary, was bitterly offended by the works,
and kept silence. Kierkegaard still waited, how-
ever ; and that he too kept silence—for three years
—must be regarded as a proof of the absolute
sincerity of his hope.

(c) The direct attack upon the Church.—The final

act in Kierkegaard’s life-drama—the dark and
stormy close—turned upon a word used by H. L.
Martensen. Bishop Mynster died in January 1854,
and Martensen, in the funeral sermon, spoke of
him as a ‘ witness for the truth ’ (Sandhedsvidne)—
as a link in * the chain of witnesses that extends
from the apostles’ days to our own.’ Kierkegaard
had a profound respect for Mynster, but had latterly
come to feel that the primate embodied in his own
person that travesty of Christian thought and life

which the whole series of books from Enten—Eller
to Indovelse i Christendom had been designed to
expose and impeach. That Mynster should now
be designated a ‘witness for the truth’ demanded,
therefore, a strong protest. Kierkegaard at once
drafted an article in which he asserted that
Mynster, far from being a Sandhedsvidne, had, in
fact, completely failed, alike in life and in word,
to present the Christianity of the NT, one distinc-
tive note of which is ‘suffering.’ This article,
however, was held over until Martensen was
appointed to the vacant see, and was eventually
published in Fcedrelandet in December. It made
a great sensation. Martensen replied, and Kierke-
gaard followed with one philippic after another,
evoking rejoinders from many hands, and kindling
a controversy of such fierceness that Danish writers I

compare it with Pascal’s conflict with the Jesuits.

Kierkegaard then issued successively the nine
numbers of Oieblikket (‘The Moment’), in which
the master of irony set forth his indictment of
existing Christianity in language that none could
mistake. His standing thesis here was that the
Christianity of the NT was now simply non-
existent. His claim was, not that he was a
Christian, but that he understood what Christ-
ianity was. His demand was ‘ honesty ’—a frank
avowal on the Church’s part that it was not Christ-
ian, and he called upon every honest man to sever
himself from it till that avowal was made.
The strain was too much for Kierkegaard’s sickly

frame. The bitterness and ruthlessness of his
language in these last days were doubtless partly
due to the pain and weakness which now oppressed
him. In September 1855 he fainted in the street
and was taken to a public hospital. Here he was
occasionally visited by Pastor Emil Boesen, a
friend from childhood’s days, who found him veiy
low, but looking for death with humble trust. On
one occasion Boesen asked him if he would take
the sacrament, and Kierkegaard, resolnte to the
last, answered, ‘Yes, but not from a clergyman.’
He died on 11th November 1855.

5- His achievement.—Kierkegaard had in an
extraordinary measure the gifts of poetic passion
and keen dialectic power. Either alone might
have sufficed to give him a place among the great
figures of European literature or philosophy. In
combination they produced the ‘ indirect com-
munication’ and the arraignment of the Church.
The indirect message pulsates with emotion, but is

rendered obscure by its dialectic structure; the
attack upon the Church moves on logical lines, but
was virtually a failure by Teason of its violence.
Kierkegaard’s critics have drawn attention to the
fundamental antinomy in his literary production
as a whole—his earlier insistence upon the sub-
jectivity of truth, and his later demand for
unconditional submission to an objective Christ-
ianity. Formally, no doubt, the contradiction is
glaring; yet one may ask whether it is not
inherent in Christianity itself. For the Apostle
Paul, too, everything turns on the objective fact
that God has become man, and yet ail depends
upon the subjective appropriation of that fact.
It must certainly be admitted that the peculiar
manner in which Kierkegaard developed the two
sides of the antithesis has served to keep his
distinctive views outside the main current of
European thought, though in substance—identified,
it may be, with other names—they have found
their own place ; we must remember, moreover, that
what Kierkegaard had in view from first to last
was not the universal idea, but the individual soul.
Be this as it may, there remain in Kierkegaard’s
achievement the keen psychological analysis with
which he struck at the roots of the ‘ system ’

; the
searching presentation of the Christian life as the
ideal in the light of which the existing Church
shrivels to a mere travesty ; the often tender and
always impressive appeal of his ‘ discourses ’

; and
the profound suggestiveness of his doctrines of
subjectivity, the paradox, repetition, the spring,
and the necessity of our becoming contemporary
with Jesus Christ—to say nothing of the brilliant
style and the lyrical profusion which he brings to
their expression. There remains also the pathos
of his lonely life— that of a great sympathetic
soul, like Isaiah or Dante—seeking the response
that never came ; and, last—perhaps greatest—of
all, the absolute self-consecration and singleness
of purpose with which, in bodily and mental
suffering, and in ‘ the loss of all things,’ he strove,
both in his personal life and in his work, to realize
the ideal.
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A. Grieve.
KIN, KINSHIP.—I. Introductory.—i. Use

of term.—At the present time the word ‘ kinship ’

is used in different senses by writers on human
society. In one of these senses, which corresponds
with the ordinary usage of the English language,
the word applies to the relationship set up by con-
sanguinity, and is dependent ultimately on the
institution of the family, tnis term being used for

the social group consisting of a man, his wife, and
their children. When used in this way, the term
may include cases in which the relationship de-
pends on some kind of social convention, such as
adoption. By many writers on sociology, on the
other hand, the meaning of the word has been
extended so as to include, or even apply primarily
to, the relationship set up by common membership
of a clan or other similar social group. In this

sense, the meaning of the word is not dependent
on the institution of the family, but it is applied
to persons with whom there is no tie of consan-
guinity, or of the equivalent conventional relation-

ship. Every member of an American or African
clan or of an Australian or Melanesian moiety
stands in a social relation to every other member
of his clan or moiety, a relation which involves
definite social duties ; and some sociologists use the
words ‘kin’ and ‘kinship’ explicitly for this rela-

tionship, while still more use the words loosely so

that they apply both to this group-relationship and
to that set up by consanguinity or conventional
membership of the family. The use of the terms
in these widely different senses is a potent source
of confusion, and it is therefore necessary to limit

the use of ‘ kinship ’ to one or other of the two
senses. In this article both kinds of relationship

are dealt with, but the first of the two senses will

be implied when the words ‘ kin ’ and ‘ kinship ’ are
used in the body of the article.

2. Definition.—The fact of kinship can be deter-

mined and defined in several different ways : by
consanguinity, genealogy, terminology, or function.

(1)

The least satisfactory is consanguinity.
Among ourselves such a relationship as that which
exists between parent and child, or between brother
and sister, can also come into existence by social

conventions such as adoption (q.v.), butamong many
peoples this formation of relationships by social

processes may be the habitual practice. A con-

sanguineous relationship may count for little or
nothing unless it has been ratified by some kind

of social process, or a social process may result in

the formation of a relationship between persons

wholly devoid of any consanguineous tie. Thus,
in the Banks Islands”in Melanesia the relationship

of parent does not come into existence by the facts

of procreation and parturition, but it is such acts

as the payment of the midwife, the first feeding of
the child, or the planting of a tree on the occasion
of a birth that determine who are to be the
parents of the child for all social purposes. Simi-
larly, among a polyandrous people like the Todas,
it may be the performance of a ceremony during
pregnancy that determines which of the hus-
bands of the mother is to be regarded for all

social purposes as the father of the child. Indeed,
the fact of fatherhood is so strictly determined by
this ceremony that a male who performs it becomes
the ‘ father ’ of the child even if he he only a few
years of age or have never seen the mother before
he is called upon to take part in the ceremony.
Kinship cannot be determined and defined by con-
sanguinity even among ourselves, still less among
other peoples.

(2) Genealogy.—Nearly all, if not all, peoples of
the world preserve, either in writing or in their

memories, a record of those with whom they are
related by consanguinity or by those social conven-
tions which, as we have seen, serv e the same social

purpose. Among many peoples, and especially

among those of rude culture, the knowledge of

relationship thus genealogically determined is far

more extensive than among ourselves. Pedigrees
preserved in the memories of a rude tribe of can-

nibals may rival, if not surpass, anything which
even the most enthusiastic genealogist is capable
of carrying in his mind. Among such peoples it

is the facts recorded in the pedigree of a person
that largely determine his use of terms of re-

lationship and regulate all the social functions
which those terms connote.

(3) If the use of terms of relationship is deter-

mined by pedigrees, it follows that the definition

of kinship by the terminology of relationship must
be less satisfactory than by genealogy ; but this

third mode of defining kinship is even less valuable
for another reason : the terms used for relatives as

determined genealogically are precisely the same
as those used for the relationships set up by
membership of the clan or other social group, and
therefore it is impossible by their means to define

the tie of kinship in the strict sense.

(4) Function.—Two persons may be regarded as
kin if their duties and privileges in relation to one
another are of the kind usually associated with
ties of kinship. Thus, a number of social functions

and psychological ties belong to the relationship of

parent and child, and it has been held 1 that those
functions and ties can be used as a means of
defining kinship. It is evident that such a mode
of definition could be of no practical utility even
in the case of near relatives, and it would break
down absolutely in the case of more distant rela-

tionships. Any description of kinship must take
into account the social functions and psychological

ties which exist between kin, but they cannot be
used as a means of definition.

The genealogical mode, therefore, is that which
furnishes the most exact and convenient method of

defining kinship. Kinship may be defined as rela-

tionship which can be determined and described by
means of genealogies. As thus defined, kinship

will be both narrower and wider than the relation-

ship set up by membership of the clan or other
similar social group. If, as is now customary, 3

the term ‘ clan ’ is used for an exogamous social

group, it would be only members of the father’s or
mother’s clan, according as descent is patrilineal or
matrilineal, who would be kin if the term were
used for membership of the social group. To take
a specific instance : if kinship were used exclusively

1 B. Malinowski, The Family among the Australian Abort-
gines, London, 1913, p. 172 f.

2 See Notes and Queries on Anthropology, London, 1912,

p. 156.
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for the clan-relationship, the father would not be
kin where there is matrilineal descent, nor would
the mother’s brother be kin where descent is patri-

lineal. If, on the other hand, kinship is used for

relationship determined genealogically, both father

and mother’s brother will be kin, whatever the

mode of descent, but members of the father’s or

mother’s clan so remote that no genealogical con-

nexion can be traced will not be kin.

'the definition of kinship as genealogical relation-

ship will also exclude the metaphorical sense in

which terms of relationship are often used by
peoples at all stages of culture. This article deals

especially with kinship as thus defined, but the
relationships set up by common membership of

the social group are also considered, especially in

so far as those relationships are connected with kin-

ship proper.

II. The terminology of relationship.—
The collection of terms denoting relationship used
among a people is usually spoken of as the system
of relationship of that people. Such systems com-
prise a definite body of social facts which can be
described, classified, and compared with one an-
other. Such comparison shows that the systems
used by different peoples vary greatly, ana these
variations are found to depend on the application
of different principles of classification of relation-

ships. For instance, while we class together the
father’s brother and the mother’s brother under
the common denomination of ‘ uncle,’ most peoples
of the world assign these two relatives to social

classes so distinct and with such different func-

tions that their social systems would be reduced
to chaos if they were driven to adopt our mode of

classification. On the other hand, two relatives

whom we distinguish definitely, as the father and
the father’s brother are by nearly all peoples of

rude culture put into one social category, and the
social life of these peoples is such that this mode of

classification leads to no confusion, but the common
nomenclature carries with it an organized system
of common social functions.
Two chief varieties of system of relationship

are usually distinguished, which, following Lewis
Morgan, are called the classiiieatory and the
descriptive. This distinction is not a happy one ;

for all systems are classificatory in that they class

together certain relatives, while the term ‘ descrip-

tive ’ is unsatisfactory, as many of the systems to
which it is usually applied, such as our own, are
not in any way descriptive, while descriptive

terms are often prominent in the systems called
classificatory. The classificatory principle is, how-
ever, so pronounced and shows itself so conspicu-
ously in a large group of systems used by peoples
of rude culture that it is a fairly appropriate term
and will probably long continue to be used.
The use of Morgan’s other term cannot be so

readily justified. His ‘ descriptive ’ systems in-

clude many which are wholly devoid of a descrip-
tive character. Thus, if our own system were
truly descriptive, we should not speak of a grand-
father or uncle, but should always distinguish
between the father’s father and the mother’s
father, and between the father’s brother, the
mother’s brother, the husband of the father’s
sister, and the husband of the mother’s sister.

Such descriptive nomenclature occurs in many
European and in some African systems of relation-

ship, and Morgan justified his inclusion of systems
like our own in the descriptive category by the
assumption that they had formerly possessed a
truly descriptive character.

i. The classificatory system.—As already in-

dicated, the special feature of this system is the
application of its terms to large groups of persons
so that in its most complete form no single term

can be used as the means of distinguishing an
individual. Thus, the term ‘brother’ is not only
used for sons of the same father and mother, but is

also applied to all the sons of the father’s brothers

and of the mother’s sisters, the terms ‘brother’
and ‘ sister ’ in these latter cases being used in a
similar wide sense. In other varieties of the
classificatory system, the term is used even more
widely for all the sons of the father’s sisters and
of the mother’s brothers, ‘brother’ and ‘sister’

being used in a similar wide sense. Similarly, the
term applied to the father is also used of all the
brothers of the father and of all the husbands of

the mother’s sister, ‘ brother ’ and ‘ sister ’ being
again used in the classiiieatory sense. One result

of this usage—one which is a potent source of

misunderstanding and perplexity— is that the
language of a people who follow the classificatory

system possesses no equivalents for our European
terms of relationship, so that an accurate trans-

lation of those terms is impossible. Similarly,

European languages have no equivalents for the
terms of a classificatory system. It is, therefore,

necessary to state at the outset that, when an
English term of relationship is used in this article,

it is to be taken in its usual English meaning
except when definitely stated to be used in a
classificatory sense.

There are several classes of terms of relationship.

In the case of certain relatives, and especially the
father and mother, it is often the case that one
term is used when addressing such a relative, and
another term when speaking of him or her to
others. The terms used in address correspond to
our familiar terms, such as ‘ Papa ’ or ‘ Daddy,’
but the distinction between the two kinds of term
in classificatory systems is much more rigorous
than we are accustomed to.

Another variant is found in some places where
terms of relationship are used in a collective or
reciprocal sense. Thus, a Fijian highlander will
address his father’s father as tax, but, when speak-
ing of himself and his father as a social group, he
will say that they are veitumbitni, using a word
tumbu, which in other parts of F’iji is a term by
which a grandfather is addressed.
A feature very widely present in classificatory

systems is a peculiar reciprocity in the use of
terms of relationship, which suggests that they
denote relationships rather than relatives. This
reciprocal usage, which among ourselves is limited
to relatives of the same generation, such as brother,
sister, and cousin, occurs between persons of different

generations in the classificatory system, so that a
man and his mother’s brother or a man and his
grandchild may use only one term between them ;

there may be only one term for the relationship
between mother’s brother and sister’s son, or for

that between father’s father and son’s son. A
similar usage occurs between husband and wife so
that there is only one in place of our two terms.
It is as if the word ‘ spouse ’ were the only term
in the English language for the partners in a
marriage.

It is probably a variation of this principle of
reciprocity that is seen in a very' peculiar and
characteristic mode of terminology for brothers
and sisters. In most classificatory systems, two
brothers use one term, two sisters the same 01

another often closely related term, while a brother
and sister use a wholly different term. A similar

custom is general in the nomenclature for brothers-

and sisters-in-law : two men use one term, two
sisters the same or a different term, while a man
and woman use still another term or other terms.

This feature also characterizes the nomenclature
for cross-cousins in some Fijian systems. Looked
at from another point of view, this character-
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istic of classificatory systems means that the use
of a term of relationsliip does not depend merely,
as it does with us, on the sex of the person
addressed, but also on that of the speaker. Thus
a man may use one term for his sister and a
woman another; similarly, a man may use one
term for his sister’s son and a woman a quite
different term for hers, and men and women may
use different terms for their grandchildren. In
some cases, even, a father and mother may use
different terms for their child.

Another feature which is very general in classi-

ficatory systems is the use of different terms for

certain relatives according to age. This is especi-

ally frequent in the case of the relationships

between brothers and between sisters, while
frequently the brothers of the father, and less

frequently the sisters of the mother, are denoted
differently according as they are older or younger
than the father or mother. This practice occurs
only very rarely, if at all, in the case of the
relationship between brother and sister, and is

very exceptional in the ease of the mother’s
brothers or the father’s sisters. Thus, systems
are very frequent in which there is a term for

elder brother (man speaking) and elder sister

(woman speaking) ; another for younger brother
(man speaking) and younger sister (woman speak-
ing), but only one reciprocal term is used both for

brother (woman speaking) and for sister (man
speaking), irrespective of age.

Two varieties of this practice occur : in some
cases the usage is determined by the relative ages
of those who use the terms, while in other cases it

is determined by the ages of the children of some
more or less distant ancestor. In the latter ease,

a man will address a relative as elder if the latter

belongs to an elder branch of his pedigree, even if

he (tne speaker) is the older in years. These
usages may be distinguished as dependent on age
and seniority respectively.

Still another feature very general in classificatory

systems is the presence of a rigorous distinction

between relatives through father and mother. This
is especially frequent in the case of those whom we
call uncles and aunts, and less frequently applies

also to grandparents and grandchildren.
One result of these various peculiarities of the

classificatory system is that it usually possesses

a far richer terminology than exists among our-
selves or other European peoples. Thus, even
without distinctions according to age, it is

theoretically possible to have sixteen different

terms for the different varieties of the grandparent-
grandchild relationship ; two each for father’s

father, father’s mother, mother’s father, and
mother’s mother, one term of each pair being used
by the grandson and the other by the grand-
daughter ; and, similarly, two terms each for son’s

son, son’s daughter, daughter’s son, and daughter’s
daughter, one term of each pair being used by the
grandfather and the other by the grandmother.
There is no known system of relationship in

which all these sixteen possible terms are present,

but in some Fijian systems as many as eight

of them are in use, the absent terms being
those which depend on the difference in sex of the
grandchildren.
The richness of terminology of classificatory

systems may also be increased by the presence of

terms for relationships for which we have no
special designation. Thus it is common to find

special terms used beween men who have married
sisters or between women who have married
brothers, and special terms may also be used
between the parents, or even between the grand-
parents, of a married couple, marriage between
two persons thus setting up a relationship between

their parents or their grandparents which is of
sufficient social importance to lead to the use of a
special term.

If the principle of reciprocity is in full action,
so that two persons of different generations use
only one term for each other, the number of
terms will be diminished ; but, even so, most elassi-

ficatory systems are very rich in terminology.
It is also common in the classificatory system to

find relatives classed together whom we distinguish.
Some of these classifications, such as the father’s
brother with the father or the mother’s sister

with the mother, are due to the working of the
classificatory principle, and are found in nearly all

classificatory systems, but there are others which
occur only here and there. Thus, the mother’s
brother is frequently denoted by the same term as
the father-in-law and the father’s sister’s husband,
or the father’s father may be classed with an elder
brother, or the father’s sister’s son with the father.
Most of these correspondences in nomenclature can
be shown to be due to special forms of marriage,
and will be considered more fully in the various
sections of art. Marriage ; all that need be noted
here is that features of this kind introduce an
element of complexity into classificatory systems of
relationship which combines with their variations
in richness of nomenclature to give these systems
an immensely greater variety than is found in
European systems. This variety is so great, and
there are so many gradations, that any systematic
grouping of classificatory systems is far from easy ;

but certain main distinctions are possible.

2. Varieties of the classificatory system.—In
his great work on the Systems of Consanguinity
and Affinity of the Human Family

, Morgan con-
sidered three main varieties of the classificatory

system— the Ganowanian system found in N.
America, the Turanian in Asia and some parts of
Oceania, and the Malayan in Polynesia—but the
Ganowanian and Turanian systems were found to

be so similar that he regarded them as forming
one variety, the Malayan forming another. Though
the name ivas badly chosen, the Malayan system
has much right to lie regarded as a special variety.

Morgan drew his chief example from the Hawaiian
Islands, and hence we may call it the Hawaiian
system. It occurs also among the Maoris of New
Zealand and probably in other parts of Polynesia.
It is a very simple system, in which the classi-

ficatory principle is carried to an extreme degree,
so that all relatives of the same generation are
classed with brothers or sisters, all of the previous
generation with the father and mother, and of the
generation before that with the grandparents, so
that in the Hawaiian Islands, excluding relatives

by marriage, there are only fifteen terms of re-

lationship altogether.

There is, however, no hard and fast line between
this system and the more usual forms of the
classificatory system. Thus the system of Eddy-
stone Island in the British Solomons differs only
in the fact that, while all relatives of the genera-
tion older than the speaker are classed with the
father or mother, one relative in the generation
following the speaker, viz. the sister’s son, is

distinguished from the rest.

A more definite principle of classification can be
based upon the special features derived from
different forms of marriage. Thus, the cross-

cousin marriage (see Marriage) produces a
number of special features which enable the system
of a place where this marriage is practised to be
recognized at a glance. Similarly, other special

forms of system dependent on forms of marriage
can be distinguished, though numerous gradations
are possible owing to the fact that the special

features dependent upon a form of marriage often
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persist after the marriage has ceased to be prac-

tised, and their disappearance may be so gradual

that no line can be drawn between a system

dependent on a given form of marriage and one in

which the evidence for such dependence is definitely

absent. Again, systems of relationship may depend
on more than one form of marriage, such systems

being, as a rule, very complex.
If special varieties of the classiflcatory system

are thus dependent on social institutions such as

marriage, the question arises whether its general

character has not been determined by some form
of social organization, and there can be little doubt
that it has been derived from the clan. Wherever
the clan exists, classiflcatory terms of relationship

are used, and they are not only applied to persons

with whom definite genealogical relationship can
be traced, but they are also used to denote member-
ship of the clan. Thus, all the men of the clan of

the speaker and of his own generation are classed

in terminology with his brothers. If the clan is

patrilineal, all men of the previous generation of

his clan are classed with his father, and all of the
succeeding generation with his sons. Similarly,

all the men of his mother’s clan and of her

generation are classed with his mother’s brother,

and all the men of the succeeding generation with
his mother’s brother’s children.

Moreover, most forms of the classiflcatory system
possess certain features which suggest that- they
may have arisen out of that special form of the
clan system which may be called the dual organ-
ization, in which a tribe or other community con-

sists of two exogamous moieties. The children of

the father’s brothers and of the mother’s sisters are
classed with brothers and sisters, while the children

of mother’s brothers and of father’s sisters are
classed together, hut distinguished from brothers

and sisters ; this is a mode of classification which
would be the natural result of the dual organiza-

tion. If the term ‘classiflcatory’ is regarded as
unsatisfactory, one would be justified in speaking
of the group of systems to which this name is

usually applied as ‘ clan systems.’

3. Morgan’s descriptive system.—The systems
classed together by Morgan as descriptive show a
number of varieties characterized by the different

degrees in which the descriptive principle is in

action. A fully descriptive system would contain

a number of terms denoting single persons or very
small groups of persons, and all other relatives

would be named by combinations of these primary
denotative terms. The Celtic and Esthoniau
systems appear to he examples of this descriptive
usage, in which many relatives, including the grand-
parents, uncles, aunts, and cousins, are described
by their relation to the father and mother.
At the other end of the scale come such languages

as English, which are completely devoid of any
descriptive character, but consist exclusively of

denotative and classiflcatory terms.
An intermediate variety is found among the

peoples who speak Arabic, in which there are
simple denotative terms for the grandparents and
for the brothers and sisters of father and mother,
while the wives and children of the latter are
indicated by descriptive terms ; thus, the mother’s
brother being khCil, the mother’s brother’s wife is

marat kb.al, his son ibn khdl, and his daughter
bint khdl.

Morgan classed such systems as our own with
the descriptive variety, because he inferred that
they had once had this character. It is, however,
tar from satisfactory to class together systems
which differ so widely from one another. In spite
of the objection that all terms of relationship are
in one sense denotative, such systems as our own
might be classed together as denotative,’ while

the term ‘ descriptive ’ might be reserved for those

systems in which description is prominent. These
different systems might also be named by means
of the forms of social structure from which they
are derived. Our own system and those of most
Teutonic and Romance languages contain a number
of terms which can be used of one person and of

one person only, and the persons thus definitely

indicated are the members of the family (a social

group consisting of a man, his wife, and their

children). The more remote from the family

the relationship is, the less definite becomes the

nomenclature. Such systems are clearly founded
on the soeial institution of the family. It is only

for those persons who form part of the family that

an exact system of nomenclature is necessary.

Such systems might appropriately be eailed
‘ family ’ systems.
Such a system as that of the Arabic language,

on the other hand, shows the past or present exist-

ence of a state of society in which some special

motive exists for the clear distinction of brothers

and sisters of the father and mother as well as

of their wives and children. Such social motives
are to be found in some form of the kindred or ex-

tended family, and it has been suggested 1 that these

systems might be called ‘ kindred ’ systems.
It is an interesting illustration of the neglect of

the subject of relationship by sociologists that only
recently has any attempt been made to use European
systems of relationships as instruments for the study
of social organization. When the lesson taught by
the study of the classiflcatory system has been
learnt, much light will he thrown on the nature of
Indogennanic and Semitic soeial organization by
means of the terminology of relationship.

4. Geographical distribution of relationship-

systems.—

(

1 ) Europe.—Most of the Romance and
Teutonic languages possess systems of relationship
in which denotative terms are prominent and from
which descriptive terms are absent. The systems
of these peoples are of a simple character, possess-
ing relatively few terms ; only in French is there
any sign of distinctions according to age. In
the past, however, European languages were richer
in nomenclature, Anglo-Saxon, Middle High Ger-
man, and Latin distinguishing the brothers and
sisters of the father from those of the mother

—

relatives now classed together. The Latin system
was an extremely definite example of a denotative
or family system, but it is possible that it was
largely a legal product, and that a less strictly

scientific nomenclature was in use among the
people. The Celtic languages present high de-

velopment of the descriptive principle, and this

principle also shows itself to some extent in the
Scandinavian languages.

Slavic systems of relationship are in the main
denotative, but some of them present features of a
classificatory kind. Thus, in Bulgaria the father’s

brother’s son is called otchicha brat, or ‘ brother
through the paternal uncle,’ being thus classed

with, and at the same time distinguished from, a
brother. Similarly, in Poland cousins are classed

with brothers or sisters, but distinguished by terms
referring to their relationship through an uncle or
aunt. In Poland also the grandfather’s brothers

may be classed with the grandfather, and the terms
used for the father’s and mother’s brothers are also

applied to the cousins of the father or mother.
These features suggest that Slavic systems are

not very far removed from a classificatory form,

that they are classificatory systems in which
special denotative terms have come into use for

the brothers and sisters of father or mother, but
their children still show by their nomenclature that

they were once definitely classed with brothers and
1 Rivers, Kinship and Social Organisation, p. 80.
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sisters. In this connexion it is interesting that
some Slavic systems, such as the Bulgarian,
show the distinction between elder and younger
brothers which is so characteristic of the elassiti-

catory system ; thus, in Bulgaria there are special
terms for the younger brother and younger sister

of the husband.
The Magyar system has many features which

distinguish it in a striking manner from other
European systems, and shows many points of
similarity with certain systems of N. America,
and possibly also with those of northern Asia.
Especially striking in this respect is the presence
of definite terms for elder and younger brother and
for elder and younger sister, and the classifica-

tion of uncles and aunts with elder brothers and
sisters. Another feature of interest is the wide
use of a term unoko 1 in the designation of cousins
and uncles, which seems to show the existence of a
mode of social grouping in which descendants of a
grandparent are classed together.

The Finnish system differs much less from Indo-
germanic systems, and the linguistic character of

some of the terms suggests that this is the result

of modification produced through the present en-
vironment of the people. According to the list

furnished to Morgan, the Esthonian system is

characterized by a very high degree of develop-
ment of the descriptive principle.

The Turkish system resembles the Magyar to
some extent, the differences being probably due to
Arabic influences.

The Basque language preserves the use of a single

reciprocal term between brother and sister, a feature
so characteristic of the classificatory system as to
suggest that the whole system must once have had
this character.

(2) Africa.—Most of the peoples of the northern
part of this continent have been influenced by the
Arabic system, the special features of which have
already been described. Closely similar systems
are found among the Shilluks, Dinkas, and other
Nilotic peoples. These systems are likewise char-
acterized by the use of special distinctions for

half-brothers and sisters, arising out of the practice
of polygyny. This feature is also present in the
systems of the Bantu peoples, which differ, how-
ever, from the Nilotic systems in being definite

examples of the classificatory principle with com-
plexities dependent on certain forms of marriage. 3

In W. Africa, on the other hand, the available
evidence points to the absence of the classificatory

system, its mode of nomenclature being largely
descriptive. 3

(3) Asia .—Some of the peoples of Asiatic Turkey
appear to use systems of relationship of the same
kmd as the Turks and Magyars, with decided
traces of Arabic influence, while the Armenian
system is descriptive.

The systems of northern Asia are definitely of a
classificatory kind, approaching the Hawaiian type
in the north-eastern part of the continent. The
system of the Tungus classes the elder brothers of

a man with his father’s younger brothers—a feature
similar to those characteristic of the Magyar
system.
The Persian system is largely descriptive, and

the use of terms borrowed from Arabic for uncles

and aunts suggests that these relatives had origin-

1 The present writer is indebted for his knowledge of this

term to Mrs. Singer and Mr. L. K. Kiss. It is remarkable that
none of the terms in which this word occurs were included by
Paul Hunfalvy in the list which he drew up for Morgan.

2 See esp. J. Roscoe, The Bagc nda, London, 1911, p. 128 ; and
H. A. Junod, The Life of a South African Tribe, Neucb&tel,
1912-13, i. 217.

3 .V. W. Thomas, Anthropological Report on the Edo-speaking
Peoples of Nigeria , London, 1910, pt. i. p. 112, and Anthro-
pological Report on the Ibo-speakiiig Peoples of Nigeria, do.

1913, pt. L p. 72.

ally no distinctive terms; but this would leave open
the question whether the previous nomenclature
was classificatory or descriptive.

All the Dravidian languages, and probably most
of the other languages spoken in India at the present
time, use the classificatory system, but this appears
to have been absent from Sanskrit, which had to
some extent a descriptive character.
The systems of the Burmese and Karens are not

only definitely classificatory, hut they show an
extreme development of the classificatory principle
which brings them very near to the Hawaiian
form.
The Chinese system resembles those of Burma in

its highly developed classificatory character, but
with the important difference that in any one class,

such as ‘brother,’ a number of distinctions are
made according to the line of descent to which a
relative belongs. The Chinese system has carried
out the method of classification on special lines, and
may be regarded as a highly specialized variety of
the Hawaiian form of classificatory system. The
Japanese use a classificatory system approaching
the Hawaiian type, hut, in place of the further
development of the classificatory character which
has taken plane among the Chinese, there appears
to he a movement in the denotative direction.
Little is known of the nomenclature of relation-

ship of the Malays or of other peoples of the
Malay Archipelago.

(4) Oceania.—In New Guinea and Melanesia the
classificatory principle is universal. Their systems
show very great variety, due partly to different
degrees of simplification in the direction of the
Hawaiian form, partly to the influence of numerous
peculiar forms of marriage.
Most Polynesian systems are of the Hawaiian

type ; but some, such as the systems of Tonga and
Tukopia, show forms intermediate between the
Hawaiian and the more usual forms of the classifi-

catory system.

(5) Australia .—The systems of this continent
are classificatory, and are characterized by great
richness of nomenclature, but by few of the com-
plexities which are so general in Melanesia. The
relationship of Australia is closely connected with
the elaborate system of social groups known as
matrimonial classes, which seem to be only sys-
tematizations of the classificatory system. They
seem to form a highly specialized mode of putting
the classificatory principle into action in the
regulation of marriage. 1

(6) America. — Chiefly through the work of
Morgan we have a larger collection of material
from N. America than from any other part of
the world, and with one exception all the recorded
systems are deli

"
’

’ '
'

'
.

" h all the
main features, . . -of age,
well developed. These systems are subject to
much variation, depending partly on the occur-
rence of changes in the direction of the Hawaiian
system, partly on the classing together of certain
relatives, probably as the result of certain ancient
forms of marriage. At present, however, this

subject has received so little attention that these
features may he found to depend on social condi-
tions dili'erent from those which have determined
similar features elsewhere. There seems to be
a tendency in N. America to class together rela-

tives of different generations if of one clan, and it

is possible that this may explain certain features
which elsewhere depend on forms of marriage.
The single exception to the subjection to the

classificatory principle is formed by the Eskimos,
whose system is chiefly denotative and descriptive.

The brothers and sisters of the grandparents are
classed with the grandparents, and the children of

1 A. R. Brown, JRAl xliii. [1913] 1432.
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cousins with nephews and nieces, and on those
grounds Morgan assigned the Eskimo system to
the classificatory category ; but it is less classifi-

eatory than such European systems as the Bul-
garian and Magyar, which it resembles in the use
of distinctions for age. Like these systems, it has
classificatory features which point to its having
once been a classificatory system which has now
been greatly modified in the denotative and de-
scriptive directions.

At present we have no exact knowledge of the
system of relationship of any S. American people.

III. Social functions of relationship.—
These may be grouped under three heads : duties,
privileges, and restrictions. An examination of
the social functions of relationship shows that a
given relative may be subject to an obligation to
perform certain social actions, or may be allowed
to perform certain actions which are not permitted
to others, or may not be permitted to perform
actions which are allowed to others.
The very important place which these functions

of relationship take in the culture of many peoples
may be illustrated by contrasting them with similar
functions found among ourselves. In our own
society it is the duty of a father to provide for
his child up to a certain age, but it is very difficult
to state in any exact way the social actions which
are included under the term ‘provide.’ The duties
of a father may be put under two heads : his legal
obligations, and those which devolve upon him by
custom, the latter differing greatly in different
ranks of society. The duties of a child towards
his father are even less definite and obligatory,
and, when we pass to more distant relatives, their
social functions become so indefinite that they
can hardly be said to exist. Many may regard
it as a duty to help all those related to them-
selves by the exercise of social interest, if not in
a more material way, but such duties are in no
way obligatory, and are not even sufficiently
habitual among all classes to allow them to be
described and classified. If we study the past of
our own society, however, we find that the social
duties of relatives have been much more definite,
the best known of these duties being that of
assisting in the payment of wergeld, or blood-
money, the proportions of this payment due from
relatives of different kinds being very strictly
regulated.

In other European countries the duties of rela-
tives are more definite and more strictly regulated
than in England, one such function in France,
for instance, being that of taking part in a family
council.

Among such peoples as the Hindus and Chinese
the social functions associated with relationship
are very definite and strictly regulated, this regula-
tion being especially obvious in those cases in which
social institutions, such as marriage, are associated
with much ceremonial.

It is, however, when we pass to peoples of ruder
culture that the social functions of relationship
reach their highest degree of definiteness and
strictness of regulation, and among these peoples
definite duties, privileges, and restrictions are not
limited to the parents or other near relatives, but
are present, and may even be more numerous and
definite, in the case of other relatives, such as the
husband of the father’s sister or the son of the
mother’s brother. Sometimes the duties and privi-
leges associated with relationship seem to have
become the basis of important social institutions. 1

Before considering these social functions in
detail, we may point out the definite relation be-
tween the presence of social functions and the
terminology of relationship. In such a region as

1 See A. M. Hocart, J'BA/xliii. 101 ff., 109 ff.
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Oceania, there is a definite correlation between
the presence of special terms for relatives and
social functions. It is only when such a relative
as the mother’s brother or the father of the son’s

wife has definite social functions that a special
term is applied to him, distinguishing him from
other relatives. There is reason to believe that
one relative is distinguished from another in
nomenclature only if his social functions produce
a need for this distinction. At present we have
little information about the social functions of
relationship in other parts of the world, but the
rule which holds good of Oceania will probably
be found to be of general application.

1. Parents and children.—In general, we have
little definite knowledge concerning the social

regulations connected with parent and child.

Among peoples who use the classificatory system
these relatives do not appear to be subject to such
clear-cut regulations as occur with other relation-
ships. It is possible, however, that this may be
due only to lack of interest in this relationship
on the part of the collector of ethnographical data.
The presence of special regulations connected with
such relatives as the mother’s brother or the mother-
in-law is apt to attract the attention of the investi-
gator and lead him to neglect the more homely
relationship of parent and child. Nevertheless,
there is a certain amount of evidence derived from
the comparison of the duties of parents with those
of other relatives. In general, it would seem that
the relations between parents and children associ-
ated with the classificatory system are much like
those which exist among ourselves. The father
and mother provide for the child, feed, clothe, and
train him, while the child obeys his parents and
assists them in their occupations. There are,
however, definite exceptions. Thus, among many
peoples, while the duty of obedience to the father
may exist, it is nevertheless a matter of explicit
social regulation that this duty is less obligatory
than in the case of other relatives, such as the
mother’s brother. Disobedience to the father is

explicitly recognized as a privilege, and may per-
haps even be an obligation. Similarly, there may
be definite restrictions on the conduct of father
and child, as in the Banks Islands, where a father
and son should not eat together. The social func-
tions of the mother must also be judged chiefly
by the exceptions. In some societies the duty of
suckling is not confined to the mother, but other
women have a right to share in this function,
and cases are known in which a child is definitely
removed from all social contact with the mother
at a certain age, sometimes as early as three
years. In general, however, it would seem that
the social relations existing between parents and
children among peoples who use the classificatory
system differ but little from those customary among
ourselves.

2. Brother and sister.—Here, as in the case of
parents and children, we have little knowledge
concerning social functions except in those cases
where there are definite restrictions. In some
societies the restrictions between brother and
sister are of the most rigorous kind, being examples
of the custom usually known as ‘avoidance’ (see
below). In several parts of Melanesia a brother
and sister are not allowed to speak to one another
or even see one another, and this avoidance may
be so strict that it continues after death, a man not
being allowed to enter a house in which his dead
sister is lying. Avoidance between brothers is not
known to occur in any pronounced form, but in
Lepers’ Island in the New Hebrides a man may
not laugh in the presence of his brother, and this
practice is probably to be associated with the
custom of avoidance.
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3. Mother’s brother and sister’s son.—Special
customs associated with this relationship are very
frequent among those who use the classiticatory

system, and the importance of the distinction of

the mother’s brother from the father’s brother is

shown by the fact that such special functions are
quite unknown in connexion with the latter re-

lative.

Among many peoples who use the classificatory

system the mothers brother is definitely respon-
sible for the welfare of the child, for his upbringing
and training for adult life. He may take the
chief place, or at any rate a more important place
than the father, in the ceremonies which accom-
pany social events, such as naming, the assumption
of the first clothing, circumcision, initiation, and
marriage. The duty of obedience to the mothers
brother may be so strict that a boy will at once
respond to any command, however contrary to his
own wishes. A man and his sisters son often share
their property in common, and there is little doubt,
even if the practice no longer occurs, that in
Melanesia they once had their wives in common.
In other eases a man’s sisters son has the right

to use, or even to take for his own use, any of the
possessions of his uncle. This right has reached
its highest development in Fiji, where the rights of
the sisteFs son, or vasu, of a chief over the property
of his uncle extend to the property of all the
subjects of his uncle, so that the vasu of a chief is

able to take for his own use any of the property,
as well as the women, of the district over which ms
uncle rules.

The close relation between aman and his mothers
brother is natural in a state ofmother-right, inwhich
these persons necessarily belong to the same social

group. The relation is often found, however, in

combination with patrilineal institutions, in which
cases it is probably a survival of an older matri-
lineal condition (see Mother-right). In other
cases the special position of the mother’s brother
may be the result of other social institutions (see

Marriage).
4. Mother’s brother’s wife.—Sometimes there are

definite privileges or restrictions on conduct in con-
nexion with this relative, but these are usually the
result of her position as a potential wife (see

Marriage).
5. Father’s sister.—Special privileges in con-

nexion with this relative have been recorded only
in Melanesia, Polynesia, and India, but probably
occur elsewhere. In Melanesia this relative is

especially honoured, but with this honour rules
of avoidance are sometimes associated, while the
relationship resembles that between a man and
his mother’s brother in that to some extent a
woman and her brother’s child have their property
in common. In India this relative is important
chiefly in marriage ceremonial (see Marriage).

6. Father’s sister’s husband.—Special conduct
towards this relative has been recorded only from
Melanesia, where it forms an extreme example of

the joking relation (see below), a man being the
natural butt for the wit and practical jokes of his

wife’s brother’s son.

7. Cousins.—Rules of conduct between cousins
are best known in the case of those, often called
cross-cousins, who are the children of brother and
sister. Where special rules of conduct exist be-

tween those of different sex, they are usually the
outcome of the potential relationship of husband
and wife.

8 . Grandparents and grandchildren.—Sometimes
the grandfather has a special position of authority,

while in other cases definite ceremonial duties in

connexion with his grandchild may be assigned to
him.

For relatives by marriage see MARRIAGE.

9.

Avoidance.—Many of the restrictions on the
conduct of relatives have in common the feature
that relatives avoid one another or avoid certain
modes of conduct, and these restrictions are often
grouped together as customs of avoidance. These
customs have attracted especial attention from
anthropologists in the case of relatives by marriage,
and will be again considered in the art. Marriage,
but their general character may be discussed here.
They are very various in kind. In the most

extreme cases relatives must never be in the
presence of one another. The avoidance may be
so strict that a person who has to avoid a relative
will not even enter a village where this relative

is living, and in the extreme case of Lepers’ Island
in Melanesia the avoidance between brother and
sister persists after death. In other cases the
avoidance is less absolute. A person may leave
a house into which a relative enters, or, if relatives

who should avoid one another meet, they may get
out of each other’s way sufficiently to ensure that
they do not touch one another, or they may pass
with averted eyes.

Sometimes avoidance includes the total prohibi-
tion of speech, or relatives may speak to one
another only so long as they do not see one
another. In other cases, relatives may speak to
one another at a distance, or conversation may be
limited to strict matters of business, and it is only
familiar conversation that is disallowed. Another
manifestation of avoidance is that relatives may
not use certain words or expressions when speaking
to one another.
A custom which seems to be related to these

customs of avoidance is the prohibition of the
personal name, not only when relatives speak to
one another, but when one speaks of the other in

his absence. This prohibition applies not only
to relatives who avoid one another, but often to

a much wider circle of relatives. In other cases,

the avoidance may apply only to special acts, e.g.,

touching the head, taking a load from another, or
approaching a relative when he is sitting.

Customs of avoidance are more frequent, and
usually more strict and elaborate, between per-

sons of different sex than between those of the
same sex, and it is certain that they are often

associated with the idea that sexual relations

between those who avoid one another are liable to
take place. In some parts of Melanesia certain

relatives of different sex will practise avoidance
only so long as sexual relations have not taken
place between them, and the practice of, or failure

to practise, avoidance will be a sign to all of the
nature of the relations existing between the per-

sons in question. This association of avoidance
with the possibility of sexual relations seems to
be especially definite in the case of relatives by
marriage, but there is little doubt that the associa-

tion is also present in connexion with the avoid-

ance between brother and sister, and that, where
this avoidance is present, sexual relations between
brother and sister are recognized as liable to occur.

It would seem as if one of the functions of customs
of avoidance is to ensure that sexual relations

shall not occur between certain relatives. The
presence of these regulations in connexion with
certain relatives and not with others shows that a
tendency towards sexual relations is present in the
one case and not in the other. They suggest that
the relations now so strictly forbidden that the
persons concerned are not even allowed to see or

speak to one another must once have occurred
frequently, if not habitually and as an organized
practice, between those who now avoid one an-
other. The fact that similar avoidances exist

between persons of the same sex shows, however,
that the prohibition of sexual relations is not the
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only factor in the production and maintenance of

these customs. In Melanesia the avoidance be-

tween male relatives is less pronounced than
between relatives of different sex, and usually
applies only to such actions as one approaching
when the other is sitting down, or one taking a
load from the shoulder of the other. There is

much reason to believe that these customs are the
result of social relations arising out of the inter-

action and fusion of peoples.

io. Privileged familiarity.—In Melanesia cus-

toms exist which seem to be the converse of those
of avoidance. Customs of avoidance prohibit any
kind of familiarity between certain relatives, while
the customs now to be considered enjoin such
familiarity and make it a regular and habitual
feature of conduct. In the Banks Islands, for

instance, the relation of the custom to avoidance
seems to be shown by the fact that one of the
most frequent forms which avoidance takes is the
prohibition of the custom of joking. In these
islands the highest development of such joking
occurs in the case of the husband of the father’s
sister. Whenever a person meets this relative, it

is not merely his privilege, but it would seem
almost his duty, to jeer at, insult, or play prac-

tical jokes upon him. In the cases of other
relatives, this mode of behaviour seems to be less

habitual. It is possible in these islands to arrange
relationships in a series, from the husband of the
father's sister at one end to the wife’s mother at
the other, in which there is a gradual transition
from a condition in which joking is habitual to
one in which not only is it absolutely forbidden,
but the social relations are of a kind which remove
all opportunity for its occurrence.
The only other people among whom this organ-

ized system of joking has been recorded are the
Crow and Hidatsa Indians of N. America, 1 but in
their case it would appear that the privileged
joking is practised between members of certain
clans rather than between certain relatives. It is

persons whose fathers belong to the same clan
who are allowed to play practical jokes upon one
another.
See also Inheritance (Hebrew) and Inherit-

ance (Teutonic).
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KINDNESS.—I. Etymology and usage.—The
etymology of the word ‘ kindness ’ (connected with
A.S. cynde or cunde, ‘natural’ or ‘in-bom,’ O.E.
3eryndnys, ‘ generation,’ ‘ nation ’

; cf. Lat. genus)
indicates the original meaning of the word as
equivalent to ‘kinship,’ ‘near-relationship’ (see

OED, s.v.), or the natural right or title derived
from birth. Afterwards it came to be used of
natural aptitude or inclination ; and, finally, of

(1) the quality of being kind, and (2) kind feeling
or affection, e.g., S. Johnson, Lives of the English
Poets, ed. G. B. Hill, Oxford, 1905, i. 89 (‘ Milton ’)

:

‘He ieft the university with no kindness for its

institution ’ (quoted in OED). The objective use
of an act prompted by kind feeling (e.g., ‘a kind-
ness’ or ‘kindnesses’) easily followed from the
above usages. In general, kindness, whether
viewed as a subjective quality or as manifested
objectively in outward behaviour, word, or act,
carries with it varying shades of goodwill, which
may he expressed in such terms as friendliness,

1 R. H. Lowie, Anthropological Papers of the American
Museum of Natural History, ix. [1912] 204.

mercifulness, generosity, thoughtfulness, and the
like. It is opposed to the spirit of harshness,

unrelenting anger, or hauteur, vengeance, callous-

ness, etc.

2 . Ethics.— As a manifestation under special

conditions of a fully developed justice, or benevol-
ence

(
q.v.), or love (q.v.), the virtue of kindness

occupies a high place in the ethical teaching of

both OT and NT (see HDB, art. ‘Kindness’). It

is associated with the character of God in such
passages as 1 S 2014

, 2 S 2s 9s, Neh 917
, Ps 3121

, and
Is 548 - 4

“, where im, often used with the suggestion
of hospitality, is applied to the dealings of God
with men. Further, as connected with the Christ-

ian doctrine of the Fatherhood of God, it finds

expression in Lk 1520, Mt 515
, Ac 1417

. In the
teaching of our Lord the spirit of kindness is in-

culcated in various directions

—

e.g., as one with
the forgiving disposition (Mt IS15

), as the love of

enemies or persecutors (Mt S44), as an exhibition
of the law of mercy overriding legal enactment
(Lk 1315 14 1-5

[in relation to the Sabbath]), as a
tenderness towards little children or babes (PpOpy,
Lk 1815), and in the ‘golden rule’ (Mt 7n) as de-
fining our general treatment of humanity. Such
parables as the Prodigal Son, the Good Samaritan,
the Two Debtors, or Dives and Lazarus illustrate
kindness in action. Similarly, it finds expression
in apostolic etiiics

—

e.g., Ro 1210
, 1 Co 134—and

elsewhere, while it calls forth a whole group of
beautiful words, like xpvtrirns (Ro 3’2

,
Gal 5^,

2 Co 66
, Col 312

, Eph 27, Tit 34
), <pi\ar8punria (Ac

282
, Tit 34 ), 4>i\aSe\<pla (Ro 12'“, 1 Th 4", He 13\

1 P l22, 2 P X7
), aryadoKrvvr] (Ro 1514

, Gal S22,
Eph 5s

,

2 Th l11 ), the last of which differs from its synonym
Xpri<rr6n}s in expressing a more active type of good-
will, bonitas as compared with benignitas (R. C.
Trench, Syn. of the NT9

, London, 1880, p. 231 f.,

who quotes Lightfoot on Gal 5“ to that effect).

We may add to the above list #iXo£ei4a (Ro 1213
)

and <pt\oi;cvos (1 Ti 32
, Tit l 8

,
1 P 48 ) as indicating

a form of kindness—hospitality to strangers

—

commended by the apostles to the early Church.
The doctrine of the divine Fatherhood may lead,

as has frequently been noted, to a one-sided con-
ception of God’s nature. God’s <t>i\av9punrla is a
kindness that coexists with ‘wrath,’ the eternal
hostility of perfect Holiness to evil. It is not to
be interpreted as ‘ softness and sentimentalism.’

‘The mere amiability oi “le bon Dieu" of much modem
opinion is but one step removed from the moral indifference of
Omar Khayv&m’s “Good Fellow (W. H. Moberly, in Founda-
tions, London, 1912, p. 279, referring to the Rubdiydt

, lxiv. :

‘ He’s a Good Fellow, and ’twill all be well ’).

The Christian conception of kindness marks
a great advance on Greek ethics. Perhaps the
highest conception of benevolence is to be found in
Aristotle’s portraiture of the iXevSlpios, or liberal-

minded man, in Nic. Eth. rv. i. 16 f., where never-
theless ‘ we do not find a word about benevolence
or love to others as prompting acts of liberality’

(A. Grant, The Ethics of Aristotle2
, London, 1866,

ii. 60). The claims of others do not enter into
the activity of Aristotle’s virtuous man, for whom
‘ the first requisite to nobleness seems to be self-

respect ’ (ib. 59). Kindness, like caritas, begins at
home

—

i.e., as a virtue of kinship. In general,
‘ one touch of nature makes the whole world kin

’

(Shakespeare, Troilus and Cressida, III. iii. 175)

;

but it is in the family that the virtue of kindness
finds its earliest sphere of influence. The love
of the mother for her child is the original ethical

source of the law of kindness in human life.

‘ Love for children is always a prior and stronger thing than
love between father and mother * (Drummond, Ascent of Man,
London, 1894, p. 392).

Drummond finds in the struggle for the life of
others the ethical principle which many observers
eliminate from the cosmic process. The emergence
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of affection or kindness from the circle of the
home is due to the advance in ethical conception
which accompanied the moral progress of mankind.
It was seen that kindness narrowed to a circle

might readily become a vice.
‘Mollis ilia ';uvn vopji'ivis, nervos

omnea et :: i
:>« oi tvr|»u > - !r:.\ r

,

^ .:1m. Ins’

.

i. ii. 6).

It may ri,:iu!y lx> ar/ai- l, a.- .!. II. Muiriiead has
done (Elements of Ethics*, London, 1904, p. 199),
that ‘love of humanity is the best guarantee
against the exclusiveness which turns family
affection into a vice.’ It is the function of ‘ justice
touched with emotion ’ to extend the relationships
of human beings from those of mere contract to
actual friendship or love. As a disposition of the
character or as a practical outcome of the humani-
tarian spirit, kindness of temper, of speech, and of

act is a potent civilizer of human intercourse. To
it belong the ideas of courtesy, cheerfulness, good
humour, and hospitality, the desire to make the
best of all, irrespective of social status, to behave
so as to cause people to feel at home in the society
to which they belong or have been introduced, to
diffuse the spirit of radiant goodwill and sympathy,
and to practise all ‘ the chivalries of the Christian
gentleman.’ The full ethical history of kindness
would deal with the various motives and sanctions
by which a primitive sentiment developed into a
duty which embraced the realm of human and
animal life. In Christian ethics ‘the cup of cold
water’ (Mt 1042) is the symbol of the everyday
habit of charitableness, which is expressed with
striking emphasis in contradistinction to the old
law of revenge in the precept ‘ Give to him that
asketh thee ’ (Mt 538-41 ; see C. Gore, Sermon on
the Mount, London, 1896, ch. v.). Even quixotic
kindness may on occasion be justified as a Christ-

ian duty : the classic example is the bishop’s

treatment of Jean Valjean in Les Mistrables.
‘Indiscriminate charity’ (see art. Charity), on
the other hand, is not Christian, inasmuch as it is

a mere ‘indulgence of our feelings of compassion
with little trouble to ourselves and at the expense
of society’ (Gore, loc. cit.). Furthermore, the
higher ethic demands a certain delicacy of method
and manner in the doing of a kindness.

The truly kind man ‘ knows for how much the manner, be-
cause the heart itself, counts, in doing a kindness. He goes
beyond most people in his care for all weakly creatures

;
judg-

ing, instinctively, that to be but sentient is to possess rights *

(W. H. Pater, Marius the Epicurean*, London, 1898, ii. 7).

If the kindness of the Christian ideal founds a
Society for the Prevention of Cruelty to Children,
it will likewise support a Society for the Pre-
vention of Cruelty to Animals, and protest against
unnecessary inhumanity in vivisection. Indeed,
the rights of all dumb creatures to kind treatment,
as passages quoted above show, is an integral
feature of Christ’s teaching, besides being a certain
corollary of His broad humanity. Browning is

but expressing the Christian standpoint in this

matter when he says :

God made all the creatures and gave them our love and our
fear,

To give sign, we and they are his children, one family here ’

(Saul, vL).

3. Psychology.—To the psychologist kindness
is a subjective emotion owing its development

and practical manifestations to the nature of the
object or stimulus which acts on it. There is a
difference of opinion among experts as to whether
tender emotion is primary or otherwise ; but the
former opinion is now more generally held. The
maternal instinct which compels a mother to

protect and cherish her child is common to the
higher ranges of animal life, and was probably
transferred to members of the other sex. Infanti-

cide among savages might seem to negative this

theory ; but, in replying to this objection, W.
MacDougall (Introduction to Social Psychology6,

London, 1912, p. 69) writes :

‘ There is no feature of savage life more nearly universal than
the kindness and tenderness of savages, even of savage fathers,

for their little children. All observers are agreed upon this

point. I have many a time watched with interest a blood-
thirsty head-hunter of Borneo spending a day at home tenderly
nursing his infant in his arms. And it is a rule, to which there
are few exceptions among savage peoples, that an infant is only
killed during the first few hours of its life. If the child is

allowed to survive but a few days, then its life is safe
; the

tender emotion has been called out in fuller strength, and has
begun to be organized into a sentiment of parental love that is

too strong to be overcome by prudential or purely selfish con-
siderations.’

The same writer combats Bain’s view that tender
feeling is as purely self-seeking as any other

E
leasure, and pronounces it to be ‘ a gross libel on
uman nature.’ The extensions of this primary

impulse from the relationship of a mother and her
child are almost endless. It has a marked asso-

ciation with the emotion of pity on the one hand
and moral indignation on the other, especially

in relation to the sight of helpless suffering, the
sounds or cries of pain or distress, and, imagina-
tively, to the woes depicted in some moving
romance. Here disgust or aversion caused by
the sight of blood or wounds is overcome by the
impulse of kindness, as in the case of the Good
Samaritan. With the priest and Levite of the

story, neither pity nor disgust ripens into the

impulse to succour. Kindness is an element ‘of

the system of emotional dispositions that con-

stitutes the sentiment of love ’ (MacDougall, op. cit.

,

p. 123). In its active manifestations it is really a
complex emotional state. The germ is tender

emotion, but tender emotion tinged with pity,

moral indignation, or sympathetically induced

pain or pleasure, as the case may be. That such

emotions appear to be innate in some people is

a matter of experience. Cf. the Scots proverb,
‘ Kindness comes o’ wall : it canna be coft ’ (bought).

On the other hand, it is also a psychological law
that reciprocation intensities sentiment. Some
instincts die for want of satisfaction ;

‘ the milk of

human kindness’ tends to foster a corresponding
impulse in those to whom it is imparted ; cf.

Sophocles, Aj. 522

:

xaptv yap ecrriv tj tCktovit aeC.

And ‘ kindness, nobler ever than revenge ’

(Shakespeare, As You Like It, IV. iii. 130), is one
of those altruistic impulses which hind the human
family together and ennoble the social order.
Literature.—In addition to the authorities quoted above,

the following may be consulted: H. Sidgwick, Methods of
Ethics London, 1901, bk. iii. chs. iv., viii. ; J. R. Seeley,
Ecce Homo13, do. 1876, chs. xix., xx. ; F. G. Peabody, Jesus
Christ and the Social Question

, New York, 1901 ; J. Butler,
Sermons, ed. J. H. Bernard, London, 1900, xi., xii. ‘Upon the
Love of our Neighbour.’ R. MARTIN POPE.

KING.
Introductory (A. E. Crawley), p. 708.

Egyptian (G. Foucart), p. 711.

Greek and Roman (A. C. Fearson), p. 715.

Indian (L. H. Gray), p. 720.

RING (Introductory).—The title ‘ king’ is diffi-

cult to define, except m rather broad terms. The
history of the institution of ‘ kingship’ is similarly

Iranian (L. C. Casartelli), p. 721.

Muslim (C. de Vaux), p. 723.

Semitic (A. S. Tritton), p. 725.

Teutonic and Litu-Slavic (O. Schrader), p. 728.

complex ;
various lines of social evolution have

produced it at different times and in different

ways. The following definition may be accepted



KING (Introductory) 709

as applying to modem times : ‘ king ’ is ‘ the usnal
title of the male sovereign ruler of an independent
State, whose position is either purely hereditary, or
hereditary under certain legal conditions, or, if elec-

tive, is considered to give to the elected the same
attributes and rank as those of a (purely or partly)
hereditary ruler.’ 1 In English history the term
‘ king ’ first appeared as the name of chiefs of the
Anglo-Saxon kins. The O.E. cyning, cyng

, or
cing seems to imply the ‘representative’ of the
cynn. Each tribe elected its cyning from a ‘ royal

’

cynn. When Wessex rose to predominance in the
10th cent., these tribal kings disappeared, and the
Wessex king was the representative of the Angel-
cynn.
The Greek fiam\evs, the Latin rex, the Persian

shah, and the Hebrew melek present other aspects
of the institution. The early Greek dva| is an
ethical rather than a political term. In jftwAe i5s

and rex there are proofs of priestly office and sur-
vivals of magical duties. The reasons for the
abolition of the monarchy by the Homans remain
somewhat obscure. It is a remarkable fact that
the term rex was practically a tabued word ever
afterwards. To avoid it, the emperors adopted
such designations as imperator and princeps. The
Oriental ideas of a divine king, as exemplified by
Persia, China, and Japan, hardly suffice to explain
the horror of the Roman attitude. The religious
aspect of kingship is to be seen in the Hebrew
melek.

I. Origins.—Anthropological research has lately
revolutionized opinion as to the origin of kingly
office. Without excluding the elements of leader-
ship, organization, and generalship in war, J. G.
Frazer has established by a long array of facts the
theory that among primitive peoples it was the
medicine man, the shaman, or public magician
who laid the foundations, at least in part, of the
kingly office.

‘ Beginning as little more than a simple conjurer, the medicine-
man or magician tends to blossom out into a full-blown god and
king in one.’ 3

R. H. Codrington observes of the Melanesian
political system

:

4 The power of chiefs has hitherto rested upon the belief in
their supernatural power derived from the spirits or ghosts
with which they had intercourse. As this belief has failed, in
the Banks’ Islands for example some time ago, the position of a
chief has tended to become obscure

;
and as this belief is now

being generally undermined a new kind of chief must needs
arise, unless a time of anarchy is to begin.’ 3

Here the spiritual and temporal powers are com-
bined in one person. In other cases there is a con-
vergence of the two.

Thus, in New Guinea, * chiefs have not necessarily super-
natural powers, but a sorcerer is looked upon as a chief ’

;

4 and
in Matabele land the power of the w itch doctors was as great as,
if not greater than, the king’s.5

It is true, in a logical sense, that the dual rule of
the pope and the emperor in mediaeval Europe is a
case of division ; historically it was a case of acci-

dental competition, the spiritual power aiming at
political ascendancy. This result had been antici-

ated in lower cultures. Centuries later in date,
ut ages earlier in evolution, the Felew Islanders

provide an instructive example.
' In some of the islands the god [a man possessed by a divinity]

is political sovereign of the land ;
and ... is raised to the same

high rank, and rules, as god and king, over all the other chiefs.' 5

Two psychological tendencies may be traced in
these elemental ideas about the divine king or
human god : a veneration for authority and a belief

in magic. The intense feeling of loyalty shown by
1 OED, s.v.
2 J. G. Frazer, The Magic Art , London, 1911, i. 375.
3 The Melanesians, Oxford, 1891, p. 46.
4 J. Chalmers, in JAI xxvii. [1897-98] 334.
5 L. Decle, Three Years in Savage Africa, London, 1898,

p. 154.
6 Frazer, Magic Art , i. 389, quoting J. Kubary, * Die Religion

der Pelauer’ in A. Bastian, AUerlei aus Volks- xtnd Menschen-
kunde, Berlin, 1888, i. 30 £f.

the Jacobites is a modern instance of the former
tendency

;
popular beliefs about the supernatural

power of the pope and even the priest among
Roman Catholic peasants are an instance of the
latter.

The Siamese language has no word ‘by which
any creature of higher rank or greater dignity
than a monarch can be described ; and the mission-
aries, when they speak of God, are forced to use
the native word for ‘ king.’ 1 ‘ In India every king
is regarded as little short of a present god.’*
Among the Battak of Sumatra there rules a king
who is held to be a god.3 The Sultan of Menang-
kabau was worshipped similarly. 4 In the South
Sea region the same ideas prevailed. The king of
Tahiti was identified with the gods of the land. 5

Frazer’s view has its most luminous illustration
in the Malay beliefs collected by W. \V. Skeat.

‘ The theory,’ he concludes, ‘ of the real divinity of a king is

said to be held strongly in the Malay region. Not only is the
king’s person considered sacred, but the sanctity of his body is

supposed to communicate itself to his regalia and to slay those
who break the royal taboos. Thus it is firmly believed that any-
one who seriously offends the royal person, who imitates or
touches even for a moment the chief objects of the regalia, or
who wrongfully makes use of the insignia or privileges of royalty,
will be kgna daulat, that is, struck dead by a sort of electric
discharge of that divine power which the Malays suppose to
reside in the king’s person and to which they give the name of
daulat or sanctity. The regalia of every petty Malay state are
believed to be endowed with supernatural powers ; and we are
told that “ the extraordinary strength of the Malay belief in the
supernatural powers of the regalia of their sovereigns can only
be thoroughly realised after a study of their romances, in which
their kings are credited with all the attributes of inferior gods,
whose birth, as indeed every subsequent act of their after-life,

is attended by the most amazing prodigies.” Now it is highly
significant that the Malay magician owns certain insignia which
are said to be exactly analogous to the regalia of the divine king,
and even bear the very same name. ... It seems, therefore, to
be a probable inference that in the Malay region the regalia of
kings are only the conjuring apparatus of their predecessors
the magicians.’®

2. The supernatural aspect of kingship.—Turn-
ing to special aspects of the curious personal influence
which is the prototype of the divinity that ‘ doth
hedge a king,’ and to some extent of his political
power, we find the primitive king (or tribal or clan
chief) to be very often not so much a representa-
tive of his people as a puppet responsible for their
welfare and the course of nature determining it.

‘ At Rome and in other cities of Latium there was a priest
called the 8acrificial King or King of the Sacred Rites, and his
wife bore the title of Queen of the Sacred Rites. In republican

* the state was called the
' ctions of both were re-

M » : . » zacies had titular kings,
-i ». .

i. wn, seem to have been
priestly.'

7

Again, Asia Minor in historical times was ‘ the seat of various
great religious capitals peopled by thousands of sacred slaves,
and ruled by pontiffs who wielded at once temporal and spiritual
authority, like the popes of medieval Rome. Such priest-ridden
cities were Zeis and Pessinus. Teutonic kings, again, in the
old heathen days seem to have stood in the position, and to
have exercised the powers, of high priests. The Emperors of
China offer public sacrifices, the details of which are regulated
by the ritual books. The King of Madagascar was high-priest
of the realm.’

8

Such cases are complete prototypes of priestly
rule as it has occurred in Hebrew and European
society, but they derive from the exactly analogous
authority of the savage sorcerer, who establishes
an unofficial, but imperative, influence over native
credulity. The fact is interesting that, where the
ruler, either in primitive or in modern times, has
not combined religious duties with political office,

the credulous public have often treated him as a
priest or a god. The fact indicates a more or less

1 E. Young, The Kingdom of the Yellow Robe
,
London, 1898,

p. 142.
2 M. Monier-Williams, Religious Thought and Life in India

,

London, 18S3, p. 259.
3 Tijdschrift voor Nederlandsch Indie, ui. [1870] 289.
4 W. Marsden, Sumatra 3

, London, 1811, p. 376 f.

5 W. Ellis, Polynesian Researches 2, London, 1832-36, iii. 108.
8 Frazer, Magic Art , i. 398, 362.
7 lb. i. 44 f. 8 lb. i. 47 f.
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permanent association between authorityand super-
natural power in the popular mind.
The primitive sorcerer and the primitive * king/

his successor, were associated with the regulation
of natural forces and the course of the seasons.
Terms equivalent to ‘ god 5 or ‘ king 5 are regularly
applied to the sorcerer of the seasons, just as his

powers are demanded of the political ruler. Re-
sponsibility for the social welfare is balanced by
social veneration.
‘The king of Loango is honoured by his people “as though

he were a god. . . . They believe that he can let them have
rain when he likes

;
and once a year, in December, which is the

time they want rain, the people come to beg of him to grant it

to them.” ’ 1 Among the Wanyoro of Central Africa, 4 the great
dispenser, he who has absolute and uncontrollable power over
the rain, is the king ; but he can divide his power with other
persons, so that the benefit may be distributed over various
parts of the kingdom.’ The Barotse on the Zambesi believe
‘that a chief is a demigod, and in heavy thunderstorms the
Barotse flock to the chiefs yard for protection from the light-

ning. I have been greatly distressed at seeing them fall on
their knees before the chief, entreating him to open the water-
pots of heaven and send rain upon their gardens. . . . The
king’s servants declare themselves to be invincible, because
they are che servants of God (meaning the king).’2 Rajah
Brooke, the English ruler and benefactor of Sarawak, was re-

garded by his subjects as possessing magical powers for social

welfare. * Once when a European remarked that the rice-crops
of the Samban tribe were than, the chief immediately replied
that they could not be otherwise, since Rajah Brooke had never
visited them, and he begged that Mr. Brooke might be induced
to visit his tribe, and remove the sterility of their land.’ 3 To
come nearer home, ‘it was the belief among the ancient Irish
that when their kings acted in conformity with the institutions
of their ancestors, the seasons were favourable, and that the
earth yielded its fruit in abundance; but when they violated
these laws, that plague, famine, and inclemency of weather
were the result.’

^

The last case, among others, indicates that a
social inertia has its effect in producing such de-
pendence upon responsible persons. It is so in the
relations or people and priest, and of labour and
capital. When science is yet unborn, results mete-
orological are believed to be in the control of human
rulers, on the same lines as are social happenings.
The power of the people against the ‘king 5

is

very early exemplified. Primitive folk dealing
with a defaulting magic-king are not unlike the
Commonwealth dealing with Charles I. The differ-

ence is one of education.
In W. Africa, ‘when prayers and offerings presented to the

king have failed to procure rain, his subjects bind him with
ropes and take him by force to the grave of his forefathers, that
he may obtain from them the needed rain.’ 6 If harvest fails in

Loango, the king is deposed.6 ‘Fetish kings’ are common in
Africa ; they afford remarkable instances of the combination of
religious and civil power. On the Grain Coast there was one
who was regarded as ‘responsible for the health of the com-
munity, the fertility of the earth, and the abundance of fish in

the sea and rivers ; and if the country suffers in any of these
respects [he] the Bodio is deposed from his office.* 7

Put into modem terms, this is merely dissatis-

faction with the government, whose permanent,
and in many cases nominal, head is a king.

Popular resentment for failure to fulfil responsible
functions has gone further.

• In the tame of the Swedish king Domalde a mighty famine
broke out, which lasted several years, and could be stayed by
the blood neither of beasts nor of men. Therefore, in a great
popular assembly held at Upsala, the chiefs decided that King
Domalde himself was the cause of the scarcity and must be
sacrificed for good seasons. So they slew him and smeared
with his blood the altars of the gods.’ 8 When the Chukchi
suffered from a pestilence, the shamans persuaded the people
that the chief must be slain.

9

3. Departmental kings.— The association of

sacred or magical functions ‘ occurs,’ says Frazer,
1 Frazer, op. cit. i. 396, quoting authorities.
2 F. S. Amot, Garenganze, London [1889], p. 78.
3 H. Low, Sarawak, London, 1848, p. 259.

4 J. O’Donovan, The Book of Rights

,

Dublin, 1847, p. 8 n.

6

J. B. Labat. Relation historique de CEthiopia occidentals,

Paris, 1732, ii. 172 f.

6 A. Bastian, Die deutsche Expedition an der Loango-Kiiste,
Jena, 1874, i. 354.

7 J. L. Wilson, Western Africa, London, 1856, p. 129.
8 Frazer, op. cit. i. 366 f., quoting S. Sturlason, Chronicle of

the Kings of JSorway, tr. S. Laing, London, 1844, saga i., chs.

18, 47.
» F. Liebrechfc, Zur Volkskunde, Heilbronn, 1879, p. 15.

* frequently outside the limits of classical antiquity,
and is a common feature of societies at all stages
from barbarism to civilisation. Further, it appears
that the royal priest is often a king not only in
name but in fact, swaying the sceptre as well as
the crosier.’ 1 It appears that specialization was
as familiar to primitive society as it is to us.

Kings of rain, of fire, and of water are described
by Frazer.

The natives of the Upper Nile acknowledge as * kings ' only
‘the Kings of the Rain. Mata Kodou , who are credited with
the power of giving rain at the proper time, that is, in the
rainy season. . . . Each householder betakes himself to the
King of the Rain and offers him a cow that he may make the
blessed waters of heaven to drip on the brown and withered
pastures. If no shower falls, the people assemble and demand
that the king shall give them rain ; and if the sky still continues
cloudless, they rip up his belly, in which he is believed to keep
the storms.' 2

Two famous instances of ‘departmental’ kings
of nature are the Cambodian king of the fire and
king of the water. 5 These men have no political

authority; ‘they are simple peasants, living by
the sweat of their brow and the offerings of the
faithful.’ Accounts vary, however ; one avers that
they are members of royal families, that is to say,

their families are ‘ royal.’ The offices are heredi-

tary—another interesting point. There is a political

king of Cambodia who interchanges gifts with those

two mysterious personages. They are clearly sur-

vivals, and the term ‘ king ’ as applied to them is

significant.

4. Royal tabus.—Where royal tabus are con-

nected with a ruler’s daily life and action, the
same magical or supernatural functions are to be
inferred as existing or surviving. The tabus are
intended to preserve not so much the life of the
king as his mystic power and communion with the
forces of nature—his ‘virtue,’ or mana. In the
case of a special language employed when speak-
ing to or of the king, it is not clear whether we
have to deal with a mere ceremonial respect for

royalty or a real tabu.

The sacred language devoted to the king of Siam includes

special terms for his head, feet, and even his breath. Particular

verbs are used for sleeping, eating, and other actions.4 The
smallest detail of the life of a king in Loango was regulated by
tabus.5 For the kings of Egypt ‘everything was fixed . . .

by law, not only their official duties, but even the details of

their daily life. . . . The hours, both of day and night, were
arranged at which the king had to do, not what he pleased, but
what was prescribed for him.' 5

A widely spread tabu is that the king may not
he seen when eating or drinking. Again, the king
is confined to his palace, and his face is veiled. 7

The case of the Mikado was an extraordinary
instance of tabu. 8 The practice of killing the king
is explained by Frazer as due to a desire to prevent
his mystic power from decaying,9 hut the subject
is still obscure.

The continuity in European civilization of these
ideas with the later aspects of kingship is shown
by the case of the Athenian /JmriXei>s, the Roman
rex

,
and others. 10 In England and France the

belief that the touch of the king cured scrofula

lasted till comparatively modern times. 11

The theory of the divine right of kings was a
recrudescence of the same tendency, but not a

1 Frazer, op. cit. ii. 1.

5

‘

Excursion de M. Brun-Roliefc dans la region sup&ieure du
Nil,’ Bulletin de la Society de Geographic, ii. [1852] 421.

3 Frazer, op. cit. ii. S ff.

4 Young, The Kingdom of the Yellow Role, p. 142.
5 Bastian, op. cit. l. 355.
5 Diodorus Sicuius, i. 70.

7 Frazer, Taboo and the Perils of the Soul, London, 1911,

9 Frazer, The Dying God, London, 1911, p. 9ff.

1° Frazer suggests that the Roman rex was considered to be
an incarnation of Jupiter (Magic Art, ii. 174 ff.).

n T. J. Pettigrew, Superstitions connected with the History
and Practice of Medicine and Surgery, London, 1S44, p. 117 ff.

;

see, further, art. Kiss’s Evil.
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survival. It was a legal theory, chiefly due to

Hobbes, and then exaggerated by Filmer. 1

5. Division of political and religious kingship.

—

The process and causes of the gradual separation

of the civil and religious functions of the king

have been described by Frazer :

‘The burdensome observances attached to the royal or

priestly office produced their natural effect. Either men
refused to accept the office, which hence tended to fall into

abeyance ;
or, accepting it, they sank under its weight into

spiritless creatures, cloistered recluses, from whose nerveless

fingers the reins of government slipped into the firmer grasp

of men who were often content to wield the reality of sover-

eignty without its name. In some countries this rift in the

supreme power deepened into a total and permanent separation

of the spiritual and temporal powers, the old royal house
retaining their purely religious functions, while the civil

government passed into the hands of a younger and more
vigorous race.’

2

Typical examples are those of Japan, Mexico,
and Athens.3 The W. African practice of having
a ‘ fetish,’ or religions, king and a political king
seems not to be due to the causes cited above.

6. Evolutionary importance of the king.—An
interesting aspect of the early evolution of the
kingship is its social importance. It has been
argued that the rise of monarchy was essential

to the emergence of the race from savagery. 4 The
development proceeds from the chief of a clan or

tribe to the king, generally primus inter pares,

and not autocratic, of various tribes federated or
consolidated into a nation. The ease of Wessex
is typical. In the Roman world ‘king’ was a
superior title to * emperor ’

; mediaevalism reversed

the precedence. In mediaeval times also the
nation was often in contrast with the kingdom,
the latter being rather the domain of a lord.

Apart from the advantages of organization under
one sovereign, various social privileges follow from
the institution. Thus the king serves as a general
asylum and refuge for the poor, the weak, and the
wronged. The appeal to Caesar and the Haro of

the Channel Islands are two cases out of many.
The king protects strangers and fatherless children.

He is a focus of patriotic feeling.

7. Intellectual aspect of the early kingship.

—

With regard to the primitive religious or fetish

king, Frazer observes that such men must have
been the ablest. They were not mere fighting
men, hut medicine-men, dealing with the crude
elements of science and art. Carpenter has
pointed out that the savage sorcerer, shaman, and
medicine-man are very frequently of a type inter-

mediate between the two sexes, and that such
types are often credited, and justly, with unusual
insight. But for the power exerted by these
types, he thinks that social functions would never
have broadened out, hut that men would have
remained hunters and fighters, and women agri-
cultural labourers and managers of the house. 6

8. The modern attitude to kingship.—Since the
17th cent, there has been a tendency to regard
kingship as a survival, unsuitable to a democratic
political society. America and France have sub-
stituted a president of the republic. This involves
once more the question of terminology. The
president with a veto or casting vote is a king in

effect ; the king who may only advise is not a king
in effect.

9. Dramatic and mock kings.—The imitation
of kingship in folk-drama and ritual may he a
survival from the old religious office and its duties,

or merely an assimilation. The extraordinary

®
revalence of this is illustrated by Mannhardt and
razer abundantly. It includes the May King,
1 W. A. Phillips, art. ‘King,’ in EBr 11

; J. N. Figgis, The
Theory of the Divine Right of Kings, Cambridge, 1896 ; art.
Diviss Rioht.

2 Frazer, Taboo, p. 17. 3 [h. p. 21 f.

4 Frazer, Lectures on the Early History of the Kingship,
London, 1905, p. S3.

6 E. Carpenter, Intermediate Types, London, 1914, p. 171-

King Hop, King of the Bean, and others. The
mock kings, suffering death as substitutes for the
real, form a curious problem. 1

Lithraturk.—

T

his is given in the article. For the legal

status of primitive kings see A. H. Post, Grundriss der
ethnolog. Jurisprudenz, Oldenburg and Leipzig, 1S94-95, i.

887-417. A. E. Crawley.

KING (Egyptian).—A vast subject like king-

ship in Egypt demands delimitations and elimina-

tions. The Pharaoh, in the Nile valley, was, in a
sense, an epitome of the whole life of the nation,

and the Egyptian monuments and texts are full of

his names and symbols. We need not discuss the
historical or administrative aspect of the monarchic
institution, or the material life of the king, hut shall

confine ourselves to a treatment of the kingship of

classical Egypt in its religious and ethical hear-

ings.

1. The religious character of Egyptian king-
ship.—From the very first the most striking char-

acteristic revealed by the examination of the titles,

names, and prerogatives of the king in Egypt has
been the exclusively religions—or rather divine—
origin of the various elements involved in the
Egyptian definition of monarchy. Even the refer-

ences to functions or prerogatives of a feudal or
military character are, in reality, simple deduc-
tions from the divine functions or nature of the
monarch. This is true even of things which might
at first sight seem to he survivals or reminiscences
of historical or political events. Investigation
shows that here also the reminiscences are purely
mythological in character (e.g., the alleged proto-
historic wars from which the king derives some of

his titles, or whose anniversaries he celebrates).

In fact, there is nothing in any of the attributes or
denominations of the kingship (titles, costume,
functions, etc.) which might be a survival or indi-

cation of the historic modes "of formation or of the
origins of the monarchy. Some material signs
(such as the sceptre [hiku\ of the shepherd people,
or the plaited lock, worn exclusively by gods and
their royal heirs) enable archaeology to outline
hypothetical theories regarding the possible origin
of the masters who imposed their rule upon the
Nile valley ; but the texts and monuments yield
no information whatever regarding these begin-
nings ; and, as far hack as we can go, we find our-
selves in the presence of a conception of monarchy
which is composed of purely theological elements
and based solely upon the assimilation of the king
to the gods who are the makers of the world and
the mythical founders of Egyptian society. This
explains the importance attached by the Egyptians
to the power and to the exact utterance of the
different names by which they designated the
king. These names, taken together, form a kind
of abrtgt of the nature of the Pharaoh, and of the
royal attributes.

2. The divine lineage of the king.

—

The various
names of the king prove, by all their elements,
that the divine filiation of the master of Egypt is

as ancient as Egyptian society. The earliest form
of Egyptian religion which we can reach by the
Pyramid texts and the funerary literature belongs
to a period remotely pre-historic. We find here
the old ‘ sky-god,’ source of life and death, of rain

and heavenly fire. Among his names, that of

Horu (symbolized conventionally by the hawk)
has given rise to the so-called * hawk names,’
which appear among the most ancient forms of

royal names with which we are acquainted—viz.

the series of names from the monuments belonging
to the Thinite period (1st and Ilnd dynasties).

These show, when set in order, that the reigning
1 Frazer, Magic Art, i. 11, iL S4f., 378 f.. The Dying God

, pp.
149f., 206 ff., The Scapegoat ,

London, 1913, pp. 218 ff., 30711.,

313 ff.
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king is a form or emanation upon this earth of the
Supreme Being— or, more exactly, one of the
* souls ’ of that Being, The ‘ hawk name,’ prob-
ably the most ancient of all those that have been
borne by the sovereigns of the Nile valley, per-

sisted to the very end of the nation’s lustory,
preserved by the subtlety of successive theologies
at the periods when the original ‘sky-god’ had
been replaced by the ‘sun-god’ as creator of the
world. How this has taken place cannot be ex-
plained here ; it must suffice to say that that
ancient name had become, in historic times, what
is still called in Egyptian archaeology the ‘ Horus
name,’ or sometimes (very inaccurately, through
the perpetuation of an old error) the ‘standard-
name’ (see below).
The primitive conceptions of the pre-historic

Egyptian religions later than the sky-god are
found in the titles and epithets given to the king
in the very ancient liturgies, and in the protocol of

the Thinite monuments. There, where he is called,

e.g., ‘the two Horu,’ or the ‘Horu-Siti,’ we see a
reminiscence of the system which divided the
world into two halves, each -with its Supreme God,
in heaven and on earth. Similarly, the religion of
the sky-goddess Nuit, who was believed to have
produced the world, first by her own activity, and
later by union with the earth-god Sibu, gave the
king the name of ‘son of Nuit’ or ‘eldest son of
Sibu.’ This prepared the way for the assimilation
of the Pharaoh to Ra, then to Osiris, according as
the successive theologies, reversing the order of
the first cosmogonies, have made Ra the son of
Nuit, or, on the other hand, the father of Sibu
and Nuit, and the grandfather of Osiris. In the
last form, the Pharaoh is the successor of Osiris,

as the direct descendant of Horus, son of the pair
Isis-Osiris. These various assimilations have been
justified by an examination of hundreds of Egyptian
texts, and may be accepted here. The point which
it is essential to keep in mind is that at all periods,

and throughout all the cosmogonic religions of
Egypt, the outstanding characteristic of the king
has always been that he was either an incarnation
of the god who made the world or his son (in the
literal sense of the word, not symbolically, or by
a mystic adoption, but by real filiation). The
king of Egypt has thus never been merely a repre-
sentative or interpreter of the Supreme God, or
his ‘ vicar ’

;

either he is the god himself, manifest
upon the earth in a human body in which is incar-

nate one of the souls of the god, or he is the god’s
own son.

The form of this affirmation best known to us is

the title of Se Ra, ‘son of the sun,’ which was
inaugurated as early as the middle of the Vth
dynasty, under the influence of the priesthood of
Heliopolis, and persisted as long as the Pharaonic
protocol was in existence (see below).
This divine descent was, as a rule, proved by the

ordinary genealogy. From ancestor to ancestor,

the reigning king was able to trace back his line-

age to the fabulous Menes, or Mini, the legendary
founder of the first human Egyptian dynasty, and
from him he went back through the mythical reigns

of the Menes as far as Horus, son of Isis, and son
and avenger of his father Osiris, the first king-god
of the valley of the Nila But in certain excep-
tional cases (of which we possess three or four
historical examples), in order to establish his

legitimacy indisputably, the Pharaoh seems to

have claimed the testimony of a more direct and
recent intervention of the Supreme God. Thus
( 1 ) in the temple of Luxor for Amenhotep ill.,

(2) in the temple of Deir-el-Bahri for Hatchopsitu,
and (3) at Erment for Csesarion, the bas-reliefs

tell how the god himself descended to the earth in

order to have union with the queen and himself

beget the little prince who should one day reign
over Egypt. They also show the birth of the
divine scion, the magic charms which accom-
panied him, and the benediction of the god upon
the new-born child when it was presented to him.
To the priesthood of the Nile valley, however,

such a conception of the king appeared inadequate.
They felt that the kingship must be the final result
of all that legendary Egypt had known of divine
domination ; or, rather, that it meant the total

heritage of all that the world contained of the
forces belonging to the beneficent gods. Hence
the walls of the temples show the king as heir and
adopted son of all the great deities of the national
pantheon in succession—the great feudal gods of

the Nile valley and the chief elementary or stellar

gods.
In the case of gods, the king is styled ‘well-

beloved son,’ and he addresses all the gods by the
name ‘ Father.’ In the case of goddesses, they
make the young king their veritable son by giving
him milk from their breast in token of adoption

{•q.v.). Even this accumulation of divinity seemed
insufficient to the Egyptians to constitute their

god-king completely. The true Pharaoh does not
exist, theologically speaking, until he has received,

at Heliopolis, all the magico-religious consecrations

which transform him into a living incarnation of

Ra, the sun-god, creator of the world. The
elaborate series of ceremonies employed to accom-
lish that transformation is well known to us to-

ay through
: ( 1 ) the historical inscriptions, snch

as that of the celebrated Ethiopian conqueror
Piankhi, (2) the ritual published in the Pyramid
texts, (3) the bas-reliefs and special enactments of

the solar temples of Abusir, (4) the extracts from
anointing and coronation scenes sculptured in the
great temples, chiefly at Thebes, (5) the statues

and statuettes commemorating coronations (notably

at Karnak), and (6 ) the descriptive scenes telling

of the ‘jubile’ feasts of habsadu (see below).

Finally, the Thinite monuments discovered at

Abydos provide evidence that the whole of this

ceremonial was already established, in its essential

elements, at the Thinite period. Even under the

1st dynasty there appeared scenes of that distant

epoch similar to those found in the Greek period

upon the walls of the temple of Edfu or other

sanctuaries built in Egypt by the Ptolemys.

3 . The royal titles.—The king, then, is a being
constituted by all that, in this world, religion could
know of divine forces, governing powers, magic
resources, and super - terrestrial science. The
enumeration of the many virtues and heritages of

the king naturally resulted in the redaction of a
long protocol, which was practically an abrig6 of

all the historical and pre-historical sources that
had contributed to form such a personage. A
king of Egypt had at least five names in the
classical period: ( 1 ) ‘birth-name,’ which is his

human name, expressing the relation of the reign-

ing dynasty to one or another of the great pro-

vincial gods of Egypt (e.g., Thothmes= ‘ Tlioth

has fashioned him’; Amenhotep = ‘ he is united

to Amen ’) ; this is the name which is preceded by
the epithet ‘ son of the sun ’ (Se Ra) in the inscrip-

tions ; (2)
the coronation name, preceded by the

affirmation of kingship over the world of the north
and world of the south by the heraldic figuration

of the Reed and the Bee ;
1 this name (chosen by

1 This figuration of the king as heir of the crown of the north
and crown of the south is of purely sacerdotal origin, and not
historical, resting upon an astrological conception of the divi-

sion of the world and its forces. It was regarded as figuring a
state of things which bad actually existed in Egypt, and it has
given rise to the idea that at the period anterior to history

there had really been two kingdoms in Egypt, one of the north
and one of the south, and that they were united under Menes 1.

Most scholars seem to have adopted that view, unconsciously
instigated, perhaps, by the opinion of the first Egyptologists,
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the astrological colleges of priests according to

horoscopic indications) materialized, somehow or

other, the aspect and attributes of the particular

solar soul that came to transform the young prince

into a god on the day of his anointing ; it was
sometimes a long motto expressing the r61e or the

energies of Ra in this world (e.g., ‘ Ra is the lord

of the cosmos,’ ‘ Great are the successive becomings
of Ra’); (3) the hawk name (i.e. sky-god name
[see above]) ; this was enclosed in a kind of panel

or rectangle representing a fafade of a palace, and
surmounted by the hawk, divine Horu; (4) a
name called in archaeology ‘ name of the vulture

and of UrEeus, ’ intended to express the king’s

authority, which reached to the extreme frontiers

of Egypt, from El Kab to Bulo ; (5) a name, often

incorrectly called ‘ golden hawk name,’ which,
preceded by the figure of a hawk perched on a

sign of gold (nub), declares in reality that the
king is the heir to the stellar powers who share
the two astrological halves of the universe.

To this list, absolutely necessary for the com-
plete title of a reigning king, etiquette usually

added a number of almost imperative epithets in-

tended to express aspects or important attributes

of the king-god. Sometimes, as heir of the war-
like gods, he was called ‘Powerful Bull,’ some-
times ‘the master who can do everything’ (Nib
iri khitu), or ‘ Resplendent in his glorious appear-

ings ’ (Nib kliau). Some of these names expressing
the virtues or forces of the kingship bear a curious

resemblance to those which describe (or designate)

the kings of certain monarchies in black Africa

(e.g., the sovereigns of Dahomey or of Benin), and
it would be worth while to draw up a list of the
possible comparisons. None of these epithets

should be regarded (as they too often are) as
arising from vanity or grandiloquence, for each
corresponds theologically to a very precise defini-

tion of a function or force belonging to one or
other of the great gods of Egypt.
One of the most characteristic epithets, which,

moreover, has not yet been found in any other
African religion, is the epithet ‘ Good God ’ (Notir
Nofiru) ; it is of constant occurrence, and is one
of the most manifest signs of the role which the
earthly kingship filled in the ideas of the Egyptians
(see below).
The laudatory titles and titles of etiquette

imagined by the protocol (e.g., ‘Double Palace,’

‘Sublime Gate,’ ‘Sun of the two Earths’) are too
numerous to detail here. One of the secondary
epithets of this official phraseology has had a
singular fortune. It designates the king by the
veiled expression ‘Great Dwelling’ ( = the Royal
Residence), the equivalent of which is found in

the royal title-list of certain black monarchies of

W. Africa. The Egyptian term pir-ao has become
the word ‘ Pharaoh,’ which served throughout the
classical world to designate the king of Egypt.

4. The earthly counterpart of the gods.

—

The
sovereign is thus a singularly complex person,
whose body contains even more souls (biu),

doubles (kau), and ‘ shadows ’ (haibit) than that of

ordinary men (see Body [Egyptian]). These are
frequently figured being formed by the gods in

heaven, or being suckled at birth by the fairies, or
accompanying the king (but distinct from him) in

coronation and procession scenes.

As the king of Egypt is a living epitome of all

that is divine in the Nile valley, the explanation
of his functions is clear. First, he is in every
function an earthly image of the various gods, and
who were more or less influenced themselves by some fugitive
connexions with Biblical history. Things took place probably
in a less simple manner, and the collection of kingdoms or of
pre-historic principalities of which Eg\pt was formed must
rather have passed through phases similar to those of the forma-
tion of the modern kingdom of the ‘ King of Kings ’ of Ethiopia.

performs their legendary activity on the earth.

In his justice he is Thoth, in his power
_
he is Ra

;

like the first divine masters of the divine valley,

he destroys the enemies of the work done by the

ancient gods when they assisted Ra in the conflict

against darkness and in the organization of the

Kbafios. This view, the very beginning of dualism
(q.v.), originated in the primitive cosmogony, and
was later transformed by the Osirian legend into

the myth of the conflict between the partisans of

Horns and the bad spirits who were the friends

of Set. The Pharaoh is thus heir to the powers
and qualities of the good gods, whose powers are
symbolized by, and materialized in, the various

pieces of the royal costume (sceptres, crowns, neck-
laces, bracelets, pectorals, girdles, talismans,

amulets, precious stones, magic jewels, etc.).

These symbolical ornaments probably originated

in the same way as the magical disguise worn by
heathen fetish-chiefs; they were neither purely
priestly tradition nor simply magical in character.

The organized theologies ascribed to the royal

person a thousand different roles, implying a
thousand traditional moral duties and magical
powers. Some of these duties concern war, and
perhaps may seem somewhat brutal for our taste ;

others are as noble as modern thought could de-
sire. Scenes and texts display the king ‘ as a bull

young, ardent, and resistless, which tramples down
under its hoofs the enemies of Egypt ’ (Hymn of
Thothmes III.), the ‘rebels,’ the ‘accursed,’ the
‘ children of ruin ’

; as a ‘ devouring lion ’
; as a

Sudan leopard ; or as a hawk which tears and
rends the foreign nations with beak and claws (cf.

the Thinite palettes). To each of these represen-
tations there is attached a r61e formerly played by
the national gods, which the king assumed when
he ascended the throne of Horns. The lion, the
griffin, the hull, the hawk, and the sphinx are
repetitions in painting and sculpture of state-

ments made by hundreds of texts. The king
‘treading the nine bows under his feet,’ and
‘ placing his sandals on the head of his foes,’ re-

presents an essential side of the perpetual duty of
the divine monarch—as essential as the side re-

presented by the expression ‘ Lord of all order and
truth,’ or by the figuration, under his throne, of
the Nile gods gathering into sheaves the heraldic
flowers of the Lotus of the North and the Red
Lily of the South. Ra and his friends, the gods,
organized the world ; their final purpose was the
reign of order and the triumph of good. Egypt
and its people were the land and people chosen
and beloved by the gods ; it was, therefore,

essential that the son of the gods should be able
to bring the work to a successful issue, and this

enterprise demanded that strangers, the ungodly,
the enemies of Egypt, and all that was hostile

to the ultimate triumph of the good should be
destroyed or subdued.
That obligation presupposed that in the practice

of those virtues by which the conflict for the good
is maintained the king should be the pattern for

his subjects. The Pharaoh was thus the living

image and continuation of that ‘ Good Being,’
called Osiris, who was the first god reigning on the
earth in human form. He must maintain order
in his kingdom, for administrative regularity is

the first condition of material prosperity. He
must ensure equal justice for all, protect the feeble,

abhor iniquity, and be like a father to his children

(as he himself communes with the god ‘ as a son
talks to his father’). He must be Notir Nofiru,

the ‘Good God.’ That in practice the kings of

Egypt were not adequate for so noble a task is of

secondary importance, and the objection that the
reality was remote from the official ideal has little

philosophic value. The fact of real importance is
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the rise of a human society able at such an early
date to express in these outlines the origins ana
obligations of royal power.
The moral ideal of the nation was consequently,

at every step of the social scale, the imitation of
the type of perfection incarnate theoretically in
the Pharaoh, the son of Osiris. Baillet (see
Literature) has shown the importance of that
ideal in the evolution of Egyptian ethics and the
influence which the moral character of the king-
ship exercised in the codification of obligations.

5. Practical results of the kingly ideal.—This
ideal of kingship moulded all the manifestations
of religions and public life in Egypt. As son and
successor of all the divinities (national or local) of
the kingdom, the Pharaoh is by right the chief
servitor of the Supreme God (honuf) and the chief
pontiff of all the priesthoods. In the bas-reliefs of
the temples he is figured as the chief officiating

riest, and everywhere he is represented in the
wellings of his divine fathers, celebrating sacri-

fice, offering incense or libations, or consecrating
the offering, opening the tabernacle, adoring the
divine image, and going in front of his retinue.
He is also the necessary mediator between the

gods and men ; to him the divine will speaks in
divination (q.v.) or in dreams (q.v.). And he is

the depositary of and the surety for the private
endowments for the worship of the dead ; it is

he who explains the invariable title of the pro-
scynimes of the tombs: sitton du hotpu (

= royal
constitution of the offering).

For the living and the dead the assurance of the
royal approval is the supreme recompense. The
episode of a dignitary commanded to the palace,

arriving at the royal audience, and receiving the
eulogy, or honorific distinctions (such as the ‘ collar

of gold ’) from the divine monarch, is the culmi-
nating point of his whole career, and the crowning
moment which he wished to have depicted on the
walls of his ‘eternal abode.’ When he appears
before the tribunal of Him who is the ancestor of
Pharaoh, that will be the decisive proof of his

merit for worthy service of the gods. To his
children it will be his last message, at onee an
example and a claim upon the Pharaoh’s good-
will. The highest reward which the dead can
attain is to receive from the king, in recognition
of their services, materials for the rich parts of
the tomb (the stela, the sarcophagus, and rare
stones to he sculptured into figures of the ‘ double ’

of the deceased). The Theban frescoes of Guraeh
and Amama, stelae, as those of Ouni or Ahmes,
tales like the romance of Sinuhit, and the lauda-
tory biographies of every period prove that such
ideas existed at the earliest period known to us,

and that they persisted throughout the whole
duration of Egyptian society.

Finally, the ideal of the Pharaonic kingship ex-
plains how, in public law, the god-king is regarded
as the only master or possessor of the earth, and the
only person who can give valid investiture in any
office, fief, or dignity (see Inheritance [Egyptian]).

6. The royal life.—Since so many divine prin-

ciples are incarnate in the Pharaoh, the conse-
quences are apparent in his life. He is at once
god and man, and thus combines two groups of
‘ personalities,’ which are curiously separated in
certain religious circumstances where the man-
king worships the god-king—himself. He builds
and consecrates sanctuaries in his lifetime to his

own ‘statues of millions of years’ (see, e.g., that
of Thothmes m. at Kamak and the relative in-

scriptions at the temple of Ptah at Thebes) ; as

king he publicly worships his own consecrated
images in the temples of his fathers ; and he is

even seen (e.g., at the Nubian temple of Soleb)
coming in great pomp to inaugurate the edifice

erected for the worship of his 1 souls ’ (bid) ; the
living king, as a mortal prince, renders worship to
the immortal fraction of divinity which became
incarnate in him on his coronation day, or perhaps
even to particles of a solar soul deposited in the
human embryo on the very day of its conception
in his mother’s womb. In the present state of our
knowledge this theological distinction is offered
with great reserve.

This duality suggests a solution of the very difficult problem
of the Egyptian habsadu

,

usually translated by the term
4
jubile,’ which is only a provisional approximation. Few

problems of Egyptology have been so much discussed as the
problem of the exact significance of these great solemn feasts.
They are mentioned in thousands of temple formulas, and re-
presentations of them exist, more or less abridged, from the
earliest Thinite monuments down to the Ptolemaic inscriptions.
It is certain that the feast is an anniversary and a repetition
of coronation scenes ; but, although these ceremonies were the
most important of the sovereign’s life, there is no precise know-
ledge of their religious purpose or of the chronological condi-
tions required for their celebration. The Greek term rpca/covra-
ertfpis has suggested the idea of a jubile every thirty years,
but that is contradicted by repeated celebrations of the hab-
sadu sometimes at very short intervals by the same Pharaoh.
A recent theory finds in the habsadu an * osirification ’ of the
king, viz. a fictitious death of the sovereign, who returns
through a fictitious resurrection for a new reign. That would
be the substitution of a simulacrum for a pre-hisfcoric ceremony
in which the king was really put to death at the end of a certain
number of years, because he had gradually lost the divine forces
which made him the natural chief of the nation. No positive
confirmation of such a practice has been found in any Egyp-
tian text or scene. Egyptologists who are influenced by the
examples collected by J. G. Frazer in his Golden Bough seem
to believe that they have found an explanation of the ideal of
kingship in the Nile valley in the practices of the non-civilized
races

;
but the opinion of the present writer is that the hab-

sadu was rather a feast whose variable dates were indicated by
astrology, and whose purpose was to infuse into the royal person
a new particle of divinity, and that the sovereign was not at
any time put to death either in fact or in symbol.

7.

Death.—Tlie destinies of the king, post mor-
tem, were equally varied. His human principle
received the usual worship offered to ordinary dead
men ; his tomb, statues, funerary furnishings (at

least in part), and sacrifices corresponded to the
hypogees and mastabas of his subjects. Like the
‘ doubles’ of other men, the ‘double’ of the king’s
human principle goes to dwell in the fields of the
Osirian paradise, there to work and harvest (see,

e.g., the scenes of the temple of Rainses ill. at
Medinet Habu). His divine principles go in other
directions. The solar soul which formed part of
his secret essence returns to Ra, the star from
which it emanated. The biu return to the sky,
where they are mingled with the sun, and perhaps
accompany the sun in its course across the world
and in its conflicts during the twelve hours of its

nocturnal journey through the inferna (see, e.g.,

the frescoes of the royal hypogees of the Biban-el
Moluk). Here we see the adaptation to the solar
theologies of more ancient conceptions, according
to which the souls of the kings were one by one
assimilated to the various stellar gods, as well as
to the sun, moon, and planets. In spite of
efforts towards unification made by the priests of
Heliopolis, the Pyramid texts retain evident traces
of the beliefs which are so characteristic of the
primitive religions of Egypt. Another divine
principle survived on earth, in the temples, where
it was worshipped as one of the living forms, or
khopirrii, of Osiris which had occupied the throne
of Egypt.

Finally, as a divine son of Ra (or, later, of
Amon-Ra), the dead king became, in the funerary
temples raised for his worship, a patron deity, theo-
logically distinct from the ancestor-god, though
one of his manifestations. Ignoring these difficult

dogmatic subtleties, popular superstition some-
times took possession of these royal funerary cults,

and transformed the dead king into a kind of
tutelary god, who was an oracle, a healer of sick-
ness, and a protector of the unfortunate. Such
has been the case at the sanctuary of Montuhotep
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(Xlth dynasty) at Deir-el-Bahri and in the cele-

brated colt of the Statue of the Theban king
Ahmes I. (XTVIIIth dynasty).
Literature.—The subject is treated throughout the whole

expanse of Egyptological literature. The following may more
specially be consulted: J. Baillet, Le Regime pharaonique
dans ses rapports area revolution de la morale en Egypte, Paris,

1913 ; H. A. W. Budge, The Book of the Kings of Egypt, Lon-
don, 1908, Introduction, pp. xii-lix, History of Egypt, do.
1902, vol. i. ch. 2f., pp. 112-171; A- Erman, Life in Ancient
Egypt , tr. H. M. Tirard, do. 1894, pp. 53, 78 ; G. Foucart,
Histoire des religions et methode comparative3, Paris, 1912,

pp. 177-216; G. Maspero, Histoire ancienne des peuples de
VOrient dassique, do. 1895, i. 259-287 ; A. Moret, Du Caracttre
religieux de la royauU pharaonique, do. 1902 ; E. Naville, The
Festival HaU of Osorkon n. in the Great Temple of Bubastis,

London, 1892; W. M. F. Petrie, The Palace of Apries
(Memphis //.), do. 1909, pp. 5-10, and pis. ; A. E. P.
Weigall, The Life and Times of Akhnaton

,

Edinburgh, 1910,

pp. 7, 18. G. FOUCABT.

KING (Greek and Roman). —I. GREEK.

—

I. Evolution of the conception.—The Greeks them-
selves did not fail to observe the wide prevalence of
monarchy during the early history of their race,
or to speculate on its origin as an institution.

Aristotle (Pol. iii. 14, 1285b 6), speaking of the
monarchies of the heroic age, makes the suggestion
that the founders of a dynasty won their thrones
by services performed for the people, either by
their eminence in the arts of peace or by their
achievements in war ; and that the office became
hereditary after their death. The view that success
in war was the principal avenue to the throne has
met with some approval (e.g., A. H. J. Greenidge,
Greek Constitutional History, London, 1896, p. 14)

;

but, while no inference can he drawn concerning
the office from the name y8<wiAei5s, the derivation of
which is unknown, 1 the elevation of a chieftain on
account of his warlike prowess implies the existence
of an organization to which the royal dignity was
already familiar, and the functions performed by
the kings of the heroic age indicate that their
authority was the result of a more complex develop-
ment. In another passage (Pol. i. 12, 1259b 10),
Aristotle draws a comparison between the position
of a king in relation to his subjects and that of
a father to his children, without attempting to
conclude therefrom that the former was a historical
product of the latter. The comparison is sound
and valuable. The heroic king actually exercised
in a wider sphere prerogatives similar in character
to the authority which the father of the family
wielded over tne members of his household. It
should be observed, in particular, that the king in
his priestly character was associated with the
common hearth of the State in the Prytaneum
(zEscli. Suppl. 316, etc.), which has been identified
with the primitive residence of the royal family
(J. G. Frazer, in JPh xiv. [1885] 145 ff.). Although
we cannot trace the process in history, it seems a
reasonable inference that, when the separately
organized families coalesced into the larger unity
of the tribe, the chieftain took over from the
patriarch the duties performed and the privileges
enjoyed by the latter within his narrower circle

;

and that the same absorption was repeated on a
larger scale when the tribal system in its turn
grew into a commonwealth. In Pol. i. 2, 1252b 19,
Aristotle declares that such was the case, and that
the reason why States (x<5A«s) were at first governed
by kings was that they were aggregates of house-
holds which were accustomed to this kind of rule.
Further, it seems natural to regard an institution
so developed as essentially hereditary, and such
was in fact the character of the office in the
Homeric age. Bnt recent investigations into the
history of the family (see art. Family [Greek])
have shown that the patriarchal system was by no

For the chief attempts at explanation, with literature, se
E. Boisacq, Diet. ttymol. de la langue grecque, Heidelberg
1907 If., p. 115 f.

* y ^ 6

means primitive, and traces of an earlier prevalence
of mother-right have been discovered in Greek
tradition (W. Ridgeway, in Cambridge Preelections,

1906, p. 148). Again, it is certain that the regular
succession of the eldest son to his father’s kingdom
was not distinctive of early Aryan civilization

(F. Susemihl and R. D. Hicks, on Arist. Pol. iii. 4,

1285* 16 [London, 1894]). It follows, therefore,
that the evolution of the kingly office did not
proceed from a realized type of household organi-
zation, bnt rather that the development of the
monarchy and of the family advanced on parallel
lines. The conclusion is fortified by the discovery
in Greek custom and legend of another type of
monarchy than the heroic, betraying a conception
of the royal functions much more primitive and
remote. That is the conception of the medicine-
man as king, because he possesses magical powers
which are employed in due season to maintain the
well-being of the community ; as one whose period
of office is not for life, but for a fixed term, or
until his powers decay ; as one who ultimately
must be put to death, m order that by his death
the welfare of his people may pass into the keeping
of his more vigorous successor. The classic instance
is the priesthood of the Rex nemorensis at lake
Nemi near Aricia, which has been exhaustively
investigated by J. G. Frazer in his Golden Bough.
Less familiar examples of temporary kingship may
be found in the recurring sacrifice at Halus of the
eldest son of the Athamantid® (Herod, vii. 197);
in the sovereignty for nine seasons of the divine
Minos in Crete (G. Murray, Rise of the Greek
Epic, Oxford, 1907, p. 127) ; and in legends like
those of Codrns and Menceceus, where one of the
royal house is bidden by an oracle to slay himself
for the safety of the people. Similarly, reasons
have been given for believing that the Dorian
kings of Sparta were formerly deposed at intervals
of eight years (J. G. Frazer, The Dying God,
London, 1911, p. 58 f.) ; or, if not at fixed periods,
the king might be punished by deposition, imprison-
ment, or death, if the crops failed or were spoilt by
drought or floods (Frazer, The Magic Art, London
1911, i. 366 f. ; cf. G1P i. 157). In all such cases
the king is merely the representative of the vital
force of the tribe, and is distinguished from his
fellows because in him is concentrated the common
heritage of magical power which is available for
the control of nature. But, when a higher level
of culture is reached in the supersession of magic
by the matnrer conceptions of law and government,
the medicine-man of the savage is succeeded by
the legitimate monarch. For the development
see Frazer, Lectures on the Early History of the
Kingship, pp. 35, 81, etc. The manner in which
the idea of the king as we know him gradually
emerged from the clan-consciousness, as the embodi-
ment in his various aspects of law, of religion, and
of individuality, is clearly sketched by F. M.
Coraford, From Religion to Philosophy, London,
1912, p. 102 ff.

2. Varieties in the kingly office.—The various
kinds of monarchy with which he was familiar
were thus classified by Aristotle (Pol. iii. 14,
1285* 1 ff.) : (1) generalship for life, typified in the
authority of the Spartan kings; (2) the absolute
monarchy of the barbarian type, distinguished
from ' tyranny ’ by the permanence of its estab-
lishment ; (3) ‘ elective tyranny ’ (aiavprtjreia),

exemplified by the rule of Pittacus at Mytilene

;

(4) the monarchies of the heroic age ; (5) an
absolute monarchy (TafiSamXeia) after the pattern
of domestic economy, in which the rnler is as
supreme as the head of a household in his family.
The last is Aristotle's designation of the ideal type
of kingship, and need not be considered further

;

nor is it necessary to discuss in detail the alavp.-
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ryrtta, which was an occasional office somewhat
similar to the Roman dictatorship.

3. Heroic monarchy.—Thucydides (L 13), when
speaking of the establishment of tyrannies, con-
trasts them with the earlier monarchies, which he
describes as hereditary and as enjoying fixed
privileges ; and Aristotle uses language of an
exactly similar character (Pol. iii. 14, 1285b 22).
The hereditary element implies a divine ancestor
(cf. Storp«fnp, etc.), and may be taken to be a later
expression of the traditional divinity of primitive
kings (Frazer, The Magic Art, i. 387 f.). The
sceptre passed from father to son as the symbol of
office, and was originally the gift of Zeus (II. ii.

101 if. ). Agamemnon is described as * most kingly ’

(jSatrtXfirraros, II. ix. 69) ; but neither this nor the
title * king of men ’ (4ra£ avSpwv), which is given
most frequently to him, though not to him alone,
signifies that he was other than primus inter
pares as commander of the whole confederacy.
On the other hand, the existence of thirteen kings
in Phaeacia (Od. viii. 390 f.) and the protest against
the evils of divided sway in II. ii. 204 f. have been
referred to a time when the growing power of the
feudal nobility was ousting the earlier supremacy
of the overlord (v. Schoeffer, in Pauly-Wissowa,
iii. 56). The Homeric king was at once general,
priest, and judge (Arist. Pol. iii. 14, 1285b

9). In
the first capacity he exercised the power of com-
pelling a levy (II. xxiii. 297), of marshalling his
army (ii. 362), and of maintaining discipline to the
extent, if necessary, of imposing the penalty of
death upon the disobedient (ii. 391 f., xv. 248). As
priest the king performed on behalf of his people
all such sacrifices as were not specially reserved
for members of the priestly caste (Arist. Pol. iii.

14, 1285b 9), and these functions would doubtless
be found even more important, if it were possible

to trace them still further back. Temples are
seldom mentioned in the Homeric poems (P. Cauer,
Grundfragen der Uomerkritik*, Leipzig, 1909, p.

296 ff. ), but it has been held (v. Schoeffer, loc. cit.

58) that the rf/ieros was a plot of land assigned to

the king (II. vi. 194, etc.) in order to compensate
him for the expenses incurred in his religious

duties, and that this is indicated by the later

universal application of the word to sacred property
as well as by the close connexion of the king’s

house with the oldest sanctuaries (Od. vii. 81).

Another view (W. Ridgeway, in JHS vi. [1885J
335 If.), however, regards the king’s ripevo; as the
sole instance of private property in a land-system
otherwise organized on the basis of the common
field. His duties as judge were the most important
of his civil functions. In virtue of these he was
the guardian of the ‘dooms’ (8i/u<rre;, II. i. 238,

ix. 99), a body of common-law precedents, inherited

as a privileged possession of the royal house. But
his jurisdiction was scarcely wider than that of an
arbitrator in private disputes submitted for his

decision, and the enforcement of the award seems
to have been dependent upon the terms of the
submission, if it has been rightly inferred that the

two talents mentioned in II. xviii. 507 were a
deposit to be paid out to the successful litigant

(J. H. Lipsius, Das attische Recht, Leipzig, 1905,

p. 4). There is no trace of a magisterial control

directed to the punishment of crime ; vengeance
for the wrongs of its members was exacted by the

clan (see art. Crimes and Punishments [Greek]).

It was customary to make presents to the king in

his capacity of judge (II. ix. 155), and this custom,

exercised in favour of unworthy recipients, became

a fruitful source of oppression and corruption

(Hes. Op. 39). Similar privileges in the partition

of booty (II. i. 163) or of the sacrificial meal (II.

viiL 161 ff. ) were awarded to the general and the

chief priest. The power of the monarch rested

more upon custom and personal character than
upon his material resources. The influence of the
assembly of the commons does not seem to have
been great, except in war, when it was necessary
to obtain its assent ; at other times it was rarely
convoked (Od. ii. 26). On the other hand, the
support of the nobles was essential, whether in the
field or in the council-chamber ; and it would be
easy to collect from the poems instances of their
independent or hostile action (e.g., II. ix. 32 fi'.).

It is thought that the age of the Epics was
characterized by a steady growth in the power of

the subordinate chieftains (v. Schoeffer, 65), and
the opinion is certainly confirmed by the downfall
of the monarchies in the succeeding period.

4. Decay of monarchy.—Although there are
traces of the earlier existence of the kingly power
in almost every part of the Hellenic world, in

Argos, Corinth, Elis, Arcadia, Messenia, Thebes,
and Athens, as well as in the Ionian and Dorian
colonies of Asia Minor and the islands, all these
monarchies decayed and disappeared in the course
of the period extending from the beginning of the
8th to the end of the 6th century. Sparta stood
alone in the retention of her kings, but the
importance of the exception is, as we shall see,

diminished by its special circumstances. The
cause assigned by the Greeks themselves for this

remarkable revolution in government was that the
occupants of the throne became enervated by
luxury or were guilty of wanton violence towards
their subjects (Plat. Legg. 690D ; Polyb. VI. vii. 6-9).

The explanation is clearly superficial, and it is

hardly more satisfactory to suppose that the kings
everywhere sought to extend their power beyond
its legitimate limits (A. Holm, Hist, of Greece,

Eng. tr., London, 1894-98, i. 256). Grote remarked
(Hist, ofGreece, iii. 7) that the need for a single ruler

as a bond of union between outlying territories

ceased to be felt owing to the smallness of the

various Hellenic societies—which also explains why
the monarchy continued to exist in the wider areas

of Epirus and Macedonia. But Grote’s suggestion

may be supplemented and extended. The heroic

monarchies had flourished in a period of national

unrest. After the cessation of the migrations, an
era of comparative quiet followed ; and the nobles,

with their attention concentrated on the local

interests of their community, were able to extend
their authority against the weakly-supported pre-

rogatives of the king. The same period was
marked by the change to city life, perhaps the
deepest cause of all those which undermined the
power of the monarchies (J. B. Bury, Hist, of
Greece?, London, 1902, i. 73). The course of events

was naturally various ; but the result was usually

not the expulsion of the royal family, but the
limitation of the royal power, and particularly its

restriction to the sacerdotal sphere, as in the case

of the paai\efo at Athens. The immediate occasion

for the change of government was often afforded

by rivalries within the royal house, or by the
minority or incapacity of the legitimate heir. The
change itself was gradually efi'ected. Thus the
royal clan of Bacchiad® at Corinth supplied the

annual Tplrravts for at least a century (Paus. 11.

iv. 4) ; and the Medontidse at Athens alone enjoyed

the decennial archonship (Paroem. i. 214). A
similar history may be assigned to the rule of the
Basilidce at Erythrte (Arist. Pol. v. 6, 1305b 18)

and of the Penthelidse at Mytilene (ib. v. 10,

131 lb 25).

5. The Spartan kingship.— This was distin-

guished from all others by the duplication of its

tenure. The two kings belonging to the rival

clans of Agid;e and Eurypontidoe, of which the
former was accounted the more honourable in

virtue of its seniority, both claimed an Achaean as



KING (Greek and Roman) 717

distinguished from a Dorian origin. There was a

curious provision respecting the royal inheritance,

according to which the eldest son was not neces-

sarily the heir unless he was also born while his

father occupied the throne; otherwise he was

excluded in favour of the eldest of his brothers so

bom (Herod, vii. 3). The traditional account of

the double kingship starts with a legend concern-

ing the birth of twins in the royal family (»». vi. 52)

;

but modem scholars are inclined to reject it in

favour of the theory that the double kingship arose

from the fusionof two separate communities (Busoit,

Gr. Gesch. i.
2 546, n. 4; Gilbert, Gr. StaatsaU.,

i
2
4) However this may be, the duality probably

contributed to the shrinkage of the royal power

which is discernible in the historic as compared

with the heroic age. The statement of Aristotle,

that the Spartan kings were not much more than

hereditary commanders-in-chief of the army during

their lives (Pol. iii. 14, 1285b 27), is a sufficiently

accurate definition of their office, so far as we are

acquainted with it from the 6tli cent, onwards.

Even this power tended to be restricted. Origin-

ally capable of declaring war or concluding peace

without interference, and possessed of absolute

authority in the conduct of a campaign and in the

maintenance of discipline (Herod, vi. 56 ; Thuc. v.

66, etc.), they were afterwards accompanied on

all their expeditions by two ephors appointed to

act as overseers of their conduct (Xen. Rep. Lac.

xiii. 5), and from 418 a board of advisers was

chosen to control the king’s initiative^ (Thuc.

v. 63). There are sufficient indications in their

surviving privileges that the authority of the kings

had been formerly more extensive than it after-

wards became. Apart from complimentary pre-

cedence and other rights enjoyed at banquets,

sacrifices, and games (Herod, vi. 56 f. ), and extra-

ordinary honours paid to them after death (jo. 58),

the kings possessed extensive domains in the

occupation of the trepioiKoi, from which they drew

the revenues, so that they were accounted the

richest individuals in the Greek world ([Plat.]

Alcib. I. 123 A). The priestly functions of the

king were of considerable importance, especially

during war, when he conducted the sacrifice on

every critical occasion (Xen. Rep. Lac. xiii. 2).

He also possessed the sole right of consulting the

Delphian oracle and of receiving its replies, and

was accordingly invested with the power of ap-

pointing two delegates called Pythii, who became

the channel of communication (Herod, vi. 57).

The greater share of the civil jurisdiction at Sparta

belonged to the ephors, while criminal trials were

conducted before the council of elders, of which the

king was president. He had, however, sole juris-

diction in claims for the hand of an heiress, and

probably in other cases of inheritance. Further,

ne was competent to deal with disputes concerning

the public roads, that is to say, to decide questions

of boundaries and rights of way (Herod, vi. 57).

The political influence of the kings was largely

diminished by the transference of executive author-

ity to the ephors. The king had a seat and vote

in the council of elders, with the proviso that if he

was absent his vote should be given by the elder

most nearly related to him by blood (Herod, vi. 57 ;

Thuc. i. 20). But, in spite of all the restrictions

to which his office was subject, a king who pos-

sessed military ability was in a position to add to

his venerable privileges the exercise of predominant

political power.
6. Various titular kingships.—In many other

Greek States we find the kingly title assigned to

priestly or judicial officers, who appear to be the

representatives of the former ruling dynasty. For

the present purpose the facts may be briefly stated.

In most cases we have merely the record of the

title, sometimes an indication of the character of

the office, but only at Ephesus an express statement

that the descendants of Androclus, the founder,

continued to bear the title of king with such

privileges as the presidency of the games and the

right to wear the royal purple (Strabo, 633). the

other evidence, which is largely derived from

inscriptions, may be divided into two classes

according as it refers to a college of kings or to a

single official. The former occurs only m con-

nexion with States which had an aristocratic—or
originally aristocratic—constitution, so that the

• kings ’ are the later representatives of the old

heroic nobility. The States in question are Elis,

Cyme, Mytilene, and Cyzicus. On the other

hand, a single ‘king’ appears as a municipal

officer in States where the government of the

nobles had been overthrown—-a category which

comprises Argos, Megara, Chios, Miletus, Olbia,

and Siphnos (for the details see Gilbert, Gr.

Staatsa.lt., ii. 272, 323).

7. The sovereignty at Athens.—The history of

the sovereignty at Athens is obscure. The tradi-

tional lists of the Attic kings bear the signs of

various influences, and are clearly untrustworthy.

This much alone is certain, that the powers of the

king were gradually curtailed, until he became

a member of the annually appointed college of

nine archons, with definite sacerdotal and judicial

functions assigned to him. For the tradition which

identified the king-archon with the early ruler of

the State is scarcely to he doubted. The earliest

settlement, known as that of Ion, recognized the

division into four tribes, each represented by its

tribal king. These tribal kings (<j>v\opa<n\eh) were

perhaps an advisory body to the sovereign ;
in later

times we find them still associated with the king-

archon as judges in the court of the Prytaneum

(Arist. Ath. Pol. lvii. 3). The name of Theseus

is connected not merely with the unification of

the whole of Attica and the centralization of its

government under a single king (irvvoiKurpte, Thuc.

ii. 15), but also with a limitation of despotic power

which earned for him the title of founder of the

democracy (Arist. Ath . Pol . xli. 2 ; Paus. I. iii. 3).

The early chapters of Aristotle’s Constitution of

Athens are unfortunately lost, and we have no

means of estimating the nature of these reforms,

which, though referred to an individual, may have

been actually spread over a long period. The royal

power was reduced by the participation of others

in its functions and by its limitation in point of

time. The first change, traditionally ascribed to

the feebleness of some of the kings, was;

appointment of a war-chief (iroX^px0*), and the

first holder of the newr office was Ion, w hen he took

part in the war against Eleusis (Paus. I. xxxi. 3

;

Arist. Ath. Pol. iii. 2). At a later date, variously

assigned to the reigns of Medon and Acastus, the

office of chief arclion (tTruvyuos, as giving his name

to the current year) was introduced. The reason

for his appointment is unknow’n ; Aristotle merely

states that his administration was confined to

additional (iTridera) as distinguished from estab-

lished [iraTpia) functions, and that the subsequent

dignity of the office was due to the increasing

importance of the former (Ath. Pol. iii. 3). The

archonships were held at first for life, and subse-

quently for ten years (»6. iii. 1 ) ; at a later date

(683 B.C.) they became annual. The king-arclion

was entrusted chiefly with religious duties, especi-

ally those of old inherited usage (irdrpia). As a

survival from primitive times may be mentioned

the mystic marriage of his wife (^acribu’va) with the

<rod Dionysus, which was celebrated during the

festival of the Anthesteria in the SovxoXeiov, the

precinct of the god worshipped in bull-form (Arist.

Ath. Pol. iii. 5 ;
[Dem.] lix. 74 «.). It should be
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added that the flovicoXe'iay, which was also the
residence of the king-archon, was in the immediate
neighbourhood of the Prytanenm. The functions
of the king-archon may be classed as administrative
or judicial. The former comprised the general
superintendence of the State religion, and m par-

ticular the supervision of priestly appointments,
the organization of important festivals such as the
Elensinian mysteries and the Lensea, and the
management, subject to various limitations, of
sacred property. The chief of his judicial functions
was the presidency of the court in all cases of

homicide. It should be observed that this duty is

an addition to those assigned to the heroic king ;

but it is clear that the responsibility must have
been imposed before the abolition of the kingship,
on the ground that the king was particularly con-
cerned, as representative of the commonwealth, in
removing the pernicious consequences of the blood-
feud, and, as religious head of the State, in
purifying it from the taint of homicide. For a
more particular account of the judicial duties of
the king-archon see Crimes and Punishments
(Greek).

8. Epirus, Thessaly, and Macedonia.—It has
already been remarked that monarchy continued
to exist for a much longer time among the half-

Hellenized States on the northern boundaries of
Greece. Thus, the kings of the Molossi, who
claimed descent from Pyrrhus, the son of Achilles,

and before 400 B.c. had extended their sway over
the whole of Epirus, maintained their power until

the latter part of the 3rd century. Aristotle attri-

butes the survival of the Molossian kingdom to
the limitation of the royal authority, and compares
it in that respect with the Lacedaemonian (Pol. v.

11, 1313* 23). We have hardly any means of veri-

fying his statement, but we know that king and
people annually exchanged oaths, of submission to
the laws on the one hand, and of loyalty on the
other (Pint. Pyrrh. 5). Shortly before its final

overthrow, the king’s power was temporarily in-

creased by Pyrrhus, who owed the enlargement of

his authority to his popularity with the army.
Thessaly never formed a united monarchy,
although there is some evidence that in compara-
tively late times a chieftain was elected as general
(rayis) to represent the whole people. Such was
the position occupied by Jason of Phene (Xen.
Hell. VI. iv. 28), and possibly by Aleuas and
Scopas at an earlier date. But Jason’s ascendancy
was short-lived, and as a rule the Thessalian
tetrarchies were distracted with rival jealousies,

especially those of the Aleuads of Larisa and the
Scopads of Crannon. The kings of Macedon traced

their descent to Temenus the Heraclid. Their
constitutional position, so far as it can be ascer-

tained, was analogous to that of the Homeric king,
when allowance has been made for the change of

circumstances. The king received all taxes and
tribute together with the rents of the domain
lands, but his power depended upon custom only
and upon the strength of his individual character.

The nobility were always ready to put themselves

in opposition, if the king failed to conciliate or to

overawe them ; and to this cause must be ascribed

the constant struggles for the throne, and the

risings of pretenders supported by a party of the

nobility against a legitimate heir, if weak and un-

protected (see also J. P. Mahafly, Greek Life and
Thought2

, London, 1896, p. 23 If. ).

9. Later Greek monarchies.—The career of

Alexander opened a new chapter in the history of

Greek monarchy. Alexander made himself the

successor of the Persian king, whose sovereignty

was that of an absolute owner over his chattels

(Arist. Pol. iii. 14, 12S5* 18). On this model
were founded the kingdoms which established

themselves after the wars of the Diadochi—those
of Egypt, Syria, Pergamus, and Macedonia. Of
these the Syrian Seleucids came nearest to the
pattern of an Oriental monarchy, from which their
rule was distinguished only by its dependence
upon Greek resources. The Ptolemys in Egypt
were less despotic, partly because they relied upon
Macedonian troops for their support, and partly
because their government was based upon the
semi-Greek city of Alexandria. The Attalids at
Pergamus, while retaining the chief power in
their own hands, made a show of submitting to
the forms of a democracy. The condition of
Macedonia remained much as it had been in former
days, except that the power of the nobles, many of
whom were dispersed in foreign lands, was less

adequate for resistance to the encroachments of an
ambitious monarch. The Macedonians were a
race of soldiers, no less backward in culture than
untrained in civil government; and they were
always ready to follow a capable leader who under-
stood how to humour them (Mahafly, p. 231 f.).

II. BOHAN.—1 . Nature of kingship.—The tra-

ditional history of early Rome begins with a period
of monarchical government; and, although the
details partake largely of a legendary character,
there is no reason to doubt its general truth. In
addition to a priori considerations, tradition is

confirmed by the survival into republican times
of traces of an earlier monarchy, such as the use of
the regia, or king’s house, as the office of the ponti-
fex maximus, and the continuance of the titles

interrex and rex sacrorum. We must not, how-
ever, add the festival regifugium, although this
was traditionally explained as a festival held in
celebration of the banishment of the kings (Ov.
Fasti, ii. 685 f.)

; for it has now been brought into
connexion with other sacerdotal flights on the
occasion of a sacrifice, which, whatever their real

nature, were certainly not the mimic representa-
tions of historical events (W. Warde Fowler, The
Boman Festivals, London, 1899, p. 327 if.

;
Frazer,

The Magic Art, ii. 308 - 310, and Lectures on
Kingship, p. 264). On the other hand, it is un-
reasonable to doubt that the peculiar odium which
attached to the title rex was inspired by a deep-
rooted prejudice, springing from the recollection

of the overthrow of a hateful tyranny. The
charge of aiming at the throne was the most
heinous form of treason, and was as fatal to Sp.
Cassius and Sp. Mselius in early times as to Tib.
Gracchus and Julius Cmsar in the days of the later

Republic.
It will be remembered that the tyrant against

whom Brutus conspired was the representative
of a foreign dynasty which aspired to establish
hereditary power. The native Roman kingship
was of a different character. Its patriarchal and
primitive origin is attested by the proximity of
the king’s residence to the hearth of the State

—

the perennial tire in the temple of Vesta— and
to the store houses under the protection of the
Penates (rfi penates publici p. Ii. Q.), who were
housed under the same roof (Tac. Ann. xv. 41).

Some modem scholars have concluded that the
Vestals and Flameus were in the first instance

the daughters and sons of the king, who by his

direction undertook the duties of kindling and
maintaining the sacred fire (Warde Fowler, op.

cit., pp. 147, 288). But the king was more than
the head of the clan. The genius of the Roman
people asserted itself at an early date in the dis-

covery that legal limitations might be imposed
upon the exercise of an authority otherwise uncon-
trolled (

imperium legitimum. Sail. Cat. vi. 6 ).

The king was during his life the sole repository
of powers derived from the people, which he exer-
cised subject to the condition that he must act.
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not like a slave-owner, but as the mandatory of

his free fellow - citizens. Thus the king, while
free to follow the inclination of his will, was
checked by the conviction that he must act not
contrary to, but in accordance wnth, the law. The
people were the source of the law, which could
not be altered without their sanction. Thus, as
Mommsen has suggested, the constitution of Rome
resembled, in some measure, constitutional mon-
archy inverted.

* In the Roman constitution the community of the people
exercised very much the same functions as belong to the king
in England : the right of pardon, which in England is the pre-
rogative of the crown, was in Rome the prerogative of the com-
munity

;
while the ordinary operations of government devolved

entirely on the crown * (Hut. of Rome, Eng. tr., L 84).

This conception was undoubtedly the outcome
of a period of growth, the various stages of which
are lost to our view. Our evidence respecting the
regal constitution comes from writers who relied

entirely upon a tradition incapable of verification ;

and it is scarcely possible that their accounts have
not been coloured by the introduction of features
characteristic of a later age.
Our authorities agree in denying that the king-

ship was hereditary (Cic. Rep. ii. 24), and also in
the assertion that the king was elected by the
people on the proposal of the interrex, and with
the previously expressed approval of the senate
(Livy, i. 17 ; Cic. Rep. ii. 31). The existence of
the office of interrex

,
on the one hand, shows that

the demise of the crown was not necessarily and
immediately followed by the succession of the
heir ; hut, on the other, the nomination of the rex
sacrorum and of the dictator in later times suggests
that free election was not so primitive an insti-

tution as the authorities affirm. The view of
Mommsen (Rom. Staatsrecht, ii. 7, and Hist, of
Rome, i. 68) is now generally adopted that the king
was entitled, if not required, to nominate his suc-
cessor ; and that, if he failed to do so, the duty fell

upon an interrex chosen from the senate. In
either case, however, the approval of the senate
was normally, if not necessarily, obtained ; and the
new king immediately submitted himself to the
people, by himself proposing the adoption of a lex
curiata as the ratification of his assumption of the
supreme power (cf. Livy, i. 41). The entrance into
office was incomplete until the assent of the gods
had been obtained by a formal inauguration, in
which the auspices were taken by a member of the
priesthood other than the king himself

(
ib

.

i. 18).

2. Insignia.—In virtue of his pre-eminent author-
ity, the king was invested with various insignia
of office. Thus, whenever he appeared in public,
he was preceded by twelve lictors (Cic. Rep. ii. 30),
hearing rods and axes as a mark of his continuous
right to command (imperium) during peace as well
as in war. He wore a purple robe known as trabea
(Verg. JF.n. vii. 612 ; Jnv. viii. 259), so called be-
cause crossed by belts of scarlet (Mayor, on Juv.
x. 35) ; bnt in general his official dress varied
in accordance with the succession of his duties.
He wielded the ivory sceptre surmounted by an
eagle, wore a crown of oak-leaves fashioned with
gold, and occupied an ivory throne (Dion. Hal. iii.

61). He alone rode in a State-chariot within the
city walls

; and from this custom the sella c unciis

of the republican magistrates was said to be derived
(Fest. p. 49). He was endowed with ample domain
lands, which were occupied on sufferance (precario )

and kept in cultivation by the royal clientela (Cic.

Rep. v. 3).

3. Functions.

—

(a) The king was the represen-
tative of the community in all its relations, in-

cluding the superintendence of the State religion.
For the first organization of the priesthood and the
distribution of its duties Numa was traditionally
responsible (Livy, i. 20). Accordingly, he is repre-

sented as having instituted the appointments of

the three chief Flamens (those of Juppiter, Mars,
and Quirinus), of the college of Salii, and of the
Pontifex, while retaining for himself the adminis-
tration of the chief religious ceremonies (Plut.

Tib. Graech. 15). After the expulsion of the Tar-
qnins, the rex sacrorum was appointed to take over
the sacred functions personally exercised by the
monarch, while the pontifex maximus succeeded
to the general presidency over the ecclesiastical

bodies, which the king had held as chief of the
State (for the difficulties in details see Greenidge,
Roman Public Life, p. 51 f.).

(b

)

In secular as distinguished from religious

functions the king was at once the highest civil

authority and the supreme military commander.
He had no colleague who could interpose a veto

;

he might, if he chose, delegate his powers, and
subsequently resume them at will. The limita-
tions of his authority were established by custom
and precedent, followed or created by the holders
of the office themselves (Tac. Ann. iii. 26). Thus,
though the king completely controlled the divi-

sion of booty and the disposition of conquered
land (Cic. Rep. ii. 26), he was accustomed to con-
sult the senate, whenever it was practicable, on
all matters of foreign policy (Livy, i. 32). An
exception would be the making of a treaty which
closed a war; for on a foreign campaign it was
impossible to postpone a decision until a reference
was made to the authorities at home. On the
question of a declaration of war it was even usual
to obtain the ratification of the people (Dion. Hal.
ii. 14).

4. Delegates.—Since it was impracticable for
the king to perform in person all the duties
required of his office, it was usual for him to ap-
point delegates to represent him, who exercised
their functions during the king’s pleasure. Chief
of these was the prcefectus urbi, who was left behind
in Rome to take over the government during the
king’s absence in the field. The chief subordinate
commands in war were those of the generals of
infantry and cavalry

(
tribuni militum and celerum).

With respect to criminal jurisdiction, we are in-
formed that the more important cases were heard
by the king in person, and the less important
transferred to judges chosen from the senate (Dion.
Hal. ii. 12). Further, it was made a charge against
Tarquinius Superbus that he tried cases of serious
importance without employing a panel of advisers
to assist him (Livy, i. 49). Some scholars hold
that such a consilium is to be found in the duoxdri
perduellionis (commissioners of high treason), who
were appointed by Tullus Hostilius to try the case
of Horatius (Livy, i. 26). These, again, have been
identified with the queestores parricidii, who are
supposed to have existed in the time of the kings
(Tac. Ann. xi. 22), although Mommsen (Hist, of
Rome, i. 159) regards the latter as police officers,

whose primary duty was to search for and arrest
murderers. It has been inferred from the brief
account of the trial of Horatius that, though the
king might allow an appeal to the people (provo-
catio), he was not bound to do so. According to
a statement of Dionysius (iv. 25), the king tried
public causes himself, but remitted to others the
adjudication of private suits, and in the latter case
prescribed the formula by which the competence
of the iudex was limited. This is the basis of the
later distinction between proceedings in iure and
in iudicio, when the prmtor had succeeded to the
office formerly occupied by the king. The power
of legislation was theoretically vested in the people,
who were the sole source of law (Dion. Hal. ii.

14) ; but the initiative was confined to the king,
who alone possessed the right of consulting the
assembly.
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KING (Indian).—The Indian kingship is pecu-
liar in that the king belongs to the second—the
Ksatriya, or warrior—of the four great castes, the
first and most powerful being the Brahman caste.
Throughout orthodox Sanskrit literature, there-
fore, a strict distinction is drawn between the
priest and the king ; anything even approximating
to a priest-king is unknown in Aryan India. The
king is inferior in position to the priest, who, as
has frequently happened in modem times

(e.g., in
the case of the Peshwas of the Mahratta dynasty),
often became practically the real ruler, though
nominally only chief counsellor of State.
The essentially administrative character of the

Indian king is home out by his name, rafan, ‘ the
director,’ 1 cognate with Lat. rex and O. Ir. ri,
‘ king ’ (from the Celtic group is probably borrowed
Goth, reiks, * &pxar,’ and the Germanic group re-

presented by Eng. rich), as well as with dialectic
Turfan pat-raStu, ‘ordered, arranged,’ Skr. raji,
‘ line, row’,’ Gr. oplyw, ‘ I stretch out,’ Lat. reao, ‘ I

keep straight, guide, rule,’ rectus, ‘right,’ 0. Ir.

rigim, ‘ I stretch out,’ recht, ‘law,’ Germ, richten,
‘ to direct,’ etc.

Among other synonyms for 4 king' are 4 lord of men ’ (nara-
pati),

4 lord of earth
’
(bhupati), ‘protector of earth

’ (bhupdla),
‘sustainer of earth' (kyitibhrt), etc. As Indra is the king of
the gods, so the king is the ‘ Indra of men ’ (narendra , manu.
jendra, etc. ; of. Bohtlingk-Roth, i. 803), and, although the
‘god on earth’ (bhudeva) is, properly speaking, the Brahman,
the king is occasionally- termed a ‘god’ (deed) or a ‘god of
earth ’ (kyitidem

;
Bohtlingk-Roth, iii. 738). This does not,

however, imply any divinity of the king, but merely that he is

as much superior to the lower castes—VaiSyas and Sudras—as
the gods are superior to mankind.

The king, says Manu, ‘ is a great deity in human
form’ (vii. 8: mahati devata hy esd nararupena
tisthati), and, according to Narada Dharmaidstra,
xviii. 54 f., there are eight sacred objects which
must be reverenced, worshipped, and circum-
ambulated sun-wise : a Brahman, a cow, fire,

gold, ghi (clarified butter), the sun, the waters,

‘ and a king as the eighth.’

When Brahman created the king, we are told
(Manu, vii. 3-7 ; cf. v. 96) that he took
eternal particles of Indra, of the Wind, of Yama [the god of

justice and of the dead], of the Sun, of Fire, of Varupa, of the
Moon, and of Kubera [the god of wealth].’ This passage re-

ceives its explanation in ix. 303-311 : the king must shower
benefits upon his realm as Indra [the rain-god] sends rain upon
the earth ; he must be as omnipresent as the wind

; he must
control all his subjects as does Yama

;
he must draw revenues

from his kingdom as the sun draws water from the earth
;
he

most be brilliant and of blazing anger against crime like the
radiance of the fire ; he must bind criminals as the fetters of
Varupa enchain the wicked ; he must be as beautiful in the
sight of his subjects as is the moon in the eyes of mankind

;

like the earth—which in this list replaces the earth-godling
Kubera—he must support all his subjects. A similar list,

omitting Wind, Sun, and Varupa, is given in Narada D&, xviii.

26-31.

The object of all this is, however, very explicitly

stated to have been ‘for the protection of this

1 One of the terms for emperor, rajardfa), 4 king of kings, 4

is

interesting as paralleling the O. Pers. xsayaSiya xiayabiydndm.
Modern Pers. shdhdn shah, ‘supreme king’ (of. O. Bohtlingk
and R. Roth, Sanskrit-Worterb., St Petersburg, 1855-75, vt
323).

whole [creation]’ (Mann, vii. 3), and it is for this
reason that kings are always pure, ‘Jest their
business be impeded’ (Gautama JDS, xiv. 45), at
least ‘while engaged in the discharge of their
duties ’

( Visnu DS, xxii. 48), for
‘as fire | r ,]! i-.<.|» ;i. s.rli il a-. ii - burns :

i <‘r.-v .! ri

of u-.r! !. i i. i -v a |. :--,li,i : .«,.•

.

o: . iti.-: .i—cri,- :;'(li'i.'i lis, v. : . |,y . ,,

moreover, he ‘is seated on the throne of Indra ... lor the
protection of his subjects 4 (Manu, v. 93 f.).

Another point of resemblance between the king
and a god is that ‘ through his word an offender
may become innocent, and an innoeeqt man an
offender in due coarse’ (Narada D&, xviii. 52);
and the king is named in connexion with the gods
in the requirement that a non-Brahman must take
his oath 4 in the presence of the .gods, of the king,
and of Brahmans’ (Gautama DS, xiii. 13), as well
as in the prohibition that a snataka ‘shall not
speak evil of the gods or of the king ’

(Apastamba
DS, I. xi. 31. 5).

The death of a king or an accident to him inter-
rupts the study of the Veda (Gautama DS, xvi. 32

;

Baudhayana DS, I. xi. 21. 4 ; Visnu DS, xxx. 23)

;

and a snataka may not step on a king’s shadow
(Mann, iv. 130).

The transfer of guilt in case of royal pardon is a
rather striking feature of the Indian kingship. If
a thief or other criminal is pardoned by the king,
the guilt of the original crime devolves on the
monarch (Apastamba DS, I. vi. 19. 15 [quoting
from an earlier text-book], ix. 25, II. xi. 28. 13

;

Gautama DS, xii. 45 ; Manu, viii. 316), because, if

he kills the criminal, ‘ he destroys sin in accord-
ance with the sacred law ’

( Vasistha DS, xix. 46,
quoting from an earlier text-book). If the king
grants such a pardon, he mnst fast a day and a
night ; if he punishes an innocent man, the length
of the fast must be tripled (ib. xix. 40, 43).

The association of the king with Indra, already
noted, appears again in the statement that the
king in whose realm are no criminals ‘ attains the
world of Indra’ (Visnu DS, v. 196 ; cf. Brhaspati
DS, ii. 38) ; and we may also note that Soma is

the * lord of kings ’ and Varuna ‘ lord of universal
sovereigns’ (chakravartin [q.v.], Satapatha Brah-
mana, XI. iv. 3. 9f.).

There were, however, in India kings who by no
means fulfilled the royal ideal. It is very bluntly
declared that wicked kings go to hell (Quotations
from Narada, v. 10), and a snataka must not
accept gifts from a king who is wicked or a non-
Ksatriya, or, indeed, any king (Manu, iv. 87 ft'.,

84, 91)
;
yet such was the reverence for the royal

office that an attack upon even a wicked ruler
was deemed one hundred times worse than the
extremely heinous offence of murdering a Brahman
(Narada DS, xv., xvi. 31).

Specifically royal tabus were rare in India,
practically the only instances being that a king
might never stand bare-footed on the ground and
might not shave his head for a year after his in-

auguration (Satapatha Brdhmana, V. v. 3. 1 f., 6f.).

The ceremony of inaugurating a king (Raja-
suya) was very elaborate (cf . especially A. Weber,

‘Ueber die Konigsweihe,’ ABAW, 1893; A.
Hillebrandt, Ritual-Litt. [=GIAP iii. 2, Strass-
burg, 1897], pp. 143-147) ; but in this, as in the
Vajapeya (on whieli see Weber, ‘ Ueber den
Vajapeya,’ SBA IV, 1892, pp. 765-813 ; Hillebrandt,
141-143 ; both the Bajasuya and the Vajapeya are
also discussed in art. Abhiseka) and the Aiva-
medha (q.v.), while the king was regarded as the
sacrifieer, the actual celebrant was his Brahmanical
representative, his purohita, or ‘ house-priest ’ (cf.

H. Oldenberg, Rel. des Veda, Berlin, 1894, pp.
377-379). The Brahmans were also entrusted with
magic charms for the welfare of the king, speci-
mens of these being such hymns of the Atharvaveda
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asiii. 3f., iv. 8, 22, and vi. 98 (cf. the series trans-

lated by M. Bloomfield, SBE xliL [1897] 111-133).

Although the early Indian kingship was usually

hereditary, there are clear indications that elec-

tion to royal office was not unknown (Rigveda,

x. exxiv. 8 :
‘ as subjects choosing for themselves a

king rajanam rnunul ; cf. VI. viii. 4); and with

this may be connected an incident not uncommon
in modem Indian folk-tales, and repeated in the

Indian stratum of The Thousand Nights and One
Night (tr. B. Burton, Supplementary Nights,

London, n.d., i. 323), where the hero, wandering
to a city whose king has just died, is singled out

by one of the royal elephants, whose choice is

regarded as a divine indication that the stranger

is to be the next monarch.
In view of the inability of the Indian king to

sacrifice or to take any other active part in religious

rites, it is very significant to observe the role which
is ascribed to him, particularly by the Upanisads,

in the development of philosophy. Thus King
Asvapati Kaikeya instructs fiveleamed Brahmans
concerning the nature of the Atman Vaisvanara
after their fellow casteman Uddalaka Aruni had
been unable to solve their perplexities (Chhandogya
Upanisad, v. 11-24; cf. Satapatha Brahmana, X.

vi. 1); Pravahana Jaivali, prince of Panehala,

teaches two Brahmans the nature of Akasa {ib. i.

8 f. ) and also explains to Svetaketu, Uddalaka’s son,

the nature of metempsychosis (ib. v. 3-10, Brhad-
aranyaka Vpan. vi. 2 ; cf. also Kausitaki Upan.
i.) ; and the great Vedic scholar Gargya Balaki,

after repeatedly failing to elucidate the nature of

Brahman, receives the solution from King Ajata-
satruof

K

’'" rr
ii. 1, Kausitaki

Upan. i- i y well be that,

as P. Deussen maintains (Bnuusuptiy of the Upan-
ishads, tr. A. S. Geden, Edinburgh, 1906, p. 19 f.

;

cf. also R. Garbe’s little essay on the origin of Indian
monism in his Philosophy ofAncient India, Chicago,

1897),
‘ the doctrine of the Atman, standing as it did in such sharp
contrast to all the principles of the Vedic ritual, though the
original conception may have been due to BrAhmans, was taken
up and cultivated primarily not in Brahman but in Ksbatriya
circles, and was first adopted by the former in later times

'

;

and that this teaching ‘ was fostered and progressively devel-

oped by the Ksbatriyas in opposition to the principles of the
Brahmanical ritual.'

We must also remember, in this connexion, that

the two great heterodoxies of India—Buddhism
and Jainism—proceeded from the Ksatriya caste,

and that Buddha was himself an heir apparent
(yuvaraja), being the son of Suddhodana, king of

the Sakya clan in Kapilavastu.
Literature.

—

The chief references are given by M. Winter*
nitz, 8. v. ‘ King (a) in India,’ SBE I. [1910] 322-324 ; cf. also H.
Zimmer, Altind. Leben, Berlin, 1879, pp. 162-168 ; W. Foy,
Die kunujlic.fi* Crewalt nach den altind. Rechtslmchem, Leipzig,

1895. Louis H. Gray.

KING (Iranian).—The kingly office has always
played a most important part in Iranian history

and religion front the earliest times, both in the

ancient Persian Empires and in the Mazdean
religion. Indeed, to the Greeks the Persian
monarch was known simply as fiaaiKevs, or 6 peyas

jSaorXetSs, as constantly in Herodotus, tEschylus,
and other classical writers. ‘ The Great Kings ’

styled themselves khshayadiyd khshdyadiydndm
(‘King of Kings’)—a title which has been per-

petuated through the centuries to the present day,
when the non-Iranian Persian sovereign still boasts

the proud, though empty, title of Shdhdn Shah,
which is merely the modernized form of the ancient
title. Nowhere has royal power ever been more
exalted or more absolute than in successive mon-
archies of both ancient and modem Iran. It is a
curious fact, therefore, that, in strong contrast
with so many of the ancient religions, there is

no certain trace of ‘ king-worship ’ or of divine
VOL. VII .—46

genealogies in any of the ancient Iranian dynasties,

whether historical or legendary 1 (on ‘ king-worship’

see C. Lattey, Ancient King-Worship, London,

1910 ; also E. Komemann, Zur Geschichte der

antiken Herrscherkulte, Leipzig, 1901). This is

a necessary result of the practical monotheism of

the Mazdean religion, in all its various forms.

We have just indicated the distinction between
the ‘ historical ’ and the ‘ legendary ’ dynasties in

ancient Iran. By the former is meant, of course,

the well-known great Persian Achcemenid mon-
archy of Cyrus, Darius, and their successors,

familiar to us from the Greek historians and, in

modem times, from their own famous rock inscrip-

tions, which have thrown a flood of light upon both

the political history of their reigns and the form of

Mazdeism which they professed (see art. Behistun).
Small and monotonous as is this ‘ literature,’ it is

distinguished by the deeply religious note that

rings throughout, incessantly repeating the declara-

tion of a burning faith, in which we have evidence

of a sincere piety shown towards ‘ the great God,’

the one God of the king and of his people. No
question can be raised as to the religion professed

by these kings, at least Darius and his successors,

for we find that Darius, in the great Behistan
inscription, adopts, with a sense of the deepest

satisfaction, the title of ‘ Auramazdean ’—proudly
declaring

:

‘ As an Auramazdean I swear (? or proclaim) that this is true
*

(Dar. Bh.
f
col. 4, § 57).

There is no mistaking the attitude of these old

Persian kings ; there is no claim to divine ancestry,

as in the case of the Egyptian monarchs or Alex-
ander the Great, nor to any apotheosis after death,

as in that of the Roman Emperors, hut the pious
expression of the most absolute dependence upon
Auramazda, the one God. By his will or divine

grace kings are allowed to reign (‘per me reges
regnant’) ; thus Darius exclaims :

1 By the will of Auramazda I am king’ (ib., col. 1, §§5, 6).

By the same will the nations are made subject to
him

:

‘By the will of Auramazda, these nations have become my
slaves and my tributaries ’ (ib., 5 7).

It is Auramazda who gives to kings all their
power

:

‘ Auramazda has invested me with sovereign power ’ (ib., § 5).

A true Lord of hosts, it is he that gives the victory

in battle

:

‘ By the will of Auramazda I put to flight the army of Nidintu*
Bel. ... I took possession of Babylon. ... I defeated the armed
bands of the rebels,’ etc. (ib., §§ 18-20 ; col. 2, § 26, etc.).

In a word, everything depends absolutely on the
divine will

:

‘ Everything that I have done, I have done, without exception,
by the will of Auramazda ’ (ib., col. 4, §62).

In another place, referring to his conquests, the
king says

:

’That which has been done, I did it all by the will of

Auramazda
'
(Naqsh-i Rustam, a, § 5).

It is a remarkable fact that, when we turn to

that form of Mazdeism which is preserved in the
Avesta, the sacred book knows nothing of the

great Persian monarchs, Cyrus, Darius, Artaxerxes,
and the others of the Achamienid dynasty, whose
names are so familiar in history. It knows, on the

contrary, other great dynasties—the Peshdadian
and the Kayanian—utterly unknown outside of

the Avestan literature and the folk-legends pre-

served in the poetry of later Persia, especially

Firdausi. The legends of those dynasties are, of

course, largely mythical. The first royal house,

whose date, as usual, is thrown hack to a fabulous

antiquity, began with Haoshyanga (the later

Hoshang), said to have ruled over the daeras, or

demons (probably the non-Iranian tribes), under
1 But see Spiegel's view in Literature, below. There is, how-

ever, reason to believe that the Iranian kings were sometimes
put on a plane with the gods, as in A S, Autr., i. [1867] 333 ; see

also A. Rapp, ZDMG xx. [1866] 118 f. ; E. Wilhelm, ib. xL [1886]

108.
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whose reign metals were first discovered and
worked. His successor, with the very totemistie
name Takhma Urupa (‘strong fox,’ the later
Tahmuraf), taught his subjects how to use skins
for clothing, to hunt, and to tame domestic animals,
and caused them to be taught by the ‘ demons ’ the
art of writing, but fell away into idolatry, and was
slain by the evil spirit Ahriman. His successor
was the great hero Yima Khshaeta (the later
Jamshid, familiar to readers of Omar Khayyam),
who plays in the Avesta the part of both an Adam
and a Noah, and is connected with the ‘Great
Winter’ that so strikingly corresponds with the
Noachian Deluge. He was overthrown by the de-
moniacal monster Azhi Dahaka, the later Zohak.
After the latter’s usurpation, the national revival
took place under the most celebrated of these
ancient heroes, Thraetaona (the later Faridun),
who is spoken of as ‘ king of the earth,’ and whose
successor was Manushchithra, the later Minochihr.
A later dynasty, that of the Kayanians—perhaps
a Baetrian dynasty—derived theirname anddescent
from Kai Kobadh (Av. Kavi Kavata), followed by
Kai Kaus (Av. Kava Dsa), Siyavash (Av. Syavar-
shan), Kai Khosru (Av. Husrava), Lohrasp (Av.
Aurvat-aspa), and, finally,Gnshtasp(A v.Vishtaspa),
in whose reign appeared the great Prophet Zara-
thushtra, who converted the king and his court.
Although these kings are no doubt largely

legendary, and although the accounts of their
reigns contain much that is mythological—indeed
some of the names suggest Vedic or, rather, Indo-
Iranian prototypes—still it is not improbable that
some degree of historical truth underlies many of
their legends. It may very well be that some of
these dynasties, whose names and exploits are
preserved either in the Avesta or in popular
tradition, were the ruling families of different
Iranian tribes, whether in Media, Bactria, or other
regions outside of Persia proper ; or that some of
them may have been contemporaneous with one
another, if not with the Achaemenid Empire. It

is a remarkable fact that the Avesta itself knows
nothing of the last-mentioned great dynasty. The
great national Persian poet, Firdausi, in his epic, the
Shah-ndmah, ingeniously co-ordinates all these
various dynasties from the earliest legendary hero-
kings right through the historical Achaemenid era
down to Alexander the Great. This skilful mani-
pulation of legend, folklore, and sober history was
necessary for the unity of his epic, but, of course,
cannot be regarded as corresponding to historical

facts.

Although no divine character was attributed to
Iranian royalty, still there is one peculiar attribute
of a supernatural character with which the Avesta
endowed its kings, and also its prophets. This was
the so-called khvareno, which was regarded as a
kind of effulgence or bright glory that attached to
the kings, but could be forfeited by moral evil.

‘ It was a mythical talisman which belonged essentially to the
royal house of Iran, though it vanished with Yima’s sin, flying

away in its three successive manifestations in the form of a
bird. . . . The Glory can be seized by no sinner

'
(J. H. Moulton,

Early Zoroastrianism [HL) t
London, 1913, p. 276

;
we need

not enter here into the author’s discussion of the relation of the
khtarend with the fravashi).

Under the Old Persian form famah, the word
occurs in several well-known proper names, and
even in Media, more than a century before Cyrus.
The prophet Zarathushtra was also endowed with
this gq«m-divine splendour, and at the end of the
world it is also to be the attribute of the Saviour
Saoshyant. 1

After the conversion of the monarch and the
royal house to the Zoroastrian reform, the king
of"Iran was regarded in the religious system of the

1 On khrarer.d sec E. Wilhelm, 1 HvareDo,’ in Sir Jamshetjee
Jejeebhoy Zarthoshti Madressa Jubilee Volume, Bombay, 1914.

Avesta and the later Mazdean literature—in ac-
cordance with the favourite ‘dualism’ that all

through has characterized Iranian thought (see
Dualism [Iranian])—as supreme head of the
material or civil world, whilst the prophet Zara-
thushtra (and his successors, who enjoyed as a
title the curiously formed superlative ‘ Zara-
thushtrotema ’) was the corresponding supreme
head in spiritual things. This is expressly laid
down in the Dinkart, where it is said that the
‘ spiritual medicine ’ which depends upon ‘ the
Good Law ’ (i.e. the Mazdean religion) is ‘ rendered
more excellent by the rule of Master of the
Worlds, the King, and of the Spiritual Director
of the worlds, the Zarathushtrotema

’ (Dink., ed.
P. B. Peshotan, Bombay, 1874 ff., vol. iv. ch. 157,

§ 4, tr. Casartelli, Louvain, 1886). This is of a
piece with the frequent distinction between ahu
and ratu, when meaning respectively ‘prince’
(or temporal ruler) and ‘ spiritual guide ’ or ‘ priest

’

(though at times the terms have other signifi-

cations). It also corresponds exactly with the
positions assigned respectively to pdtokhshdyih
(sovereignty) and dino (religion), the one on the
‘ material ’ (stihik) and the other on the ‘ spiritual

’

(minoik) side of the curious table of the Dink.
(vol. iv. ch. 137), cited in the art. Dualism
(Iranian). The Pahlavi translator of Yasht i.

deduces from § 8 of the hymn that ‘ a man is not
fit to be a king unless he possesses twelve virtues ’

(quoted by J. Darmesteter, SBE xxiii. [1883] 25). 1

As to the relations of the subjects to their king,
J. J. Modi has lately published an interesting
little volume (Moral Extracts frcrm Zoroastrian
Books, Bombay, 1914), in which he has a section

(pp. 8-10) on ‘Obedience to the fifing ’ as one of
the chief virtues inculcated by Zoroastrianism.
Referring to Herodotus (1. 1S2, on the duty of prayer for the

king, and viii, 118, for an instance of heroic loyalty), he quotes
a striking prayer for the king 2 from Sfringtin

, i. 8-12 ; and
of later authorities he cites :

‘ Be always truthful and obedient
to your Kings’ (Paivand-namah) ; ‘O almighty God, give
a long life, a happy life, and a healthy life to the ruler of
our land ’ (TandarustT) ;

‘ Commit no fault against Kings and
chiefs' ; and again, ‘ Speak no evil against the rulers of the land,
for they are the guardians of the land and through them
prosperity flows upon earthly beings ’ (Pand-ndmak.t Aturpat-i
Mdraspandan, §§ 66, 103, following de Harlez’s version in
Musion, vi. [18871 66-77).

All this is quite in accordance with the ethics

of the Achaemenid inscriptions, for in them the
chief of all evils that are stigmatized is ‘falsehood’
(drauga, * the lie,’ whether personified, as Moulton
surmises [op. cit. p. 1], and so equivalent to the
Avestan name of the evil spirit, or merely an
abstract noun) ; and it is to this evil that rebellion
against the king is attributed.
Darius tells us that during Camhyses* absence in Egypt ' the

people became hostile, ana lying became widespread in the
Land ’ (Dar. Bh ., col. 1. § 10). In another place the same king,
relating how a rebellion bad taken place in many of the
provinces of his vast empire, states that ‘ these provinces had
broken into rebellion ; it was lying that had made them re-
bellious’ (ib., col. 4, § 54).

Every time that a usurper rises up against the
lawful sovereign it is said, ‘He is one that lies’

(
adurujiya

,

from the root duruj, druj)—a, phrase
that constantly recurs. On the other hand,
despotism and cruelty on the part of the sovereign
are also considered as great crimes. Thus does
Darius break forth with pride and say

:

‘ Auramazda has brought me help ... for I have been
neither a liar nor a tyrant’ (Dar. Bh., col. 4, 5 63 f.).

In spite of such grandiloquent professions, how-
ever, the gruesome cruelties inflicted by the Iranian
monarchs throughout the ages are only too well
known, and it has been surmised, not without
good reason, that the shockingly barbarous punish-

1 Darmesteter’s translation of Slrozah
, i. 9, making Nairyo-

sanga, the divine messenger of Ahura Mazda, to * reside in the
navel of the King,’ seems quite untenable (see C. de Harlez,
Avesta traduit-, Paris, 1881, ii. 597 n.).

2 other translators, e.g. F. Wolff, Strassburg, 1910, take the
supplication as being in favour of the speaker himself.
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ments detailed in the Inferno of Arta-I Vlraf, the

‘Persian Dante,’ are hut too faithful a picture

of those practised at the Persian court (see

Casartelli, ‘The Persian Dante,’ in Jamaspji
Memorial Volume, Bombay, 1914).

Anyhow the Avesta itself draws a sharp dis-

tinction between good and bad kings.

* Hay good Kings rule over us, not bad K i ngs, O Arinaiti *

(Is. xlviii. 5).

Especially those rulers who were hostile to the

Prophet and his reform are denounced and con-

demned to eternal perdition ;
amongst them is

mentioned by name one Grehma ( Ys. xlvi. 11,

xlix. 11, xxxii. 12-14).

A word must here he said of the relations be-

tween the royal dynasties and the national religion.

As we have seen, there is no doubt about the
religious convictions of the great Achaemenid
kings—at least after Cyrus, for his religious

position is still doubtful. They were professedly
and devoutly Mazdeans—though the present writer
is by no means yet convinced that they were
Zoroastrians in any sense (see his The Religion

of the Great Kings, London, 1910 ;
per contra,

the very striking arguments of Moulton, op. cit.,

especially p. 4011'., are deserving of careful con-

sideration). The Avestan legend represents the
Vishtaspa of the Kayanian dynasty and all his

royal house as converts of the Prophet, the king
playing the part of a Constantine or an Ethelbert.
Coming back again to later and historical times,

the relations of the Arsaeid or Parthian dynasty
(250 B.C.-A.D. 225) to the faith are unknown or

obscure. The Sasanian kings (A.D. 226-651),
however, were so fully and completely Zoroastrian
that they made the Avestan system, in the greatly
modified form in which it then existed, the State
religion, and did not shrink from religious perse-

cution in its defence or interests. It was under
Shahpur II. (A.D. 350-438) that, according to the
tradition, our present Avesta, i.e. whatever was
left of the original scriptures after Alexander the
Great’s destruction of the greater part, was
collected, revised, and corrected^ by the efforts

of his great prime minister Aturpat-l Mara-
spandan, whilst under his successor, Yazdagird II.,

the edict of his minister, Mihr Narseh (A.D. 440),

played an important part in the religious life of

the country. In the Dinkart (vol. i. ch. 28) we
find the categorical assertion that ‘ the law of Iran
is the Mazdean religion’ (Airdno data dino Maz-
dayasno), which, together with other indications,

has always seemed to the present writer to point
to the Dinkart as essentially of the Sasanid era.

Literatrrk.—

I

n addition to writers quoted in text, W.
Geiger, Ostirdnische Kultur iin Altertum, Erlangen, 18S2,

p. 425 ff. ; F. Spiegel, Erdnische Altertkumskunde, Leipzig,

1871-78, esp. iii. 596ff., where he endeavours at some length
to prove that the ancient Iranian tings did claim divine
parentage, probably from Mithra ; E. Wilhelm, ‘ Konigthum
und Priesterthum im alten Eran,’ ZDMG xL [1886] 102-110.

L. C. Casartelli.
KING (Muslim).— i. Sovereignty.—Originally

in Islam the conception of sovereignty was directly

theocratic. There was no doubt on this point.

Muhammad ruled in the religious order, the mili-

tary order, and the judicial order ; and in each of
them his authority was accepted without dispute.

Neither he nor any of his adherents seems to have
thought of analyzing or dissecting sovereignty.
They regarded it as divine in its source ; Mu-
hammad possessed it not as elected by men, hut
as a prophet sent by God. Originating thus, it

was both integral and absolute.
This conception continued during the period

immediately after Muhammad, which is called
‘ the perfect Khallfate.’ The first successors of
the Prophet did not, indeed, regard themselves
as real sovereigns, that position belonging to the

Prophet alone. They called themselves ‘lieuten-

ants,’ which is the meaning of the word khalif. 1

In practice they preserved their sovereignty in

the military order ; but in the religious and judi-

cial orders the Qur’an, which is regarded as perfect,

had fixed the law, at least in its most important
points. The Khalif had nothing to add, and sove-

reignty in these matters passed into the hands of

specialists, whose duty it was to criticize the texts,

and to develop and apply the principles.

After the Arab conquest the Muslim Empire
was immense ; and, as it included regions and
cities of advanced civilization, administration be-

came complicated and difficult, and the Khalif had
to delegate a large part of his sovereignty to minis-

ters. These were known at first by the modest
title of ‘ vizirs ’

(
charges d’affaires). They were of

considerable importance in the Empire ; it might
even be said that some of them were the real sove-

reigns, until the day when they were crushed by a
caprice of their master. Vizirs played an equally
important r61e in the Osman Empire after the
Turkish conquest.
Towards the end of the history of the Arab Khall-

fate, during its decline, the general state of the
Empire was very unsettled, and the military element
assumed predominance over the administrative.
The Khalif, his power gone, was confined in his

palace, and the actual authority was exercised by
the chief guards, generally Turks and sometimes
eunuchs.

In the feudal period authority w'as divided and
subdivided just as in the West, but in a less

systematic manner. The Khalif had now only a
theoretical ptnver

;
princes of various races formed

kingdoms for themselves out of the dismembered
Empire, and arrogated to themselves a sovereignty
de facto, which was no longer of a theocratic char-
acter, but was based on strength of arms. The
dynasties which they founded have been of com-
paratively short duration. The Osman Sultans
constituted a stronger unity in Islam than that
which existed under the Arab Khalifs. Their
power W'as absolute, except that they were re-

quired to respect the law of the Qur’an and its

interpreters (mufti, 'ulamd, etc.), and were depen-
dent on the fidelity of the troops. This despotic
regime has lasted even to our day.

In Turkey at the present time the sovereignty
resides in the Parliament, and the Sultan is only
a constitutional monarch—a system which brings
the Ottoman Empire into line with the other States
of Europe, but which it is difficult to reconcile with
the principles and the spirit of Islam.

2. Legitimacy.—The legitimacy of the Khalif
does not exactly depend on the manner of his

election or on a law of succession ; it is derived
from the proclamation of the people. This pro-
clamation consists in naming the sovereign in the
Friday sermon (khutba) in the mosques, and in

raying for him. When mention of a Khalif
as thus been made, without arousing protests, in

the cathedral mosque of the capital of the Empire,
this Khalif is regarded as legitimate. 3

1 The title khalif was borne by the first four successors of
Muhammad, by the Umajyad and ‘Abbasid dynasties, and,
among the Shi'ites, by the Fatimids. The title imam, denoting
* president,’ was in use among the sects which recognized the
right of the descendants of 'All. The title amir al-mu’minin,

‘commander of the faithful,’ was given to the Arab Khalifs; it

had been used, even during the life of the Prophet, by one of
his lieutenants in the year 2 a.h. As for the title ‘ Sultan/ it

was in use among such secondary dynasties of the Middle Ages
as the Hamdanids, the Buyids, the 'fulunids, and the Ghazna-
vids from the end of the 9th century. It was the title of the
celebrated Saladin (Salah ad-DIn), of the Ayyubid dynasty.

2 The ceremony of proclamation is called bi'at. Among the

Osmans it is renewed every year in the festivals of the Bairam,
under the name of muayad. The shaikh al-isldm, in these

ceremonies, kisses the front of the Sultan’s robe, and, rais-

ing his eyes towards heaven, prays for the prosperity of the

Empire, and for the preservation of his Highness. The Sultan
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A legitimate sovereign might be deposed. Among
the Osmans deposition is regarded as just when it

has been authorized by a fatwa, i.e. by a decision
of the shaikh al-isldm.1

The mode of succession of Muslim sovereigns
varied. Muhammad had given no rule. Abn
Bakr, his first successor, was chosen by the most
influential party in the Muhammadan community

;

'Omar was designated by Abu Bakr ; Othman, by
electors whom 'Omar had named; the election of

‘All was contested, and led to civil war ; with
Mu'awiya the dynastic rule was established, first

in the family of the Umayyads. Even within the
dynasties the order of succession was not always
constant. Sometimes the Khalif chose one of his

sons as his heir apparent ; e.g.
,
the famous Harun

al-Rashld designated three of his sons with entail.

The first of the three, Amim, wished to oust the
second, Ma’mun ; but the latter revolted and Amim
was beaten and killed. Among the Osman Sultans
it is rather the brother who succeeds ; and it has
often happened that a Sultan, on his accession, has
put his brothers and nephews to death. Formerly
the Empire was divided among the brothers, especi-

ally in the Middle Ages. Tins was the case with
the Buyids in Persia.

In principle the Khalif, who was the president of

the entire Muhammadan community, had to be of

the Quraish race ; but that was not the ease with
the Osman Sultans. In order to legitimatize them,
it was admitted that they had inherited rights from
the ancient Arab Khallfs when, in the time of

Salim I., they conquered the sacred cities Mecca
and Medina.
Among the Shiites the idea of legitimacy presents

a rather peculiar religious character. Founding
their belief on certain traditions, they hold that
Muhammad had designated 'All as his successor,

and in their eyes all the Khallfs except 'All and
his descendants are illegitimate. This belief has

f
iven rise to many troubles in the history of Islam.
ecret societies have been formed and have long

worked for the succession of the 'All dynasties

;

they succeeded in establishing the famous Fatimid
dynasty in N. Africa and Egypt, thus named from
Fatima, the daughter of the Prophet and the wife
of ' All, from whom it claimed to descend.
The Mahdist idea is developed in the sects which

maintain the rights of 'All. The Mahdl, a sort of

king-prophet and expected Messiah, who is to per-

fect religion and to begin in the world an era of

happiness, is to be of the family of ’AIL The so-

caDed sect of the Imamites had a curious idea
about him: they believed that the Mahdl, also

named imam , was to be the twelfth descendant of

'All. The latter being dead, having disappeared
at an early age, this sect professes that he continued
to live a mysterious and endless life, from which
he will return with glory when his hour is come.
The time during which the Mahdl is to remain
hidden is called the period of ‘ occultation ’ (cf.

Carra de Vaux, Le MahomUisme, Paris, 1898,

p. 134).

3. The status of the sovereign.—The power of

the Khalif is absolute within the limits of the
religious law. Theoretically, he might dispose of

the land and revenues of his Empire. The principle

is that the soil belongs to God, and consequently

in the meantime places his hands on the shaikh’s shoulders, and
bends his head to kiss him (M. d’Ohsson, Tableau gtMraX de
Vempire othoman, Paris, 1787-1820, iv. 503, 550).

1 e.g., the Jatica which was given for the deposition of the
Sultan ‘Abd al-‘Aziz by the Grand Mufti Hasan Khair Allah (the

shaikh al-isldm is the Grand Mufti of Constantinople) : ‘ If the
Commander of the Faithful pursues a foolish course of conduct,
or if he has not the political knowledge necessary for governing

;

if his personal expenses are such that- the empire cannot support
them ; if his continuing on the throne will have disastrous con-
sequences, must he be deposed ? * Reply: * Thelaw (the shari'ah)
says. Yes.’

to the Sultan, who is His mandatory. The Sultans,
however, had a private estate, which was always
of a considerable size. Thus under Sulaiman the
Magnificent the private estate of the Sultan pro-
duced a revenue of five million ducats, while the
general revenues of the Empire were only a little

more than nine million ducats. This Sultan reserved
to himself the right of granting the great fiefs

;

and, as a result of the same principle, confisca-
tions were easy and remain so to this day.
As regards taxes, some are prescribed by the

Qur’an ; such are the tithe for Muhammadans and
the poll-tax for non-Muhammadans. Others are
administrative taxes, which long ago acquired a
certain regularity, and are therefore called kanuiii,
i.e. ‘regular’ ; such are taxes on marriages, law
dues, transit and warehouse dues, and stamps.
Besides these two kinds of taxes, the Sultan, under
the old regime, reserved the right to impose as
many as he pleased. Under Sulaiman the Magnifi-
cent imperial offices were sold, hut not military
offices.

Until 1877 the Sultan drew as he pleased on the
Treasury for the needs of his harim. At this time,
of eight million Turkish pounds that the budget
produced, two-thirds passed to the palace. The
Sultan published budget estimates, but he began
by deducting his share of the receipts. He had,
however, a civil list, which had been established
since 1855 ; at first it was £1,200,000, hut was re-

duced afterwards to £800,000. The property left

to the mosques, as pious foundations, called waqf
property, escapes the sovereignty of the Sultan,
and is inalienable. 1 It forms an important part
of the imperial territory.

Until the recent revolution, which made him a
constitutional monarch, the Sultan naturally had
the right of declaring peace or war. He has always
preserved the right of commander-in-chief of his
armies. He had the right of life and death even
over the greatest personages in his Empire. When
one of his old favourites who had fallen into dis-

grace received the noose with which he had to
strangle himself, he accepted it as an order legiti-

mately given, and as one which his conscience com-
manded him to obey. The Sultan was recognized
to have the right to make subjects ‘ disappear,’ to
dispose of the life of his wives within his palace,

and even to order massacres. The religious system
ofMuhammadanism does not condemn the massacres
either of the Janissaries or of the Armenians.
Islam has a special law for the sovereign regarding

wives. According to the Qur’an (xxxiii. 52), he
might have nine legitimate wives, all other Muham-
madans having only four.

4. The ethics of the sovereigns.—There exist
in Muhammadan literature several important
treatises on the ethics of kings. One of the
greatest philosophers of Islam, Farabi (t950), wrote
a treatise on the ‘ Model City,’ in which he repre-

sents the princes as wise men, whose principal

thought must be to prepare their subjects for the
happiness of the other life. This theory, devoid
of any practical character, is only an adaptation

of the Platonic doctrines (cf. Carra de Vaux,
Avicenne, Paris, 1900, p. 104). Another very
well known author who studied this question is

1 The institution of the waqf furnished a means by which a
testator might save his fortune from confiscation. The Sultans

very often confiscated the property of prominent persons
and public officials. The waqfs might be bequeathed to the
mosques or set aside for some charitable purpose. The founder
designated the person who should act as administrator. This
was often the chief minister of a mosque or an inferior officer.

But sometimes the choice of the administrator was left to the
inspector general of the waqfs (d’Obsson, ii. 524). Several
Grand Vizirs

—

e.g., Keuprulu, Raghib, and Baraiktar—tried to
secularize the waqf. An irade of 1S73 and the law of August
23, 1875, imposed on them a fixed law of transmission and an
annual tax, regulated according to the estate (A. de la

Jonqui&re, Bietoire de Vempire ottoman, Paris, 1881, p. 617).
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Mawardl (fl058). He wrote a treatise entitled

Kitab al-ahkdm al-sultaniyya (i.e. Constitutions

politicos), a work edited by R. Enger at Bonn in

1853, and recently translated into French by Leon
Ostrorog. It contains the theory of the Khallfate,

a description of the qualities necessary for a Khalif

,

a study of the different methods of election, and
a definition of the power of the vizirs and provincial

governors, with an indication of its limits. This

treatise has been highly valued in Islam. The
same author has also left a collection of ‘ Counsels
to Kings,’ a work on the rules which ministers

must follow, and still another on politics and
government, entitled ‘ The Means of facilitating

Reflexion and of hastening Victory ’ (Tashil al-

Nazar •wa-tdfil al-Zafar‘, see C. Huart, Littera-

ture arabe, Baris, 1902, p. 242, Eng. tr., London,
1903, p. 243 f.).

A celebrated Seljuk vizir, Nizam al-Mulk, the
founder of the academies of Baghdad, Nlshapur,
and Basra (+ 1092), wrote on the art of government,
which he himself practised in a very superior

manner. His book, entitled Siassat Namah, ‘A
Treatise on Government,’ and dedicated to the
Sultan Malik Shah, has been edited and translated

into French by C. Schefer (Paris, 1891-93). Al-
though this vizir admits that kings are ‘ chosen by
the most high God,’ he allows them attributes

which are not specially moral. They must, ac-

cording to him, respect the learned doctors, must
love a pure religion, and have a strong faith ; but
it is not their domain to govern religion. Their
duty is rather to occupy themselves with economic
interests : to drain the land, to build bridges, to
found villages, to attend to the cultivation of

the soil, to build strongholds, caravanserais, and
beautiful monuments. These works will gain for

a prince the gratitude of his people, an eternal
recompense. Ni?am al-Mulk recommends kings to
guard against the influence of women, and to have
scant trust in ministers of another religion. We
know that from the time of the Arab conquest,
Christians have been employed by the Ivhallfs in

their administration, and have rendered them great
service. This custom was followed also by the
Osmans, and continues to this day (cf. Carra de
Vaux, Gazali, Paris, 1902, p. 140).

To the great Persian poet Sa'di (t 1264) we owe
some very fine pages on the ethics of kings. The
whole of the first chapter of his Bustan (translated
into French by C. Barbier de Meynard, Paris, 1880)
is devoted to the duties of kings and good govern-
ment. Nushlrwan exhorts his son Ormazd thus :

* Be the defender of the weak, and sacrifice your rest to work
for them, to the alleviation of poverty and misfortune. A king
owes the crown to his subjects ; . . . avoid grieving the heart
of your people ; that would be to thoroughly destroy your own
power.’ ‘ The people,’ the poet says further, * is a fruit tree
which must be cared for if its fruits are to be enjoyed.’

He has recommendations for labourers :

* The labourer works with more energy when he can count
upon peace and prosperity/

He has also some for merchants :

* The king who oppresses the merchants closes to the people
and to the army the sources of wealth.’

He also recommends that 1 men of war * and * men
of advice 5 should be befriended, and soldiers well
paid. Yet this great kindness which the poet
wishes to find in the sovereign must he accompanied
by mistrust and craft; he evidently prefers the
latter to strength.

‘ While ele\ er negotiations may assure the success of a trans-
action, gentleness is preferable to the use of force. Instead of

traps, sow gold under your steps ; your benefactions will blunt
the sharpened teeth of the enemy. The empire of the world
belongs to cleverness and craft ; kiss the hand that you cannot
bite; lavish caresses on your enemy as you would on your
friend, while waiting for an opportunity to flay him alive.

Dread the blows of the most humble of your adversaries ; it is

the drops of water that make the torrents/

Literature.—See the works cited throughout the article and
in the notes. B. CARRA DE VAUX.

KING (Semitic).—In Semitic languages the

usual word for ‘ king ’ comes from the root ml k.

In Babylonian the meaning is ‘ to advise ’
; this is

common in Aramaic, and occurs in Hebrew. In

Arabic and Ethiopic it means ‘ to possess,’ ‘ have
power over.’ The king then would be the decider

of conduct, the source of wisdom for his people.

It is best to take the subject in three divisions

:

Syriac (chiefly Hebrew), Babylonian, and Arabian.
i. Hebrew.—It is very seldom that a true king-

dom develops among nomads, and the Hebrews are

no exception. Indeed it was not till after many
years of settled life (tradition says four hundred)
that the government crystallized into kingship.

This development was gradual—through the judges,
men of mark who by force of character and religious

enthusiasm supplanted the tribal chiefs and, for a
time at least, usurped their authority. In the

case of Abimelech this authority became hereditary

in the second generation, bnt this was largely due
to the fusion of Israelites with the old settled

population, the Canaanites. When the govern-
ment was finally settled in the person of a king,

it was in direct imitation of the nations round
about (1 S 85)—recognition of the advantages of a
fixed central authority. The older tradition be-

lieved that this change had the approval of God
and was carried through by His instrnment, the
prophet Samuel. (Later tradition saw in this

imitation of the Gentiles apostasy from God. ) As
in the case of the judges, Saul first proved his

powers at the rescue of Jabesh-Gilead, and then
the people ratified the position that he had won
for himself. Possibly Samuel had looked to Ben-
jamin for a king in the hope of thus avoiding the
jealousy of the North and South. Saul the soldier,

however, proved unequal as a politician to cope
with the Philistines; and David, the idol of the
South, was shown by events to be necessary to
the Hebrew nation, and as such was acclaimed
king by all parties. But even his genius and
personal attractiveness failed to create a national
feeling. The kingdom which he had created by
his resistance to the Philistines was kept together
by the fear of a hostile neighbour, and split along
the natural line of cleavage as soon as that fear
was removed.
These early kings were little more than the

tribal chiefs of nomad days. The main differences

were their recognition by the whole people and
their possession of a bodyguard, consisting largely

of foreigners, which was more serviceable than the

tribal militia. At first there was very little organi-

zation. The vagueness of history suggests that
Saul had no fixed capital. The king was judge
(2 S 14^-), general, and priest, the officers set

apart for these duties being only his deputies.

There is no clear statement of the king being the
chief priest, but there are many indications that
he sometimes exercised priestly functions. In
Phoenicia, Tabnit styles himself ‘ priest of Astarte,

king of the Sidonians,’ like his father. His son
Eshmunazar calls his mother (she was his father’s

sister) ‘ priestess of Astarte ’ and ‘ queen,’ though
he himself does not bear the priestly title. The
story of Agag shows that Saul saw nothing wrong
in ottering sacrifice (1 S 15). At the coming of the

ark to Jerusalem David wore a linen ephod (2 S
6 !4

), a priestly garment such as Samuel wore (1 S
218

; cf. also Ex 284
). Both David and Solomon

blessed the people (2 S 618 and IKS"; cf. Nu 6K1
).

The priests were the servants of the king, to be

deposed or appointed at pleasure (1 K 2-7-
**), while

David’s sons were priests, as if this were a pre-

rogative of the royal family. Jeroboam I. prob-

ably acted as priest (1 K 12s5 ).

The army was a militia, and campaigns seem to

have been confined to the summer. But a point
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was given to this army by the institution of the
royal bodyguard of mercenaries. Under David the
captain was apparently a Philistine, and loyalty
to their master was stronger than other motives.
It was the fidelity of these hirelings that prevented
Absalom from sweeping the country at the outset
of his rebellion.

We have no certain information about the revenue
of the early kings. As tradition insists on the
lowly origin of both Saul and David, we must sup-
pose that from the first they had a regular revenue
from taxation apart from the booty that they
might win in war. Jg 9* makes it probable that
in those times taxes were not unknown, and that
each State had its treasury. 1 S 17 23 assumes that
taxes were the regular thing in the days of Saul.

It is significant that in the second list of David’s
officials (2 S 2024) an addition is made to the earlier

(2 S 816fr-)—the overseer of the tribute. The later

version of Saul’s appointment assumes a tax of

10 per cent. It is assumed on the strength of 1 S
16*' and a few other verses that the lungs were
frequently the recipients of presents; but prob-

ably these were, like gratitude, in expectation of

favours to come. In Solomon’s reign an elaborate
system of tax-collectors was set up—a system which
was intended further to break down the tribal

divisions still existing among the people. The
king also possessed certain agricultural privileges

(Am 7 1

), and in later times financial emergencies
were met by special taxation (2 K 1520 23“).

Solomon is credited with a large income from
taxation apart from the profits of trade and
foreign tribute. In addition he employed the
corvte (cf. 1 S 811

). David’s kingdom illustrates

Ibn Khaldun’s theory that a dynasty lasts only
three generations : one of comparative barbarism,
one of organized government and developed luxury,
and then the crash. Solomon asked too much from
his subjects ; the splendour of the court was bought
by the impoverishment of the countryside, and, as

the tribes had not had time to degenerate into

serfs, they broke away from the government that
pillaged instead of protecting them. The Phoe-

nician kings were at first absolute, but later their

power was limited by the nobles, and the govern-
ment became an oligarchy. David’s successors

were not equal to the task which almost crushed
him—that of welding Judah and Joseph into one
nation. While in the North the throne was a prize

for any adventurer, in Judah all revolutions left

David’s family the crown—a tribute to the power
of the king of all Israel.

As a general rule the crown was hereditary,
descending to the eldest son—the chief exception
being Solomon. In this case a palace clique abused
the prestige of the dying king and the authority

of religion in favour of its nominee. The king was
a sacred person appointed by God (1 S 2417 and 2 K
9s), and in him centred the hopes of the prophets.

It is probable that anointing referred specially to

the priestly side of the king’s character.

2. Babylonianand Assyrian.—Though the Baby-
lonian rulers of whom we hear first were Sumerians,

yet the later forms of kingship are developments
or modifications of Semitic ideas. In the earliest

period of which anything is known the machinery
of government was already well developed. We
cannot trace the beginnings of any element of

social life. The land was split up into a number
of city-States, each under its own ruler, called

either ‘king’ or ‘patesi,’ ‘king’ being the secular

and ‘patesi’ the more religious title, signifying

vicar of God. There is no clear distinction between

the two titles, though a little later ‘ patesi ’ is used

for a vassal king. Thus Eannatum of Lagash (c.

2900) calls himself both patesi and king, while

Euannatum I., who reigneu a little later, uses only

the title patesi. The early rulers of Assyria (c. 1800)

call themselves Ishakku ( = priest-king). "What-
ever his title, the king ruled by divine right.

Many inscriptions have been found in which a
king boasts that his god had appointed him king
of his land and shepherd of his people. ‘Thou
hast created me and intrusted me with dominion
over men’ (Nebuchadrezzar [Rawlinson, l53, col. 1,

line 55 f.]). In theory at least the king was an
autocrat, however much his power may have been
limited in practice.

The king is the agent of his country’s god ; in

the treaty between the cities of Lagash andUmma
(before 3000) the patesis of the towns are not men-
tioned at all, but only the gods. They contended
for their cities. ‘ Patesi ’ included the idea of priest,

and it sometimes happened that one who assumed
the style of king kept the older form, even putting

the priestly rank first of his titles. It is not a
very big step from regarding the sovereign as

agent or representative of the god to considering

him the manifestation of deity or as himself the

god. This change took place very early. Perhaps
it was helped by the rulers’ habit of putting

statues of themselves in the temples which they
built, to keep themselves fresh in the memory of

the gods. Then offerings were made, not to the

statues, but for the persons whom they repre-

sented. It is specially noted that the offerings for

the statue of Ur-nina (king of Lagash c. 3000) were
continued during the reign of Lugal-anda, perhaps

a hundred and fifty years later. The first kings

to receive divine honours were the Semitic rulers

of Akkad, northern Babylonia (c. 2600); Shar-
gani-sharri is called the god of his land, and
Naram-Sin’s name always has the determinative

for ‘god.’ Thence the custom spread to the

Sumerian rulers of S. Babylonia ; and Gudea,
atesi of Lagash c. 2450, was deified after his

eath. About fifty years later, Dungi, the second

king of the dynasty of Ur, ahvays describes him-
self as god, and a temple is built in his honour.

In later times Ashurbanipal calls himself offspring

of Aslmr and Belit. The suggestion that the deifi-

cation of the king is due to Egyptian influence has

not found favour.

At first the ruler was supreme in both the

secular and the religious sides of life, but in time

the priesthood developed till its help was needed
for all religious actions. Yet the king remained
priest in theory. God still spoke to him directly

;

lshtar visited him in dreams to give him her com-
mands. Lugal-zuggisi is proud to be called ‘ pro-

phet of Nidaba.’ He was the manifestation of the

god, but also the representative of his people.

This was never forgotten. The kings of Erech

and Lagash are priests of Anu ; another boasts

himself ‘ keeper of the temple of Bel ’ at Nippur,

and down to the latest times the Assyrian kings

are priests of Ashur, sometimes giving the religious

title the precedence. A son of Naram-Sin became

a priest, and his daughter a priestess. The priests

were always under the control of their chief, the

king; their subservience appears in the attempts

of the oracle priests to find in omens that were
obviously unfavourable meanings pleasing to the

king.
Another aspect of this is the national significance

of the king’s person : a calamity to him is a national

disaster ;
hence the elaborate rules that fence his

conduct. All ill omens must be kept far from him.

Thus the ceremonies for the purification of a king
are much longer and more complicated than in the
case of a private person ; royalty is so dangerous
that the king has become the slave of the priest-

hood. On five days in the month he must not
touch animal food, nor change his garments, neither
dare he bring an offering to the gods. Thus the
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question whether certain of the penitential psalms
are individual or national is beside the point ; it is

the king, the people’s representative, who speaks
for the nation. The law tells the same tale. The
court sits in a temple, and the oath is taken in the
name of a god or gods, and sometimes in the king’s

name also
;
yet he is the final court of appeal (cf.

the Hebrew oaths ‘ by the life of Jahweh ’ and ‘ by
the life of the king,’ also the association of Tiglath-

pileser and a god in Barrekub’s inscription from
Zenjirli). As lawgiver he is guided by social and
political expediency, but his decrees are published

under divine auspices. The series of omens founded
on the exploits (whether real or imaginary is im-
material) of Sargon I. can hardly be explained on
the ground of the political importance of these

exploits. It was the deeds of a hero peculiarly

under divine protection that became normative for

future ages.

Naturally the king was absolute, but he was the
‘ shepherd of his people,’ and the government was
always rather patriarchal. The people had their

rights, which the monarch could not outrage. The
splendid title * king of righteousness ’ was not
borne altogether in vain. In the South we have
a witness in the reforms of Urukaginu of Lagash
(e. 2800) and the Code of Hammurabi, while in

Assyria, even in the days of its greatest power, any
person could make a written appeal to the king.
Though the Assyrians are unpleasantly notorious

for bloodthirsty cruelty, they devoted great care

to the internal economy of their own land. Not
only was Assyria plentifully supplied with cattle

of all sorts, the booty of innumerable wars, but
the kings introduced new trees, and in other ways
encouraged agriculture. The system of irrigation

was, of course, their constant care. From the first

the throne was hereditary, though we do not know
whether primogeniture was the rule. In Assyria
it is claimed that for fifteen hundred years the
crown descended from father to son. The king’s
material power rested on the army. The idea that
the king owned his domain had long since died out,

vet part of the soil belonged specially to the State,

being held on feudal tenure. The occupier was
bound to military service, in payment for which he
held his fief. This could not be alienated, and in

default of heirs returned to the State. If the
owner were summoned for service and had no one
to leave in charge of his land, the State appointed
a bailiff, who was charged to pay one-third of the
produce to the owner’s family. In addition, the
feudatories had certain privileges, were, to some
extent, outside the jurisdiction of ordinary officials,

and were not liable to the corvte. The Assyrian
government appears to have lived often on the
tribute of vassal States.

3 . Arabian.—It is scarcely an exaggeration to say
that no settled government has evolved among the
nomads of Arabia. The dynasties of IJira and
Ghassan are only apparent exceptions. All Arabian
States have had their centre in the cities that lie

on the borders of the country, open to foreign
influence by land or sea. Among the nomads
the tribal chief is the leader in war, but at other
times he has only advisory authority and the
weight of personal influence. Even among the
settled tribes in the hinterland of Aden it is often
impossible to put a criminal to death

;
for by so

doing the chief (he calls himself ‘Sultan’) would
expose himself to the dangers of a blood-feud.

Among the fertile valleys of Yemen it was
different, and at an early date settled States came
into being. Unfortunately, the materials for a
study of this period are scanty and largely inacces-
sible. No agreement has yet been reached as to
the date of many of the inscriptions, the two
schools of interpretation differing by some six

hundred years. The chief States were (1) the

Yemen, ruled by two dynasties having their

capitals at Sirwah and Ma’rib, and later by the

Himyarite kings of Saba and Dhu Raidan known
to Arabic tradition as Tubba's ; (2) Main or Ma'an
in the Jauf ; (3) Qataban ;

and (4) IJadramaut.
The date of the kings of Ma'an is uncertain. In
Yemen the earliest rulers were the mkrb, prob-

ably Mukarribs, the priest-kings of Sirwah. We
have the names of thirteen princes who ruled
between the 9th and the 6th cent. B.C., but their

functions and powers are unknown. The title

seems to mean ‘he who makes offerings.’ Their
rule probably extended well to the east, for Sargon
(715 B.C.) mentions one Ith'amarathe Sabaean, pre-

sumably one of the dynasty. The name occurs on
the monuments.
Next followed a line of kings ruling at Ma’rib,

coming to an end about 115 B.C. and followed by
the Himyarite kings, whose kingdom was finally

destroyed by the Abyssinians in A.D. 525. It is

probable that the kings of Ma'an were contempor-
ary with the earlier rulers of Yemen (Saba), though
Hommel and Glaser would put the first of them
about 1500 B.C.

The royal title was not restricted to the head of
the State, but was shared by his sons. In one
inscription a father and two sons bear the title,

just as in a State of that description to-day all

members of the ruling house are called Sultan.
Elsewhere Alhan Nahfan, king of Saba, does not
give himself that rank, though he gives it to his

sons {CIS iv. 308). Besides kings we read of lords,

and it is probable that the people were divided into
classes or castes ; and the lords in their inaccessible
castles may well have been as independent as the
feudal barons in Europe. According to one tradi-

tion, the downfall of Dhu Nuwas, the last king of
Yemen, was largely due to his lack of control over
his barons. Women held an honourable position
in the land ; two together appear as ‘ lords,’ and,
like the king, receive the commands of their god
through an oracle

(CIS iv. 387). Occasionally the
kings seem to be invoked along with the gods,
though in a secondary place {CIS iv. 374)—remind-
ing one of Babylonia.
Two other States rose in early Arabia, Hlra and

Ghassan, though they were native in part only,
being due to outside influence. Rome and Persia
were continually annoyed by the incursions of the
Bedawin into the settled lands of Syria and Meso-
potamia, so one protective measure was to make
friends with the nearest Arabs. Hha was a vassal
of Persia, and in very close touch with its over-
lord ; Arabs filled responsible posts at court, and
Bahrain Gur, who afterwards became king, was
educated at H!ra - These States closely resemble
the rule of the Rashids at Hail in the last century ;

the Sultan’s power rested on the Bedawin, who
were held to their allegiance by tribal honour and
presents from the taxes contributed by towns
and trade. History has preserved the memory of

the mixed population at Hlpa—the tent-dwelling
Arabs, the Christians of the town, and the allies—
a mixed population which for various reasons
settled under the government. There is no explicit

evidence, but conditions must have been very simi-

lar in Ghassan, where the government remained
migratory and Roman gold helped to uphold the
loyalty of the Arabs. Tabari tells us that Ga-
dhima, the founder of the dynasty of Hira >

was a
prophet and soothsayer, suggesting that authority
there was religious in its origin.

Muhammad founded a State where divine revela-

tion was the supreme law, and after his time religion

has played the greatest part in most States formed
and ruled by Arabs. Ibn Khaldun’s observation
remains true, that religion alone will not make a
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State; the feeling of nationality must also be
present (Prolegomena, Beirut ed., p. 159). The
Umayyad KhalTfs claimed to be the successors
of the Prophet, and made this the chief prop of
their authority

;
yet their power depended on the

solidarity of their supporters, and, when the old
strife of Qais and Kalb, Mudar and Yemen, broke
out afresh, their kingdom collapsed ; till then they
had made head against all religions revolts of 'Alids
and Khawarij (q.v.). The Carmatians (q.v.) can
hardly be called a kingdom

;
yet the Imams of Oman

claimed first spiritual authority, as did the Wah-
habis. Leadership might be hereditary or elective,
but religion gave power and opportunity to the
strength latent in a tribe or group of tribes. Al l

these States are small copies of Muhammad’s great
example. There is one exception, the dynasty of
the Kasulids in Yemen ; but that was founded by
a foreigner, and it had to fight continually against
leaders whose authority was spiritual, the descend-
ants of the Prophet. After the fall of the Kasulids
the native authority was exercised by a spiritual
head, the Imam. See, further, ‘ Muslim ’ section,
above.

Litkratcejs.—

H

ebrew : the Bible dictionaries. There is no
special literature for the other countries. Phoenicia : R.
Pietschmann, Gesch. der Phonizier, Berlin, 1889. Babylonia :

L. W. King:, Sumer and Akkad, London, 1910, and Chronicles
concerning early Babylonian Kings, do. 1907; M. Jastrow,
Religion Babyloniens und Assyrians, Giessen, 1905 fit. Arabia :

C. Hnart, Hist, des Arabes, Paris, 1912 ; R. A. Nicholson, Lit.
Hist, of the Arabs, London, 1907 ; CIS, pt. iv. ; scattered notices
in native authors. S TrITTO\

KING (Teutonic and Litu-Slavic).— r. Sources
relating to the Litu-SIavs.—In seeking to trace the
early historical development of kingship in Northern
Europe, it will be well to deal first of all with the
facts relating to the Litu-Slavic peoples, as these
provide a basis also for a knowledge of the early
Teutonic conditions. We begin, therefore, by
quoting from the oldest available authorities a
number of references to modes ofgovernmentamong
the Litu-SIavs of Eastern Europe.
() The Chronicle of Nestor (ed. F. Jlikloeich, Vienna, I860,

ch. vi.) :
4 They lived each with his family and in his own

locality [i.e. separate from one another], each ruling1 over his
own family.*

()

^
Procopius, de Kell. Goth. iii. 14 ! ra yap c&vij Tavra 2/cAa-

p-rfvot T€ itat
r
A*rat ovic ap\ovrat. wpos avfipov evos, aAA’ cv Srjfio-

Kpantf ck iraXaiov fiiorevovijL, /tat Sia tovto avrots ruv npaypArav
ael ra re <rvp^opa koX SucricoAa e? koivov (‘ assembly of the people ’)

ayertu.
(c) Mauritius, Strategicum, ix. 5 (ed. J. Scheffer, Upeala, 1664,

p. 218) : ra cOvtj twh koX*Avttav opofiiaira re icai bfiOTpoira.
re curi not eKc-uOcpa. pTfiap*}? SouAoGcrtfai rj ap^eotfat ireid6pcva
• . . woWmv 5c oftiof prjyCiv /cat atrvp.<f>6v»*s exovnov vpos aAA^Xovf
Ovk aroirov rtras avrwv peTa^etpi^etr^at ij Aoyots rj 5*bpoi? icai

paXhtrra. rows ejryvrepai tu»p pcdoptuiv teal rots aAAois «7rcpx«r0cu,
tva p.7i irpov travras e^pa r .

*
. .

'
. }crr) (*. . .it

will be well by means of win some of
them, and especially those t >ur side, and
then fall upon the rest, so that a common hatred may not
bring about a union or a monarchical government’).

(d) Pseudo-Caesarius of Nazianzus, in his theological tractate
dating from the beginning of the 6th cent. a.d. (PG xxxviii.
986, dialogue 110, quoted in Archiv fur Slav. Philologie, xxxi.
[1909] 679) : 2/cAavrji/oi . . . virapxouim' avBaSti<;, avrovopoi,
avrfycpLOVcVTOi, <rv»*«X"S avaipovvro;, crwccr$t6pcvoh jj trvvoSevovrts,
rbv tr&av riycpova Ka.i ap\oirra.

.

(e)Constantinus Porphyrogenetus, deAdministrandolmperio,
ed. Bonn, 1840, p. 128: apxovra.s fie, at$ <f>acTL, ravra ra c0yrj pri

«X«t wkrfv £omavovs [zupan ; see below] yepovras, koBuk «ai at
Aotirat ’XicXapiviai cxovari roirov.

CO Thietmar of Merseburg, vi. 18 (MGH ,

4
Script.’ iii. [1839]

812), writing of the Wilzi : ‘his autem omnibus qui comxnuniter
Liutici vocanturdominus special!ter non presidet ullus

;
unanimi

consilio ad placitum suimet necessaria discucientes, in rebus
efficiendis omnes concordant. Si quis vero ex comprovincialibos
in placito contradicit, fustibus verberatur, et si forinsecus
palam resistit, aut omnia incendio et continua depredatione
perdit, aut in eorum presencia pro qualitate sua pecuniae per-
aolvit quantitatem debitae.’

(g) The Chronicle of Boguchiccd, ch. i. (A. Bielowski, Monu-

menta Polonim hiitorica
,
Lemberg, 1864-72, ii. 473 ; quoted by H.

Sfchreuer, Unttrsuchungen zur Verfassungsgeschichte der bohm-
ischen Sagenzeit, Leipzig, 1902, p. 73, note 24): ‘Lechitae,
qui nullum regem seu principem inter se, tanquam fratres et
ab uno patre ortum habentes, habere consueverant, sed tantum
duodecim discretiores et locupletiores ex se eligebant, qui

quaestiones inter se emergentes diffiniebant et rem publicam
gubernabant, nulla tributa seu invita servitia ab aliquo exi-
gentes. Gallorum impetum formidantes quendam virum stren-
uiasimum nomine Crak, cuius mansio protunc circa fluvium
Wislam fuerat, sorte aibi divinitus inter fratres suos Lechitas
tributa, in eorum capitaneum seu ducem exercitus, ut verios
dicam, nam iuxta Polonicam interpretationem dux exercitus
woyewoda appellatur, unanimiter elegerunt. Iste Crak, qui
latine Corvus dicitur, victor effectus, per Lechitas est in regem
assumptus.’

(A) Adam of Bremen, iv. 18 : ‘[the Prussians] nullum inter se
dominum pati volunt.'

(i) Alfred the Great’s fcr. of Orosius (see F. Kluge, Angelsdck-

gisches Lescbuch?, Halle, 1902, p. 36) : ‘ past Eastland [i.€. the
Prussian country] is swyfte mjcel, and p»r big swyfte manig
burh, and on selcere byrig bi^ cyninge. And p*r bi^ swy^e
mycel hunig and fisena^

; and se cyning and pa ricostan men
drinca# myran meolc (mare’s milk), and pa unspedigan and
pa pSowan drincaS medo.’

(J) Peter of Busburg, Chronica, iiL 228 :
* De latrunculis, qui

hXX regulos terre Lethowie occiderunt.’
(t) Pri\ :’•.»/ r». of Ihv < if • fBar 1

-
*.

:,
i C. Ti irtknoch,

i -V lU-n..**- n/ii» (,j:i r| . n. !i ‘in,
4 Alt-

]t- .i- ^‘1 'A b'b.'i.v !u i - /Jir "ni. r/. in ZE
w: '>. . '

'i ri ;"i

i

-»:!i * «', •‘i 'Mi » i»« p
’

(0 Seriptores rerum Livonicarum, Riga,” 1846-53, i. 587.
Here we read that, in a general rising of the Samlanders for
the purpose of demolishing the Memel fortress, there was, first

of all, an assembly of the * wisest * by themselves, whose de-
cision was then to be submitted to the public assembly.
(m) The Olivcer Chronicle (Seriptore# rer. Pruss., Leipzig,

1861-74, L 680 ;
quoted in O. Hein, op. cit. p. 155) :

* Ido in tem-
pore erat in Warmia una generatio [* clan,* * tribe ’] valde potens,
quae dieebatur Bogatini, qui simul eongregati aedificaverunt
Schrando.’

(n) The Arabian traveller,Ibn Rustah, writing of the ‘Russians*
(as regards whom, however, we do not know whether in the
writers day [10th cent.] they were Slavs or Scandinavian
Varangians), says :

4 When any of the Russians has a matter
against another, he takes him to law before the Czar. Here
they argue their case with each other

; and when the Czar
gives his judgment, what he commands is done. But if both
parties are dissatisfied with the Czar’s judgment, the final
arbitrament must, by order of the Czar, be left to the sword *

(quoted by L. K. Goetz, Pas russische Recht
, Stuttgart, 1910,

i. 191).

2. General development among the Litu-SIavs.
—While these fragments of what is at best a very-

meagre literary tradition show considerable differ-

ences in date and place of origin, we shall never-
theless not err very greatly in drawing from them
the following general impression of the early con-
ditions of government in Litu-Slavic Europe. We
must necessarily take as our starting-point the
family union (a, g, m), which formed a local com-
munity, and was governed by one (a) or more (g) of
its members. The verb used of this type of rule is

Old Slav, vlasti (cf. Lith. waldyti, Goth, tealdan).
The rulers themselves are referred to by writers
using Greek and Latin as prjyes (c) and reguli (j),

and in A.S. as ‘ kings’ (i)

;

and within a particular
province or district they might be very numerous
(e.g ., in Lithuania, seventy; cf. j). In their own
language they are called simply staroste (Czech
coz mi starosta dd ; cf. Schreuer, op. cit. p. 59,
line 49), i.e. ytpovres

(e ), * elders,’ anti this term is

found also in the Prussian district (cf. Hein, op.
cit. p. 162). Another designation in current use
•was zupan, tromzupa, ‘county,’ * district ’(fovrarous

;

cf. e ), as regards which we cannot say whether it

is a native Slavic word cognate with Skr. g6pd,
‘ oxherd ’ (lit. ‘ cattle reservation ’), or a loan-word
from the Turco-Tatar family of languages (cf.

Archiv fur slav. Philologie, xxxi. [1909] 587, note
3). Besides the pvyes, reguli, ‘ kings ’

of the
Prussian region, who are said to have lived in

strongholds and drunk mare’s milk—the ordinary
man having to be content with mead (i )—we hear
also of a kind of aristocracy, viz. ‘discretiores et
locupletiores’ (g), A.S. ‘ricostan men’ (i), nobiles

(,1c ), the ‘wisest’ (/), who take the place of the
‘ kings ’ and are sometimes hardly to be distin-

guished from them. In times of danger, again,
these men of rank choose from among themselves
a voyevoda (g), ‘duke.’ This term, which means
literally ‘army-leader’ (cf. O. Russ, very, ‘army,’
voditi, ‘ to lead,’ and is already found in the Greek
of Constantinus Porphyrogenetus as pocpoSos, can be
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traced in the Old Polish and South Slavic dialects

(see below), and may, therefore, be safely regarded
as a primitive Slavic word. When such a voyevoda
had led his forees to victory, he might become a rex

(g). The position of these clans or family chieftains—voyevode, reguli, staroste, etc.—in relation to their

people was by no means a secure or permanent
one. If their rule came to be unsatisfactory to
their subjects, they were assassinated at a meal or
on the march (cl). In particular, their authority
was everywhere subordinate to that of the tribal

assembly
(
b

, /, l), the primitive Slavic name for

which probably appears in 0. Russ, vece, Czech
vesee, Pol. vviece (? connected with Skr. vac, Gr.
/Vitos, ‘ discourse ’) ; for the uniform and charac-
teristic feature that manifests itself amid great
diversity throughont all Eastern Europe is the
democratic type of social order in which, with their
intolerance of rule in the proper sense, the Slavs
and Litu-Prnssians lived (b, c, d.f, h). In some
cases the affairs to be resolved upon by the popular
assembly, where disorder and violence might pre-
vail (/), were decided beforehand by the ‘ wisest’
(l). We have very little information as to the
rights and duties of these chiefs. They had no
power to impose ‘ tributa sen invita servitia ’ (g).

The first, in fact, to introduce regular imposts

(obroki

)

among the Russians was Oleg (879-912),
as we learn from other sources. In time of wTar,

or, at least, in the more important campaigns, the
command was assigned to the voyevoda, or ‘ duke.’
We learn from Peter of Dusburg that this was
also the practice among the Prussians (cf. Hein,
op. cit. p. 162). The reference to the king among
the Russians, as having a power of arbitration,
perhaps applies to Scandinavians, and not to Slavs
at all(n). Among the latter, in fact, the universal
practice seems to have been the blood-feud in its

most ruthless form (cf. Blood-FEUD [Slav.], vol. ii.

p. 733 ff. ; also Peter of Dusburg, in Hein, op. cit.

p. 166 : ‘ nulla compositio potest intervenire, nisi

prius homicida vel propinqui eiusoccidantur ’). One
important duty and prerogative of the clan-chief-
tain, however, was to decide as to the territory
which his people were to occupy—a task which
would frequently fall to him in the numerous
migrations of the age. Such an assignment is

mentioned in the Bohemian legend related by
Cosmas

:

* Senior, quem alii quasi dominum comitabantur, inter cetera
suos sequaces sic affatur, o socii . . . sistite gradum . . . haee
est ilia terra quam saepe me vobis promisisse memini ’ (i. 2 ;

cf.

Schreuer, op. cit p. 77).

Finally, it should be mentioned that the several
clans or family-unions lived in a state of constant
mutual warfare, that they were all essentially alike
in their social structure, and that they could be
most easily subjugated by the policy expressed in
the maxim ‘ divide et impera’ (c).

We have been thus far unable to point to any
fundamental difference between the Slavs and the
Litu-Prussians in regard to their forms of govern-
ment. But there is one remarkable feature, not as
yet satisfactorily explained, peculiar to the Litu-
Prussians, viz. the existence among them of a chief
priest possessing an almost supreme authority. Of
this personage Peter of Dusburg writes :

* Fuit autem in medio nationis huius perversae, scilicet in
Nadrowia, locus quidam dictus Romow, trahens nomen suum a
Roma, in quo habitabat quidam dicfcus Criwe, quem colebaot
pro papa, quia sicut dominus papa regit universaiem ecclesiam
fideliuin, ita ad istius nutum seu mandatum non solum gen tea
praedictae sed et Lethowini et aliae nationes Lyvoniae terrae
regebantur. Tantae fuit auctoritatis, quod non solum ipse vel

aliquis de sanguine suo verum etiam nuntius cum baculo suo
vel alio signo note transiens terminos infidelium praedictorum
a regibus et nobiiibus et eommuni populo in magna reverentia
haberetur * (Script, rer. Pruts, i. 53).

3. Points of resemblance among the Southern
Slavs.—Apart from this figure among the Litu-
Prussians, the general sketch of the Litu-Slavic

mode of government given above holds good to
a remarkable extent also of the Southern Slavs,

more particularly in Montenegro and Herzegovina,
almost to the present day, as we learn from the
accounts of F. S. Krauss, Sitte und Branch der
Sudslaven, Vienna, 1885, pp. 24 ff., 58 ft’. etc., and
P. A. Rovins’ry ‘ J ethnographical
Description c 1

: ; : . v in Collection of
the Royal Ac •

,
' (1897), esp. p.

158 ff. From the modem system of government
among the Southern Slavs we may, accordingly,
glean a wider and more precise knowledge of the
state of matters among the ancient Slavs and Litu-
Prnssians. In Montenegro and Herzegovina like-

wise our starting-point must be the conception of
the tribe or clan (pleme ) based upon, or at least re-

garded as based upon, agnatic kinship, such clan
or tribe, again, being subdivided into a number of
brotherhoods (bratstva ) and villages (sela ). Those
who were chosen by their people to stand at the
bead of these plemena are designated in various
ways, e.g. as ‘ chiefs ’

(glavari),
* elders ’ (stareyiine),

zupani, and, mostcommonly, as ‘ dukes ’
(voyevode )

;

certain other terms applied to them are clearly
borrowed from foreign usage, as, e.g., guvemadur
(Ital. govematore), s-irdar (from Perso-Turkish

;

Mod. Pers. sardar, Pahl. salclr, O. Pers. *sara-dara ;

cf. Mod. Pers. car,Avest, sarith— ‘ head’), knez (from
Teutonic ; see below), ban (fSocdvos in the Greek of
Constantinus Porphyrogenetus, from Turk, bayan,
‘ rich ’). A number of these titles are applied
specially to the heads of the smaller groups.
The position of these chiefs of the pleme, if we

may take that of the voyevoda as generally repre-
sentative of the others, may be described as follows.
The voyevoda was, above all, the leader of an army,
and would, of course, be chosen for the post as one
who had specially distinguished himself in war.
His appointment was for life, although lie might
be deposed if he failed to justify his people’s choice
—if, e.g., he fell short in heroic qualities or judicial
ability. He could bequeath his position to his
sons, though not without the consent of the people,
who might, if they regarded the nominated son
as incapable of leading them, choose instead a
nephew or some other relative; the right of suc-
cession, in fact, pertained rather to the bratstvo
to which the former voyevoda belonged, or, at least,

the bratstvo retained the privilege as long as it had
power to defend it. From time immemorial certain
eminent families had possessed the right, not
indeed de iure, hut de.facto, of appointing one of
their own number to the leadership of the pleme.
Among the Southern Slavs, accordingly, thefamilies
of the zupani, bani, and voyevode now represent
what we should call the oldest nobility. But the
main consideration in the choice of a leader was
always personal character. The voyevoda was at
first a herdsman like the rest, and it was only
gradually, and mainly as a result of his military
achievements, that he attained the position in
which at length he controlled all the external and
internal affairs of hispleme. Various honours were
then accorded to him ; in particular, he was as-

signed the place of honour at the top of the table.

The present writer is unable to give any informa-
tion regarding the revenues of the voyevoda (as re-

gards the zupan, cf. Krauss, op. cit. p. 27). It was
only the strongerplemena, however, that had their
own voyevoda

;

the weaker ones put themselves
under the power of the stronger.
The power of the voyevoda was thus in some cases

very great ;
nevertheless, the real authority was

in the hands of the people, who exercised it through
their representatives in the public assembly (sbor,

skupStina). Each pleme, accordingly, had certain
favourite places— a shady; grove, a full-flowing

spring—at which it held its assembly. The as-
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semblies did not meet regularly, but were convened
only on occasions of importance, as, e.g., for the
purpose of electing a voyevoda, of settling a long-
standing feud, of adjusting a legal dispute that
threatened the public peace, of conducting negotia-
tions with hostile peoples, etc. The several brat-

stva, villages, and families also held assemblies.
The separate plemena united only in times of great
danger, and, as a rule, like the ancient Slavic
family-societies already considered, lived in a state
of savage warfare with one another.

4. Corresponding general features among the
Teutons.—From the Litu-Slavs we turn to the
Teutons, not so much, however, with the intention
of giving a detailed and complete account of their

forms of government—this has frequently been done
already (most capably by H. Brunner, Deutsche
Rechtsgeschichte, i.

3
,
Leipzig, 1906, and It. Schroder,

Lehrbuch der deutschen Rechtsgeschichte s
, do. 1907)

—as with a view to showing, in connexion with what
has been said above, that the same (or at all events
a very similar) mode of government must have once
obtained among the Teutons as among the Slavs,

and that, moreover, in the earliest historic, partly
indeed in pre-historic, times, that mode of govern-
ment had attained to a more advanced constitu-
tional stage under Western, i.e. Celtic, influences.

The most comprehensive political term used by
Csesar and Tacitus in connexion with the Germans
is civitas, ‘a nationality,’ ‘a State,’ Goth, piuda,
O. Norse yj<SS, A.S. ptod, O.H.G. diota, cognate
with O. Irish tuath, ‘people,’ Oscan tuFto, ‘ civi-

tas, ’ Umbr. tota, ‘urbs,’ Lett, tduta

,

‘com-
munity,’ ‘ people,’ O. Pruss. tauto, ‘ land,’ originally
‘ the whole ’ (cf . Lat. totus). The name given by
the Romans to a subdivision of the civitas was
pagus. The meaning of pagus, or at least its

original meaning, as applied by Cmsar and Tacitus
to the German institution, may be inferred from
the primary signification of the Teutonic word
which was rendered by the Lat. pagus, viz. Goth.
gawi, O.H.G. gewi (Germ. Gau), ‘canton,’ ‘shire.’

The present wwiter was the first to suggest the
theory (cf. Reallexikon der indogermanischen
Altertumskvnde, Strassburg, 1901, p. 799)—now
accepted also by F. Kauffmann (Deutsche Alter-
tumskunde, Munich, 1913, i. 79; questioned by
Rietschl in J. Hoops, Reallexikon der germanischen
Altertumskunde, Strassburg, 1911-13, ii. s.v. ‘Gau’)
—that Goth, gawi comes from *ga-aw-ya-m, that
it is cognate with Gr. otg, ‘village,’ uyh (=iifij),

oua£ ( = Kmrpioi) and thus means ‘local union
of village septs,’ i.e. of clans united in villages.

These clans are doubtless what Caesar (de Bell.

Gall. vi. 22) speaks of as ‘ gentes eognationesque
hominum qui una coierint,’ and to which their
‘ magistratus ac principes quantum et quo loco

visum est agri attribuunt ’ (on the assignment
of territory by the chieftains of family-societies

see above). They are also to be identified with
the consanguineous communities which in grave
emergencies could send some thousand warriors

into the field ; the pagus, in short, was the ‘ thou-

sand ’ (cf. Eng. ‘ hundred,’ as the division of a shire,

in which, however, the reference is to families,

not soldiers), at the head of which stood the
pusundi-fays. The Teutonic pagi, which, as we
have seen, were, in the Roman period, subdivisions

of the civitas, must certainly have been relatively

independent in earlier times ;
and, indeed, as late

as the war with Arminius, the Cheruscan pagus of

Inguiomer, the uncle of Arminius, was still in a

g
isition to maintain its independence (cf. Brunner,
eutsche Rechtsgeschichte, i. 115). Thus all our

available data combine to show that the Teutonic
gau—what the Romans called pagus—corresponds

generally to the pleme, ‘tribe,’ ‘clan,’ which, as

we saw, existed among the Slavs.

Of the development of kingly rule among
Teutons as well as Slavs, accordingly, we are
now in a position to form some such general
impression as follows. Already in the remote
primitive Aryan period, as appears from the
linguistic group Goth, piuda, Irish tuath, Osc.
twFto, etc., noted above, certain clans combined
at the call of special circumstances ; and, just as
among the Slavs such combinations were placed
under the leadership of a voyevoda, so among the
Teutons they were directed by an ‘ army-leader ’

(O. Norse hertogi, A.S. heretoga, O.H.G. herizogo)
—a fact distinctly attested by early writers ; thus
Csesar writes :

1 Cum helium civitas aut illatum defendit aut infert, magis-
tratus, qui ei bello praesiut, ut vitae necisque habeant potes-
tatem, deliguntur. In pace nulius communis est magistratus

;

sed principes regionum atque pagorum inter suos ius dicunt
controversiasque minuunt * (de Bell. Gall. vi. 23)

;

and Bede, speaking of the Saxons, says :

‘Non enim habent regem iidem antiqui Saxones, sed satra-

pas [A.S. aldorman, in Beowulf alder—precisely like the Slav.
starosta

] plurimos suae genti praepositos, qui ingruente belli

articulo mittunt aequaliter sortes, et quemcunque sors ostend-
erit, hunc tempore belli ducem omnes sequuntur, huic obtemp-
erant

;
peracto autem bello, rursum aequalis potentiae omnes

hunt satrapae ’ (HE v. 10).

But, while among the Slavs such combinations,
formed for a special purpose, soon dissolved again
into their component parts (the plemena, or elans)

when that purpose had been effected, they must,
among the Germans, have been of a more incor-

porate and more permanent kind
; and, in point of

fact, this important advance towards the forma-
tion of a political State (in place of the primitive
family, or clan-State, which was longest main-
tained among the Slavs) must have been the result
of influences emanating from Western Europe, i.e.

from the Celts, as the primitive Teutonic word
denoting the domain of the yiuda (civitas), viz.

Goth, reiki, A.S. rice, O.H.G. rihhi, primitive
Teut. *rik-yo-m, ‘ realm,’ ‘ kingdom ’ (Germ. Reich),

is on indisputable linguistic grounds (cf. Schrader,
Reallexikon, p. 451) a derivative of the O. Irish

rigs (*reg-yo-m, 'rig-yo-m), and this, again, is de-

rived from the Celtic term for ‘king,’ 0. Irish ri,

acc. rig (cf. Orgeto-rix, Dumno-rix).
As regards the form of government, the civitates,

as they were called by the Romans, fell into two
classes, viz. those which were governed by a
single rex, and those which were governed by a
number of principes from the several pagi. The
Teut. term for the king of a nationality (i.e. rex
civitatis) appears in the series Goth, piudans, O.N.
pjdSann, A.S. ytoden, all connected with the
fiuda discussed above. The chiefs of the several
pagi (‘clan-rulers,’ or whatever we may call them)
were, no doubt, originally called ‘ kings ’ (O.N.
konungr, A.S. cyning, O.H.G. chuning). This
word is related to Goth, kuni, ‘ kin,’ ‘ tribe ’

; it

means, however, not, as was formerly supposed,
one belonging to a family (i.e. a family of rank),

but rather something like ‘king’s son,’ ‘prince,’

being derived, in fact, by the addition of the
patronymic suffix -inga (cf. Wulfing, Atheling,
etc.), from a simple form *kuni-s, ‘ king,’ which is

found in such compounds as O.H.G. kuni-richi,
‘ kingdom,’ A.S. cynehelm, ‘ king’s helmet.’ This
*kuni-s, or *kunyo-s, differs from kuni, *kunyo-m,
‘ tribe,’ O.H.G. chunni, ‘ people,’ only as regards
gender, the relation of the two being exactly the
same as between A.S. Hod (masc.), ‘princeps,’ and
Hod (fern.), ‘ gens,’ or between Salian Frank, theod,
‘ dominus,’ and O.H.G. diot, ‘people’ (cf. also

Goth, kindins, ‘ rj-yenuv,’ connected etymologically
with Lat. gens, gentis). The *kunyo-s, one might
say, was the *kunyo-m personified, and thus, since
kuni, being etymologically identical with Gr.
yiros, Lat. genus, denotes a tribe formed, or re-

garded as formed, upon a basis of kinship, the
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philological evidence, too, brings us to the result

that the pagus (the Goth, gawi

;

cf. the ‘ gentes
cognationesque hominum ’ of Csesar), which was
governed by the chuning (princeps ), must have
been a group closely resembling in structure the
Slavic pleme. Now the more frequently the
chuninga (principes pagorum), by first gaining the
leadership in war (the hertog- or voyevoda-ship),
raised himself to the position of the king of a
nationality, the more generally would the term
chuning come to bear the fuller signification of the
latter, so that at length the distinction between

piudans and chuning became quite indefinite—the
more so, indeed, as the constitutional position of

the rcges [civitatum] and the principes [pagorum]

among the Teutons was in principle the same as,

and in its main features virtually identical with,
what it was among the Slavs and Litu-Prussians.
As among the latter peoples, so among the Teutons,
the rcges and principes were elected by the
people

:

‘reges ex nobilitate . . . summit ’ (Tac. Germ, vii.); ‘eliguntur
in isdem conciliis et principes ’ (ib . xii.).

Among the Teutons likewise the kingship was to
some extent hereditary—in so far, namely, as in the
several States there were regice stirpes, i.e. power-
ful families of rank, or, as it might be put with
reference to the Slavs, powerful bratstva, who were
able to procure the election of one of themselves
(e.g., the son or other relative of the previous rex
or princeps). As among the Slavs, moreover, the
tribe, to whom the king or prince owed his election,

might also depose, expel, or kill him

—

e.g., when
under his rule it suffered a failure of crops or a
disaster in war, or found him acting contrary to
its will

:

‘ Apud hos [Burgundios] . . . rex appellator Hendinos [i.e.

“the first,” connected with Irish cet, “primus,” O. GauL
Cintugnatus; cf. O.H.G. furisto, “prince,” lit. “the first”),

et ritu veteri potescate deposica removetur, si sub eo fortuna
titubaverit belli vel segetum copiam negaverit terra’ (Amm.
Marc, xxvin. v. 14).

Among the Germans, as among the Litu-Slavs, the
rex or princeps had a very limited power in re-

lation to his people :

‘ Nee regibus infinita aut libera potestas ’ (Tac. Germ, vii.) ;

they were obeyed * non precario iure parendi * (ib. xliv.)

;

‘ Verrito et Malorige, qui nationem earn [Frisiorum] regebant,
in quantum Gemiani regnantur ’ (Ann. xiii. 54).

In the royal as in the princely states of both races
under discussion, the real power was in the hands
of the people, and its organ was the public as-
sembly (Goth, mapl, O.N. mdl, A.S. inceSel,

O.H.G. mahal), in which the rex or the princeps,
or whoever else happened to speak, effected his
will, not by the influence of his position, but by
the personal prestige which he enjoyed :

‘ Mox rex vel princeps, prout aetas cuiqiie, prout nobilitas,
prout deeus bellorum, prout facundia est, audiuntur auctori-
tate suadendi magis quam iubendi potestate ' (Tac. Germ. xi.).

Finally, the Teutons seem to have resembled the
Slavs in providing no fixed revenues for their
reges or principes ; as regards the Germans, at all

events, we have the express statement of Tacitus :

* Mos est civitatibus ultro ac viritim conferre principibus vei
armentorum vel frugum : quod pro honore acceptum etiam
necessitatibus subvemt ’ (ib. xv.).

5. Features peculiar to the Teutons.—There
were several points of difference between the
Teutons and the Slavs with regard to the position
of their rulers. Amongthe Teutons a very promi-
nent part of the duties that fell to the king or
prince was his share in the administration of the
law. So far as the rex is concerned, this may be
inferred from the fact that he could claim a por-
tion of the compensation paid by an offender
(cf. Tac. Germ, xii., ‘pars multae regi’). Of the
principes Caesar writes

:

* Principes regionum atque pagorum inter suos iusdicuntcon-
troversias<jue minuunt ’ ( v i. 23)

;

and Tacitus says

:

* Eliguntur in isdem conciliis et principes, qui iura per pagos
vicosque reddunt

'
(Germ. xii.).

With this may be compared what was said regard-

ing the Slavs with reference to the extract (n )

(p. 728b ), though it was there observed that what the
Arabian writer says of the function of arbitration

that belonged to the king (Czar) may not refer to
real Slavs at all. It is true that, according to the
Chronicle of the year 862, the Slavs, in appealing
to the Varangians, use the words :

‘ Permit ns to
seek a prince who will rule over us and judge
according to law ’

(
sudilu po prnvu) ;

but in the
first redaction of the Russian Pravda (L 19) it is

still a communal court of twelve members (starci,

‘elders’) that decides legal cases (on these ques-
tions cf. L. K. Goetz, op. cit. i. passim).
Another feature characteristic of the Teutonic

kingship, even in primitive times, was its relation

to the gods, which is clearly brought out by
Tacitus in his description of the German practice
of divination

:

‘ Proprium gentis equorum quoque praesagia ac monitus
experiri

:
publice aluntur isdem nemoribus ac Incis, candidi

et nullo mortali opere contacti : quos pressos sacro curru
sacerdos ac rex vel princeps [N.B. a single prince] civitatis
comitantnr hinnitusque ac fremitus observant *

(Germ. x.).

Here, again, the present writer is unable to
adduce any clear analogy from the Litu-Slavic
world.
Thus, on the whole, we may say that alike on

Teutonic and on Slavic soil the position of the
king or prince was in a political sense a distinctly
weak one, and it is only among the Northern and
Eastern Teutons that Tacitus finds a more
vigorous grasp of royal power :

‘ Trans Lygios Gothones regnantur paulo iam adductius quam
ceterae Germanorum gentes ; nondum tamen supra libertatem.
Protinus deinde ab Oceano Rugii et Lemovii; omniumque
harum gentium insigne . . . erga reges obsequium' (Germ.
xlili.). ‘ Suionum [Swedes] hinc civitates ... est apud illos

et opibus honos
; eoque unus iroperitat . . .’ (ib. xJiv.).

It is perhaps no mere coincidence that the Celtic
term for ‘ king ’ survived only in the Eastern
Teutonic dialect (Goth, reiks, from Irish ri[g}),

while other derivatives from ri[g] denoting ‘ king-
dom’ (Goth, reiki) and ‘ powerful ’

(reikeis

)

are
found in all branches of the Teutonic family of
languages.

6. General features of the Teutonic develop-
ment.—We are now in a position to summarize
the development of kingly rule among the Teutons.
Our first datum here, as among Slavs, Lithuanians,
and Prussians, is the existence of agnatic family-
groups, which survive in the pagi of the Roman
writers (Teut. * ga-aw-ya-m, ‘ village community
of blood-relations,’ Goth, gain ; and * kunyo-m,
‘family,’ ‘clan,’ Goth. kuni). At the head of
such a group stood the clan-chieftain, the *kunyo-s
(O.H.G. chuning-, cf. kuni-richi above), but the
actual seat of communal authority was the public
assembly (* maplam, Goth. mapl). From the
earliest times these family-groups had combined
with one another for common action under a
chosen leader (* haritugen, O.H.G. herizogo), so
forming groups (*peu(Sd, Goth, piuda), which, once
their object had been attained, were as a rule
soon broken up into their component parts. Such
temporary combinations, however, tended more
and more to follow the Celtic model and to be-
come permanent, even in times of peace, and at
length resulted in the political structure which
Roman writers call a civitas. The domain of a
civitas, again, was designated * rik-yo-m (Goth.
reiki), a Celtic loan-word, while the title of its

chief might either be the Celtic term * riks (Goth.
reiks), or the Teut. *pentSana-s (Goth, piudans), or,

again, * kunyo-s (O.H.G. chuning), the name ap-

plied originally to the head of the family-group.
Frequently, however, the civitas itself had a
plurality of heads ; but, whether it bad one or
more, the real power was vested in the public
assembly, and the government was, at least
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originally, of an essentially democratic form.
Now this Teutonic phase of kingly rule exerted
an influence in very early times upon the East of

Europe—upon Lithuanians, Prussians, and Slavs.

This is shown in the clearest way by the evidence
of language. From the Teutonic sphere come the

0. Pruss. riks, ‘kingdom,’ rikaut, ‘to rule,’ and
rickausnan, ‘ government,’ while a term traceable

in all the Slavic tongues—O. Bulg. kunedzi, Russ.
knyazi, Czech knez, Pol. ksiadz, etc.—was bor-

rowed in primitive times from the Teut. * kuningas.
These derivatives seem to indicate that among the
Litu-Slavs likewise royal authority was here and
there being more effectively established, and that
there were movements tending to pass away from
the old family-State. When the Slavic chroniclers

wish to convey the idea of real authority, of actual

government in a political State, as contrasted with
a mere management of affairs in a district, they
have to resort to the borrowed words knyazenie,

knyaziti, in place of the native vlasti, vladeti (see

above, p. 728b). It was as knyae that the Scandi-
navian Varangians were invited by the Slavs :

‘ Our land,’ said the latter, ‘ is large, good, and blessed with all

things, but there is no order in it ; come to be knyae among us,

and to rule over us ’
(kuneziti i vladeti nami

; cf. A. A. Sach-
matov, Story of the Invitation of the Varangians [Russian], St.

Petersburg, 1904, passim).

It is to be assumed, though we cannot follow up
the subject here, that in an early epoch true
civitates were formed upon the Teutonic pattern
both in the East and in the West of the Slavic

area—among Russians, Czechs, and Poles, and
doubtless also in Prussia and Lithuania. Among
the Southern Slavs, however, the primitive family-

State, as was indicated above, survived until the
political reconstructions of the 18th and 19th cen-

turies. It is interesting to note that in the early
Middle Ages the Slavs adopted a new term for

‘king’ from the proper name of Charlemagne,
who came into hostile contact with them both
in the East and in the South. This relatively

modem importation appears in O. Slav, krali,

Russ, koroli, Czech krai, etc. Here, accordingly,

we have a phenomenon analogous to what had
taken place about a century earlier among the
Teutons, who adopted the term Kaiser (Goth.
kaisar, A.S. cdsere, O.H.G. keisar) from the name
of the great Caesar, used as a title of the Emperors
of Rome.

LiTZ&ATtrRB.—This is given in the article. There is as yet no
special work in which ancient Teutonic and ancient Slavic

modes of government are considered in their mutual relations.

O. Schrader.
KINGDOM OF GOD.— I. In the 0T.—

1. Introduction.— Behind the ideal Kingdom of

God, which appears in the prophets and psalmists,

there had doubtless been, as the author of 1 S 87

assumes, the conception that Jahweh was Israel’s

King. This is found in the ancient song of Balaam
(Nu 3221

); it is perhaps reflected in the name Mal-
chishua, given to Saul’s third son ; and the manner
in which the term ‘ King ’ is applied to Jahweh by
the earliest literary prophets (e.g., Is 65

, Hos 10s)
indicates that it was an old practice. It was not
peculiar to Israel ; the Ammonites, e.g., called

their supreme god Moloch (‘ King’) (1 K ll 7
). The

Kingship of Jahweh was not thought to be lowered
by the rise of an earthly kingship in Israel ; at least

such a feeling did not long persist. For the worship
of Jahweh was manifestly promoted by the centrali-

zation of the government under the kings, and the

prophets of the 8th and 7th centuries thought of

the government of Israel in the great future as

vested in kings. If, then, there had ever been a
feeling that the adoption of a kingly form of govern-

ment was equal to the rejection of Jahweh’s rule,

as the editor of Judges and Samuel supposed (Jg 8",

1 S 87 1217
), it must soon have been overcome. The

presence of two thrones in Jerusalem, that of

Jahweh in the Holy of Holies and that of David,
was regarded as normal for Israel. But Jahweh
had not been long enthroned on Zion before the
earthly kingdom was divided, and the period of

decline began which was to end in exile and foreign

domination. It was in this period and against this

dark background that visions of an ideal kingdom
arose in Israel.

2. The data.—Glimpses of the coming Kingdom
of God, more or less vivid and detailed, are found
from Amos onward, in the Psalms also, and to some
extent in the historical writings, even those which
deal with the remote past. Of these data none can
claim to be much older than the age of the first

literary prophets ; some may be younger than the
book of Daniel ; the larger part, however, belongs to

the period between Jeremiah and the Maccabees.
The section of this long period which seems to have
been most fruitful in visions of the ideal Kingdom
is that of the Babylonian Exile, and the most
barren section the first century after the rebuilding
of the Temple (516 B.C.), unless, with some scholars,

we assign the last eleven chapters of Isaiah to the
period of Ezra-Nehemiah. The three events that
occasioned the most clearly defined groups of data
regarding the ideal Kingdom were the approach of

the Assyrian power (722-701 B.C.), the fall of

Jerusalem (586), and, the destruction of the Baby-
lonian kingdom by Cyrus (538). In view of the
first of these events, Amos and Hosea, Isaiah and
Micah, spoke of a great future beyond the ap-
proaching day of evil ; in view of the second,

Jeremiah wrote; and, in view of the last, apart at
least of Is 40-66 was composed. The Psalms which
contain general features of an ideal future seem to
presuppose such an acquaintance with the nations
and with suffering as came to Israel with the Exile,

and those Psalms that may concern an individual

king of the Davidie line, as 2, 18, 21, 45, 61, 72, 89,

and 110, are most easily understood as written after

the fall of Jerusalem.

3. Jahweh and the ideal Kingdom.—The invari-

able and supreme factor in the great future is

Jahweh. On this all prophetic writings are at
one. Whatever agents assume prominence now
and again, it is always Jahweh who is the efficient

cause of the new and more perfect age. It is

Jahweh who brings back the dispersed of His
people (Am ff41-, Hos ll 10'-, Is ll11'-, Slic 2U, Jer 314

,

Ezk ll 17*19 etc.) ; Jahweh who gives material pros-

perity in the land of Israel (Hos 145, Jer 3019
, Ezk

34", Is 272
‘6

, Jer 314, Ps 69", Is 6613
} ; Jahweh who

makes a new people for His new land, washing
away the filth of the daughters of Zion (Is 44

),

making a new covenant with His people (Jer 3131-34 ),

giving them a new heart (Ezk 36"), and putting His
spirit upon them for ever (Is 5921

) ; Jahweh who
judges the nations (Am l2 etc.), brings foreigners

to His temple (Is 567
), and sends blessings on all

flesh (Is 23 55s ). The ideal future presents itself as

a time when Jahweh reigns in Zion over His people
(Is 24", Mic 47), and teaches His ways to all nations

(Is 25s ). This relation of Jahweh to Israel’s ideal

future is rooted in Israel’s past. It is not some-
thing quite new, but a glorification of the old. The
Mt. Zion of the ideal future is but the ancient
mount made higher (Is 2s), and the new people are
people of a new covenant with Jahweh, more in-

ward than the old (Jer 3131"*1
). Thus at all points

the ideal Kingdom is an idealization of the greatest

facts of Israel’s past.

4. Davidie rule and the ideal Kingdom. —A
common but not constant feature of Israel’s ideal

future, important but never supreme, is the element
of a Davidie rule. Davidie ‘ rule,’ or house, we
must say rather than Davidie ‘ king,’ because it is

relatively seldom that attention is fixed on a partic-
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ular individual, and even in these exceptional cases

it may be doubted whether the prophetic vision ever

rested on an individual who was thought of as

having no successor. Again, Davidic rule is to be
preferred to the term ‘ .Messiah,’ which, as W. H.
Bennett says (Religion of the Post-Exilic Prophets,

Edinburgh, 1907, p. 318), is ‘ inconvenient and mis-

leading.’

Davidic rule, it was said above, is a common but
not a constant feature of Israel’s ideal future. We
find it in Amos (unless 9IU- be regarded as post-

Exilie), Hosea, Isaiah, and Mieah, in Jeremiah,
Ezekiel, Haggai, and Zechariah, perhaps in Ps 2
and Ps 18, but there is only a shadow of it (Is 554)
in that section of the OT which is so rich in visions

of the future Kingdom (Is 40-66) ; it is not found
in the Minor Prophets (except in those mentioned
above), in Is 24-27, or in Daniel. This element of

Davidic rule, where found, is of very unequal signi-

ficance. Thus, e.g., in Hosea it is almost lost in

the glory of Jahweli’s presence (3
5
). In Ezekiel

it is obscured by the ideal temple ; the Davidic
representative is a ‘ prince,’ with princely rather
than kingly functions (Ezk 457 46- 16 etc.). In the
Psalter it is represented vaguely at times (Ps 21
and 61 [?]), and again with authority (Ps 110). It

stands out most conspicuously in Is 961
- and ll1*10

.

This fluctuation in the value of the Davidic rule may
have been due to changes in the political environ-

ment or to individual peculiarities of the various
writers. In the prophetic outlook on an ideal future
the Davidic house, as has been said, is more
commonly mentioned than an individual Davidic
king. In Amos and Hosea it is only the line of

David that comes into view ; in Jeremiah and
Ezekiel an individual is indeed mentioned (Jer

235L , Ezk ‘H23
,
and possibly a different individual

in Ezk 2127
), but their common references are to a

royal house (Jer 33m , Ezk 37“) ; in the later visions

of the book of Zechariah it is again the Davidic
house that is considered (127- 8- l0- la- 13l

) ; in the
Psalms both the house and an individual king
appear (Ps 45, 72, 2, 110) ; in 2 S 7

12-16 the divine
promise concerns the royal succession down to the
end ;

in Isaiah and Micah, Haggai and Zechariah
(1-8), we confront primarily an individual. In
view of the prevailing prophetic usage, in view also

of the fact that Jeremiah and Ezekiel speak of an
individual king and at the same time of a royal
house that is to exist indefinitely, it seems doubt-
fnl whether, in the relatively small number of

passages which contemplate an individual king, we
are to suppose that the author, in any case, thought
that this individual was to be without a successor.

This would amount to attributing everlasting ex-
istence to him, which the texts nowhere seem to
warrant. If claimed for Is 961

' and Ps 110, then
these passages are not to be reconciled with Jere-
miah and Ezekiel, for an individual and a succession
of individuals are different conceptions. But Is 961,

may be concerned rather with a quality of govern-
ment than with its agents. It is hardly possible to
hold any other view if Isaiah had the young Heze-
kiah in mind as the man through whom Jahweh
was about to introduce a new era for Israel. As to
Ps 1104 more can hardly be said with confidence
than this, that, if there was in the OT the concep-
tion of a Davidic king who should reign for ever,
this word of the Psalm would seem to confirm it.

Alone, it is not sufficient to form a basis for such
a doctrine.

It remains to sketch the character and limits of

the Davidic rule in the ideal future. This rule is

conceived in general as an improved copy of the
historic rule of David. The name ‘ David,’ not
‘son of David,’ is often given to the ideal ruler, as
though he were thought of much as a re-incarna-
tion of the heroic king who was a man after God’s

own heart. Special stress is laid on the ethical

character of the ideal ruler and line, and the picture

in this respect surpasses all that was ever realized

in the founder of the royal house. The spirit of

Jahweh rests upon him (Is ll2
) ; he is beautiful and

glorious (Is 42
) ; his righteousness is so perfect that

it is likened to the righteousness of Jahweh (Jer

23s
) ; he loves peace, and makes it, not only in

Israel but among the nations (Is 96 ll6-9, Zee 9sf-,

Ps 72s- 7
). In the attitude of the ideal house towards

the wicked and the Gentiles the language of physi-
cal force and a tone of severity are employed. Thus
the Davidic ruler slays the wicked with the breath
of his month (Is ll 1'10

) or with swords and arrows
(Ps 45), and, unless the Gentiles do homage to him,
he will dash them in pieces as a potter’s vessel

(Ps 2). In the time of Isaiah it wasjthought that the
nations would flock to his standard (Is II11

), but in
the time of Ps 110 the outlook on the nations is one
of judgment. This function of judging is habitually
attributed to Jahweh, but the execution of judg-
ment is sometimes given to the king (e.g., Ps 2,

45, 110). Thus the king of the ideal future is an
ideal man, and in his rule he is an idealized David.
The picture varies with the times, for it reflects

what the leading spirits of different generations
held most dear in a ruling house. The question of
natural or supernatural cannot he raised in con-
nexion with the king or the royal line of the ideal
future (Is 714 96 ,

Mic 52
,

historically interpreted,
do not transcend natural limits).

5. The material side of the ideal Kingdom.

—

The ideal future of Israel is invariably bound up
with the land which Jahweh gave to the fathers.

It is a future on the earth and on the hither side of

the grave. With Amos, the shepherd-prophet, the
material side of the ideal future is naturally set

forth in rural imagery (9
13

), which is variously en-
riched by subsequent writers (Is 3215 2917

, Jer
31 12

,
Ezk 3413 16 36,JS 47 1 "12

, Is 3(p 513, J1 3>8
,

Zee 148
). To the material blessings of Israel’s ideal

future Hosea added a covenant of peace between
Jahweh and wild beasts (218 )—an image elaborated
by Isaiah (ll6-9) and the unknown prophet of the
Exile (Is fiS

25
). Ezekiel puts extermination in

place of the covenant of peace (34a ), a circumstance
illustrative of the freedom with which the prophets
handled the details of the ideal future. With
Isaiah, the city-prophet, a glorified Jerusalem
comes into the foreground of the vision of an ideal
future (4

5 3019 33M ). Later prophets dwell on this
feature (Jer 339 Is 623;

- CO13 6624
). The inhabitants

of this ideal city and land are multiplied until the
places are too strait for them (Jer 3019

, Ezk 361M -

37'->6
, Zee 10*°) ; they blossom as the lily, and cast

forth their roots as Lebanon (Hos 145f-) ; a little

one becomes a thousand and a small one a strong
nation (Is 6022 ) ; no one says, ‘I am sick,’ and the
days of the life of a man are as the life of
a tree (Is 33 14 65-). Once, indeed, the prophetic
language rises to the assertion that death is

swallowed up for ever (Is 258
), which is probably to

be regarded as affirming no more than is affirmed
in Is 6520

, that the child shall die a hundred years
old. Very long life shall he the lot of those who
inherit the ideal Kingdom.
6 . The spiritual side of the ideal Kingdom.—In

the prophetic view of the ideal future the spiritual

side, though resting on the real past, departs from
that past more widely than does the material side.

The present paragraph will set forth w hat is implied
in the statement already made, that the supreme
factor in the ideal Kingdom is Jahweh. In the
first place, the people who are to constitute the
community at the beginning of the ideal future are

a ‘remnant’ (Is 43 and often). They are the good
‘kernels’ that Jahweh does not sutler to fall and.

be lost (Am 9s ), the chosen ones who are left when
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Jahweh makes a ‘full end ’ of judgment in the land
(Is 10s21 ). Thus the beginning of society in the
ideal future was thought of somewhat as the new
planting of the race after the Flood. The new stock
is not sinless, but it is purified and ennobled.
Even Jeremiah thinks of men in the ideal future
as needing priestly intervention with offerings and
sacrifices, though the covenant with Jahweh is

then written on the heart (Jer 33 ls-

“l. With
Ezekiel the need of a temple and priesthood is

conspicuous (40-48), though he thought of the
people as having experienced a profound change
(37

13
).

Nor did Isaiah, while declaring that every one
who was left in Zion should be called holy (4

3
),

think of a sinless race of men. Like the post-
Exilie Malachi (3‘‘4

), he thought rather of a people
who were morally and spiritually quickened and
exalted, but yet capable of sin (Is 33u). The
hopeful prophet of the Exile, though seeing by
faith a city and land in which Jahweh would take
delight (Is 62s), a Zion whose children were all to

be taught of God (5413
), and all righteous (613

),

nevertheless believed that this new Zion would
have a temple (44'“), and seems to admit the
existence of sin when he says that the ‘sinner’
being a hundred years old shall be accursed (6520 ).

Thus, while neither the little company with whom
the ideal future society begins nor their descen-
dants are thought of as sinless, their moral and
spiritual state is indeed exalted. The prophets are
fond of setting this forth in two closely related
terms, that of knowing Jahweh and that of intimate
association with IIim. The new Israel shall address
Jahweh as Ishi, ‘my husband’ (Hos 21S

), and
Jahweh shall rejoice over His people as a bride-
groom over his bride (Is 62s,

Zepn 317
). Much more

frequently the happy state of the redeemed in the
great future is summed upas ‘knowing Jahweh.’
That is the key to Isaiah’s vision of peace (U9

),

the fruit of Jeremiah’s new covenant in the heart
(313*), and it is promised to all the children of the
tempest-tossed Zion (Is 5413

). Of the depth and
vital character of this knowledge we have indica-

tions in Hosea’s sorrowful word, ‘My people are
destroyed for lack of knowledge ’ (4

6
), in Jeremiah’s

connecting it with the new inward covenant (31
33'34

),

as well as in his thought that the shepherds who
shall teach the new Israel will be according to
Jahweh’s heart (3

15
), and clearly in the statement

of the Exilic prophet that Jahweh Himself will be
the teacher (Is 5413

). This is a knowledge that
permeates the entire man, the will and the heart

no less than the understanding. In Ezekiel and
certain post-Exilic writings the moral and spiritual

state of restored Israel is conceived less profoundly.
Ezekiel’s New Jerusalem is dominated by ritual.

He speaks indeed of a new heart, but it is to be
manifested in keeping the old statutes and ordi-

nances (Str
6
*-). In Joel and Zechariah the holiness of

redeemed Israel seems to be thought of as physical

separation from everything that is ceremonially

unclean. No stranger shall pass through Jerusalem,

no Canaanite come into Jahweh’s temple (J1 3 17
,

Zee 1421 ).

Suchwere the prophets’ thoughts of the individual

member of the ideal Kingdom. Other features of

that Kingdom remain to be mentioned. Judah
and Israel, which had been separated for three

hundred years when Jeremiah wrote, are again to

walk together (Jer 318
, Ezk 3715' 17

). Justice and
righteousness are to prevail everywhere, in the

wilderness as well as in the fruitful field (Is 32 ls
).

Moreover, the new knowledge of Jahweh bears

fruit not only in right relations between man and
man, but also in great joy and abiding peace. The
redeemed shall not sorrow any more (Jer 31 12

), but

shall have a wreath of everlasting joy upon their

heads (Is 3510
). Jahweh will create Jerusalem a

rejoicing and her people a joy (Is 6519
). Such

statements, since sin and deatn are still to exist in

the ideal future, must be understood in a relative

sense ; not less so the announcement that a deep,
universal, and abiding peace will characterize the
new Israel (Is 2* ll9 32' 5 5413

, Zee 91S).
To the spiritual side of the ideal Kingdom

belongs its religious relation to the nations. This
is variously conceived by different prophets. It is

not touched by Amos or Hosea. According to
Is ff

24
- all the nations flow unto Jahweh’s house in

Jerusalem, apparently by a spontaneous movement.
Jahweh’s house is exalted so high that they see it

and are attracted. They have confidence that
Jahweh will teach them, and they come with a
purpose to walk in His ways. Since peoples do
not readily change their gods, this conception of

Isaiah that all nations would be drawn to Jahweh’s
house implies that, in his view, the religion of the
new Israel would be far more powerful in the lives

of men than religion had ever been in the past.

There is no suggestion of missionary work on the
part of Israel in the conversion of Egypt (Is 19).

Jahweh sends a deliverer to Egypt in a time of
crisis, and in consequence Egypt worships Jahweh.
Not only so, but the prophet appears to teach that
the Assyrians become worshippers of Jahweh
through the influence of Egypt. This outlook of
Isaiah has no parallel for a century and a half, but
in the latter part of the Exile and in the post-
Exilic age we hear again of Israel’s religious

relation to the Gentiles in the ideal future. In
Deutero-Isaiah, exclusive of the Songs of the
Servant, and in Ps 2 and Ps 72, the religious
influence of Israel is associated with the idea of its

political dominion, and owes to this fact a certain
tone of severity (Is 4514 6012

). In one of the late

visions attributed to Zechariah (1416
'19

), the rem-
nants of the nations are to go up to worship
Jahweh and to keep the Feast of Tabernacles

;
if

they do not, they are to be punished. Far different

is the conception of Jahweh’s purpose in Is 25,

which may be later than the return from Babylon

:

Jahweh is to give a great banquet in Zion to all

nations, and is there to destroy the ‘ veil that is

spread over all nations.’ There is no hint of

political subjection to Israel. The nations come
into the spiritual light and joy which Jahweh gives.

Still more significant is the conception of Israel’s

ideal religious service to the Gentiles which is

found in the Songs of the Servant. It is not now
in Zion, but afar, in their respective homes, that
they receive Jahweh’s salvation (Is 49®). It is not
at a banquet given by Jahweh, but through the
efforts of His faithful people, that the nations have
the ‘ veil ’ removed. It is not here through the
largess of the King that the Gentiles are blessed,

but through the quiet and patient testimony
(Is 42M -), through the bitter suffering and martyr-
dom, of the Servant (Is 5213 5312

; cf. 61 s
). With

this profound view of Israel’s ideal relation to the
spiritual welfare of the Gentiles we may associate

the prayer of the psalmist (67), that God would
bless Israel to the end that His salvation might be
made known to all nations, and also those Psalms
in which the faithful people seem to be Jahweh’s
‘anointed,’ to serve Him among the Gentiles

(Ps 6820 ' 24_ 28 ’ 35 22-’7!-
; cf. 849

). This view of Israel’s

spiritual relation to the world is the deepest ethical

thought of the OT on the subject.

7. Realization of the ideal Kingdom.—To judge
intelligently of the prophets’ visions, we must, of

course, assume the prophets’ point of view. When
we do this, and look out upon Israel’s ideal future,

we see that what the prophets anticipated did not
come to pass. The great pacific king of Isaiah’s

vision did not come, nor did the event which was
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to have immediately preceded it, that is, the
breaking of Assyria’s power ; the mountain of

Jahweh’s house was not exalted above the hills,

and the nations did not flow unto it ; Egypt was
not brought to Jahweh ; nor did Egypt lead Assyria
to worship the God of Israel. The ideal future of
which Jeremiah spoke did not dawn after seventy
years (29'°), nor did the Davidic deliverer of Ezk
2913-21 arise at the close of the forty years’ desolation
and captivity of Egypt. The hope associated with
the return of the exiles whom Cyrus released (Is

41 lff- 45lff
- 60) was not fulfilled ; nor was Zerubbabel

the Davidic king who was to bring in the long-
expected day (Hag 223, Zee 612 49). As with these
hopes which contained an element of time, so with
the others. The vision of Jahweh’s glory in restored
Israel and Zion—-a city most splendid, a temple
surpassing Solomon’s, and the Shekinah rendering
sun and moon unnecessary—did not find an em-
bodiment when Jahweh brought back the captives ;

nor did the reign of peace among the nations and
peace in Nature begin. The restored people were
not multiplied until they overflowed into Gilead
and Lebanon, the land was not more fertile nor the
hills and mountains more plentifully supplied with
water, life was not prolonged so that a child died
a hundred years old, nor was prosperity secure
from one generation to another. Judah and Israel

were not re-united on the return from Babylon;
indeed, Israel never returned.
As for the people who came back to Jerusalem,

they were not the men of the ideal future of whom
Jeremiah and Deutero-Isaiah had spoken. They
were doubtless a chosen remnant in respect of their
loyalty to Jahweh and their patriotic devotion to
Zion, but the literature that deals with post-Exilic
history plainly shows that they were not a people
in whom Jeremiah’s new covenant was realized,
not a people taught of Jahweh in a unique maimer
and established in righteousness. The one con-
spicuous event of the prophetic outlook that was
accomplished was a return from captivity. This
does not appear to have been on a scale commen-
surate with the prophetic expectation, or to have
been carried out with the glory with which it had
been depicted ; nevertheless it was an event of
such surpassing importance for the development of
religion in the earth that it justified the promise
of those prophets who had sought to kindle Israel’s

hope and faith by their words of a better future.
Another fact is to be noted in this connexion.

The prophets themselves were well aware that
prophetic expectations had been disappointed, and
yet they did not cease to speak with confidence of
God’s purposes for Zion. In 734 B.c. Isaiah ex-
pected, within a little while, the Davidic prince
who, the Assyrian power having been broken,
would inaugurate the ideal Kingdom ; and then, a
generation later, in 702 b.c., though his earlier
expectation had not been accomplished, he spoke
again, with equal assurance, of the turning back
ot the invader and the dawn of a new age (Is 30).

Sennacherib’s army was, indeed, turned back, but
the hoped-for age was not therewith inaugurated.
A century later, in the new crisis that had arisen
with the approach of the Babylonians, the prophet
Jeremiah put the new future, which Isaiah had
looked for in his own day, beyond an exile of long
duration. Deutero-Isaiah foresaw Israel’s return
in connexion with the overthrow of Babylon as an
event of the near future, and associated the ideal
Kingdom with that return

;
and, though this hope

was not realized, Zecliariali, in those very days, de-
clared that Jahweh had returned to Zion, and that
He would gather His dispersed into the midst of
Jerusalem and would do good to His people

(8 ).

Later, perhaps much later, we hear an unknown
prophet foretelling that after the distress which

was to befall Jerusalem the new age would dawn,
when Jahweh’s name would be one in all the earth
(Zee 149

). Thus the vision of an ideal future which
had arisen with Amos and Hosea did not fade into
the light of common day, though its realization
was again and again vainly though confidently ex-
pected. As time passed it underwent modifica-
tions more or less important ; but the succession
of the prophets, undeterred by its failure to become
embodied on earth, and bating no jot of heart or
hope, looked for its realization in a future not too
remote.
This persistence of hope, taken together with

the fact of a considerable element of change in the
visions of the ideal future, seems to show' that the
prophets were not greatly concerned with the
particular details of their pictures, but were estab-
lished in certain great principles of Jahweh’s
character and will. Their thoughts of times and
seasons, of agents and methods of fulfilment, of
fit material and political accompaniments of the
coming ideal State, might vary one from another,
and might all be very imperfect or quite wrong

;

they still held to an ideal perfecting of Jahweh’s
gracious will in a glorious Kingdom for His chosen
people. Whether the vision of the prophets in its

essential elements found its fulfilment in Jesus and
His work, or is yet to find it there, is a question
that lies beyond the limits of this article.

II. In the NT.—1 . Introductory note.—For the
study of the Kingdom of God in the NT two
points are of fundamental importance : ( 1 ) the use
of the term by Jesus, and (2) the word ‘ Church ’

as used by the early disciples. The present article
is limited to the former. In determining the con-
tent of the term ‘ Kingdom of God ’ in the thought
of Jesus, the hope of progress lies in a more careful
analysis and valuation of the various sources of
His teaching.
The apocalyptic literature, beginning with Dn

713- 14
, influenced the form rather than the content

of Jesus’ teaching on * the Kingdom of God,’ or, in
particular, on the consummation of that Kingdom.
Even this influence is often exaggerated. The
Logia contain very little that presupposes an
influence of apocalyptic literature (as Mt HP*
24M-2S. 37-42j

( aI1 ,j Mk 13 cannot all be ascribed to
Jesus. The thought of the nearness of the King-
dom of God sprang out of Jesus’ consciousness of
God’s presence with Him, and was not at all due
to the apocalypses. Moreover, what is most
characteristic of Jesus, His supreme emphasis on
the ethical-religious life, is hostile to the spirit of
much of the apocalyptic literature, for the authors
of that literature lived in visions of the consum-
mation.
2. The data.—It is significant that the term

‘Kingdom of God’ (or ‘Kingdom of heaven’)
occurs in the material which is peculiar to
Matthew about three-quarters as many times as
in the Logia, the oldest Gospel, and the matter
peculiar to Luke taken together (Logia eight,
oldest Gospel eleven, matter peculiar to Luke
three, matter peculiar to Matthew seventeen).
M e infer that it was a favourite term with the
editor of the First Gospel—an inference that re-
ceives support from the fact that he has sometimes
prefixed the term to parables where its u-e appears
to be extremely vague (e.g ., Mt 25'). If, however,
the term was a favourite one with this editor, we
should form our judgment regarding the promi-
nence of the conception in the teaching of Jesus, not
from his usage, but from the Logia and the oldest.

Gospel. Having regard to these sources, we must
say that the term does not seem to have been
employed by Jesus with great frequency. The
Logia may count slightly' less than 200 verses, and
the words of Jesus in the oldest Gospel a few more
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than that, and, as was said above, the former
source contains the term in question but eight
times and the latter only eleven. The matter
peculiar to Luke contains approximately 164 verses
which are words of Jesus, and in these the term
‘ Kingdom of God ’ occurs but three times, while in

Matthew’s peculiar material, which contains about
187 verses which are words of Jesus, the term is

found seventeen times. Further, it may be noted
here that no one is reported to have asked Jesus
what He meant by ‘ Kingdom of God,’ and that He
never felt called upon to declare in what sense He
used the term. His thought on the subject, like

His thought on Messiabship, was left by Him to be
inferred by those who had seeing eyes and under-
standing hearts. His handful of disciples occupied
Jesus’ thought far more than did the ‘coming of

the Son of man with the clouds of heaven,’ and the
least detail of their spiritual life was more im-
portant in His sight than all the computations of

the apocalyptists regarding the day and hour of
the ‘ end,’ or how the ‘ end ’ was to be ushered in.

3. Content of the term ‘Kingdom of God’ as
used by Jesus.— (a) His agreement with the

Prophets.—The word of the oldest Gospel (Mk 1 J5
)

that, when Jesus came into Galilee, He preached,
saying, ‘ The time is fulfilled, and the kingdom of

God is at hand,’ shows clearly His consciousness
of being in the prophetic line, a continnator of the
prophetic hope of a divine Kingdom. But, when
we hear what He said of the Kingdom at different

times, it becomes plain that He was not a con-
tinuator of the prophetic hope in its entirety, and
that His thought moved in line with what the
great prophets had said of the spiritual side of the
ideal Kingdom. He said nothing of the restora-

tion of the Davidic throne, and nothing of the
glory and riches of Palestine in the day of fulfil-

ment. The only kingship that He contemplated
was the Kingship of God (Mt 1341 is regarded as
unauthentic). That this rule of God was regarded
by Him as a teaching of the OT appears, e.g., in

the manner in which it is introduced into the
model for prayer which He gave His disciples.

They are taught to pray ‘Thy kingdom come’
(Lk ll 2

), and it is taken for granted that they will

understand this term. The petition is, indeed, a
petition for the fulfilment of such OT words as
Is 24s3 and Mic 47.

(6) Personal elements in His usage.—(1) Jesus’

thought of the Kingdom of God is not altogether

identical with the spiritual side of that Kingdom
as seen by the prophets. It is more inward and
personal. Thus we read in the Login that the

Kingdom of God is like unto leaven (Lk 1321
), and

in the oldest Gospel it is compared with the earth

which, once the seed is deposited in it, carries

forward its development until the com is full

(Mk 426'29). In both cases the Kingdom is a force

working from within. It is self-propagating in

the parable of the Leaven, and in that of the

Automatic Earth it is a seed that the heart mys-
teriously germinates and matures. These parables

go further than the prophets in their implica-

tions regarding the nature of man and his relation

to God.
(2) Again, it is peculiar to Jesus, in distinction

from the prophets, that He thought of the King-

dom of God as having a lowly beginning. The
heart of a child is the most favourable soil for it

(Mk 10M). The mustard seed is the fittest symbol

of it, both in smallness and in the size of the plant

which it produces (Mk 430 ).

(3) The usage of Jesus differs from that of the

prophets, further, in that He speaks of a Kingdom
of God as existing on both sides of the grave, or

in two spheres, an earthly and a heavenly. No
difference between the earthly and the heavenly

Kingdom of God is clearly marked in His words
(Mt 610 is probably a Christian expansion of the
last clause of Lk ll 2

). The Logia have one saying,
possibly two, in which the Kingdom of God is

equivalent to heaven(Mt 8U=Lk 1348, Lk6w=Mt5s),
and the oldest Gospel has one such saying, possibly
more (Mk 9s ; cf. 1014 lO23

’28 1425).

(4)

Finally, the usage of Jesus differs most
widely from that of the prophets in that He
thought of the Kingdom as having actually begun
with Him and His disciples. In an important
sense it was still future, but it was also present.
This is clearly implied in a saying of the Logia,
though it does not contain the term in question.

Jesus said to His disciples (Lk 10234-), ‘ Blessed are
the eyes which see the things that ye see : for I say
unto you, that many prophets and kings desired to
see the things which ye see, and saw them not ;

and to hear the things which ye hear, and heard
them not.’ This reference to the OT hope deter-

mines the meaning of the words ‘ what ye see ’ and
‘ what ye hear ’

; it is the fulfilment of the pro-

phetic vision of a better future. Again, in the
oldest Gospel there are at least two sayings of

Jesus that belong here. He said to His disciples :

‘ Unto you is given the mystery of the Kingdom
of God’ (Mk 4U ). The ‘ mystery ’ was something
to be revealed and known, and the disciples were
learning it in that very hour. Secondly, to a
scribe who answered discreetly, Jesus said :

‘ Thou
art not far from the kingdom of God ’ (Mk 12s4).
It would seem a necessary inference from this

word that His own disciples were regarded by Him
as in the Kingdom of God. Quite in accord with
this is the saying preserved in Lk 172u,% ‘ The
kingdom of God cometh not with observation :

neither shall they say, Lo, here ! or. There ! for lo,

the kingdom of God is within you.’ The new age
had begun ; therefore that of the Law and the
prophets had come to an end. On the other hand,
it is equally clear in the oldest sources that Jesus
looked for the coming of the Kingdom of God in

some future day. He taught His disciples to pray
for it (Lk ll3), and He assured them that it would
come with power within a generation (Mk SM). The
reconciliation of these apparently discrepant views
lies in the nature of the Kingdom of God as Jesus
conceived of it. Neither view can be ignored by the

historical student. Both are contained in the con-

ception of the Kingdom as a seed that develops and
matures for the time of harvest (see, further, art.

Jesus Christ, iii. B.-O. 2, above, pp. 510-513).
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KING’S EVIL.—This is the name given to

scrofula, a disease which was supposed to be cured

by the touch of the king of England. The same
belief was held regarding the king of France. The
Lat. regius morbus originally denoted jaundice,

but, with conincscml (Mid. Dutch) and le mat h roy

(Old Fr.), was applied to scrofulous affections, and
especially glandular swellings of the neck and face

(see OED, s.v.). Doubtless other ailments were at

times popularly included in the phrase ‘ the Evil ’

or ‘the Kino’s Evil.’ There was a belief that the

seventh son°could cure the malady (H. Crooke,

Body of Man, London, 1615, p. 340). This is some-

times extended to the seventh son of a seventh son,

and even to the ninth son of a ninth son. This

belief also was common to England and France.

The method was by stroking. Fantastic medicines

were prescribed for the curing of the Evil, such
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as goose dung, viper’s flesh, and lion’s blood

(Gulielmus vanden Bossche, Historia Medica,

Brussels, 1639, Index, s.v. ‘Scrophulis remedia’).

Edward the Confessor is said to have been the

first to cure by touch those suffering from ulcers.

William of Malmesbury states that some of these

miracles happened in Normandy before he came to

the throne (Gesta Regum, London, 1840, ii. 222).

It is, however, remarkable that Caxton’s Golden

Legend—a 15th cent, unhistorical view of the

canonized king—whilst presenting an idyllic picture

of England in liis day and recording several of his

miracles, does not mention any by touch. Shake-
speare (Macbeth , iv. iii. 146) expresses the view
of a later age when he makes Malcolm say

:

‘ Tis call’d the evil

:

A most miraculous work in this good king

;

Which often, since my here-remain in England,
I have seen him do. How he solicits heaven,
Himself best knows : but strangely-visited people,

All swoln and ulcerous, pitiful to the eye.

The mere despair of surgery, he cures ;

Hanging a golden stamp about their necks,

Put on with holy prayers : and 'tis spoken.
To the succeeding royalty he leaves

The healing benediction.’

The touch is not mentioned among the reasons

for Edward’s canonization in the bull of Alex-

ander in. About 1180 Peter of Blois (Ep. 150 [PL
ccvii. 440]) mentions this kingly power as well

known. There is no evidence of the rite under
the Norman monarchs, but it appears to have
been fairly continuous from Henry II. to Queen
Anne.
There is a curious passage in Sir John Fortescue’s tract on

the title of the House of York that is not mentioned in the
recantation which he was forced to make in 1471 as a condition of

his restoration. Arguing that a queen regnant is not allowed
by the Constitution, he says :

‘ And sithen the Kinges of

England ben enoynted in theyre hands, and by vertue and
meane thereof God commonlie healeth sicknes, by putting to

and touching the maladie, by theuonfcinge hands ; and also

gould and silver handled by them, and so offered on Good
Friday have ben the meane and cause of great cures, as it is

knowne, and therefore such gold and silver is desired in all the
world. Which good things must needs cease for all the time
that awoman were so Queene of that land because that a woman
may not be enoynted in her hands' (first printed in T. F.

Clermont, Life, Works, and Family History of Sir John
Fortescue, London, 1869, L 498). In the corresponding Latin of

the Defensio Juris Domus Lancastrian the name of the malady
is given

—

regius morbus (ib. p. 508). Fortescue’s doctrine was
not accepted either as to the throne or as to the power of healing.

Edward I. gave money as alms, hut Henry vii.

was the first to bestow the small gold medal,
which Shakespeare assigns to the generosity of the

Confessor. There are cases in which it was alleged

that the Evil had been cured by wearing the
touch-piece originally given to another sufferer.

The healings were performed mostly in London
(by Charles H. at the Banqueting Hall, Whitehall),

but the ceremony was possible wherever the Court
might be ; and Langley, Newmarket, Chester,

Bath, Salisbury, and Oxford are known to have
witnessed such functions. Easter, Whitsuntide,
and Michaelmas were the usual seasons, and the
hot weather was avoided.

The first separate treatise on the King’s Evil

is Charisma (London, 1597), by William Tooker,
who declares that Queen Elizabeth cured many
thousands. In 1602 William Clowes, a famous
surgeon of his day, published A right fnitefull and
profitable treatise for the artificial cure of the

malady called in Latin Struma, and in English
the Evill cured by kinges and queenes of England.
He professed firm belief in the healing power.

Thomas Fuller, who when young had seen James I.

touch in Salisbury Cathedral, also professes un-
wavering faith.

‘ If any doubt of the truth thereof, they may be remitted to

their own eyes for further confirmation.’ He further asks

:

’Shall we be so narrow-hearted as not to conceive it possible

that Christian men, the noblest of corporeal creatures, kings,

the most eminent of all Christian men, kings of Britain, the
first-fruits of all Christian kings ; should receive the peculiar
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privilege and sanative power, whereof daily instances are pre-

sented unto us?’ (Church History, ed. J. S. Brewer, Oxford,

1845, i. 387-390).

As the finances of Charles I. contracted, he sub-

stituted silver for gold in the touch-pieces, and
many received only the imposition of the royal

hands. The monarch regarding whose healings we
have the fullest information was Charles II., who
touched 90,798 persons. Evelyn, in his Diary, ed.

W. Bray, London, 1890 (6th July 1660), gives a
detailed account of one, and also notes that on
28th March 1684 there was so great a concourse of

people, with their children, that six or seven were
killed in the crush at the office where the tickets

had to be obtained. Each applicant had to bring

a certificate from the clergyman of his parish, and
signatures of the churchwardens also were required
by a proclamation issued in 1683. The parishes

were expected to keep a register of the certificates

they issued. At the public healings the king sat

in his chair uncovered and surrounded by members
of his court. One of the chaplains read the Gospel
from Mk 16, and at the latter part of v. 18

, ‘they
shall lay hands on the sick, and they shall recover,’

the chief surgeon brought up the sick persons in

order. The words from v. 18 were repeated for

each person. The king stroked the face or neck,
where the disease was evident, with both hands,
and a second surgeon then took charge of the
patient. The reading from Mark was finished after

all the patients had been touched ; and a second
Gospel from the first chapter of John was com-
menced. At v. 8 the surgeons presented each
patient a second time. The Clerk of the Closet,

kneeling, presented to the king the gold medal on
a white silk ribbon, which he then placed round
the neck of the patient as the chaplain read v. 9

;

the Gospel was continued to v. 14
,
and followed by

prayers. At the close the Lord Chamberlain and
two other noblemen brought linen, basin, and ewer
for the king to wash his hands, and with this the
ceremony ended. Such was the procedure under
Charles II. The office for the healing appears to
have been drawn up in the time of Henry vn. in

Latin, and was in part a modification of the bless-

ing for sore eyes, and the exorcism against evil

spirits. This was sometimes modified. Elizabeth
used the sign of the cross, which was omitted by
her successors, but restored by James II., by whose
authority the office was printed in English in 1686.

It was reprinted along with the Officefor consecrat-

ing cramp ritigs from a MS belonging to Dr. A. C.
Ducarel, by F. G. Waldron (Literary Miscellany,

1789). The final modification was in the reign

of Queen Anne, and was included in the Prayer
Book, incorporating that of 1724, although George I.

never performed the ceremony—a fact duly noted
by his disaffected Jacobite subjects. The forms
used by James II. and Queen Anne are given in the
third and fourth editions of Hamon L’Estrange’s
Alliances ofDivine Offices (1699, 1846). Occasionally
there were private healings, when the ceremonial
was less elaborate.

Patients were occasionally sent from various

parts of the country at the partial cost of the
places to which they belonged. In 1682 the
Corporation of Preston paid 10s. for a bricklayer’s

son to go to London ‘ in order to the procuring of

His Majesty’s touch.’ In 1687 5s. each was paid

for two girls to be sent to Chester, where James II.

then was (J. Harland and T. T. Wilkinson, Lanca-
shire Folklore, London, 1867, p. 77). Similar pay-

ments from Ecelestield, York, and Kirkham have
been printed (W. Andrews, The Doctor, London,
1895, p. 19 ; H. Fishwick, History of the Parish of
Kirkham, London, 1874, pp. 98, 106).

The Stuart pretenders as well as the Stuart kings
claimed the healing power, and one of the charges
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in the trial of the Duke of Monmouth was that
he had touched children for the Evil. The last re-

corded instance of the rite occurred in the Jacobite
rising of 1745, when Prince Charles Edward
touched a scrofulous child at Holyrood Palace.
‘ Touch-pieces ’ were struck for James m. and
Henry IX., i.e. the Old Pretender and Cardinal
York. Thomas Carte, in the first volume of his

History of England (London, 1747), in arguing that
the healmg power of the kings was not due to

anointing, recited the case of Christopher Lovel,
who went abroad to be touched by 1 the eldest
lineal descendant of a race of kings ’who had not
been crowned or anointed. This obvious reference
to the Old Pretender led to a controversy, and
the Corporation of London withdrew their sub-

scription from the History (see J. Nichols, Literary
Anecdotes of the 18th Century

,

London, 1812-15,
ii. 495, where many details are given).

The power of healing the King’s Evil was also

claimed by the kings of France, and was said to

have been given to Clovis at his anointment.
Another account states that Philip I. was the
first to touch, and that he was deprived of the
power on account of his dissolute life. The ritual

was settled by St. Louis. After coronation at

Rheims, the king went on a pilgrimage to the shrine

of St. Marconi, who died in 658, and who was so

successful in curing scrofula that it was called St.

Marconi’s Evil after him. The sick were ranged
in the church, or, when the number was too large,

in the cloisters or in the park, where they were
touched by the king and received a gift from
the Grand Almoner. Healings are recorded by
Charles VH. (1422), Louis XI. (1461), and Charles
VIII. (1483). Cardinal Wolsey was present in 1527

when Francis I. touched 200 people. When Henry
IV. was crowned at Chartres in 1594, as many as

1500 were present at a healing. His physician
Laurentius asserts that 50 per cent were cured
within a few days after being touched. Peter
Lowe (Discourse of the Whole Art of Chymrgerie2

,

London, 1612) mentions the touch as used in France

:

4 The diseased first is viewed by the Chyrurgions, who findes

it to be the kimells or King's Evil, then the diseased is set on
his knees, and presented to the king, who maketh a erosse on
his forehead with his hand, saying ; Le roy te touche, Dieu te

guerrie, which is to say, the Kang doth touch thee, God make
thee whole’ (J. Finlayson, Account of the Li/e and Works of
Maister Peter Lowe, 1889, p. 8).

Louis XXV. is said to have touched 2600 persons

two days after his coronation, and 1600 on the
Easter Sunday of 1686. Every French patient

received 15 sous, every foreigner 30 sous. WT
hen

Louis XV. was crowned, the shrine of St. Marcoul
was brought to Rheims, and over 2000 persons

were touched. The custom continued until 1776,

and the authorized programme of the coronation

of Charles X. included the healing ceremonial.

R. J. Dunglison (History of Medicine
,
Phila-

delphia, 1872, p. 209) asserts that the healing touch

was not restricted to the kings of England and
France ;

‘ it appears to have been not unfrequently

employed in Scandinavia.’ He conjectures that it

arose from Druidic practices—a theory for which
there appears to be no evidence. The kings of

Hungary were credited with the power of curing

jaundice, to which the name of morbus regius was
formerly also applied. The Salutators in Spain

and the Netherlands claimed to cure sores by the

touch, white linen, and prayers ; but their efforts

were prohibited. Valentine Greatrakes, an Irish

gentleman, in 1662 conceived the idea that he

could cure the King’s Evil, and from that time until

1666 ‘ stroked’ a great number of people for scrofula,

ague, rheumatism, and other diseases, with varying

success. He accompanied his operations by prayer.

It may be noticed that in all these cures,

whether by kings, seventh sons, or healers, the

common feature is that of stroking with the hands.

That many patients were apparently benefited by
the touch need not be doubted. The change of air

involved in a journey to the Royal Court, religious

solemnity, the expectant attention, even the belief

in the touch-piece as an amulet, would all tend to

help the natural curative process. The history of

the royal healing suggests that it is a fragmentary
survival from a time when priesthood and kingship

sometimes centred in the same person, and when,
as disease was regarded mainly as demonic posses-

sion and medicine as exorcism and magic, the

priest had often to exercise the function of the

physician. It is noteworthy that in England the

healings were most numerous in the reign of

Charles n., when the ‘patriarchal theory’ of the

origin of monarchy was held by the Royalists in

an extreme form. But the materials at command
are scarcely sufficient to warrant any broad

generalization.
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KISMET.—Kismet is an Arabic word, meaning
‘lot,’ ‘distribution,’ ‘fate.’ It is not found in

the Qur’an in this philosophical sense, the idea

of fate being there expressed by comparison with

a bird ;
‘ Every man’s augury (lit. bird) have we

fastened on his neck’ (xviL 14); ‘your augury
(bird) is in God’s hands’ (xxvii. 48). Zamakh-
shari interprets thus :

* The source of good and
evil is in God ; and this is your destiny (kadar)

or your fate (kismet). If God wishes. He gives

you; if He wishes. He denies you.’ In Qur’an

xxxvi. 18 we read: ‘Your augury (bird) is with

you,’ i.e. ‘Your evil destiny accompanies you.’

The origin of this comparison is unknown.
The idea expressed by the word kismet relates to

events of the earthly life ; it is the share of good
luck or of accidents, of fortune or of misery, which
falls to each. The term is not used in a theological

sense like the words kada and lcadar, which refer

to man’s good or bad deeds and to his destiny in

the hereafter (see art. Fate [Muslim]).

The belief that each one’s fate is settled before-

hand by God, and that, whatever one may do, one
can scarcely modify it, is popular in Muslim coun-

tries, and is often to be found in Muslim literature,

especially among the poets and story-tellers. In
the rich collection entitled Al-Mustatraf (Fr. tr.

by G. Rat, Paris, 1899) there are several chapters

on fate and destiny, on fortune and its vicissitudes.

A man said one day to the philosopher Buzurgmihr: ‘I

have seen an ignorant person enjoying the favours of heaven,
and a wise man being excluded from them; hence I have
understood that man has not in his hands the disposition of his

fate ’
(al-Mustatraf

,

i. 711). A poet has written :
4
1 know

very well that it is oniy God who can be helpful or hurtful’

(if*. 713).

Sa'di, in his Bustan (tr. C. Barbier de Meynard,
Paris, 1880, cli. v.), groups several anecdotes in

which he explains the idea of fate and the duty
of resignation.

4 Happiness, 4 he says, 4

is a gift of the divine justice ’ (it would
be more exact to say 4 of the divine arbitrariness,' adding, how-
ever, that man has never the right to regard this arbitrari-

ness as unjust). A clever archer can usually pierce an iron

target with his arrow, but, when fate deserts ham, he cannot
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even make a hole in a piece of felt or silk. A poor man loses

a penny and searches for it in vain ; an indifferent passer-by
comes along and finds the penny immediately. ‘ What is the
use then,’ concludes the poet, 4 of struggling against the force
of destiny?’

The following quatrain is from Abu Sa'Id or from
Khayyam

:

* If vour situation is good, it is not the result of your clever
measures ; neither is it your fault if it is unhappy. . . . Live
resigned and content, since the good and evil of this world do
not depend upon you ’ (Hoceyne-Azad, La lloseraie du savoir,

Paris, 1906, tr.,p. 303).

In the story entitled ‘The Story of the Sheik
with the generous Palm,’ in the Thousand and
One Nights, a rich man twice gives a purse to a
poor rope-maker to help him to free himself from
his poverty ; hut scarcely has he received it than
he loses it. Some one then gives him a worthless
piece of lead, and this lead becomes the source of

his fortune (tr. J. C. Mardrus, Paris, 1899-1904, xiv.

64 ff.; R. Burton, Supplemental Nights, London,
n.d., iv. 341-365).
This doctrine of chance, which conduces to idle-

ness and indifference, is one of the causes which
hinder the progress of Muslim peoples in matters
of economics. It is, however, only a popular belief,

and is not accepted in theology, as has already
been indicated in the art. Fate (Muslim).
Literature.—This is given in the article.

B. Carra de Vaux.
KISSING.—Kissing is a universal expression

(in the social life of the higher civilizations) of the
feelings of affection, love (sexual, parental, and
filial), and veneration. In its general use it is

more or less symbolic, but in maternal and in

sexual love it has an essential value of its own
as a focus of physical emotion, which it not only
expresses hut stimulates.

1. General description.—A refinement of general
bodily contact (the instinct to which is irreducible),

kissing supplies a case, in the higher levels of

physiological psychology, of the meeting and inter-

action of the two complementary primal impulses,
hunger and love. It is remarkable that, though
the act in its civilized form is very rare among the
lower and semi-civilized races, it is fully estab-

lished as instinctive in the higher societies. This
is a case of an acquired character or of some corre-

sponding process. Equally remarkable is the fact

that a line can be drawn between the higher
civilizations ; thus, the kiss seems to have been
unknown to ancient Egypt ; in early Greece and
Assyria it was firmly established, and probably
its development in India was as early as the
‘ Aryan ’ age.

Touch is ‘ the mother of the senses,’ and the kiss

may be referred generally to a tactile basis, as a
specialized form of contact. Animal life provides
numerous analogies ; the hilling of birds, the cata-

glottism of pigeons, and the antennal play of some
insects are typical cases. Among the higher
animals, such as the bear and the dog, there is

a development which seems to lead up to those
forms of the act most prevalent among the lower
races of man and also characteristic of the peoples

of Eastern Asia. Far more similar, however, to

the civilized human kiss and the non-olfactory
forms of the savage kiss is the habit attested for

cats of pressing or squeezing one another’s nose. 1

2. Forms of the kiss.—The lower types are

incorrectly grouped by travellers under the term
‘ rubbing noses,’ and various form3 are often con-

fused. The olfactory form occasionally includes

mutual contact with the nose, as among the
Maoris, Society and Sandwich Islanders, the
Tongans. the Eskimos, and most of the Malayan
races. The rubbing of noses, often styled ‘ the
Malay kiss,’ is described by Darwin thus : the

i H. Gaidoz, quoted by C. Nyrop, The Kiss and its History,

p. 180.

giver of the kiss places his nose at right angles
on the nose of the other, and then rubs it ; the
process occupies no longer time than a handshake
among Europeans. Cook and others describe the
South Sea Islands formas a vigorous mutualrubbing
with the end of the nose, omitting the olfactory
element. 1 Elsewhere, as among the Australians,
general contact of the face occurs— ‘ face-rubbing.’ 3

In many lower races mothers lick their infants.
But the typical primitive kiss is contact of nose
and cheek ; the Khyoungtlia, for instance, apply
mouth and nose to the cheek, and then inhale. 3

Among the Chinese, Yakuts, and various Mon-
golian peoples, and even the Lapps of Europe, this
method is characteristic, and is thus described by
d’Enjoy : the nose is pressed on the cheek, a nasal
inspiration follows, during which the eyelids are
lowered ; lastly, there ..

’
'

f
'

i lips.

The three phases are .
4 It

is remarkable that this Eastern Asiatic method,
typically primitive, should be retained by Chinese
civilization. The Japanese have no word for kiss,

and the act is known only between mother and child

.

The European kiss consists essentially in the
application of the lips to some part of the face,
head, or body, or to the lips of the other person.
Normally tiiere is no olfactory element, and any
tactile use of the nose is absolutely unknown. It
is thus a distinct species, and to describe it as hav-
ing been evolved from the savage form is erroneous.
As a ‘ racial ’ liahit, it distinguishes the European
peoples, and their cultural or racial ancestry, the
Teutons, the Graeco-Romans, and the Semites, hut
it appears to have been unknown to the Celts.
As for its physiological derivation, we have ex-

cluded certain elements. Nyrop refers it to taste
and smell j Tylor describes it as a ‘ salute by
tasting,’ d’Enjoy as * a bite anil a suction.’ 5 Each
of these definitions is untenable. Though popular
metaphor inevitably speaks of taste, and even
eating and drinking, there is nothing gustatory
in the kiss.* Such suction as may he ascribed to
it is merely the mechanical closing of the lips,7 as
in speaking and eating. This may he described as
a refinement of biting, but it would be misleading.
Similarly in abnormal forms some use of the tongue
occurs. But no connexion with the bite can be
maintained, except in the sense to he explained
below. It is true that playful biting with the
teeth is practised by savage mothers, and among
various peoples by passionate lovers, but there is

no derivative connexion between this and the kiss
proper. The suggestion has been made that the
kiss is practically a mode of speech. Emphasis is

here laid on the weak or loud sound which often
accompanies the ‘sucking movement’ (sic) of the
muscles of the lips ; this ‘ inspiratory bilabial
sound’ is compared to the lip-click of many bar-
barous languages. 8 The suggestion does not go
far ; the element of truth is the fact that the kiss,

1 E. B. Tylor, art. ‘ Salutations ’ in EBrl1 xxiv. 94 ; H. Ling
Roth, 'On Salutations’ in JAI xix. [1S90] 166; G. Turner,
Samoa, London, 1884, p. 179 ; C. Nyrop, p. 180.

2 E. M. Curr, The Australian Race, Melbourne, 1886, iii. 170.
3 T. H. Lewin, Wild Races of S.E. India, London, 1870, p. 118.
4 H. Ellis, Sexual Selection in Man, p. 220, quoting d’Enjoy.
5 Ellis, p. 66 ; Nyrop, p. 185. As regards smell, the incident

of Isaac proves no connexion.
6 W. W. Skeat, Etym. Diet., London, 1898, s.v. , traces the

word to a Teutonic base, connected with Latin gustus, Gothic
kifstus=* test,’ and 'kiss’ is a doublet of ‘choice.’ This is,

however, very doubtful. The word may be connected with the
Lat. (loan-word ?) bagium, ‘ kiss ’ (cf. A. Walde, Lat. etymolog.
Wvrterb.-, Heidelberg, 1910, p. 84 f.), and is frequently com-
pared with Gr. Kvveu (for *kv~vc-<t<i>, cf, aor. toevowa), ’kiss’
(so most recently P. Persson, Eeitr. zur indngenn. Wort/or-
schung

, Upsala, 1912, p. 260, note 2), appearing w ith a different
1 root-extensor ’ in Goth, kukjan, ‘kiss.’ O. Irish and Welsh
have no Celtic word for * kiss ’

;
pdc and pog are borrow ed iomis

of Lat. pax.
7 The OED defines kissing thus : ‘to press or touch w ith the

lips (at the same time compressing and then separating them).’
3 Nyrop, p. 6.
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like language, is a refinement of the nutritive

processes of the mouth.
The kiss is a special case of tactile sensory

pleasure. In it the lips (whose skin is the very
sensitive variety between the ordinary cuticle and
the mucous membrane) are alone concerned. The
movement made is the initial movement of the
process of eating. There is, no doubt, a true
psychological nexus between affection and hunger,
which is no less truly expressed in the mechanism
of the kiss. The act is a secondary habit of the

lips, just as speech is a secondary habit of the
whole oral mechanism. The intimate connexion
between the development of language and the

masticatory processes of man has been drawn out
by E. J. Payne. 1 The kiss, therefore, is not to be

referred to the bite, or even to gustation, much
less to mastication, suction, or olfactory processes.

The primary movement of the bps is simply trans-

ferred to a metaphorical use, so to say, and their

sensitiveness is appbed to a secondary object,

whose stimulus is not hunger, but the analogous
emotions of love, affection, and veneration.

Lombroso has argued that the kiss of lovers is

derived from the maternal kiss. 2 It is true that

the latter is sometimes found among peoples who
do not practise the former. The Japanese, for

instance, are ignorant of the kiss, except as applied

by a mother to her infant. 3 In Africa and other

uncivilized regions it is a common observation of

travellers that husbands and wives, and lovers, do
not kiss. But all mothers seem to caress and
fondle their babes. Winwood Reade has described

the horror shown by a young African girl when he
kissed her in the European fashion. 4 The argu-

ment, however, of Lombroso is of the same order

as that which derives sexual love from maternal,

and in neither case can there be any derivation,

precisely because the subject during adolescence

comes into a new physical and psychological

environment, which itself is sufficient to explain

a new reaction.

Some variation in the kiss proper (which we
identify with the European) may here be noted.

The kiss of North American Indian women is

described as consisting in laying the lips softly on
the cheek, no sound or motion being made. 5 This

would not come under the Chinese criticism of

the European kiss as being ‘voracious.’ 6 When
Australian or negro women are mentioned as

employing the kiss,7 we may assume that it is of

the olfactory variety. The former people (recently

argued to be relatively high in the scale of human
development) have one branch, the North Queens-

land tribes, where the kiss is well developed. It

is used between mother and child, and husband
and wife. In contrast with many early languages,

the Pitta-Pitta dialect has a word for kissing. 8 As
for distinctions in the civilized Western kiss, that

of the ancient Romans still applies, though modern
languages do not employ three terms for the three

forms. In Latin, osculum was the kiss on the face

or cheeks, as used between friends ;
basium was

the kiss of affection, made with and on the lips

;

suavium (or savium) was the kiss between the lips,

confined to lovers alone. The modern French

retain, and other continental peoples (to some
extent the English also) follow them, the dis-

tinction between the kiss on the cheek and the

kiss on the mouth, the latter being reserved for

lovers. Both in social custom and in literature

1 History 0/ the .Veto World called America, ii. (Oxford, 1899)

144.
2 Quoted bv Ellis, p. 216.

3 Lafcadio Hearn, Out of the East, London, 189o, p. 103.

4 Savage Africa, London, 1863, p. 193.

s Ling Both, p. 170. «Hlis, p. 221.

7 Quit, i. 343; w. E. Roth, Ethnological studies among

y.-W. -Central Queensland Aborigines, Brisbane, 1897, p. 184.

s W. E. Both, loc, cit.

the erotic symbolism of the lovers’ kiss has assumed
a remarkable importance among the French, who
regard a kiss on the mouth, except in cases of love,

as a real social sin.

It is interesting to note that Graeco- Roman,
Hebrew, and early Christian civilization have
combined to form the modern European habit.

3. Social history.—Though kissing is said to be
unknown in any form among the Japanese, prior

to European influence, among the Indians of

Guiana, the ancient Celtic peoples, and the ancient
Egyptians, each statement is probably too dog-
matic. The general conclusion is that the habit
in some form or another has been prevalent since

primitive times, and has received its chief develop-
ment in Western culture.

Among the Greeks and Latins, parents kissed
their children, lovers and married persons kissed one
another, and so did friends of the same or different

sexes. 1 The kiss was used in various ceremonial
and religious acts. Very similar was the Hebrew
practice,2 with the exception that kissing between
persons of different sex was discountenanced,
though a male cousin might kiss a female cousin.

The Rabbis advised that all such kisses should be
avoided, as leading to lewdness, and restricted the
kiss to greeting, farewell, and respect.3 In Semitic

life also there was more use of the ceremonial kiss

than among the Greeks and Romans.
The early Christian habit of promiscuous kissing

as a symbol of fellowship was an application of

pagan social practice, and there are grounds for

supposing that it offended the Hebrew element as

it certainly shocked the Jewish Church. 4 This is

St. Peter’s ‘ kiss of love ’
;
and St. Paul frequently

writes :
‘ Salute one another with an holy kiss.’

It possessed a sacramental value.
'The primitive usage was for the "holy kiss” to be given

promiscuously, without any restriction as to sexes or ranks,

among those who were all one in Christ Jesus .’ 5

Later, owing to scandals, or rather to such feeling

as Tertullian mentions, 6 the practice was limited,

and it was ordered that men of the laity should

salute men, and women women, separately. 7

The classical practice, rendered slightly more
free by the early Christian extension, prevailed

throughout the Middle Ages, with the curious

detail that English women had more liberty than
continental in kissing male friends. Erasmus in

a famous passage describes the freedom possessed

in this matter by English girls. 8 In Catholic ritual

the kiss dwindled to more or less of a survival. In

court ceremonial it persisted with other details of

etiquette ; and the same was the case with certain

ecclesiastical and legal formalities. Knights after

being dubbed, persons elected to office, and brides

on marriage were kissed. 9 After the Renaissance

a change appeared in England, and kissing became
more and more restricted to parental and sexual

relations. Thus, W. Congreve, at the end of the

17th cent., writes

:

‘ in the country, where meat lubberly brothers slabber and
kiss one another’ when they meet ;

. . . 'Tis not the fashion

here.’ 10

At the same time the practice of kissing between
friends of different sex, other than lovers and
relatives by birth or marriage, fell out of use. It

had done so in France a century earlier, and the

restriction was copied by English society. 11 In-

1 Tylor, loc. cit.

;

Ellis, p. 7. Under the early Empire the
practice assumed remarkable forms in social intercourse

; it was
fashionable, for instance, to perfume the mouth.

2 A. Grieve, * Kiss’ in HDB iii. 5.

3 J. Jacobs, * Kiss and Kissing ’ in JE vii. 516 ; Nyrop, p. 90.

4 T. K. Cheyne, * Salutations ’ in EBi iv. 4254.

5 E. Venables, ‘ Kiss * in DCA ii. 902.

6 Ad Uxor. ii. 4 (a pagan husband was reluctant that his

Christian wife should greet one of the brethren with a kiss).

i Apost. Const, ii. 57, viii. 11.

8 F. M. Nichols, Epistles of Erasmus, London, 1901, p. 203 f.

9 Nyrop, p. 163 f. 10 Way of the World
, Act iii.

n Ellis, p- 7.
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creasing moral refinement, or perhaps the increase

of restrictions necessitated by an extension of

individualism, may be assigned as a cause.

In modem social life the kiss is confined to

lovers, members of the family, and women-friends.
Between fathers and sons, and between brothers

it does not survive adolescence. In continental

countries it still persists, especially in France,
between male friends, and this fashion is preserved
between sovereigns. The courtly use of kissing a
lady’s hand as a mark of respect came from the
court life of Renaissance times. It is obsolete in

common life, but clings to the etiquette of great
personages. As already stated, the distinction

i3 carefully preserved among continental peoples

between the kiss of affection and the kiss of

affianced love.

4. Social and religious usages.—(1) In the
etiquette, natural or artificial, of salutation, the
kiss is a central point, where the relations involve
tenderness or veneration, or where these emotions
are supposed. Its importance is illustrated by
various facts of language. The ‘ embrace ’ and the
‘salute ’are synonymous with it. Where the act
is obsolete, language preserves its memory. The
Spaniard says ‘ I kiss your hands ’

; the Austrian
describes an ordinary salutation by the phrase
Kuss (FHand. 1

According to Rabbi Akiba, the Medes kissed
the hand only.

2 Odysseus, on his return, w’as
kissed by his friends on the head, hands, and
shoulders .

3 In Greece generally inferiors kissed
the hand, breast, or knees of superiors .

4 In Persia
equals in rank kissed each other on the mouth,
and those slightly unequal on the cheek, while
one much inferior in rank prostrated himself.

5

Esau ‘fell on the neck’ of Jacob and kissed him .
6

Among the Hebrews the cheek, forehead, heard,
hands, and feet were kissed ; some deny the
practice of kissing on the lips. The phrase in the
Song of Songs does not prove its existence, but
there is no a priori reason against it in the ease
of the lover’s kiss .

7 The customary kiss in modem
Palestine is thus described

:

‘Each in turn places his head, face downwards, upon the
other’s left shoulder [“falling on the neck"], and afterwards
kisses him upon the right cheek, and then reverses the action,
by placing his head similarly upon the other’s right shoulder,
and kissing him upon the left cheek. ... A man will place his
right hand on his friend’s left shoulder, and kiss his right cheek,
and then lay his left hand on his right shoulder, and kiss his
left cheek.’ This is a second form. A third consists in the
following process—the giver of the kiss lays his right hand
under the head of his friend and supports it while he kisses it-8

The last appears to be referred to in Joab’s assassination of
Amasa.9 It has been suggested that, when Absalom to gain
popularity kissed the people, he employed the second form .

10

Equals saluted one anotner on the cheek or
head

; so Samuel sainted Saul. Inferiors kissed
the hands of superiors. If, in the betrayal of

Jesus, Judas kissed his Master on the face, it was
an act of presumption .

11 The fact that the kiss
was passed over without remark seems to show
that it was, as it should have been from disciple

to master, a kiss on the hand. The Prodigal Son
would kiss his father’s hands before being em-
braced and kissed .

12 Inferiors also kissed the feet

(the woman ‘who was a sinner,’ and would-be
borrowers ),

13 or, again, the ‘hem of the garment.’
Vassals, in the Assyrian inscriptions, show sub-
mission by kissing the monarch’s feet. Similar
homage may be assigned to the phrase of Ps 212

,
1
kiss the Son.’ As an act of piety, the Pharisees

practised kissing the feet, as (lid the pious gener-
1 Tylor, loc. cit. 2 Ber. Sb. 3 Odyssey , xxi. 224.
4 Tylor, loc. cit. 5 Herod, i. 134. 6 Gn 334

;
see 45* 4.

7 Cheyne denies the kiss on the mouth in Gn 4140,
Pr 2426

(loc. cit.).

8 J. Neil, Kissing, p. 37.
9 2 S 20°. 10 Neil, loc . cit.

11 G. M. Mackie, ‘Kiss' in DCG i. 935 : Cheyne, loc. cit.

;

Lk
2247f-
~i2 Lk 1520. 13 Lk 745

, Sir 29$.

ally .
1 The humiliation of the symbolic act of

Christ in kissing the disciples’ feet has been pre-

served till recent times by some religious orders,

and even by European monarchs. The foot of the
pope is kissed in ceremonial audiences. By the
year A.D. 847 it was said to be an ancient usage.
There are grounds for supposing it to be derived
from a usage in the Emperor-worship of Rome.

2

Prostration is an instinctive expression of fear,

awe, or adoration ; to clasp the knees, as was the
custom with Greek suppliants, is equally instinc-

tive. The act of kissing the feet is a refinement
of these. The OT phrase ‘licking the dust’ is

doubtfully referred to the kiss upon the feet. In
ancient India it was a familiar salutation of
respect .

3 The fendalistic aspect of the little court
held by the old Roman patronus is illustrated by
Martial’s epigram, which complains of the burden-
some civility of the kisses of clients .

4 In the
court ceremonial of mediaeval and modem Europe,
the kiss on the cheek obtains between sovereigns ;

subjects kiss the sovereign’s hand. In mediaeval
Europe the vassal thus saluted the lord, while it

was not unusual to kiss a bishop’s hand .
3 In

modem Europe a kiss conveying blessing or rever-
ence is usually on the forehead. ‘In Morocco
equals salute each other by joining their hands
with a quick motion, separating them immediately,
and kissing each his own hand.’ 6 The Turk kisses
his own hand, and then places it on his forehead.
The Arab kisses his hand to the storm .

7 Sucli is

the gesture of adoration to sun and moon referred
to in the OT, and also used by the Greeks to the
sun .

8 It was the Greek and Roman method of
adoration. In explanation of the gesture. Oriental
folklore agrees with European in identifying life

or soul with the breath. More exactly, the thrown
kiss is a symbolical act, transferring to an object
at a distance merely the essence of the kiss.

The kiss in its legal aspect is a natural applica-
tion of the ideas which produced hand-shaking and
similar modes of contact. Mediaeval knights kissed,
as modem boxers shake hands, before the encoun-
ter. Reconciled foes kiss as a sign of peace .

8 It
was specially in connexion with marriage that the
kiss, osclum, oscle, was prominent. Osclum was
a synonym generally for pactum; osculata pax
was a peace confirmed by a kiss ; osclare meant
‘ dotare7 ; and osculum interveniens was a term
applied to gifts between engaged persons. If one
of them died before marriage, the presents were
returned should no kiss have been given at the
betrothal .

18 It is significant that the kiss was
symbolical of marriage as * initium consumma-
tions nuptiarum.’ In old French and mediteval
law generally the term oscle was applied to the
principle that a married woman kissing or being
kissed by another man than her husband was
guilty of adultery .

11

(
2 ) Besides the permanent objects of the kiss, in

family and analogous relations, the relations of
superior and inferior, lord and vassal, sovereign
and subject, there are many others which, with
more or less permanence, have claimed the kiss

as a religious service. It is very significant of the
affectionate element in religion that the kiss should
have played so large a part in its ritual. The
meeting-point between the social and the religious

1 Baba bathra, 16a ; Jer. Aid. i. 61c.
2 H. Thurston, ‘ Kiss ’ in CE viii. 665 (said to have been

instituted by Diocletian).
* SBE ii. [1897] 190. * Martial, \ii. 59.
5 J. Bingham, Ant. of the Chr. Church, London, 1843-45, i.

128 f.

6 Westermarclt, MI ii. 151.
7 C. M. Doughty, Travels in Arabia Deserta ,

Cambridge,
1SS6, ii. 67.

8 Job 3126- 28
; Lucian, de Salt. 17.

8 Nyrop, p. 107 f. 30 Bingham, vii. 321 f.

11 C. Dufresne du Cange, Glossariwn

,

Paris, 1733-36, 8.9.

‘ Osculum,’ vi. 72 ff.
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aspect of the kiss is perhaps to be found in the
application of the salute to saints and religious
heroes. Thus, Joseph kissed Jacob, and his dis-

ciples kissed Paul. 1 Joseph kissed his dead father,
and the custom is retained in our civilization of

imprinting a farewell kiss on dead relatives. To
suggest, however, that the act of Joseph proves the
worship of Jacob as a divine being is against
psychology. 2 All that can be said is that so line a
human sentiment is on the border-line between
social and religious feeling. In mediaeval Europe
there was a similar feeling about the kiss of state.

This is shown by the instances of Henry n. and
St. Thomas of Canterbury, and of Richard I. and
St. Hugh. 3 Similarly in social life generally ; it

is said that among the Welsh the kiss was used
only on special occasions, and a husband could put
away his wife for kissing another man, however
innocently.4 The early Christians exploited the
social value of the kiss. Though in strong contrast
to the Welsh custom, this is equally sacramental.
It has been argued that the ritualistic ‘ kiss of

peaee ’ alone obtained among the Christians, and
that the social salute was not practised. But the
evidence is strong enough to prove the latter cus-

tom. 5 For St. Ambrose this was ‘pietatis et
caritatis pignus.

’ 6 The custom involved a peculiar
sentiment, if we consider it in connexion with the
Christian ideal and practice of love, in which
passion was encouraged, though chastity was
enforced (see art. Chastity [Christian]).

In the early Church the baptized were kissed by
the celebrant and the congregation after the cere-
mony. 7 Roman Catholic ritual still includes the
kiss bestowed on the newly ordained by the bishop.
The bishop on consecration and the king when
crowned received the kiss. 8 The kiss bestowed on
penitents after absolution was connected with the
kiss received by the Prodigal Son. The practice
of giving a farewell kiss to the dead is probably
connected with the old Italian rite of receiving the
soul of the dying in his last breath. In the 6th
cent, the Council of Anxerre (A.D. 578) prohibited
the kissing of the dead. 9 Penitents were enjoined
to kiss sacred objects. 10

5- The kiss of peace.—First mentioned in the
2nd cent, by Justin, 11 the kiss of peace was one of
the most distinctive elements in the Christian
ritual. To Clement of Alexandria it was a ‘ mys-
tery.’ 12 The f.ipj)VTi was a preliminary rite in the
primitive mass. Conybeare has suggested that it

was derived from an institution of the synagogue. 13

Philo speaks of a ‘ kiss of harmony ’ like that
between the elements ; the Word of God brings
hostile things together in concord and the kiss of

love. 14 However that may be, the pax became a
feature of both Western and Eastern ritual, more
conspicuously in the former. St. Cyril writes :

* Thi3 kiss is the sign that our souls are united, and that we
banish all remembrance of injury.’ 15

This kiss seems to have been given at the
beginning of the offertory, between the washing of

hands and the sursum corcla. But, later, the kiss

was in close connexion with the Communion. It

has therefore been conjectured that the pax was
twice given. 16 In the modem Roman ritual it is

given only at High Mass, and rarely to any of the

1 Gn 501, Ac 2037. 2 Jacobs, loc. tit.

S Thurston, loc. tit. 4 Ellis, p. 217.
* See Thurston, loe. tit. 6 Hexaem. vi. ix. 68.

7 Cyprian, ad Fid. Epp. lxiv. (Iviii.) 4. Similar^ in lower
stages of culture, a girl after ‘ initiation * is kissed by her female
kin (JAI xx. 118).

8 Thurston, loc. cit. 9 Tb.
10 Du Cange, s.v.

4 Adoratio horarum,’ i. 89. 11 Apol. i. 65.
12 Among the terms used are tipnvij, pax, ogculmn pads,

OSCtllum sanctum, <bCX.Tjaa ayiov, aydwrfS ; the last three,

together with do-frcw/Aos, salutatio, show its general identity
with the Christian social kiss.

J3 Exp, 4th ser., ix. [1894 J 461.
14 Thurston, loc. tit.

13 Catech. xxiii. 3. 16 Thurston, loc. tit.

congregation. The celebrant kisses the corporal,
and presents his left cheek to tbe deacon, with the
formula pax tecum,, answered by et cum spiritu
tuo. The deacon conveys the kiss to the sub-
deacon, and he to the other clergy. In the Greek
liturgy the celebrant says, ‘ Peace be to all,’ and
kisses the gifts, while the deacon kisses his own
stole.1 On Easter Sunday in the same church the
congregation kiss one another. 2

The fact that the Christians of the time of the
younger Pliny were called upon, when arrested, to
‘adore’ the effigy of the Emperor was sufficient

to emphasize the ritual importance of the kiss.

Adoratio (‘the act of carrying to the mouth’), the
Roman form of homage and worship, consisted in
raising the right hand to the lips, kissing it, and
then waving it in the direction of the adored object, 3

after which the worshipper turned his body to the
right. 4 During the ceremony the head was covered,
except when Saturn or Hercules was adored.
Plutarch suggests fantastic reasons for exceptional
uses in which the worshipper turned from right to
left. 6

But both Greeks and Romans employed the kiss
direct in worship. Cicero observes that the lips

and beard of the statue of Heracles at Agrigentum
were almost worn away by tbe kisses of the
devout. 6 The kiss indirect, or the kiss at a distance,
may be described as a natural extension of tbe
direct, capable of development by any people in-

dependently. But it is a curious fact that it can
be traced from Graeco-Roman civilization to that
of modem Europe, where, however, it appears to
be instinctive in children.

The adoration of the Roman Emperors was
influenced by Oriental ceremonial. It consisted in
bowing or kneeling, touching the robe, and putting
the hand to the lips, or kissing the robe ; a varia-
tion was the kissing of the feet or knees. 7 It does
not seem to have become the fashion before
Diocletian.
The kiss of homage in the Middle Ages was so

important a part of the ceremony that osculum
became a synonym for homagium .

8 The vassal
kissed the lord’s feet (rarely his thigh). 9 After-
wards he ottered a present for the privilege, a
baise-main, a term which shows the connexion or
confusion with the equally prevalent fashion of
kissing the hand of the sovereign. It is said that
Rolf the Ganger, the first Duke of Normandy,
when receiving the province as a fief from Charles
the Simple, kissed the monarch’s feet by lifting

them to his mouth as he stood erect. 10 When
homage was paid in the lord’s absence, the vassal
kissed the door, lock, or holt of his castle; this
was baiser Vhuis or le verrouil. 11 Mediaeval charters
make pretence of kissing the king’s feet.

6. Death by kissing.—Rabbinical lore includes
a unique fancy, explanatory of the death of the
righteous. According to this, the death of a
favourite of God is the result of a kiss from God
(bi-n'shikah). Such a death was the easiest of all

modes, and was reserved for the most pious. Thus
died Abraham, Isaac, Jacob, Aaron, Moses, and
Miriam. 12 There is a legend that, as St. Monica
lay dying, a child kissed her on the breast,
and the saint at once passed away. Italian folk-
lore preserves the Hebrew idea in one of its

hrases for death: ‘ addormentarsi nel bacio del
ignore.’ 13

1 Thurston, loe. cit. 2 Xyrop, p. 106.
3 Apuleius, JUetam. iv. 28.
* Hiny, HN xxviii. 25 ; CIG 5980. 5 Fuma, 14.
8 In Verrcm actio secunda , iv. xliii. 94.

7 W. Smith, Diet, of Gr. and Horn. Antiquities, s.v. ‘Adoratio.*
8 Du Cange, s.v. ‘Osculum.’ 9 N\rop, p. 124,
10 Nyrop, p. 122 f. 11 10. 125.

12 Jacobs, toe. cit. ; Ber. 8a
;
Baba bathra, 17a ; Deut. R. xi.

13 Nyrop, p. 96; ‘to fall asleep in the Lord’s kiss.’ The kiss
of a ghost (m other folklore) produces death (ib. 171).
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7. Kissing sacred objects.—Kissing the image
of a goil was a recognized rite of adoration among
both Greeks and Komans. The early Arabs had
the same rite. On leaving and entering the house
they kissed the house-gods .

1 In the Eleusinian
Mysteries the sacred objects were kissed .

2 The toe
of St. Peter’s statue is kissed by Roman Catholics.
The Muslim kissed the Ka'ba at Mecca. In the
wall there is a black stone believed by Muslims to

be one of the stones of paradise. It was once white,
but has been blackened by the kisses of sinful but
believing lips .

3 The Hebrews often lapsed into the
idolatrous practice ; Hosea speaks of ‘ kissing
calves ’

; the image of Baal was kissed .
4 Together

with kneeling {q.v.)t the kiss comprises belief and
homage. The Hebrews kissed the floor of the
Temple

,

5 and to this day, in the Hebrew ritual, it

is the practice to kiss the sisith of the tallith when
putting it on, the mfzuzah at the door when enter-

ing or leaving, and the Scroll of the Law when
about to read or to bless it .

6 It is even customary
among Jews, though not obligatory,when a Hebrew
book is dropped, to kiss it. Kissing the Book is

a ca --. .in h i:;r ,’u- « real living ceremony) in

the 1 , - «-iv 1 I 1 /. 1 : .mii. of primitive conceptions
of tl.” >>uih. rin.«c were expressed in various
forms .

7

One method of * charging an oath with supernatural energy
is to touch, or to establish some kind of contact with, a holy
object on the occasion when the oath is taken.’ 8

The view of Westermarck, that mana or baralca
is thus imparted to the oath, is further developed
when the name of a supernatural being is in-

troduced
; thus the modern English ceremony

retains the words, ‘So help me God.’ A com-
plementary aspect is supplied by forms whose
object is to prevent perjury.

The Angami Nagas ‘place the barrel of a gun, or a spear,
between their ‘ ‘ 1 jeremony that, if they
do not act up t . ire prepared to fall by
either of the ta ' . law-courts ‘ the great
oath ’ is taken ‘ by the person placing a holy scripture on his
head, and sitting on the reeking hide of an ox and eating a
part of the ox’s heart.’ 11! ‘Hindus swear on a copy of the
Sanskrit haribaiis [Harivcnhia].' 11

The European ceremony of kissing the book of
the New Testament after taking the oath in a law-
court connects in its material form rather with the
ldss of reverence, as instanced in the kissing of
relics and sacred objects generally. But in essence
there is still some of the primitive sense of re-

sponsibility by contact, rendered stronger by the
invocation of the name of the deity. Derived in-

directly from the Grseeo-Roman ritual kissing of
sacred objects and the Hebrew reverence for the
Scroll of the Law, it was early developed by the
Christians into their characteristic ceremony of

oath-taking. Chrysostom writes

:

* But do thou, if nothing else, at least reverence the very book
thou holdest out to be sworn by, open the gospel thou takest
in thy hands to administer the oath, and, hearing what Christ
therein saith of oaths, tremble and desist,’ 13

Ingeltrude is represented repeating the words :

' These four Evangelists of Christ our God which I hold in my
own hands and kiss with my mouth.’ 13

In the former quotation the act of kissing can
only he inferred from the word ‘reverence.’ The
holding of the book is less definite than the Hebrew
rite of placing the hands on the scroll when
swearing. Even in the Middle Ages an oath was

1 J. Wellhausen, Reste arab. Beidentumes, Berlin, 1887,

p. 105.
2 C. A. Lobeck, Aalaophamus, Konigsberg, 1829, p. 135.
3 SBE vi. (1900) p. xiii 4 Hos 132

,
1 K 1913.

5 Suk. 53a. 6 Jacobs, toe. eit.

9

See HI ii. 118 tf. 8 lb. 119.
9 lb., quoting J. Butler, Travels and Adventures in Assam,

Condon, 1855, p. 154.
10 L. A. Waddell, Buddhism of Tibet, London, 1895, p. 569,

note 7.

11 Ml ii. 120.
12 Ad pop. Antiochenum hermit, xv. 5 (PG xlix. ICO).
13 Du Cange, s.v. * Juramentum,’ iv. 451.

often taken merely by laying the hand on the
MissaL 1 The Lombards swore lesser oaths by
consecrated weapons, the greater on the Gospels,
but it is not certain whether they kissed the book.*
An oath ratified by contact with a sacred object
was a * corporal oath ’

; the object was the hali-

dome, the equivalent of the Greek opxos, oath and
object being identified. No doubt contact by
means of the lips was at an early date regarded as
more efficacious than contact by means of the
hand, and thus the more primitive notion was
superimposed upon that of adoration. In Islam
the rite is that usual in adoration and does not
include the kiss. 3 In modern England a detail to
be noted is that the hand holding the book must
be ungloved. The book varies according to the
creed ; a Jew is sworn on the OT ; a Roman
Catholic on the Douai Testament. The term
‘ book,’ employed with special reference to the oath
npon the NT, has been regular in England since
the 14th cent, at least. 4

Among Anglican clergy it is customary to kiss
the cross of the stole before putting it on. The
Catholic Church enjoins the duty of kissing relies,

the Gospels, the Cross, consecrated candles and
palms, the hands of the clergy, and the vestments
and utensils of the liturgy. It was formerly part
of the Western use that the celebrant should kiss
the host. He now kisses the corporal. The altar
is regarded as typical of Christ, and as such is

kissed by the celebrant.
5 In the Greek Church

relics are kissed.

The ‘kiss of peace’ was in mediteval times the
subject of a curious simplification of ritual, by
which it became, as it were, a material object. In
the 12th or 13th cent., for reasons of convenience,
the- instrumentum pads, or osculatorium, was
introduced. 6 This was a plaque of metal, ivory,
or wood, carved with various designs, and fitted

with a handle. It was brought to the altar for
the celebrant to kiss, and then to each of the
congregation at the rails. This is the pax-board
or pax-brede of the museums. 7

8. Metaphor and myth.—The metaphorical ap-
plications of the idea of the kiss are not numerous.
In some phrases it expresses a light touch. Gener-
ally it implies close contact or absolute reconcilia-
tion or acquiescence ;

8 to kiss the dust is to be
overthrown ; to kiss the rod is to submit to chas-
tisement ;

9 to kiss the cup is to drink. Philo-
stratus inspired Ben Jonson’s image of the loved
one leaving a kiss in the cup .

16 A ‘ butterfly kiss’
is a light one.

Folklore developed in interesting ways the con-
nexion between the emotional gesture and the
ideas of magic and charms. Relics were kissed
to regain health. Conversely, the kiss of a sacred
person, a specialized form of his touch, cures the
leper, as in the case of St. Martin .

11 Some similar
association of thought may attach to the nursery
practice of ‘ kissing the place to make it well ’

;

gamesters used to kiss the cards in order to secure
luck with them ; an Alpine peasant kisses his hand
before receiving a present. Pages in the French
Court kissed any article which they were given
to carry .

13 A famous instance of symbolism is the
kiss bestowed by Brutus on his mother-earth—an
application of the kiss of greeting. But in German

I Nyrop, p. 119. 2 Du Cange, s.v. ‘ Juramentum.

’

3 The right hand is placed on the Qur’an, and the head is

brought down touching the book.
4 OED, 8. v. ‘ Book,’ quoting document of 13S9 ; ‘ Eche of hem

had sworen on pe bok.'
5 Thurston, toe. cit. 3 Nyrop, p. 120.
* Thurston, toe. cit. 8 Cf. Ps. 85lu .

9 Similarly in slang, to kiss the stocks, the clink, the counter ;

to kiss the hare's foot = be late.
10 Derived from the Greek and Boman method of drinking

a health.
II Nyrop, pp. 121, 90. 12 lb. 16S, 136 ff.
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folklore to kiss the ground is a synonym for to

die. 1 The privilege in English folk-custom known
as ‘kissing under the mistletoe’ is a Christmas
festal practice connected by Frazer with the
licence of the Saturnalia. It may have origi-

nated independently as an expression of festi-

vity. Greek, Latin, and Teutonic mythology
employed the motive of unbinding a spell by a
kiss

—

le fier baiser of Arthurian romances, which
changes a dragon into the maiden who had been
enchanted. 3 The Sleeping Beauty awakened by the
kiss of the lover is a widely-distributed motive. An
analogy, without actual derivation, is to be found
in many primitive cases of cancelling a tabu. Thus
in Australian ceremony bodily contact, analogous
to the kiss, in varions forms, removes the tabu
between two persons, such as the celebrant and
the subject of a rite. An analogy may be seen
between Teutonic and early Christian ritual in the
connexion drawn out by Grimm between minne-
drinking and the kiss. He finds this both in

sorcery and in sacrificial rites. 3 Closely parallel

to the magical power of the kiss in breaking tabu
and restoring to consciousness is the myth-motive
in which a kiss produces both forgetfulness and
remembrance. This capacity is evidently based
on human experience, and is significant in con-
nexion with the practice of the kiss in religion.

It brings to one focus the kiss of love and the
kiss of adoration. In the psychology of adolescence
the kiss produces a forgetfulness of old conditions

and awakens the subject to a new life. The kiss

appears to have no symbol in art. European
children and adolescents express it in writing by
a cross, perhaps merely an accidental choice. The
Slavic Jews style an insincere kiss as a ‘kiss

with dots.’ Some Rabbis explain that Esau’s kiss

was insincere (Gn 334), and every letter of the word
inpsh is dotted by the Massoretes. 4

Lotratcri.—E. B. Tylor, • Salutations ’ in EBrll ; H. Ling
Roth, in JAI xix. [1890] ; H. Thurston, in CB, s.v. ; J.
Jacobs, in JB, s.v. ; H- Havelock Ellis, ‘The Origins of the
Kiss ’ in Sexual Selection in Man, Philadelphia, 1905 ; C. Loin-
broso, in Xouvelle Revue, xxi. [ 1897] ; C- Nyrop, The Kiss and
its History, tr. W. F. Harvey, London, 1901 ; J. Neil, Kissing

:

its Curious Bible Mentions, London, 1885; E. W. Hopkins,
‘The Sniff-kiss in ancient India,’ JAOS xxviii. [1907] 120-134.

For an elaborate schematization of the love-kiss in India see
R. Schmidt, Beitr. zur ind. Brotik, Leipzig, 1902, pp. 453-477.

A. E. CHAWLEY.
KISTNA (Skr. Krsna, ‘ the dark one ’).—One

of the great rivers of S. India, which, like the
Godavari {q.v.) and Kaveri, to which it is inferior

in sanctity, flows nearly across the entire penin-

sula from W. to E. It rises in the Mahabaleswar
plateau of the W. Ghats, only 40 miles from the
Arabian Sea.
At its source is an ancient temple of Siva,

inside which the infant stream pours out of a stone
formed in the shape of a cow’s mouth (gaumukhi).
This place, known as Kr^nabai, ‘the lady Krsna,’

is a favourite resort of pilgrims. Fifteen miles

down stream is the old Buddhist town of Wai,
one of the most sacred places in its course, with a
group of cave-temples and several later Hindu
shrines (BG xix. [1885] 610 ft'.). Farther on it

passes close by the town of Satara, Karad, or

Karhad, at the junction with the Koyna and
Mahull, where it is joined by the Yenna. In the
Bijapur District, Sangam, at its junction with the
Mahaprabha, possesses a temple of some sanctity,

dedicated to Siva under the title of Sangamesvara,
‘lord of the sacred meeting of the waters,’ the

site of an annual religious fair. Thence passing

through the dominions of the Nizam of Haidara-

bad, it reaches the Bay of Bengal in the British

Kistna District. Here Bezwada contains some
1 Nyrop, p. 130. 2 J'i. 94.

3 J. Grimm, Teutonic Mythology, tr. J. 8. Stallybrass, London,
1882-88, p. 1102.

4 Jacobs, loc. cit

rock-caves of the Buddhist period and a few
ancient Hindu temples.

Litxratcrr.—BG xix. [1885] 13 f., 472, 516, 610, xxi. [1884]

10, xxiii. [1884] 7, 675, xxiv. [1886] 8 f. For the Bezwada caves,

J. Fergusson and J. Burgess, The Cave Temples of India,
London, 1880, p. 95 ff. ; S. H. Bilgrami and C. Willmott,
Historical and Descriptive Sketch of the Xizam’s Dominions,
Bombay, 1883, i. 11 f. W. CROOKE.

KIZIL BASH.—Kizil Bash, ‘Red Heads,’ is

the name by which are denoted the members of a
sect distributed throughout the whole of Asia
Minor. They call themselves 'Alevis ; their nick-
name, which in Persia and Afghanistan was and
is given to other peoples also, originates doubtless
from the colour of their head-dress. Their total

number is estimated at more than a million ; they
form an important section of the population of the
vilayets of Sivas (about 305,000), Erzerum (107,000),
Angora, and Mamurete uI-Aziz (Kharput), and in

certain districts constitute even the majority.
Their language is Turkish or Kurdish. Though
reckoned officially as Musalman Sunnites, in

reality they are not such ; they practise Islamism
only in a formal way to avoid persecution. When
they think they are in safety, they do not attend
the mosqnes, read the Qur’an, say the prayers, or
perform the Muhammadan ablations. Except in

the presence of a Sunnite, their women are not
veiled. They drink wine, they do not observe
Ramadan, and some of them do not practise cir-

cumcision or shave the head and other parts of the
body as the Turks do. Moreover, they cherish a
profound aversion to the Turks, and regard them
as unclean ; when they are obliged to entertain
them, they even go so far as to pollute the dishes
with which they serve them. On the other hand,
they show great goodwill in their villages towards
the Christians. They have secret beliefs and
practices which they reveal only with extreme
reluctance, and no one has hitherto been able to

penetrate, except very imperfectly, the mystery
with which they are surrounded.

Their sect, like some Christian Churches, has
a hierarchical organization. They have priests

called cttdehs, whose dignity is hereditary from
father to son, and who are the necessary inter-

mediaries between God and the rest of the com-
munity. This sacerdotal caste is subject to a
species of bishops. These themselves render
obedience to two patriarchs, who are regarded as

descendants of 'All, and who are invested with a
sacrosanct authority. One of these is the Shaikh
of Khubyar (about 34 miles to the N.W. of Sivas),

a popular place of pilgrimage. It is certain that
the Kizil Bash possess a sacred book, probably
liturgic in character, but as yet no part of it has
been made public.

Three superimposed stratifications in the religion

of the Kizil Bash may be distinguished.

(1) There is an old paganfoundation going back
to the ancient Anatolian beliefs, tinged with
Persian Mazdceism, which were practised in the
country before its conversion to Christianity. The
Kizil Bash regard certain heights or certain rocks

as sacred, e.g. near Kara Hissar (Taylor, Journal
Royal Geogr. Society, xxxviii. [1S6S] 297), and
on holidays they sacrifice sheep and fowls on these
summits. The trees which grow there—usually
pines—are surrounded with superstitious regard,

and no one is allowed to carry an axe near them
(cf. F. and E. Cumont, Voyage dates le Pont,

Brussels, 1906, p. 172 ff. ). The Kizil Bash, like the
ancient Mazdaeans, worship streams and especially

springs. They also venerate fire ; when they build

a house, they light a fire with great ceremony, and
this must be kept burning as long as the house
remains standing. The place of honour is near
the hearth, and to spit there is sacrilege. A fire-
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altar hewn ont in the rock is still the object of

devotion at Manasgerd (C. Wilson, Handbook of
Asia Minor, London, 1895, p. 250). They worship
the snn at its rising and setting, and a day in

which it does not appear is for them a day of

monming. They also worship the moon.
Everybody in the East accuses the Kizil Bash

of giving themselves up to orgies in their nocturnal
ceremonies (cf. below), when, the lights out, each
man has commerce with a woman taken by chance.
That is why the Turks call them, in derision,

terah sonderan, ‘ extinguishers of the light.’ It is

difficult to know what degree of truth there is in

this imputation. But it is remarkable that the
same promiscuity was, during their feast of 1st

January, laid to the reproach of the Paulieians in

the 9th cent., who were distributed throughout
the same regions as the Kizil Bash of to-day
(Manichtean formula of abjuration, in PG i. 1469 :

fieri Si ri]r eawepivijv fUdyv drroaSevvvovai ri ipurra,

crapsiKuis re aX\rj\ois tvareKyatvowi, /cat fiedepaas S\ ais

<peiSofiivon 0t/<reus '/ trtlyyevias 7) yXisias). It is possible
that those supposed acts of debauchery may be an
inheritance from the sacred prostitution of the
worship of Ma and Anaitis. This would also be
true of the custom, if it were well attested, of
offering a young girl every year to the dtdehs,
whose son, they say, if one is bom, becomes a
priest, or whose daughter must remain a virgin
and set herself apart for the cult (C“ de Cholet,
Armenie, Kurdistan et Mesopotamia, Paris, 1892,

p. 96).

(2) The influence of Christianity is evident both
in the beliefs and in the rites of the sect. The
Kizil Bash teach that God is One in Three Per-
sons, and that the principal incarnation of God,
before 'All, is Jesus Christ, the Saviour of the
world, who intercedes with God for humanity.
They are devoted to Mary, who is, they believe,

the Mother of God, and who conceived without
ceasing to be a virgin. At the same time, they
acknowledge the existence of five powers, lower
than the Trinity, mediators between the Supreme
Being and man, analogous to the yatim of the
Nosairis, a kind of archangels which are perhaps
derived from the Iranian Amesha Spentas (q.v.).

Moreover, they assume the existence of twelve
ministers of God, who correspond to the twelve
apostles and the twelve naqibs of the Nosairis.
Lnlike the Yezidis, they offer no worship to Satan,
whom they regard as the irreconcilable adversary
of God. Like the Nosairis, they believe that at
the end of the ages the spirit of evil will come to
fight a final battle against the last incarnation of
Jesus. Mazdsean dualism is here combined with
Christian ideas.

The Kizil Bash have a ceremony which they
celebrate by night on certain holidays—the 10th
of the month of Muharram was mentioned to the
present writer—and also at irregular intervals,
when a dedeh visits their villages.

* Accompanying himself with a musical instrument, the priest
who officiates sings prayers in honour of ‘All, Jesus, Moses, and
David. . . . The ipnest has a willow cane which suggests the
barsom [q.v.} of the Avesta. He dips it in water while he says
the prayers. The water thus consecrated is afterwards dis-
tributed throughout the houses. In the course of the ceremony
those who take part make public confession of their sins, after
the manner of the early Christians. The priest prescribes
various penances, frequently in the form of a fine, in money or
in kind. Then they put out the lights and engage in lamenta-
tions over the faults of which they have been guilty. When
the lights are re-kindled, the priest pronounces the absolution ;

then he takes some slices of bread and a cup of wine or some
analogous liquid, consecrates them solemnly, dips the bread in
the wine, and distributes it to those of the company who have
obtained absolution. . . . Among the Kurd Kizil Bash a sheep
is sacrificed according to a certain rite after the public con-
fession, and portions of it are distributed by the priest along
with the bread and the wine. . . . The Kizil Bash celebrate
Easter on the same Sunday as the Armenians, and they pay
homage to several Christian saints, as, for instance, St. Sergius

’

(Grenard, in JA x. iii. 516).

(3) What the Kizil Bash have borrowed from
Islamism affiliates them with the Shiites rather
than with the Snnnites. They have adopted the
legend of 'All, whom they regard as an incarnation
of God the Father, while Jesus is an incarnation
of the Son. Like the Shiites, they fast during the
first twelve days of Muharram, and bewail the
death of IJasan and IJusain. Some say that they
regard Muhammad as the hypostasis of the Spirit,

the Paraclete, but the veneration which they show
towards the prophet is only formal ; in reality

they refuse to credit him with any divine inspira-

tion.

To sum up : the religion of the Kizil Bash is in

many respects a survival of the ancient paganism
of Anatolia, which in the east of the peninsula
was deeply marked by the die of Mazdteism (cf.

F. Cumont, Religions orientates dans le paqanisme
romain2

, Paris, 1909, p. 213 ff., Eng. tr., Chicago,
1911, p. 143 ff.). The country population of these
regions was imperfectly and slowly converted to
Christianity, and we know that colonies of Magi
dwelt there until at least the end of the 5th cent,
(cf. F. Cumont, Textes et monuments figures
relatifs aux mystires de Mithra, Brussels, 1895-99,
i. 10), and perhaps until the Musalman conquest.
Further, in the 12th cent., Nerses Shnorhali gives
interesting details regarding the ‘ Sons of the Sun,’
who worshipped the stars, and who venerated,
among trees, the poplar (F. C. Conybeare, The Key
of Truth, Oxford, 1898, p. 159). In the 8tli and
9th centuries it was in the countries inhabited by the
Kizil Bash that the dualistic Paulieians (q.v. ) found
their most numerous adherents, and even after
their extermination by the Byzantine emperors
their teaching probably did not cease to exert an
influence there. Finally, the relations of the Kizil
Bash with Shiism are probably explained by their
forced conversion to Islam under the Seljuks, at a
time when the Persian influence was powerful,
perhaps also by the transportation of Shiites of
Turkish origin into Kurdistan in the time of the
Sultans Salim I. and Sulaiman I. (16th cent.). It
is much to be desired that a copy of the sacred
book of the sect should be obtained, or that a tran-
scription should be made at least of the hymns of
its service. It would then be possible to clear up
the mysteries surrounding this very curious religion
which retains numerous disciples even in our own
times.

Literature.—R. Oberhummer and H. Zimmerer, Burch
Syrien und Kleinasien, Berlin, 1899, p. 393 ff., where citations
will be found from the more ancient authors ; F. Grenard
(Consul of France at Sivas) has collected some new and accurate
information in JA x. iii. [1904] 511-522. The writer of this
article has added here some facts gathered by himself among
the Kizil Bash of the region of Amatia in 1900.

Franz Cumont.
KNEELING.—Kneeling may be described as a

natural reaction to the emotions of self-abasement
and supplication. As such, it has been observed
among unsophisticated peoples. In a less degree
only than prostration, it symbolizes inferiority

and dependence, by the abandonment of the erect
posture of human active life. According to Tylor, 1

kneeling as a ceremonial posture prevails in the
‘ middle stages of culture.’ The same limitation,

however, applies to prostration as still practised in

Islam and Hinduism. Both in the middle and in the
higher stages kneeling is more or less constantly
associated with a third gesture—bowing, a sym-
bolic expression of respect or reverence. It would
be quite erroneous to ‘ derive ’ ceremonial kneeling
from prostration, or bowing from kneeling. But
certain forms of the bow, surviving in modern
etiquette, include some bending of one or both
knees : such are the curtsey, still made by ladies

at court, and the bow of ceremony in which one

1 Art. ‘Salutations’ in EBr11 xxiv. 94.
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foot is moved backward while the knee of the other
leg is bent.

Primitive peoples hardly developed kneeling as
a ceremonial posture in either of the two spheres
in which it obtains—social etiquette and religious

ritual. What generally corresponds to kneeling
in the latter sphere is squatting on the heels, stifl

the Muslim mode of kneeling and certainly a
primitive posture, though originally expressing
attention rather than reverence. It is employed
largely by the Australian natives in their cere-

monies.1 As the stages of the higher barbarism
are reached, kneeling appears, developed from the
natural supplicatory posture. In Central Africa
it is a tribute paid to rank. When a chief passes,

the native drops on his knees and bows his head.
‘ When two grandees meet, the junior leans forward, bends

his knees, and places the palms of his hands on the ground.’ 2

At higher stages prostration is usual among
Oriental peoples, except the Chinese, who bow, or
kneel and bow, according to the rank. To kings
they kneel. 3 It is chiefly in Semitic and Graeco-

Roman culture that kneeling has been prevalent
as a ceremonial posture.
In Greek andRoman civilizationmuch prominence

was given to the suppliant and the act of supplica-
tion, just as was the case in the Middle Ages with the
practice'of sanctuary. In both ceremonial customs
kneeling, the natural posture of earnest entreaty
and self-abandonment, was the constant attitude.

Such phrases as ‘nixae genibus’ (Plant. Bud. m. iii.

33) and ‘genibus minor’ (Horace, Ep. I. xiL 28) are
common in metaphor. It seems that in the Assyrian
States not only subjection to kings but worship of

gods was expressed by kneeling. 4 In the latter

case it may be assumed as certain that the attitude

has no essential connexion with prayer, as in the
Christian use; the king and the goa alike were,
it appears, pre-eminently despotic, and court and
temple ceremonial had similar forms expressing
similar ideas, the chief of which was submission.

Among organized religions Christianity alone
has given special significance to the posture of

kneeling. During half its history the posture
signified penitence ; during the rest it signified

prayer. At the change (marked by the Reforma-
tion) it was, by a curious association of ideas,

identified with adoration or idolatry.

The process by which Christianity adopted
kneeling as a ceremonial posture is somewhat un-
certain in detail. The Hebrews, deriving many
elements of their worship from Mesopotamian
cults, may be supposed to have adopted kneeling
from that source, and as a posture of humility it

is found in the OT. s The Talmud speaks of bend-

ing the knee with the face touching the ground

—

a Btill more Oriental gesture,6 almost identical with
prostration. Elijah on Carmel ‘ pat his face be-

tween his knees’ 7—a similar posture. Kneeling
to Baal 8 may have been a form of prostration.

Kneeling in prayer is mentioned in the cases of

Solomon, Ezra, and DanieL At the dedication

of the Temple Solomon knelt on his knees with his

hands spread up to heaven. Ezra fell upon his

knees and spread out his hands unto the Lord.

Daniel knelt upon his knees and prayed. 9 The
posture in those three cases seems identical with
the Christian.

The Jews usually prayed standing, but knelt in

prayer on special occasions of solemnity or dis-

1 See Spencer-Gillen, passim.
2 J. Thomson, Central African Lakes, London, 1881, p. 318 ;

V. L. Cameron, Across Africa, do. 1877, i. 226.

3 S. Wells Williams, The Middle Kingdom, New York, 1883,

L 801
* L. Ginzberg, in JE, s.v. * Adoration.’ 5 - K l 13.

6 Ber. 30i. 7 1 K 1S«. 8 1 K 1918.

9 1 K 8s*, Ezr 9s, Dn 6*°. Joining the hands (contrary to the

Jewish, Grseco-Roman, and early Christian gesture of out-

stretched arms, retained by the celebrant in the Consecration)

seems derived from the mediaeval practice of homage.

tress. 1 Hannah stood and prayed. 3 It was the
same in the time of Christ ; He said, ‘ When ye
stand praying.’ In the parable both Pharisee
and publiean stood to pray. 3 The posture of
supplication or homage referred to in Mk 1017 and
Lk 5s (vpo<nn)v7^ris) seems to be complete prostra-
tion. Kneeling in prayer occurs once only in the
Gospels, when Christ Himself knelt during the
Agony.4

The first Christians may be assumed to have,
like the Founder, usually stood in prayer, follow-
ing the practice which wascommon to both Hebrew
and Grseco-Roman ritual. The catacomb frescoes
represent the orantes standing with outstretched
arms. 5 But earlier than this, at the period repre-
sented by the Acts, kneeling appears to have
become a characteristic posture. When Stephen
knelt just before his death, after the stoning,
no posture of prayer can be assumed.6 It seems
as if the posture were so regular a feature of the
faith that it was applied indiscriminately on every
occasion by the chroniclers. But there is no doubt
that the attitude was a feature of the faith at
this time. Peter knelt down and prayed ; Paul
knelt and prayed with them all ;

‘ we kneeled
down on the shore and prayed.’ 7 For St. Paul
kneeling and praying are synonymous. 8 In view
of the catacomb evidence and of that of the next
stage, it is clear that there is some prejudice in

the evidence of Acts. But clearly there is a pre-

sumption in favour of the early adoption of kneel-
ing for some aspect of Christian worship. The
facts may perhaps be reconciled in this way : the
pioneers of the faith probably emphasized the
penitent and suppliant posture (which was familiar
both to Jews and to Greeks and Romans) on all

possible occasions

;

9 but, when the faith attained
a secure position, the posture was relegated to its

traditional use. The case would thus be a micro-
cosm of the change of attitude shown by Christi-

anity itself as a whole.
By the time of the Shepherd of Hennas (the

middle of the 2nd cent.) kneeling had become
familiar in Christian prayer and worship. 19 The
position has been summed up thus for the ante-

Nicene period

:

‘The recognized attitude for prayer, liturgically speaking,
was standing, but kneeling was early introduced for penitential,

and perhaps ordinary ferial, seasons, and was frequently, though
not necessarily always, adopted in private prayer.’ 11

The strange thing is that in neither the pre- nor
the post-Pentecostal period has kneeling a peniten-
tial aspect. This may possibly have been a special

development of the Hebrew solemn use of the
posture, as in mourning, or of the Grmco-Roman
and Mesopotamian use in supplication or homage.
However that may be, kneeling has ever since in

Roman Catholicism retained a primary connexion
with penitence. In private prayer it is still, as it

has been since the 2nd cent., usual but not obli-

gatory. In public adoration it is regular, though
prostration may be used.

But as the posture for public prayer kneeling

has never been regular except in Protestantism.

The subject requires some detail. Origen in the

3rd cent, is one of the earliest writers to emphasize

the penitential meaning ; if forgiveness is required,

he says, kneeling is essential 13 St. Ambrose, in

the 4th cent., writes

:

* See F. T. Bergh, in CE, s.v. Genuflexion.’

21 SB*. 3 Mk 1123, Lk IS11 - 13
, Ut 6s.

4 Lk 22«.
s Bergh, loc. cit. The fact may indicate a difference of ritual

between the Italian and the Levantine Christians.

6 Ac 780. V.’ " ' — ’ r ' T7; h 3*4
,
Ph 2*0.

9 F. S. ]U::*> . (/<‘V e • ’ li: : - i y - c- the Christian

developmc-.: . ’ ,.iev' r:: '<» l'.‘ .

10 Hennas, i. 1 ,
T-. r :'l r ' .- .-.

.

u F. E. Warren, Liturgy of the Ante-Kicene Church, London,
1897, p. 145.

12 de Orat. 31 (PG xi. 552).
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‘ The knee is made flexible, by which the offence of the Lord
is mitigated, wrath appeased, grace called forth.’ 1

Pseudo-Alcuin has the general explanation

:

« By such posture of the body we show forth our humbleness
of heart.

'

2

As early as Tertullian’s time a distinction was
marked ; he observes that on Sundays and during

Pentecost prayer was not to be said kneeling.®

The implication that a divergence of use existed

is proved by the ruling of the Council of Nicaea,

more than a century later

:

‘ Because there are some who kneel on the Lord's Bay and on
the days of Pentecost, that all things may be uniformly per-

formed in every parish or diocese, it seems good to the Holy
Synod that the prayers be by all made to God, standing.*

Standing was the attitude of praise and thanks-
giving. Hence standing was obligatory during
the psalms, hymns, and Eucharistic prayer. For
a similar reason, perhaps, St. Benedict uttered his

dying prayer standing, ‘ erectis in ccelum manibns .

5 4

In his lifetime he had instructed his monks to

kneel during private prayer, not to stand as when
in choir .

5 There was, it is to be assumed, an inner
meaning of penitence attaching to private prayer,

and some importance here seems to have been
given to the Gospel account of Christ’s kneeling
in solitary prayer. Naturally, public penance
made use of the attitude of kneeling. The custom
of the early Church is clearly marked by St. Basil,

who describes kneeling as the lesser penance (perd-

voia fj.LKpa) and prostration as the greater (perdvota

fieyd\yj).
6 A posture with such associations was a

favourite one for anchorites and ascetics. Some
snch associations of thought may have inspired

Eusebius’s observation that the knees of James,
‘ the Lord’s brother,’ became callous like a camel’s,

from continual kneeling.
7

The Canon Law emphasized still further the dis-

tinction between standing and kneeling. The latter

was forbidden in public prayer at all the prin-

cipal festivals. To be degraded into the class of

(jenuflectentes or prostrati , who were obliged to
kneel during public service even on Sundays and
in paschal (or pentecostal) time, was a severe punish-
ment .

8 A gradation of posture appears in the two
terms quoted, which still obtains in Boman Catho-
lic adoration.
That kneeling is a posture characteristic of

prayer, as such, is a principle developed by the
Reformation Churches, adoration, on the one hand,
and penance, on the other, being disregarded.
The 'Declaration on Kneeling’ during the Lord’s
Sapper illustrates the avoidance of Roman Catholic
adoration. The Presbyterians sat to receive the
Communion. The originally threefold use of the
attitude was perhaps assisted towards its Protestant
simplification or reduction into one for prayer alone
by the negative emphasis which it received from
contrast with the Roman Catholic idea.

It is also remarkable that the practices of kneel-
ing and genuflexion, or bending of the knee, are
relatively modem in their application to ideas of
reverence or adoration .

9 Here, no donbt, religious

and social ritual reacted upon one another. Genu-
flexion with one knee was developed in the Middle
Ages, clearly showing a connexion with homage.
The Carthusians are noteworthy for a traditional

objection to kneeling in worship ; they bend the
knee without touching the ground .

10

In Roman Catholic ritual the rules governing
kneeling are precise. The congregation kneel
throughout a Low Mass,, except during the read-
ing of the Gospel. At High Mass they kneel or
prostrate themselves at the words ‘et incamatus

1 Hexa&tn. vi. 9 [74].
2 de Din?:, ojiais , xviii. {PL ci. 1210).
5 de Car. Mil. 3 ; it is nefas. 4 Gregory, Dial. ii. 37.
5 Bergh, loc. cit. Eusebius says that kneeling was the regular

attitude ot Christians in private prayer {Vita Const, iv. 22).
6 Bergh, loo. cit. 7 HE ii. 23.
3 Bergh, loc. cit. 5 lb. 10 lb.

est ’ and ‘ verbum caro factnm est ’—a modem de-

velopment. When adoring the Blessed Sacrament
unveiled, the faithful genuflect with both knees,

but with the right knee only when revering it in the
tabernacle. In the old bidding prayers, as in the
diaconal litanies of the Greek Church, the officiating

priest, asking the congregation to pray for some
special ‘intention,’ said, ‘Flectamus genua.’ 1 In
penance and confirmation, and at the coronation of

a king or queen, the blessing of a new knight, recon-
ciliation, etc. , kneeling is prescribed. The celebrant
in the Roman, Greek, and Anglican Churches
kneels in adoration, but communicates standing.
The Lutheran Church and the Church of England
have always prescribed reception of the sacrament
kneeling. The Lutherans, however, stand at prayer.

The Presbyterians stood at prayer, but in recent
times they have adopted kneeling.
In European history the social uses of kneeling

are confined to court ceremonial, when subjects
salute the monarch, the ritual of homage in medi-
aeval feudalism, and various courtly symbolic
fashions, as between gentleman and lady. In
feudal times the rale was kneeling on one knee
in homage, on two in worship. Social friction has
been produced in recent times by insistence on
the kneeling attitude in connexion either with
religious prejudice or with ideas of military disci-

pline .
2

The differences in the form of the posture of
kneeling are simple. The only uncertainty is

with the early Christian forms. Most probably
there was in these an element of prostration, as
was usual in Oriental forms then and is now, being
characteristic also of Islam. The Muslim kneels by
sitting on bis feet, and in that position can make
various grades of prostration of body and head.*
The words of Seneca, ‘inflexo genu adorare,’ 4

refer to an Oriental, not Gneco-Roman, posture of
reverence. The classical adoratio was performed
standing. The fashion of venerating the Roman
Emperor in a posture of prostration, complete or
from the knees, was of Persian origin, and its

introduction is ascribed to Diocletian. It still

obtains in Asiatic courts. Prostration in a more
natural form was usual in Greek times for sup-
pliants. Its incomplete form was kneeling. Here
Augustine illustrates the natural evolution of the
posture, and suggests at the same time the lines of
its introduction into Christianity, by identifying
kneeling with the suppliant attitude :

* They fix their knees, stretch forth their hands (a gesture of
prayer), or even prostrate themselves on the ground.’ 5

Litsratubjl—

T

his is fully given in the article.

A. E. Crawley.
KNOTS.—The symbolical use of the knot and

the ceremony of tying and untying are practices of

S
eat antiquity and of world-wide distribution.
nots have, among practically all primitive races,

a special mystical signification, namely, that as
amulets they possess the power of hindering or
impeding specific conditions. Generally speaking,
the ultimate reason for this is not abstmse : the
act of tying a knot implies something ‘bound,’
and hence the action becomes a spell towards hinder-
ing or impeding the actions of other persons or
things. Similarly, the act of loosing a knot im-
plies the removal of the impediment caused by
the knot, and from this belief are derived the
various customs of unloosing knots, unlocking
and opening doors and cupboards, setting free

1 Bergh, loc. cit.

2 The * kneeling controversy * in Bavaria (1838-45) arose from
the King’s Roman Catholic preferences (see E. Born, in PRE 3

x. [1901] 590-594). The British Army has seen in the use of
* on the knee ’ an excess of discipline.

3

T. P. Hughes, Diet, ofIslam, London, 1895, s.v. ‘Prayer,’ has
a series of elaborate drawings of the Muslim prayer-attitudes.

4

Here. Fur. 410.
5 de Cura, 5.
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captive animals, etc., at periods when undesirable
hindrance of any event is feared. Such customs
are instances of imitative or homoeopathic magic,
and the same principle underlies cases in which the
tying of knots has a beneficent influence

;
a person

suffering from disease, e.g., may rid himself of it by
tying knots in some object, such as a string or twig.

The examples here given from the vast number
which exist in literature may best be grouped
according to their principal uses.

1. General.—The theory of knots from a scientific

point of view was first discussed by J. B. Listing, 1

and later, more exhaustively, by P. G. Tait, who
analyzed knots in their various forms according to

the number of their crossings.2 The expression
1 knot ’ enters into several phrases of an obscure
nature: thus ‘nuts of May’ is a corruption of

‘knots of May,’ from the custom of gathering
knots of flowers on May-day. The ' Gordian knot ’

refers to the famous tradition that Gordius, a peas-

ant called to the throne of Phrygia, in obedience to

an oracle of Jupiter, dedicated to that deity his

waggon, the yoke of which was tied to the draught
pole so that it could not be unloosed ;

another
oracle declared that he who unloosed the knot
would become ruler of Asia, and Alexander the
Great accomplished the task by cutting the knot
with his sword.3 Among the Romans the augur’s
wand, or lituus, which was used to mark out the
sacred region (templum

)

for the observation of

birds, had to be made from wood containing no
knot.4 In China the earliest means of communica-
tion, other than oral, is stated to have been by
knotted cords. 3 Similar to this are the quipus
of ancient Peru.
•The quipu was a cord about two feet long, composed of

different-coloured threads tightly twisted together, from which
a quantity of smaller threads were suspended in the manner of

a fringe. The threads were of different colours, and were tied

into knots.’ The signification of the cords depended on their
colour, their order, the number of knots, and their distance
from the main string.6

Similar contrivances are found in Hawaii and
among various African tribes, as well as in eastern
Asia and the Pacific Islands. 7 Among some of the
tribes of the southern United States, if a definite

time was set for a certain event, count was kept
by untying one knot each day ; by this means the
Pueblo Indians were enabled to make simultaneous
revolt against the Spaniards in 1680. 8 The nautical
‘ knot’ is another case in point.

2. Knots in religious ceremony.—In the religious

systems of the East the importance of the knot in

various ceremonies is well recognized. At the
initiation ceremony the sacred girdle with which
the Brahman was invested was wound round the
waist three times from left to ri^ht and tied with
one, three, or five knots; 8 at a later stage in the
ceremony the initiator made a threefold knot in

the girdle on the north side of the navel and drew
this to the south side of it. 10 Girdles with three
knots are also worn by the Dervishes in S.W.
Asia. 11 In the naojot, or initiation ceremony, of

Zoroastrianism, the sacred kustl, or girdle, is wound
round the waist three times and fastened with two
knots, one in front and the other at the back, these

knots symbolizing certain religious thoughts (see

Initiation [Parsi]). 12

1 ‘ Vorstudien zur Topologie/ Gottxnger Studien, 1S47.
2 Trans. Hoy. Soc. Edin. xxviii. [1879] 145.

3 Arrian, Anabasis, li. 3 ;
Quintus Curtius, iii. 1 ; Justin, xi, 7.

4 Livy, i. xviii. 7. 5 EBr 11 vi. 218.

6 W. H. Prescott, Conquest of Peru , London, 1347, p. 51

;

L. Locke, ‘The Ancient Quipu/ Amer. Anthropologist
, new

series, xiv. [1912] 325-332.
7 E. C. Richardson, Beginnings of Libraries

,

Princeton, N.J.,

1914, p. 92 f.

» J. Adair, Hist. of the Amer. Indians , London, 1775, p. 75 ;

.Z7.4 1 i. [1907] 719.
9 SBE xxix. [1SS6] 61 f. 1° lb. xxx. [1892] 67, 148.

11 J. O’Neill, The Sight of the Gods
,
London, 1893-97, i. 127.

12 Sad-dar, ch. x.; j. J. Modi, The Saojote Ceremony of the
Parsis, Bombay, 1909, p. 16 ; cf. ’VV’est, SBE xviii. [1332] 122, note.

In the religions ceremonies of the Assyrians the
god Marduk is directed to soothe the last moments
of a dying man by knotting a woman’s kerchief

with seven knots and tying it on his head, hands,

and feet. The gods will then receive his dying
spirit.

1 Similar ideas may underlie the origin of

the phylacteries of the Jews and their practice

of binding holy texts round the limbs .
2 The Jew-

ish phylacteries, or ‘frontlets,’ are small leather

boxes in which are strips of parchment with pas-

sages from Hebrew Scripture. They are fixed on
the forehead and on the back of the right hand.
That on the head is attached by having its strap

tied at the back of the head into a knot of the
shape of a ‘daleth.’ The strap attached to the
hand is formed into a noose by means of a knot
of the shape of a ‘yod.’ These knots, together

with the letter ‘shin’ of the head phylactery,

make up the letters of the sacred name * Shaddai ’

(‘Almighty ’). 3 In Roman religious ceremonials the
Flamen Dialis, the priest of Jupiter, was not allowed

to have any knots in his clothing, the ring on his

finger was broken, and any one coming to his house
in chains had instantly to he loosed .

4 Muslim pil-

grims on the journey to Mecca also avoid having
knotsabont their person when in a state of sanctity .

5

The Qur’an contains a reference (cxiii. 4) to ‘ those

who puff into knots,’ and these words are believed

to refer to women who tie knots in cords and blow
and spit on them for magical purposes. It is even
recorded that a Jew once bewitched the prophet
Muhammad by tying nine knots on a string

;

Muhammad fell ill and recovered only when the

baleful thing was found and its knots undone by
the recitation of certain charms .

6 In Biblical litera-

ture there are many references to the ceremony of
‘ binding,’ the signification of the term being similar

to that of tying a knot.

3

.

Knots in relation to love and the marriage
ceremony.—The magic of knots and the ceremony
of binding and loosing had a particular reference in

earlier times to women ; in classical times, e.g., the

unloosing of the girdle (q.v.) was symbolical of the

loss of virginity,

7 and by tying three knots on three

strings of different colours a maid might seek to

draw her lover to her side .
8 Among the Arabs a

girl, in order to attract the object of her affections,

would tie knots in his whip .
8 The true-love-knot

is a symbol of plighted affection ; the direct origin

of its symbolism is uncertain, but from its form and
signification it is possible that Thomas Browne’s
suggestion 10 of its derivation from the nodus Hercu-
laneus and the caduceus is correct.

The symbolical use of the knot in the marriage
ceremony ia widely distributed and dates back to
extremely ancient times. Among the Brahmans,
towards the end of the marriage ceremony, the
husband advances towards his young wife, who is

seated facing the east, and, while reciting mantras,
he fastens the tali—a little gold ornament which
all married women wear—round her neck, securing

it with three knots ; before these knots are tied the
father of the bride may refuse his consent, but after

they are tied the marriage is indissoluble .
11 A cord

1 Tablet K. 3169, 4R3 (Brit. Mus.); H. F. Talbot, TSBA ii.

[1873] 54.
2 W. R. Smith, JPh xiii. [1885] 2S6 ;

Talbot, p. 55.

3 HDB iii. 870.

4 Aulus Gellius, x. xv. 6. 9 ; H. Nettleship and J. E. Sandys,
Diet, of Class. Ant., London, 1899, p. 238.

5 E. Doutte, Magie et religion dans VAfrique du Sard, Paris,

1909, p. 87 f.

6 Al-Bai<law?8 Comment, on the Qur’an, ad loc.

;

J. G. Frazer,

Taboo and the Perils of the Soul, London, 1911, p. 302.

7 W. J. Dillmg, Caledon. Med. Joum. ix. [1913-14] 337, 403.

8 Vergil, Eel. vih. 77-79.
‘ h

’
", Berlin, 1397, p. 163.

io . .
* i . e, London, 1904, ii.

ii J. A. Dubois and H. K. Beauchamp, Hindu Manners, Cus-
toms, and Ceremonies3, Oxford, 1906, pp. 224, 226.
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is also tied round the bride’s waist, 1 and, when she
departs from the house, the verse ‘ I loosen thee

’

is said. 2 In the Parsi marriage ceremony, a curtain
is held up to screen the bride and groom from each
other ; under this they grasp each other’s right hand,
after which another piece of cloth is placed round
them so as to encircle them, and the ends of the
cloth are tied together by a double knot. In the
same way, raw twist is taken and wound round the
pair seven times. It is then tied seven times over
the joined hands of the couple as well as round the
double knot of the ends of the cloth around them. 3

The Bhandaris tie the hands of the wedded pair
together with a wisp of huso, grass.4 The Karans
of Bengal believe the essential part of the marriage
ceremony to be the laying of the bride’s right hand
in that of the bridegroom and the tying of their
two hands together with a piece of thread spun in

a special wray. 5 In upper India the clothes of the
bride and bridegroom are knotted together as they
revolve round the sacred fire. 6

The greatest development of the symbolism was
in classical times. At the Roman marriage cere-

mony the bride’s garments were bound with a girdle
made of sheep’s wool and tied with a Herculean
knot ; after the marriage the bride, on proceeding
to her husband’s house, tied the door-posts with
woollen fillets, 7 and later, in the bridal chamber,
the Herculean knot was untied by her husband and
the girdle removed ; over this loosening ceremony
Juno Cinxia presided.8 Further details of the cere-

mony are given by Festus, 9 who states that the
application of the girdle symbolized the binding
character of the marriage oath, while its unloosing
was for a good omen, so that they might be as
fortunate in rearing children as was Hercules, w-ho
had seventy offspring. On the other hand, Macro-
bins,10 in his description of the caduceus, states that
this represents the union of a male and female
serpent as an offering to Mercury, and that they
are united by a Herculean knot, which symbolizes
necessity ; Athenagoras 11 says that the wand of
Mercury is a symbol of the union of Jupiter and
Rhea, whom Jupiter, disguised as a dragon, bound
to him in the form of a Herculean knot. A. Ross-
back 12 suggested that the Herculean knot w’as
associated originally with the god Sancus, and that
the latter, as god of light, protected men from ill-

ness and witchcraft—apotropseic powers which the
knot possessed, as being his symbol. In the opinion
of the present writer, the symbolism of its tying
was that of the binding character of the ceremony,
and its loosing represented the loss of virginity.
From a physical standpoint the Herculean knot
was difficult to unloose. 13

A somewhat similar custom prevails among the
natives of the East Indian island of Rotti. A cord
is fastened round the waist of the bride, and nine
knots are tied in it and smeared with wax in order
to increase the difficulty of unloosing them ; the
bride and bridegroom are then secluded, and the
latter has to untie the knots with the thumb and
forefinger of his left hand. Not until this has been
done may the man possess the woman as his wife.
Frazer, in recording this case, suggests that the

1 SBE xxix. 33.
2 lb. xxix. 39 ; Rigveda, x. lxxxv. 24.
3 D. F. Karaka, Hist . of the Parsis, London, 18S4, i. 179.
4 H. H. Risley, TV, Calcutta, 1891, i. 92.
5 Kisley, i. 425 ;

W. Crooke, I'll, London, 1896, ii. 46.
8 Crooke, PR ii. 46 f.

7 Pliny, //.V xxix. 9.
8 Festua, de Verborum significativne, ill., s.v. ‘Cinxiae

Junonis’
;
Amobius, adv. Nationes

,
iii. 21, 23, 25.

9 s.v.
4 Cingulo ’

; cf . Nonius Mareellus, de Proprietate sermo -

num, s.v. ‘Cingulum’ ; Catullus, lxi. 50 L, lxviii. 26.
18 Saturnalia, i. xix. 16-18.
u Legatio ad Imp. Antoninos, xx. (PG vi. 932).
12 Die romische Ehe, Stuttgart, 1853, p. 279.
13 For full evidence see Dilling, Caledon. Med. Jottrn. lx. 351-

354.

nine knots may refer to the months of pregnancy. 1

Before the wedding procession a Macedonian bride

has a girdle tied round her waist with three knots
by one of her brothers ;

2 and among the Russians,

duringa marriage ceremony, anet, ‘ from its affluence

of knots,’ is thrown over the bride or the bridegroom

,

and the attendants are girt with pieces of net or

girdles, ‘ for before a wizard can begin to injure them
he must undo all the knots in the net, or take offthe
girdles.’ 3

Not only was the knot important in the consum-
mation of marriage and in the protection of the
married couple from witchcraft ; it was also a
powerful amulet in the hands of a third person in

preventing the wedding ceremony or the union of

the parties concerned. Thus in the Middle Ages
a person could prevent a marriage by tying a
knot in a cord or fastening a lock. The cord or
lock had then to be thrown into water, and, until

the charm was recovered and undone, no real

marriage could take place. 4 Such practices were
punishable, and in 1705 two persons were condemned
to death in Scotland for stealing charmed knots
which had been made, with intent to mar the wedded
bliss of Spalding of Ashintilly .

5 The tying of these
knots was known in Germany as Nestel kniipfen
and in France as nouer Vaiguillette. Those who
made or used such spells were, as early as 1208,
directed to be excommunicated,6 and the Ritual of
Paris of 1630 contains the statement

:

4 Nous denoncons pour excommunies tons magiciens et magi-
ciennes, sorciers et sorciferes, devineurs et devineresses, noueurs
d’aiguillettes et autres qui par ligatures et sortileges empechent
l’usage et consummation du saint Mariage.’ 7

There are innumerable examples of this supersti-
tion in medieval literature, and the same idea seems
to have been prevalent among the Northern Semites
in a.d. 700, since mention is made of persons ‘who
bend a needle and insert the head in the eye, or set
seals on locks and throw them into a deep well or
hide them in the ground that a man may be kept
away from his wife.’ 8

In Perthshire, in 1793, knots wrere also tabued at
the marriage ceremonies, as is illustrated by the
following custom, recorded by the minister of
Logierait:
‘Immediately before the celebration of the marriage cere-

mony every knot about the bride and bridegroom (garters,
shoe-strings, strings of petticoats, etc.) is carefully loosened.
After leaving the church, the whole company walk round it,

keeping the church walls always upon the right hand. The
bridegroom, however, first retires one way with some young
men to tie the knots that w’ere loosened about him, while the
young married woman in the same manner retires somewhere
else to adjust the disorder of her dress.’ 9

For a similar reason it was a common practice
for the bride and bridegroom to have one or both
shoes untied during the marriage ceremony. 10 In
Syria the bridegroom must have no knots or
buttons fastened in his wedding garments ; other-
wise their magic will deprive him of his marriage
rights. 11 Similar beliefs exist among the North
African races. 12 A curious belief connected with
marriage is that prevalent among the Pidhireanes,
a Ruthenian people on the hem of the Carpathians,

1 Op. tit . p. 301.
2 G. F. Abbott, Macedonian Folklore, Cambridge, 1903, p. 167 f.

3 W. R. S. Ralston, Songs of the Russian People
,
London,

1872, p. 390 ; Abbott, p. 170.
4 J. Grimm, Deutsche Mythologies, Berlin, 1876-7S, ii. 897,

983 ; J. Brand, Pop. Ant., London, 1900, p. 742.
5 J. G. Dalj ell, Darker Superstitions of Scotland, Glasgow’,

1835, pp. 302, 306 f.

6 J- B. Thiers, Traite des superstitions, 4 vols., Avignon,
1777, iv. 510.

7 lb. p. 514 ; the whole subject is treated on pp. 503-526.
8 P. A. de Lagarde, Reliquice juris ecclesiast . antiqviss. Syr.,

Leipzig, 1856, p. 133 ; W. R. Smith, JPh xiv. [1885] 116, note.
9 J. Sinclair, Statistical Account of Scotland, Edinburgh,

1791-99, v. 83.
10 J. Pinkerton, Voyages and Travel?, London, 1808-14, iii. 91,

325, 382 ; C. Rogers, Social Life in Scotland, Edinburgh, 1884-
S6, iii. 232.
n Eijub Abela, ZDPV vii. [1SS4] 91 f.

12 Doutt-6, pp. 288-292.
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where a widow who wishes to remarry unties

the knots on her dead husband’s grave-clothes; 1

here again the magic is imitative and symbolizes

her freedom from her bond.

4. Knots at child-birth.—The symbolism of the

knot at birth is obvious, and its use is probably
the most widely distributed of all such beliefs.

Birth is associated in all countries with the idea

of unloosing, and various peoples adopt different

charms of a homoeopathic character to facilitate

delivery. Hence arise such customs as opening
doors and windows, undoing hair, girdles, and all

knots in the clothing, preventing the husband and
other persons from sitting with the legs crossed,

setting free captive animals and even school

children, etc. A few examples of these customs
must suffice.

In ancient India it was a custom to unloose all

knots at the time of child-birth ,
2 and among the

Romans and Greeks such beliefs were common.
Thus Ovid states that the pregnant woman is to

unbind her hair before praying to the goddess of

child-birth,
3 and she must also avoid having knots

in her clothing.
4 At the delivery of Alcmene,

Eileithyia Is represented as having sat cross-legged

before the house in order to delay matters.
5 The

same superstition as that mentioned by Ovid
occurs in Bilaspur, where the woman’s hair is

never allowed to remain knotted while the child

is being bom,

6 and unmarried Jewish girls undo
their hair if a difficult labour occurs in the house.

7

The prospective mother, among the Kayans of

Borneo, must refrain from tying knots ;
8 and in

Persia, when a birth was imminent, the school-

masters were asked to give liberty to the boys,

whilst birds in cages were allowed to escape.
3 In

Denmark knots had to be undone when a birth

was about to occur ; and in Smaaland, to render

future parturition easy, the bride should untie the

straps of her horse’s saddle when returning from
the church. Here also the bride did not tie her
shoe-laces before the wedding, in order that ‘ she
might bear children as easily as she could remove
her shoes,’ and she would have toothache at the
birth of her child if anything were tied over her

bridal crown .
10 Among the Hos of Togoland, when

a difficult confinement occurs, a magician is called,

who declares :
‘ The child is bound in the womb,

that is why she cannot be delivered.’ To loose the

bonds he binds the hands and feet of the patient

with a tough creeper and then, after calling the

woman’s name, he cuts through the creeper with

a knife, saying, ‘ I cut through to-day thy bonds
and thy child’s bonds.’ The creeper is then cut up
into small pieces and put in water, with which the

woman is bathed .
11

Similar superstitious beliefs and customs may be

traced in the folklore of ancient and modern India,

Java, Sumatra, the Sea and Land Dayaks, Cochin
China, Central Australia, Mecklenburg, Voigt-

land, Transylvania, and even to the present day in

Scotland .
12

5. Knots in the cure of diseases.—Knots were
largely employed by the Assyrians in their spells

for removing illness ; thus, for headache, the head
I R. F. Kaindl, Globus, lxxiii. [1898] 251.

9 w. Caland, Altind. Zaubenritual, Amsterdam, 1900, p.

108.
* Fasti, iii. 257 f.

4 Serviua on Vergil, zEn. iii. 518.

5 Brand, p. 721 ; Ovid, Metam. ix. 285 ; Pliny, UN xxviii. 17

;

cl. Pausanias, ix. xi. 3.

e E. M. Gordon, Indian Folk Tales, London, 1908, p. 39.

7 JE xi. 600.

8 Customs of the World, ed. W. Hutchinson, London, 1912,

P
» j. c. Lettsom, Hist, of the Origin of Medicine, London,

1778, p. 48, note.
10 K. R. v. Wikman, Ofeertryck ur Hembygdcn, Helsingfors,

1912, nos. 6, 6.
II j. Spieth, Die Ewc-Stamme, Berlin, 1906, p. 692.

17 Frazer, pp. 293- 313.

of the sick person must be bound with a bundle of

twigs, accompanied by the recitation of magic
words, and at eventide the twigs are to be cut off

and thrown into the street ‘ that the sickness of

his head may be assuaged.’ 1 Another text recom-
mends the use of the hair of a virgin kid, spun and
bound with twice seven knots to the head, neck,

and limbs of the sufferer.
2 As a charm for oph-

thalmia, black and white threads or hairs are

woven together, with seven and seven knots there-

in, and during the knotting an incantation is said ;

the thread of black hair is then to be fastened

to the sick eye, and the white one to the sound
eye .

3 The Babylonian witches could strangle their

victims or seal their mouths, etc., by tying knots
in a cord, and by undoing these knots the sufferer

could be relieved .
4 Similar customs have been

found among the Persians 5 and Arabs 6 in modern
times. Pliny, referring to wounds, remarks

:

‘ It is quite surprising how much more speedily wounds will

heal if they are bound up and tied with a Hercules’ knot

;

indeed, it is said that, if the girdle which we wear every day is

tied with a knot of this description, it will be productive of

certain beneficial effects, Hercules having been the first to dis-

cover this fact.’ 7

He also states that inguinal tumours could be
cured by taking a thread from a web, tying seven

or nine knots on it, and then fastening it to the

patient’s groin, although it was also necessary to

name some widow as each knot was tied.
8 Again,

to cure swelling of the groins due to ulcers, the

patient is directed to insert in the sores three horse

hairs tied with as many knots .
9 In 1718 the

Parliament of Bordeaux sentenced an individual

to be buried alive for spreading desolation through
a family by means of knotted cords ;

10 and in Scot-

land ,
11 Denmark, and Sweden 12 knotted cords are

still in use to protect both men and beasts from
illness, the number of knots being usually three or

nine. In Russia a skein of red wool is wound about
the arms and legs to protect the wearer from fever,

and nine skeins tied round a child’s neck protect it

from scarlatina.
13 One of the most common of such

beliefs is that warts may be cured by tying as

many knots in a string as one has warts, and to

obtain the ultimate cure either the knots are un-

loosed or the string is thrown away or placed under
a stone, when the first person to tread on the stone

or pick up the string acquires the warts ;
14 or each

wart is to be touched by one of the knots.
15 In the

days when the belief in the possibility of transfer-

ring diseases to inanimate objects was prevalent,

knots were made in the branches or twigs of trees

;

the ceremony, being accompanied by spells, trans-

ferred the disease to the tree.
16 For protection

against disease the Hos of Togoland tie strings

round the different parts of the body .
17 Knots are

even believed to be a protection against death
itself, and the soul cannot leave the body till they
are loosed .

18

6

.

Other beliefs in knots as amulets.—Among
the Assyrians the knot was used to prevent the
spirits of the dead from annoying the living. To
attain this end, the following directions are given :

* Spin a variegated and a scarlet thread together, and tie seven

knots in it ; thou shalt mix together oil of cedar, spittle of the

1 R. Campbell Thompson, Semitic Magic, London, 1908,

p. 166.
2 lb.
s H. C. Rawlinson, WAJ iv. [1875] 29*, 4, c. i. 15.

4 M. Jastrow, Religion of Babylonia and Assyria, Boston,

1893, pp. 268, 270.
s E. O’Donovan, Merv, London, 1883, p. 290 f.

6 Thompson, p. 168 f.

7 BN xxviii. 17. 8 /&• 12. 9 lb. 61.

10 Dalyell, pp. 302, 306 f.

11 R. C. Maclagan, FL vi. [1895] 154 ff.

12 Wikman, loc. cit. 13 Ralston, p. 388.

14 J. G. Frazer, The Scapegoat ,
London, 1913, p. 48.

is Wikman, loc. eit. 16 Cf. Frazer, p. 56.

17 Spieth, p. 531.
is Dalyell, p. 307 ; T. F. Thiselton-Dyer, Enolish Folk-lore

London, 1878, p. 229 f.
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man, the leaveneddough, earth froman old grave, a tortoise’s (?)

mouth (?), a thorn (?), earth from the roots of the caper, earth
of ants ; thou shalt sprinkle the knots with this. While thou
tiest them, thou shalt repeat this incantation ((and) bind it) on
the temples [of the man]. Thus shalt thou tighten it, until the
darkening of the white part of the face and the whitening of

the dark-coloured part of the face takes place.’ l

To remove a tabu from a man, directions are

given to bind Ms limbs with a double cord of black
and white threads which has been twisted on a
spindle ; the cord then appears to be cut by the
hands of Marduk, who also releases the man from
the tabu. 2 Evidently a witch could cast a tabu on
a man by tying knots and chanting a spell, for we
are told that ‘her knot is loosed, her sorcery is

brought to naught, and all her charms fill the
desert.’ 3 The ancient Hindus believed that knots
tied in the garments of a traveller would protect
Mm on a dangerous journey ;

4 and in classical times
spells wereremoved by knots, for Petromusmentions
that, in removmg a spell from Encolpius, ‘ she then
took from her bosom a web of twisted threads of
various colours and bound it on my neck.’ 5 Charms
of many coloured threads were tied on the necks
of infants to protect them from fascination. 6 The
same idea explains the wearing of the sacred thread,
or janeti, by liigh-caste Hindus. The knots on it,

known as Brahma-granthi, or ‘ the knots of the
Creator,’ repel evil influences, and Muhammadans
on their birthdays tie knots in a cord, which is

known as the salgirah, or ‘year knot.’ 7 To drive
away rain, the Mirzapur natives name twenty-one
men blind of an eye (and, therefore, ill-omened),
and make twenty-one knots in a cord, and tie it

under the eaves of the house. 8 The tying of knots
in a string and subsequently unloosing them to
raise wind for sailing is a custom common to many
fishing people

—

e.g., Finlanders, Laplanders, Shet-
landers, and natives of the Hebrides and Isle of
Man. 9 South African natives before starting on a
journey will knot a few blades of grass so that the
journey may be prosperous,10 and the knotting of
grass in a forest is supposed by Laos hunters to
prevent others from being successful there in the
pursuit of game. 11 Russians have the belief that
knots act as a protective against violent death
from weapons, which, as it were, are ‘ tied' by the
knots ; and knots also prevent the death of cattle
and people by ‘ binding up ’ the mouths of wolves
and other ravenous animals—a belief wMch is also
current in Bulgaria 12 and Armenia. 13

Literatus*.

—

References are given in the footnotes. Many
other examples are cited in J. G. Frazer, Taboo and the Perils
of the Soul , London, 1911, pp. 293-313

; and also under artt.
Charms and Amulets. For Egj’ptian knotted cords (use un-
known) see W. M. F. Petrie, Amulets illustrated by the Egyp.
Collection in Univ . Coll London , London, 1914, p. 29, and
plates xvii-xix. WALTER J. DlLLING.

KNOWLEDGE.—See Epistemology.

KNOX.— i. Birth and early life.—Neither the
place nor the date of John Knox’s birth is certain

;

but Giffordgate, a hamlet contiguous with Had-
dington, is the site for which most and against
which least can he said ; and a date between 24
Nov. 1513 and 24 Nov. 1514 (not 1505, as, until
recently, was usually supposed) is most probable.
Local tradition in favour of Giffordgate was old in 1785 (G.

Barclay, in Trans. Soc. of Antiq. i. 69 ;
publ. 1852), and is

accepted by D. Laing ( Works of Knox, Edinburgh, 1864, vi.

xviii), A. F. Mitchell (Scottish Reformation, do. 1900, p. 79),
and D. Hay Fleming (Original Secession $fag. t 18S9). The

1 Thompson, p. 33 f. 2 j&. p. 165.
3 Rawlinson, iv. 49, 34*. * SBE xxix. 432, xxx. 127.
6 Sat. cxxxi. 6 persius, Sat. ii. 31.
7 PR\ ii. 47. 8 lb. i. 77.
9 Brand, p. 589.
10 J. Shooter, The Kafirs of Natal and the Zulu Country,

London, 1857, p. 217 f.
31 E. Aymomer, Notes sur le Laos. Saigon, 1885, p. 23 f.

12 Ralston, p. 388 ff.
13 M. Abeghian, Armen. Yolksglaube, Jena, 1899, p. 115.

ancient Registre of Geneva and Knox’s contemporary, Archibald
Hamilton (de Covfusione Calvinianoz sectee, Paris, 1577, p. 64),

describe him as a native of Haddington. His designation by
Beza (leones, 1580) as ‘ Giffordiensis,’ and the statement by
J. Spottiswoode (Hist, of the Church of Scotland [published

1655], ecL 1850, ii. 180) that he was born in Gifford, are con-
sistent with the above (Giffordgate being on the Gifford Estate),

but are believed by T. McCrie (Life of John Knox6, Edinburgh,
1839) and by S. Kerr of Yester (Where was Knox bom?) to
indicate Gifford village, 4 miles from Haddington, as the real

birthplace—a village, however, which appears in no map older

than the 17th century. D. Louden (History ofNorharn, London,
1889, pp. 34-51) advocates iforham, within Haddington Con-
stabulary ; and it is favoured by P. Hume Brown (John Knox :

A Biography, London, 1895). In the 14th cent, this parish
passed by marriage to the Giffords, and in Knox’s time was
owned by the Bothwells—which would account best (it is held)

for Knox’s acknowledgment (Laing, Works of Knox, ii. 323) of

feudal obligation to that family. But, against this view, the
name Horham was never superseded by Gifford.

The two earliest authorities for Knox’s birth-year are Peter
Young, of Edinburgh, and Theodore Beza, of Geneva—both
personal friends of the Reformer. Beza states (leones) that
Knox died after reaching the age of 57 ; but Young’s testimony
that he died in his 59th year is to be preferred as being con-
tained in a letter (recently recovered) written from Edinburgh
expressly in answer to Beza’s inquiry. The date 1505 (formerly
accepted) rests on Spottiswoode’s authority (Hist, of Church
of Scotland

,
ii. 180), followed by D. Buchanan (Life and Death

of Knox,
published 1644), who had access to Spottiswoode's

then unpublished MS. McCrie found confirmation (perhaps the
basis) of Spottiswoode’s statement in the recorded entrance of
a John Knox into Glasgow University in 1522 ; but eight John
Knoxes were students there in the 16th and 17th centuries.

Knox is stated by Beza to have been a student
at St. Andrews under John Major, who was
settled there in 1531. His student life must have
begun not very long after Patrick Hamilton’s
martyrdom at St. Andrews in 1523, and the words
in Knox’s History (i. 36), ‘ when those cruel wolves
had devoured their prey, there was none within
St. Andrews who began not to enquire where-
fore was Patrick Hamilton burnt?’ sound like a
personal reminiscence. At any rate Knox was
probably affected by the martyrdom ; and this,

along with the teaching of Gavin Logie, who
fled from St. Andrews about 1534 on account of
Reformed views, and also the oath which graduates
had to take against ‘ Lollardism,’ may have led to
Knox’s non-graduation as Magister Artium. On
the other hand. Major’s influence and Knox’s
keenly patriotic spirit may have kept him from
identifying himself with a cause which, in its

earlier stages, came, justly or unjustly, under
suspicion of being associated with unpatriotic sub-
servience to England. Knox entered the priest-

hood at some date prior to 1540 ; and, up to 1545,
there is no evidence of his public support of the
Reform cause. In 1543, however, he had received
a lively impression of the truth from Friar Thomas
William, one of the Regent Arran’s evangelical
chaplains (D. Calderwood, History of the Kirk of
Scotland, i. 155 f.) ; and the seed fructified under
the ministry of George Wisliart, who came to
East Lothian in 1545. Knox, then tutor in

Hugh Douglas’s family at Longniddry, ‘waited
on Wishart from the time he came to Lothian,’
and attended him in Haddington on the evening
before Wishart’s midnight arrest. Henceforth
Knox was a recognized adherent of the Refor-
mation.

2. Call and ministry at St. Andrews.— The
assassination of Beaton in May 1546 was condoned
by Knox as a ‘ godly fact,’ justified by the failure

of the civil authority to punish the Cardinal’s
illegal oppression. He had no scruple, therefore,

about taking refuge from peril in the Castle of

St. Andrews held by the conspirators and other
opponents of the Roman Catholic religion. From
the Castle congregation, led by John Rough, an
evangelical preacher, he accepted a solemn call to

the Reformed ministry. From the pulpit of the
Parish Church he declared that the evil lives

of the clergy (from popes downward), corrupt
Roman doctrine, unscriptural enactments, and
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blasphemous papal pretensions proved that the
Church of Rome was ‘ not the body of Christ, but
the whore of Babylon.’ ‘A great number openly

f
rofessed ’ Reformed doctrine at St. Andrews ;

and
toly Communion was celebrated for the first time

publicly in Scotland according to a Reformed ritual.

What had hitherto been only a Protestant move-
ment thus grew into a Reformed Church. Mean-
while, however, partly as a divine judgment (so

Knox declared) on account of the evil doings of a
portion of the Castle community, the garrison were
constrained, in the autumn of 1547, to surrender
to the French fleet, and Knox, along with other
prisoners, was consigned to the ‘torment’ of the
galleys.

3. Ministry in England.—After eighteen months
of toil and tribulation as a galley bondsman, Knox
was released through the English Government’s
intervention. Gratitude to his liberators and the
impracticability, then, of effective ministry in

Scotland induced him to settle in England, where
Archbishop Cranmer and Protector Somerset were
accomplishing, under Edward vi., a more real

Reformation than that of Henry Till. In Berwick
(1549-51) Knox ministered to a congregation con-

sisting of garrison and citizens, using a Puritan
form of service. The Communion office was largely

borrowed from Swiss sources, and the practice of

kneeling was discontinued as a symbolical en-

dorsement of the Adoration of the Host. During
this Berwick ministry he publicly testified against
the ‘idolatry’ of the Mass before the ecclesi-

astical ‘ Council of the North,’ and vindicated the
Puritan position that ‘all worshipping invented
by the brain of man, without God’s express com-
mand, is idolatry.’ Such action and testimony
justify Carlyle’s designation of Knox as ‘the

Chief Priest and Founder ’ of English Puritanism
(Heroes and Hero-worship, London, 1872, p. 132).

In 1551 he was promoted to Newcastle, and in

1552 he became one of six royal chaplains, who
also itinerated on behalf of the Reform cause.

He declined the bishopric of Rochester, not owing
to any objection to episcopacy in itself, but
because he disapproved of ‘ your prowde prelates’

great dominions and charge (impossible by one
man to be discharged)’ (Laing, v. 518). As a
patriotic Scot, moreover, he would be reluctant
to undertake responsibilities which might debar
him from eventual service to his native land.

Partly through Knox’s influence, sitting at Com-
munion was favoured by many ; and in Edward’s
Second Prayer Book, while kneeling was retained,

the existing rubric was inserted at Knox’s insti-

gation (J. Foxe, Acts and Monuments, vi. 510;
P. Lorimer, John Knox and the Church of Eng-
land, London, 1875, pp. 99-107), declaring that

by kneeling no adoration is intended either of the
sacramental elements or of Christ’s ‘ natural flesh

and blood.’ At Edward’s death Knox not only
took no part in the plot to enthrone Lady Jane
Grey, but, as Royal Chaplain, prayed publicly for
‘ our Sovereign Lady Queen Mary,’ and besought
God to ‘repress the pride of them that would
rebel.’ When the Queen’s policy of persecution,

however, became assured, Knox crossed over to

Dieppe early in 1554. ‘ My prayer,’ he writes,
‘ is that I may be restoirit to the battell again ’

(Laing, iii. 154 f.).

4. Leader and pastor of Protestant exiles on
the Continent (1554-59).—Knox’s exile was no
period of inactivity. He not only accomplished
much literary work, 1 and kept himself in constant

touch, through correspondence, with reforming

1 This included his First Blast of the Trumpet against the

Monstruous Regiment [i.e. Rule] of Women, his Appellation
against the Scottish Hierarchy

,

a Brief Exhortation to England

,

and a magnum opus on Predestination,

friends in Scotland and England, but he also

ministered to congregations of fellow-exiles. In
Frankfort he became pastor, in March 1554, to
an English community of Puritan tendency, using
a Service-book of his own based on Calvin’s liturgy.
The subsequent arrival, however, of other exiles,

who desired the use of Edward vi.’s Second Prayer
Book, led to conflicts which issued in Knox’s with-
drawal and in his settlement, early in 1555, at
Geneva, as one of two pastors chosen by the
British exiles there. Knox’s Genevan ministry
continued until Jan. 1559, with two breaks—viz.

a nine months’ visit to Scotland in 1555-56, and a
ten weeks’ sojourn, in the winter of 1557-58, at
Dieppe, where he organized a French Protestant
community of 800 members. His stay at Geneva
was the most peaceful and perhaps the happiest

period of his ministry. ‘ The Church of Geneva,’
he writes in 1556, ‘is the most perfect school of

life since the days of the Apostles.’ Fellowship
with Calvin was a joy and a strength, an educa-
tion and an incentive. To Geneva, in Sept. 1556,

he brought his wife, Marjory Bowes, whom Calvin
describes as ‘ suavissima ’

; her mother had been a
devoted member of Knox’s Berwick flock. Mrs.
Knox died in Dec. 1560. In Geneva were born
his sons Nathanael and Eleazar, w’ho entered

Cambridge University after their father’s death

;

the latter became vicar of Clacton Magna in 1587.

Among notable members of Knox’s Geneva con-

gregation were Miles Coverdale, William Whit-
tingham, and two future prelates, Bentham and
Pilkington (afterwards bishops respectively of

Lichfield and Durham).

5. First return to Scotland.—The anxiety of the
Regent Mary of Guise to secure the marriage of

her daughter, Mary Stuart, to the Dauphin of

France led her to court the favour of Scottish

Protestant nobles, and to adopt a tolerant re-

ligious policy which encouraged Knox to visit

Scotland in Sept. 1555. In districts where influ-

ential laymen gave him support, particularly West
Lothian and Midlothian, Forfarshire, Ayrshire,

and Strathclyde, he propagated Reformed doc-

trine and persuaded Protestant leaders to abstain

from Mass and to celebrate Holy Communion with
a Reformed ritual. Scottish Protestants thus ac-

quired courage and consolidation. Knox even
made a bold attempt to win the Regent by a con-

ciliatory letter in which he praises her ‘ moderation
and clemency.’ In vain ; she treated his elaborate

address as a ‘ pasquil.’ The Bishops cited him to

trial for heresy at Edinburgh in May 1556, and
Knox arrived to meet his accusers ; but they re-

ceived no support from the Regent, and departed
from the charge on the ground of some alleged

informality. On the very day appointed for his

trial Knox preached to a larger congregation than
ever before had listened to him. An appeal, how-
ever, in midsummer, from his Geneva flock, and
the conviction that the Reform cause, strengthened
by his visit, might now be better served by his

withdrawal for a time to prevent the resumption
of persecution, led to his return to Geneva.

0 . Final return to Scotland and accomplishment
of the Reformation (1559-60).—In Dec. 1557 there
was drawn up at Edinburgh, largely through the
absent Reformer’s stimulating influence, the first

Scottish ‘ Covenant,’ an organized Protestant
league for defence against religious despotism
and for the advancement of the Reform cause.

This movement, along with Mary Stuart’s mar-
riage to the Dauphin in 1558, and the consequent
removal of the Regent’s motive for toleration, led

to renewed persecution ; and the Scottish Re-
formers, realizing their need of Knox, invited him
to return. He arrived at an opportune moment,
on 2nd May 1559. Four notable preachers

—
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Harlaw, Willock, Christison, and Methven—had
been cited to Stirling on 10th May to answer the
charge of unauthorized and heretical ministrations,
in rebellious defiance of the Privy Council’s pro-
hibition. For non-appearance they were declared
to be outlaws, and the raising of an army of 8000
(partly French) by the Regent provoked the gather-
ing of a Protestant host. A trifling incident pre-
cipitated the conflict. On 11th MayKnox preached
in St. John’s Church, Perth, against the ‘idolatry’
of the Mass. While the congregation were dis-

persing, a priest began the celebration of what
Knox had been denouncing. A lad protested loudly,
was struck by the irritated celebrant, and retali-

ated by throwing a stone which broke an image.
It was as if a lighted match had been applied to a
heap of combustibles. Wide-spread ‘purging’ of
churches and demolition of monasteries ensued.
After temporary truces and fruitless attempts at
compromise, the Regent, supported by France, and
the Reformers, by England, carried on civil war
which terminated only with the Regent’s death
in June 1560. Knox took a leading part in the
conflict as preacher and counsellor. A significant
sermon at St. Andrews on the ‘Cleansing of the
Temple ’

; another in St. Giles vindicating the
Reformers’ aim as being not any alteration of
authority, but the reformation of religion and
suppression of idolatry ; an extensive itinerancy
for the enlightenment of the people and the estab-
lishment of a Reformed ministry in chief centres ;

an important share in the negotiations which issued
in the alliance between the Scottish Reformers and
the English Government ; a signal service at Stirling
after a defeat by the French army, when the de-
pressed spirits of the Reformers were ‘ wondrously
re-erected ’ by Knox’s inspiring assurance that
their cause must and shall prevail because ‘it is
the eternal truth of the eternal God’—these are
some of the Reformer’s contributions to the Reform
movement during that critical time (Laing, i. 348,
365, 471, vi. 30, 56, 78). The Regent’s dying
counsel to both sides was to procure the with-
drawal of both the English and the French armies.
This was effected ; and the settlement of Scottish
ecclesiastical affairs was left to the Estates of the
realm. The issue was the establishment of Pro-
testantism as the national religion by the Conven-
tion (a virtual parliament) of Aug. 1560, so far at
least as this was constitutionally possible in the
absence of monarch and regent.
To Knox and five colleagues was entrusted the

composition of a Confession of Faith ; the outcome
was the ‘ Scots Confession,’ which held the field
until it was superseded by that of Westminster.
Inferior in logical precision to its successor, the
older Confession is superior in theological breadth
and spiritual warmth (see art. Confessions, vol.
iii. p. 872). Knox and his associates drew up a
Church polity embodied in the First Book of
Discipline. It recognizes five classes of office-
bearers—superintendent, minister, elder, deacon,
and reader. The first office was apparently a
tentative arrangement, whose continuance or dis-
continuance might depend on its effectiveness or
otherwise

;
gradually it disappeared ; the readers

were a temporary institution until sufficient minis-
ters became available. The Church courts were
the Kirk Session, Synod, and General Assembly

;

the Presbytery was developed after Knox’s death.
Worship was regulated by his Book of Common
Order. A school as well as a church was to be
established in every parish, and a ‘college’ in
every ‘ notable town,’ at which preparation was
to be provided for the University. The Book of
Discipline anticipated modem legislation by advo-
cating compulsory education. The patrimony of
the Church, which, prior to the Reformation,

VOL. vii.—48

included nearly half the property of the realm,
was to be expended on the maintenance of the
ministry, the education of the young, and the
relief of the poor ; but unfortunately, notwith-
standing Knox’s indignant protest, the Scottish
landowners ‘ greadelie gripped to the possessionis
of the Kirk’ (Laing, ii. 128), which had to be
content with a sixth of her ancient patrimony.

7. Knox and Queen Mary.—The young Queen’s
return in 1561 and the permission of the otherwise
interdicted Mass in the private chapel at Holy-
rood filled Knox with anxiety. He declared from
the pulpit that ‘ one Messe was more fearful to him
then gif ten thousand armed enemyes war ... in
the Realme’ (ib. 276). His first interview with
Mary deepened his solicitnde. The chief subject
of conversation was the right of subjects to resist

their princes, particularly in the religious sphere.
‘ God eommanais snbjectis to obey thair Princes,’
said Mary ;

‘ think ye that subjectis having power
may resist thair Princes ? ’ Knox, long before, had
learned from John Major the principle of con-
stitutional monarchy, and he replied : ‘ Yf Princes
exceed thair boundis, and do against that whairfoir
they should be obeyed, . . . thei may be resisted.’
‘ I perceave that my subjectis shall obey you, and
not me,’ said the Queen. ‘ My travell,’ responded
Knox, ‘is, that boyth princes and subjectis obey
God.’ He closed the interview with the loyal
prayer that Mary might be ‘ as blessed within the
Commoun-wealth of Scotland as ever Debora was in
the Commoun-wealth of Israeli ’

; but he stated to
friends his conviction, ‘ yf thair be not in hir a proud
mynd, a crafty witt, and ane indurat hearte against
God and his treuth, my judgment faileth me’ (ib.

277-2S6). This first encounter fairly exemplifies
their relations. Knox in his bearing towards the
Queen united on the whole the courtesy of a gentle-
man with the firm and sometimes stem maintenance
of his right as a ‘profitable member within the
commonwealth ’ publicly to criticize his sovereign’s
doings, especially in religious concerns. At their
last recorded meeting, in Dec. 1563, when Knox
appeared before the Queen and her Council to
answer the charge of ‘ convoking the lieges ’ with-
out her authority, he uttered the memorable mani-
festo : ‘ I am in the place quhair I am demandit of
conscience to speik the treuth ; and thairfoir I speik.
The treuth I speik impung it quhoso list ’ (ib. 408).
8. Knox and the Protestant statesmen.—Amid

general agreement between Knox and lay Re-
formers on the vital question of dethroning the
Roman Catholic and establishing a Protestant
Church, there was serious disagreement as to
important details. The difference consisted chiefly
in the familiar divergence between principle and
expediency. While Knox was against the tolera-
tion of the Mass even in the Queen’s private chapel,
Moray and Maitland thought this a cheap price
to pay for Mary’s acquiescence in Protestant
supremacy. Knox emphasized the necessity of
free Assemblies : ‘ Take from us the freedom of
Assemblies, and you take from us the Evangel.’
The Protestant statesmen, especially Maitland,
saw in the freedom of convocation and enactment
a perilous imperium in imperio. Knox demanded
the legalizing of the Book of Discipline by royal
and parliamentary endorsement

; the lay leaders
of the Reformation resisted the claim alike as an
occasion of rupture between Church and land-
owners and as a dangerous aggrandizement of
ecclesiastical wealth and power. There was never
much love to lose between Knox and Maitland,
but the temporary estrangement between Knox and
Moray (1563-65), the immediate occasion of which
was the latter’s unwillingness to press the Queen
formally to recognize the Reformed as the National
Church, caused a painful breach between two men
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who had regarded each other with esteem and
affection. The breach was closed about the time
of the Queen’s marriage to Damley, when the
statesman (who opposed it) became an exile, and
the Reformer the leader of a depressed Church.
Common misfortune helped to heal discord.
When Mary’s mad marriage with her husband’s

murderer alienated the national sentiment and led
to her enforced abdication, Knox and the Regent
Moray co-operated loyally in securing the full

establishment of Protestantism, a guarantee
against the accession of any non-reformed sove-

reign, and more adequate maintenance of a
Protestant ministry. To Knox Moray’s tragic

death was not only a great public calamity, but a
heavy personal bereavement ; and his funeral
sermon, from the significant text, ‘Blessed are
the dead which die in the Lord,’ moved a vast
congregation to tears (Calderwood, Hist. ii. 526).

9. Last years and death. —The eventide of

Knox’s life was clouded with trouble. Moray’s
removal strengthened the party which favoured
Mary’s restoration ; and some influential men now
seceded to it, including Maitland and Kirkcaldy
of Grange. On the other hand, the Regent’s
party, to which Knox loyally adhered, strained
the fidelity of the Reformer and others by ‘ merci-
less devouring ’ of the Church’s patrimony and
oppressive interference with her liberty. When
to these troubles was added in 1570 a stroke of

apoplexy, Knox was persuaded to leave Edinburgh
for the quieter environment of St. Andrews, where
he remained for half a year. He describes himself
as there ‘ lying half-dead,’ but he did not cease
from preaching.

He had to he ‘lifted to the pulpit,’ writes James Melville,

an eye-witness (Memoirs

,

p. 75), * where he behoved to lean at
his first entry

;
but ere he had done, he was like to ding that

pulpit in blads and flee out of it.’

During his residence in St. Andrews took place
that introduction of a modified episcopate into
the Reformed Scottish Church which became the
fruitful source of discord, despotism, and rebellion.

Knox did not protest against episcopacy in itself

;

but he warned the Church of the abuses to which
it might lead, and suggested safeguards against
the appointment of unqualified persons and the
simomacal alienation of ecclesiastical property to

secular use. In autumn he returned to Edinburgh
—to die ; but two notable functions he lived to

discharge : his sermon after the massacre of St.

Bartholomew, when he denounced ‘that mur-
derer the king of France’ in the white heat of

righteous indignation, and his last pulpit service on
9th November, when James Lawson was inducted
as his successor, and when Knox with ‘ weak voice ’

but fervent heart ‘ prayed that any gift which he
had possessed ’ might be bestowed on his successor
‘1000 fold’ (R. Bannatyne, Memoriales, p. 281).

A ‘last good night’ to the elders and deacons of

St. Giles ; a solemn and affectionate Godspeed to

his colleague ; farewell interviews and messages,

in particular a meeting with Morton whom he
supported but did not love, and an assurance of

divine mercy to Kirkcaldy whom he loved but
opposed ; a dying prayer for ‘ the troubled Kirk ’

;

a dying vision of the ‘ Delectable Land’
; and a last

request to his devoted young wife 1 to read the 15th

chapter of 1st Corinthians, ‘ where,’ he said, ‘ I

first cast anchor’—these are some of the chief

incidents of the Reformer’s latest hours (ib. p.

288 f.). He was buried in what was then the

churchyard of St. Giles, at or near the spot after-

wards indicated by his initials between the church

and Parliament House. As the remains were laid

1 Margaret Stewart, daughter of Lord Ochiltree, to whom
Knox was married in 1564. The youngest of their three
daughters, Elizabeth, became the wife of the celebrated John
Welch, minister of Ayr.

in the grave, Morton uttered his disinterested wit-

ness :
* Here lyeth a man who in his life never

feared the face of man’ (J. Melville, Memoirs,
p. 60). This panegyric indicates what in Knox’s
character most impressed his contemporaries. But
beneath this fearlessness towards men was his

steadfast faith in God, and in his own call to be
God’s servant. Knox was intolerant towards
Romanists as well as Romanism ; but we must
remember the great difference between the Roman
Church of Scotland in the 16th cent, and in the
20th. He was a stern man when conscience de-

manded severity ; but there was in him a vein of

tenderness and sympathy of which life-long conflict

did not deprive him. We catch a glimpse of this

side of his character in the almost intolerable pain
which (as he told the Queen) he felt when con-

strained to punish his children ; in the yearnings
of a wounded yet affectionate spirit which are

revealed in his letter to Moray at the time of their

quarrel ; and in the solicitude which he manifested
on his deathbed for the salvation of Kirkcaldy, his

antagonist but former friend. Knox’s unreserved
self-dedication—at once patriotic and devout—to

the Scottish Reformation contrasts well with the
defective patriotism and ignoble self-seeking of

some of his fellow-labourers, who reaped spoil from
the Church’s heritage. His incessant and devoted
labours after his final return to Scotland, notwith-
standing ‘ a weak and fragile body,’ his courageous
maintenance of divine truth, by voice and pen,

before high and low, and his heroic faith through
which the faith of others was sustained, in the
eventual triumph of Protestantism, justify the
historian Froude’s judgment that ‘no grander
figure can be found, in the entire history of the
Reformation in this island, than that of Knox’
(History of England, London, 1856-70, x. 455).
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KODAS.—See Mundas.

KOL, KOLARIAN.— ‘ Kol ’ and ‘ Kolarian ’ are
terms applied to a race and a group of languages
spoken by people found on the Yindhyan-Kaimur
hill range, which flanks the Ganges valley to the
South in N. India. The origin of these names
presents many difficult questions. Skr. kola means
‘a hog,’ and, according to some authorities, the
tribal designation is a term of contempt applied by
the early Hindus to the dark-skinned aborigines.
According to Jellinghaus (ZE iii. [1871] 326), the
word means ‘pig-killer’ ; but it is more probably,
like Oraon (</.«.), a variant of horo, the Munda term
for ‘man’ (H. H. Risley, TC, Calcutta, 1891, ii.

101 ; E. T. Dalton, Descript. Ethnology of Bengal,
do. 1872, p. 178). The term Kola used in the
HarivainSa and other Puranas (J. Muir, Orig.
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Skr. Texts, ii.
3 [1874] 422; H. H. Wilson, Vishnu

Purdiia, London, 1864-77, iii. 293) is supposed to be

applied to the Karnata or Kanarese people ; but it

seems more probable that it refers to the N. tribe

(R. Caldwell, Comparative Grammar of Dravidian
Languages2

, London, 1875, Introd. p. 18). The
origin of the term Kolarian is more remarkable.

F. Wilford tried to show (Asiatic Researches, Lx.

[1809] 92) that ‘Colar’ was the oldest name of India,

this hypothesis being based on a passage in pseudo-

Plutarch (de Fluviis, iv. 1) which speaks of a
nymph Kalauria in connexion with the origin of

the Ganges. The use of the term Kolarian to de-

signate this people and their language is due to

G. Campbell (JASBe xxxv. pt. ii. [1866], supple-

ment, p. 27 f.), and was adopted by Dalton and
other ethnologists, but was repudiated by Risley

on anthropometric grounds

:

‘ Another theory of the origin of the Dravidians was adopted
by Sir William Hunter in the account of the non-Aryan races of

India given by him in The Indian Empire. According to this

view there are two branches of the Dravidians—the Kolarians,

speaking dialects allied to Mundari, and the Dravidians proper,
whose languages belong to the Tamil family. The former
entered India from the North-East and occupied the northern
portion of the Vindhya table-land. There they were con-
quered and split into fragments by the main body of Dravidians
who found their way into the Punjab through the North-
Western passes and pressed forward towards the South of

India. The basis of this theory is obscure. Its account of the
Dravidians seems to rest upon a supposed affinity between the
Brahui dialect of Baluchistan and the languages of Southern
India

;
while the hypothesis of the North-Eastern origin of the

Kolarians depends on the fancied recognition of Mongolian
characteristics among the people of Chota Nagpur. But in the
first place the distinction between Kolarians and Dravidians is

purely linguistic, and does not correspond to any differences of

physical type. Secondly, it is extremely improbable that a
large body of very black and conspicuously long-headed types
should have come from the one region of the earth which is

peopled exclusively bj races with broad heads and yellow com-
plexions. With this we may dismiss the theory which assigns
a trans-Himalayan origin to the Dravidians’ (Census Report of
India, 1901, L 508, The People of India, Calcutta, 1905, p.
46 f.).

The question has assumed another form as the
result of linguistic researches. The original sub-
stratum of the type of languages now known as
Mon-Khmer is found to have
‘ covered a wide area, larger than the area covered by many
families of languages in India at the present day. Languages
with this common substratum are now spoken, not only in the
modern Province of Assam, in Burma, Siam, Cambodia and
Annam, but also over the whole of Central India as far west
as the Berars. It is a far cry from Cochin China to Nimar,
and yet, even at the present day, the coincidences between
the language of the Korkus [see Kcrkus] of the latter

District and the Annamese of Cochin China are strikingly
obvious to any student of language who turns his attention
to them' (G. A. Grierson, Linguistic Survey of India

, ii. [Cal-

cutta, 1904] p. 2, iv. [1906] ‘Miuida and Dravidian Languages,*
p. 2ff.).

Further, many ethnologists are not prepared to

admit Risley’s doctrine of the uniformity of the
brachycephalic type in trans-Himalaya {JRA

I

xlii. [1912] 450 ff.) ; and the origin of the Munda-
speaking races is now attributed to the arrival of

the first of three great invasions of Further India
from the eastern uplands of Central Asia. It is

improbable that the wide distribution in N. India
of languages of the Mon-Khmer type could have
occurred in any other way than by an emigration
of these people from Further India. The identity
of physical type between the Kolarians and the
Dravidians may be the result of contact metamor-
phosis and the control of a common environment.
The latest authority, A. Baines {Ethnography
i=;GIAP ii 5], Strassburg, 1912, p. 3), thus sums
up the question

:

‘ The other race, to which the title of Kol or Munria is gene-
rally attached, is not known south of the forest Belt, in which
it is at the present time concentrated under its distinctive
tribal appellations. Formerly, however, it was spread over the
whole of the great plains of Upper India, and, according to
recent philological discoveries, it is akin, at least in language,
to communities now settled on the borders of Assam, and "far

to the east of the Bay of Bengal. Some investigators, indeed,
spread its former habitat over a still wider area. In the ea^t
and north-east of India, however, its identity has been ob-

scured, if not obliterated, by the successive immigrations of

people of Mongoloidic race from eastern Tibet and the head
waters of the great Chinese rivers, whose main streams of

migration have sought the sea by the valleys of the Irawadi,

Salwln, and Mekhong. In the Gangetic plain the type is trace-

able throughout the population, slightly,
.
indeed, along the

Jamna, but more distinctly as the east is approached, and
almost everywhere more (prevalent as the social position is

lower. This graduation is due to miscegenation between the
,

p
. .

11 1 ’ concerned, may be considered
. .

* these tracts, and a taller and
,

. . / the passes of the north-west
or the plains of Baluchistan.’

See also artt. Mundas and Oraons.
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KORAN.—See Qur’an.

KOREA—The Korean Peninsula, very moun-
tainous and well -watered, projects from the con-
tinent towards Japan. On the north it adjoins
the wooded mountains of Manchuria, and the
plain of Lyao, which has always been a cause of
contention to the Chinese, the hunters of the
north-east, the shepherds of the north-west (the

Manchus), and the Mongols (or their predecessors)

;

on the south-west side it stretches well into the
vicinity of Shantung and Central China ; the
southern extremity comes close to Tsushima ; hut
the north-eastern coast, on the Sea of Japan, is

somewhat inhospitable.

1. History.—The history of Korea may be ex-
tracted from the above remarks : its neighbours,
when more advanced or stronger, have prevailed
over it by virtue of their civilization, and have
often brought it into subjection by force of arms

;

at some rare intervals it has lived its own life.

Its unity was brought about with difficulty. Its

entrance into history was about the time when it

was invaded first by Chinese and then by Japanese,
while the natives settled down as independent
kingdoms, Kokurye in the north-west, Paikchei
in the south-west, Silla in the south-east, Karak
between the two latter—to say nothing of the
tribes of the Yei on the Sea of Japan, and the
kingdom of Puye situated in the country which
is now Manchuria. At last, through the assist-

ance of China, a union was accomplished in the
interest of Silla (668) and in opposition to Japan.
To that southern kingdom succeeded the kingdom
of Korye (918), and then that of Chosen (1392)

;

the latter was absorbed by Japan in the year 1910.

2. Nature-worship.—Numerous facts indicate
that earlier than the Korye dynasty there was a
nature-religion whose traces are still visible to-day.
Sacrifices to heaven were offered by the kings or
the people in Silla, Paikchei, Kokurye, and Puye,
and among the Yei. Under the dynasty of Korye
the worship of heaven was celebrated by the king,
although he was a vassal of the Emperor ; the
rites had probably become Chinese, and the place

of the ceremony was, as in China, a round knoll.

The first sovereigns of the Chosen dynasty kept
up these old rites. As early as the reign of Thiii-

chong, in 1410, 1411, and 1414, debate had arisen

regarding the right of the king of Korea to cele-

brate a sacrifice which the Chinese rituals reserved
for the Emperor. Suppressed, then re-established,

the sacrifice to heaven does not reappear after

1457 until 1897, when Korea was independent and
known as the Empire of Tai-han.
Worship of the sun, moon, and stars existed in

Silla and in Kokurye, and is found again during
the Korye dynasty. In the last-mentioned period,

and also in that of Chosen, mention is made of
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altars dedicated to the stars ; at these altars offer-

ings and prayers were burned. In the middle of

the 15th cent, these ceremonies, Taoist in char-
acter, were suppressed ; like the sacrifices to heaven,
they did not conform to the strict orthodoxy of
Confucianism.

In the kingdom of Silla, at a period when the
Chinese civilization had already penetrated, the
sacrifices in connexion with agriculture kept their
national character ; they took place three times
a year—in spring, summer, and autumn.
One of the most important points in the ancient

religion was the worship of mountains, rivers, and
seas. The Sam kuk sa keui gives a list of the holy
places of the kingdom of Silla, classified into three
groups, according to their importance. Under the
dynasty of Chosen, sacrifices were regularly offered,

sometimes at the places consecrated by tradition,

sometimes at a mountain- or river-altar (after

1405 the altars had official guardians). The
regulations of 1866 include ritual rules along with
a kind of sacred geography. In spite of the
intolerance of the Confucianists, who have gradu-
ally effaced so many traces of the ancient beliefs,

this worship has survived. It is very deep-rooted
among the people ; there is hardly a sacred moun-
tain where some sanctuary is not to be found, dedi-
cated to the spirit of the place or to a Buddha as

its substitute. At every important or difficult

pass there is a sacred tree, at the foot of which
each passer-by lays a pebble ; some travellers tear
strips from their garments and tie them to the
branches ; the devout present rice. Similar offer-

ings are made at the fords and at the eddies of

the rivers. The great trees, the miryek (gigantic

statues, perhaps Buddhist in origin, which occur
in fairly large numbers), and the posts painted red,

with the tops roughly representing a human head,
are the objects of a similar devotion.
A last mark of the ancient religion has reference

to ritual purity. At the beginning of each year
there were general sacrifices of propitiation and
purification ; these were offered also in time of war

;

and at such times all rejoicings were forbidden.

Practices analogous to that great annual purifica-

tion may be found in the feudal China of the
Cheu and in ancient Japan. In the modem
Cliinese worship, fasting and the washing of

hands which precedes every sacrifice have not so

general a significance. The use of purifications

and of public prayers on the occasion of calami-

ties, fires, and invasions is often noted even during
the period of Korye, under names which recall the
Japanese Ohobarahi. The people observed a cus-

tom of the same nature ; each year, on the loth
day of the 6th moon, they went to wash their hair

at the river in order to remove all misfortunes;
then they gathered together to drink and make
merry.

3. Ancestor-worship.—The Sam, kuk sa keui

assigns a remote origin to the worship of the
royal ancestors of Silla.

‘ Under the king fiam-hai, the second reign, the 3rd year
(a.d. 6) in spring, they set up for the first time the temple of

Si-cho Hyekkesei ; at the four seasons they offered sacrifices

to him- His own younger sister, Aro, presided at the sacri-

fices. King Chi-cheung (500-511), 22nd reign, at Nai-eul, birth-

lace of Si-cho, founded a temple in order to offer sacrifice to

im. Coming to the 36th reign, king Hvei-kong (765-780) for

the first time determined the five temples ; he chose king
Michu (262-284) as the first ancestor of the Kim family; kings
Thai-chong (651-661) and Hun-mn (661-681), who had pacified

Paikchei and Kokurye, and had great merits, were each of them
ancestors whose (worship] the successive generations [might]

not abolish : with these were grouped his two nearest temples,

that made five temples.’

The place of a woman in the ceremonies makes
us think of the Imperial Japanese priestesses of

Ise and Kamo; and, as in Japan, the guardians

of the royal tombs seem to have formed a heredi-

tary class of the population in Silla and in Kokurye.

The worship of dead kings in Kokurye is thus
attested

:

‘ The 3rd year of king Tai-mu-sin (a.d. 20), the temple of the
first ancestor, king Tong-myeng (37-19 B.C.), was built.’ The
Chinese historians confirm the existence of this worship

:

‘ They have two temples for the spirits ; one is called the
spirit of Puye, represented by a carved wooden image of a
woman ; the other is called the spirit of Ko-teung (or, rather,

the spirit which rose to the heights) ; they say he is Si-cho, son
of the spirit of Puye. For each temple they have established
officials, and send men to guard them. These would he the
daughter of the god of the river and Chumong.’

The last phrase, added by the author of the Sam
kuk sa keui, indicates very precisely that Kokurye
adored their first king and his mother ; the legend
of these two personages, recorded in the Scan kuk
sa keui and in the inscription of 414 of Kokurye,
testifies that Si-cho (Chumong, the king Tong-
myeng) and his mother were bom in Puye ; Si-cho

did not die a natural death, but disappeared, rising

up to heaven, whence the name Ko-teung.
The worship of the founder of the dynasty is

likewise observed in Paikchei and in Karak.
Since the 10th cent., at least, the worship of

the royal ancestors has been Chinese as regards
formulas and rites ; and since the year S88 the
Korean rituals have been directly inspired by
Chinese rituals. The formalities of ancestor-

worship have been extended, in accordance with
Chinese principles, to the worship of all spirits.

Generally a wooden tablet is inscribed with the
name of the spirit ; the tablet represents him or

acts as a support for him ; for the ceremony it is

set up on a throne. The name of the sacrifice

varies : chei and sa are applied to the worship of

the spirits of nature, the first term referring to
the earthly, and the second to the heavenly,
spirits ; hyang is reserved for the manes ; keui
is a requisition or a proclamation made to the
spirits ; in the worship of Confucius the expres-

sions hyang and sek tyen are found. Some of the
sacrifices are offered at a fixed time—e.g., at new
moon and full moon, at each season, or in spring

and in autumn, according to the diversity of

spirits; others take place when special events
call for them. The king is sacrificer by right,

and officiates in person or by his representatives.

The principal sacrificer is assisted by various

acolytes, masters of ceremonies, invocators, and
others ; these are merely assistants, not priests.

There is no specially constituted priesthood.

The essential elements of the sacrifice are the
offering of incense, cloth, wine, and different kinds
of food, and the reading of a prayer ; at the great
sacrifices, musicians chant hymns and dancers per-

form evolutions at different points in the ceremony.
A consecrated cup is handed to the principal sacri-

ficer, who empties it ; a part of the consecrated
food is then handed to him, which he receives,

and, after the ceremony, consumes. The rest of
the offering, along with the text of the prayer, is

interred in a trench dug for the purpose. The
text of the prayer, and the quantity and nature of

the offering, vary according to circumstances.
The offerings placed before each tablet for the sacrifice of

the pnxfiamation to the gods of the harvests were ; two bamboo
baskets, covered (dried stag-flesh, chestnuts) ; two wooden
bowls, covered (salted stag-fiesb, pickled vegetables); two
copper plates, rectangular, covered (rice, sorghum) ; tw-o

wooden plates, round, covered (two kinds of millet) ; a wooden
tray (pork fat); a bamboo basket, covered (cloth); two wax
tapers, one perfume-burner, one cup for libations ; two bowls
of plain wood (pure water, sweet vine) ; and two pitchers of

carved wood (pure water, clarified wine).

Of the places where the official worship is cele-

brated, some—myo, tyen, sa—are covered buildings,

separated by courts, and contained within an en-

closing wall ; and these buildings, more or less

extensive and sumptuous, are consecrated to the
worship of the manes. The others, tan, are altars

in the open air, formed of a levelled surface which
is raised above the surrounding ground and is
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reached by steps ; these are encompassed by one
or two enclosing walls, square or rectangular in

form, often rather low, and built of stone ; the

altar and the walls are orientated. In the middle
of each of the walls is an opening which serves as

a passage ; It is adorned with the Korean wooden
gate, called hong sal mun. The altars are em-
ployed for the most part for the worship of the

spirits of nature. Several other temples, called

hung or myo, are dedicated to different members
of the royal family, heirs to the throne, wives of

the second rank, and so on. At death-anniversaries

and at several feasts, worship is celebrated at the

tombs of the kings and other members of the royal

family. The tombs of the kings and queens, san
reung, 47 or 48 in number, are situated mostly in

the neighbourhood of Se-ul ; the tombs of the
second and third class, ucn and mo, number more
than 10. There are also temples consecrated to

Confucius and to various celebrated men and bene-
factors of the country.
Principal temples and altars.—Chong myo, at Se-ul, temple

of the royal ancestors of Chosen
;
Yeng-heui tyen, at Se-ul,

where the portraits of several kings are honoured ;
Kyeng-mo

kung, at Se-ul, built in 1764 for the manes of the crown-prince
Chang-hen (Sa-to) ; Ham-heung pon hung, at Ham-heung, an
ancient habitation of Thai-cho, who founded the Chosen
dynasty ; Sung-in tyen

,

at Phyeng-yang, in honour of the
legendary Keui-cha, founder (a.d. 1122) of the second kingdom
of Chosen ; Sung-tek tyen , at K> eng-chu, dedicated to the first

king of Silla
;
M un-sen odng myo, temple of Confucius at Se-ul

;

Kodn odng myo, at Se-ul, temples of the god of war who
fought with the Korean army against the Japanese in 1592 and
1597 ; Sen-mu sa , at Se-ul, in honour of two Chinese generals
who fought for Korea in that war ; Mu-ryel sa, at Phyeng-yang,
dedicated to several Chinese mandarins who took part in the
war against the Japanese (15P° *

:
"*• Q""

thyen, where Ri Sun-sin is hoc - \ : »

who so often conquered the Ja * .

altar dedicated to three Ming .•

who rescued Korea in 1592-98 . ' » *

dynasty
; and Sd-chik tan , at - * . . .

harvests.

In theory ancestor-worship exists in every family,
just as in the royal family : the eldest son inherits
the sacrifices and presents offerings to his father,

his grandfather, and great-grandfather, as well as
to their wives, i.e. to one, two, or three generations
of ancestors in the male line ; the more remote
ancestors have neither tablets nor special offerings.

The ceremonies take place at the same periods and
in connexion until the same events as those of the
worship of the royal ancestors, and may be per-

formed in the principal room of the house, in a
room or chapel set apart for this purpose, or near
the tombs.
For the sacrifice presented by a man of the people (i.e. not

an official) to his father and mother, the offerings are by right
the following : a bowl of vegetables, a plate of fruits, a bowl of
dried meat and of salted meat, a bowl of roasted liver, two
bowls of cooked rice, two bowls of broth, a spoon and chop-
sticks for two persons, and six cups (of wine).

In practice the aristocracy of the rydng-pan and
the demi-aristocracy of the chung-in seem to be
the only people who celebrate this private worship.
It is regulated by the ritual of Chu Hi and by
many Korean commentaries, but it is not men-
tioned, even in a native form, earlier than 1015.

There are many buildings, more or less important,
bearing the name of sa, se-uen, or myo, which
belong neither to the official nor to the domestic
worship. They are dedicated to celebrated men,
Korean or Chinese, philosophers, officials, and
soldiers, distinguished by their loyalty, theirvirtues,
and the loftiness of their teaching. The little

work entitled Cho tu rok mentions no fewer than
383 outside of Se-ul

—

i.e., on an average, more than
one for each district. In some of the chapels not
more than one personage is adored, in others half
a dozen or more ; some men receive sacrifices only
in one locality, while the names of others are
found in all the provinces, or in several districts of
each province. If the terms were taken in their
exact sense, the sa and the myo would be essentially

tbe places of worship ; in the se-uen, the principal

part would be the kang tang, where the disciples

gather together to read and comment upon the
works of their master, and to discuss and expound
his teaching; as a matter of fact, the three ex-

pressions are not kept distinct. These chapels,

built by the piety of descendants, disciples, and
adorers in order to honour the memory of a respected
master, received from their founders gifts of rice-

plantations and slaves ; and often the king bestowed
similar benefits on them, exempted them from
taxation, or gave them a tablet bearing characters

written by his hand.
There is no doubt that the new international

conditions of Korea will modify the religious

customs.

4. Buddhism.—Tbe formalities of Buddhism in

Korea do not differ essentially from those in China,
whence it has penetrated into the peninsula. The
bonze Snn-to, carrying images and sacred texts,

was sent to Kokuxye by the king of Tshin in a.d.

372; in 384 the bonze Marananda coming from
Tsin went to Paikchei ; fifty years later some
bonzes from Kokurye entered Silla, which practised
the Buddhist precepts in 528. Before long it was
forbidden in that kingdom to kill any living thing

;

many people became monks and gave their goods
to the monasteries; some kings took the bonze’s

robe ; and in 551 the dignity of patriarch of the
kingdom was created. Under the Korye dynasty
Buddhism shone with incomparable radiance ; the
kouk sa, preceptor of the kingdom, was often
possessed of great power, while the bonzes, fortified

in their monasteries, and owners of numerous slaves

and extensive domains, intrigued, plotted, and
strove by force of arms against the ministers who
displeased them. The dynasty of Chosen, however,
treated the monks mainly with distrust ; the chong,
Buddhist Orders or sects, were, by decree, reduced
to the number of two (1419), and then abolished
(1512). The monastic profession was surrounded
by many hindrances (1469); the monasteries of
Se-ul were destroyed, and it was forbidden to build
others ; the bonzes were prohibited from entering
the capital and were ranked among the lowest
castes. These persecuting laws have been sup-
pressed since the Japanese domination.

5 . Confucianism.—The accession of the dynasty
of Chosen had been, in fact, a reaction against the
bonzes and against the Mongols. In opposition

to that twofold tyranny, the nobles bad become
Confucian literati. In spite of tbe encouragement
given by several of the first kings of Korye, the
teaching of the Chinese sage, scarcely approved of

in Silla, had failed to find more adherents later on,

and in the middle of the 13th cent. An Yu com-
plained that he saw the temple of Confucius in

ruins and the Great School without pupils. After
the fall of the Sung in China, many Confucian books
were introduced, and literati came into the country.
This was the beginning of a Confucian renaissance,
of which the great names are those of Ri Saik and
Cheng Mong-ehu (second half of the 14th cent.).

The triumph of the literati in Korea followed the
fall of the Mongols and the accession of the Ming
at Peking. The first kings of Chosen, in particular
Thai-chong (1400-1418) and Sei-chong (1418-1450),
organized their kingdom according to the principles

of the School, revived the competitive examinations
and- the rules for the conferment of offices, and
surrounded themselves with literati, whom, how-
ever, they knew bow to keep in subjection. In
the following century, however, the Confucianists

grouped in the official provincial schools, the
temples, and colleges around renowned masters,
communicating from town to town, and repre-

sented at Se-ul by the literati of the ternpie of

Confucius and often by the highest officials, spoke
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out to the court and to the kings. Two princes
resisted and were deposed ; the others had usually
to submit to a strict puritanism founded upon
the classics, and to take part in the persecution of
all dissenters, Buddhist and others. It was the
reign of Chinese rituals ; but the literati were not
of one mind about the interpretation of the texts.
They split up into parties, and fought for power

;

hence arose exiles, massacres, and violation of
tombs ; ail parties at certain times showed equal
ferocity, especially in the 18th and 17th centuries,
before and after the invasion of the Japanese and
that of the Manehus. Among the great sages of
that period mention must be made of Ri Theu-kyei,
Seng U-kyei, and Ri Ryul-kok, who kept them-
selves apart from the factions, and He Mok and
Song Si-ryel, whose partisans stained the land with
blood. Since the 18th cent, the Confucian philo-
sophy has continued to be studied, and the rites
have been practised, with milder feelings.

6. Christianity.— Christianity was introduced
from Peking in 1784 by some members of the
annual embassy ; the priests were at first Chinese.
The first European missionary who made his way
into Korea (1836) was M. Maubant. In 1866 there
were in Se-ul and in the provinces twelve mission-
aries and ten thousand converts, but the massacres
decreed in that year almost annihilated the Korean
Church. Since 1883, in consequence of the treaties
with the European powers, it has been possible to
establish all the religious missions openly in the
land.
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Maurice Courant.
KORKU S.—See Kurkus.

KORWAS.—See Mundas.

KORYBANTES.—See Kouretes and Kory-
BANTES.

KOURETES AND KORYBANTES.— i.

Kouretes. — The nature and functions of the
Kouretes are in great part deducible from a right
understanding of their name. We must, in all

probability, distinguish between Koijprp-es and
Kovprjres, which apparently come from entirely
different bases.

Kovpip, ‘ young man, warrior’ (e.g., II. xix. 193, 248), is prob-
ably to be connected with Homeric KoOpoy, Kovpij, ‘ youth,
maiden,’ Doric *u>pos, Ktopa, which, as shown by the Arcadian
form tcopFa, * maiden,' are for *kor.vos

, *kor-vd, and are to be
connected with the base *kere-, * to rrcv * app^a-s. ai— rr
many other words, in Lat. creo, ‘ 1 u- •. f /

Parerga

,

Leipzig, 1901, i. 37 ; E !! //»

?

;
i .

. \
langue grecque, Heidelberg, 1907 ff-, p. 497). It means properly
* adolescent.’ Kovp^res (Cretan Ktofrgra?), on the other hand,
the subject of the present art., may represent an original *qor-s-

etes, and thus be connected with Gr. Kovpa, * shearing, tonsure,’
and with xetpw (*qer-s-yo), 1

1 shear, cut.’ The Greek lexico-
graphers confused the two bases, and connected #covpos, Kovprj

with Kovpa, as in the Etymologicum Magnum, s.v. Kovpotrvva.

:

/coupon . . . Ae-yerat Si xai 6 £vp<ov avroii to ytvaiov
;
Etymologic

cum Gudianum, s.v. Kovprf : *6p7j xal Toipucdis Kovprj . . . ij

Keipogevg In. On the other hand, both lexicons, as well as
Hesychius, rightly distinguish between Kovprjrcs and Kovprjres.

The Kovprjres, then, may be regarded as meaning
those who had undergone some form of tonsure,

and this tonsure was one of, and perhaps among
the Greeks the most important among, the rites

of puberty-initiation. Hair among most primitive
people is sacred because regarded as a source and
vehicle of life (cf. art. Hair and Nails, vol. vi.

pp. 474-477). The sprouting of the beard is a mark
of virility attained ; and, as puberty both for man

and for woman Las significance only in relation to
marriage, Greek custom enacted that a young man
should offer his beard and a maiden her locks
before entering on marriage. Our earliest definite
evidence for hair-shearing as a rite preliminary
to marriage is in the Hippolytos of Euripides
(142511'.). Artemis says to Hippolytos :

Ttjmas peyicrTa? ev rroAet Tpo^rjvto

Suhtio ’ Kopa.t yap a£vyes ya-pMV Trapos

ko/xas Ktpovvrai <roi.

And Lucian (de Syr. Dea, 60), quoting the
custom of Troezen, says that it was the same at
Hierapolis in Syria.

‘ The young men offer the flrstfruits of their beards (iw
yevetW airapxovrai), and they then let down the locks of the
maidens, which have been sacred from their birth. They then
cut these off in the sanctuary and place them in vessels, some
of silver, and many of gold.’ Lucian notes that the name of the
dedicator was often inscribed, and adds :

* I did this myself
when I was still a youth, and my lock of hair and m3

’ name still

remain in the sanctuary.’

The Kouretes, then, we may conjecture, were
the mythological projection of youths who had
undergone puberty-initiation. The custom of hair-
shearing survived in the ceremony of Kovpe&ris,

which gave its name to the third day of the
Apatouria at Athens, on which the youths and
maidens were enrolled on the phratry-lists, and
the children’s hair was shorn and dedicated to
Artemis.

Strabo devotes most of the 10th book of his
Geography to the discussion of the Kouretes.
"What puzzled him was that he knew of two sorts

of Kouretes—one sort real young men living and
giving their name to tribes living in Euboea,
zEtolia, and Acamania ; the other sort a kind of
magical priest, a semi-mythical person attendant
on the gods, and akin, according to him, to other
mythical ministrants—like Satyrs, Seilenoi, and
Tityroi—to Korybantes, lvabeiroi, Idsean Daktyls,
and Telchines. The confusion that seems hopeless

to Strabo is cleared up for us by comparative
anthropology. Two principles necessarily hidden
from Strabo serve to unravel the tangle. First,

we know now that social institutions tend to
‘ project ’ mythological figures. Actual men danc-
ing in animal skins for ritual purposes beget the
notion of mythical figures half-men, half-animal,

e.g. Satyrs. Actual young initiates, or kouretes,

tend to project mythological idealized Kouretes.
The process is marked by the capital letter. The
second principle is even more important. Tribal
initiation ceremonies, once their purport is ob-

scured, tend to become the mysteries of secret
societies. Privileges once open to all at puberty
are confined to the few willing to purchase them
either by actual payment to already existing
members or by submission to particular tests.

The initiate, the koures, develops into the pro-

fessional medicine-man.
All over Greece in primitive days there were

E
resumably Kouretes, warriors who had shorn their

air at puberty, but in Krete only do we find the
Kouretes as a special sect of medicine-men or
embryo priests. The chorus in the Hypsipyle of

Euripides (frag. iii. 24) tell how Europa landed
on holy Krete, rearer of Zeus, ‘nurse of the
Kouretes,’ and the Bacchants sing (Eur. Bach.
119):

Si 6aXa+Levp.a. Kovpij-

Ttov gaBeov re Kpvjra*

Atayeycrope? evavkot.

In Krete, it would seem, was not only the sacred
birth-place of Zens, but the marriage-chamber of

the Kouretes. Here, though the Kouretes are
half-mythologized, their primary function as mar-
riageable initiates is still remembered, and in the
light of this function we can understand the
characteristic myth in which they appear as
attendants of the Mother (Rhea) and rearers and
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protectors of the holy child (Zeus), as v<uSorrp(xj>oi

and <{)v\aKe$.
‘ In the Kretan discourses the Kouretes are called the nurses

and guardians of Zeus ’ (Strabo, x. 468).

Krete, then, was by common consent the birth-

place of the Kouretes, and, wherever Kretan

civilization spread, the specialized Kouretes are

apt to be found. Their particular geographical

distribution is matter of the general history of the

spread of Kretan civilization, and does not here

concern us.

The great central worship of Krete was the

worship of the Mother-goddess. In the bridal-

chamber (da\afj.€Vfia) of Krete the young men,

before they might win their earthly brides, were

initiated to the Mountain-Mother, and became

symbolically her consorts or husbands ; by this

ceremony her fertility was promoted and theirs

safeguarded. In natural sequence these potential

fathers became the guardians of the Mother s

child, re-born each year, on whose re-birth the

fertility of nature and man alike depended. This

marriage of the initiate with the Queen or Mother
underlies all the Kretan and Asia Minor mysteries.

On an Orphic gold tablet the mystic avows Ae<r7iwas

8Z inrb k6\7tov £8vv x^orias ^9a<riXelas, and one formu-

lary of the mysteries of Dea was vtt8 rbv ira<rrbv

inriSw, where the ircurrds corresponds exactly to

the marriage-chamber (
ddXd/xevfxa )

of the Kretan
Kouretes.
The functions of the Jcoures in the secondary and

derivative sense as medicine-man, a member of a

secret society, were not confined, any more than

were those of the young tribal initiate, to that of

marriage. It was the multiplicity of these func-

tions that puzzled Strabo. He finds that the

Kouretes are magicians, prophets, and armed
dancers, as well as child-rearers, and always half-

dsemonic. These manifold functions are natural

enough if we regard the Kouretes as a blend of

medicine-man and culture-hero. The medicine-

man is always half-daemonic, and often dressed up
as a bogey ; he is always a seer and a healer,

always charged with magical power, and it is

interesting to find that Epimenides, the great

magician-healer of Krete who was summoned
to Athens to purify the city, was hailed as the

* New Koures * (Kovprfs, not KoDpos, as in the printed

edd.). He was a man of Phaistos, according to

Plutarch ( Vita Sol. xii.), ‘an adept in religious

matters dealing with the lore of orgiastic and
initiatory rites/ and his life, with its magical

sleep in the Diktaean cave and its dream-taught

lore, reads like the tale of the initiation of a

savage medicine-man.
Diodorus brings the Kouretes before us as

culture-heroes, as the projections, half-historical,

half-mythological, of man's primitive energies and
discoveries. They dwelt, he tells us, on mountains

and in wooded places and glens where there was
natural shelter. They were distinguished by their

ingenuity in inventing things for the common
good. They first taught men to collect four-footed

beasts in flocks, to tame wild animals, the art of

bee-keeping, how to hunt and shoot, and they
‘taught men how to live together in societies, and were the

originators of harmony and a certain good order. They also

discovered swords and helmets and armed dances, and by

means of those they made a great din and deceived Kronos*

(v. 65).

Following Diodorus, modem mythologists have

always explained the characteristic clashing of

arms by the Kouretes as part of the tendance of

the holy child. As such it appears in the reliefs

and on the various coins where the birth is

represented. The Mother and child, or sometimes

the child only, are figured in the centre, and above

them the Kouretes clash their shields. Rendel
Harris has shown that the shield- or, rather,

cymbal - clashing was connected with the child’s

sacred food,
as much as or more than with the

child. ‘ Butter and honey shall he eat.’ His

nursing mothers (rptupol) are Amalthea (‘she of the

milk ’) and Melissa, the honey-bee. It was ‘ a rude

music meant to call the swarming bees to a new
hive’ (

Boanerges

,

p. 350). It finds its counterpart

in the ‘ noise of tin pans and kettles which may be

heard in the neighbourhood of any cottage in the

country when the bees are swarming.’ Virgil

remembers the connexion between bees and the

cymbals of the Mother. When the bees swarm,

he says, strew bruised balm -leaves and honey-

wort,
‘Tumitusque cie, et Matris quate cymbala circum’ (Georg,

iv. 64),

and a little later he definitely connects the bees

and the Kouretes, speaking of the bees as
‘ Curetom sonitus crepitantiaque aera secutae ’ (ifc. 151).

It is important to note that on our earliest monu-
ment representing the Kouretes—one of the votive

bronze shields, found actually in the sacred cave

on Mt. Ida and dating about the 8th cent. B.C.

—

the Kouretes are clashing not shields but cymbals
or a sort of gong.
Though their aspect as culture-heroes was of

great importance, the central function of the

Kouretes remained that of husbands and potential

fathers. On the symbolic performance in ritual

of this function depended the fertility and, in

general, the luck or fate of the whole community.
Of this, happily, we are certain, owing to the

discovery of a priceless monument, the Hymn of

the Kouretes, recently found at Palaikastro in

Eastern Krete. The Hymn dates from about the

4th cent. A.D., but it embodies a much older

original. It opens with an invocation to the
‘ Kouros most great,’ the mythical projection of

the band of kouroi. He is addressed as ‘ Kronian,’

as ‘ Lord of all that is wet and gleaming ’ (iray/cpares

yavovs), i.e. lord of moisture and of life begotten and
nurtured by moisture. Moreover—an all-important

point—he is bidden to come to Dikte ‘ for the
ear’ (<b iviavrbv). The birth and nurture of the
oly child are then recounted — a birth which

implied to the ears of the initiated a sacred ritual

marriage. The Hymn then passes to the conse-

quences of the holy birth. Because the child is

annually bom, the Seasons (Horse) began to be
fruitful year by year ; the cause of the Seasons,

their order and way (Dike), is inaugurated, never
again to be disturbed, and in virtue of this birth

there results fertility for man and beast, for flocks

and herds and bee-hives, for cities and seafaring

ships, and finally, by virtue of this goodly rite

(eip.iv) of initiation, fertility for the newly initiated

citizens (ids r[eoi>s To\]etras). For all this the

worshippers and their god are hidden in primitive

fashion to ‘ leap ’ (86pe). The Kouretes stand then

as salient examples of two fundamental principles

in primitive Greek religions. (1) Mythological
figures are the projection of (a) social structure,

and (6) human activities. The Kouretes reflect

the matrilinear social structure, which centres in

the Mother and Child, with accessory consort or

consorts. Their religion was obscured and all but
eti’aeed by the later patriarchal system in which
the Father dominates the Mother, and in which
tribal initiation at puberty has ceased to be

prominent; the human energies expressed by the

Kouretes are those of fighting and fatherhood

combined with early food - producing activities

—

the tending of flocks and herds and bees. (2)

Primitive ritual is always magical in character

;

i.e., the worshipper does what he wants done, his

rites are those of magical induction ; he marries

that the land mav be fertile, he tends symbolically

a holy child that his own children may be nurtured.
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Then, as the religions instinct develops, he projects
a daemon leader—a Greatest Kouros, to whom he
hands over the functions which he himself per-
formed.
2. Korybantes.— The Korybantes are but a

specialized form of one function of the Konretes ;

they are the embodiments or projections of the
orgiastic ritual-dance. Their name is of interest

;

it means ‘ peak. ’ Thus the Macedonian form of
Icoryphe, ‘mountain-peak,’ is korybe, and is probably
akin to kurbasia, a peaked head-dress worn by,
e.g., the Persian king and the Roman Salii, figures
near akin to the Kouretes. The Korybantes, like
the Kouretes, had initiation-mysteries which seem
to have emphasized death and burial rather than
marriage and birth ; but it must be borne in mind
that death and burial rites, followed by resur-
rection, are equally effective ‘medicine’ for fertility

with rites of marriage and birth. The Peak-Men
were naturally, like the Kouretes, satellites of the
Mountain-Mother, and in her honour celebrated
wild mountain dances (6peif3ama.). Some said that
they were the first men sprung from the Earth in

the form of bees. Their worship was confused
with that of the Kabeiroi, and they were at home
in Phrygia rather than in Krete. To Plato the
Korybantic dances are the stock instance of
orgiastic tcdBapoLs (Legg

.

7901) : rd twv Kopvftdvruv
liftara). This xaBapats by dancing included for
the ancient Kouretes and Korybantes, as for the
modem savage, two elements apparently con-
trasted, but in reality closely inter-connected—the
expulsion of evil, i.e. barrenness, sickness, mad-
ness, and the induction of good, i.e. fertility, health,
growth, and sanity. To-day in French Guinea,
while some of the natives sow seed, a man armed
with a musket dances, and the intent of this is

explained as twofold : for exorcizing the spirits and
causing the grain to sprout ; and in West Africa
at sowing time half of the people go out armed for
battle, the other half carry only farm tools.

IjrltRATCRK.— For literary and monumental evidence see
Roscher, s.v. * Kureten,’ Daremberg-Saglio, s.v. * Curates,’ and
O. Gruppe, Griech. Mythol. und Religionsgesch., Munich, 1906,
Index, s. v. ‘Kureten’ and ‘ Kdrybantes.’ For the Palaikastro
Hymn of the Kouretes see three artt. in USA xv. [1908-00]
309-365, by R. C. Bosanquet, Gilbert Murray, and J. E.
Harrison, discussing respectively the finding of the Hymn,
the editing of the text, and its religious significance. For the
Kouretes as initiates and culture-heroes see J. E. Harrison,
Themis, Cambridge, 1912, pp. 6 fit, 51 ff.

; for their relation to
matrilinear culture, ib. p. 492 ff. For the Kouretes as consorts
of the Mother see A. B. Cook, Zeus, the Indo-European
Sky-God, Cambridge, 1914, p. 650, and ib. pp. 23, 24, note 6, for
the interpretation of the Kouretes as those of the shorn hair.
For the Korybantes as Peak-Men, ib. p. 107. For the cymbal-
clashers as bee-keepers see J. Rendel Harris, Boanerges,
Cambridge, 1913, pp. 348-357. For prophylactic and inductive
functions of armed dancing priests see J. G. Frazer, GBS, pt.
vi. ,

* The Scape-goat,’ London, 1913, p. 231 ff. For bronze shields
of the Idaean cave see F. Poulsen, Der Orient und die friih-
grieehische Kunst, Leipzig, 1912, pp. 74-82.

J. E. Harrison.
KRISHNA.—See Incarnation (Indian}.

KSHATRIYAS.—See Caste.

KURDS.—See Sunnis, Kizil Bash.

KURKUS.—i. Race, habitat, and census.—
The Kurkus belong to the Munda family of India,
and are closely akin to the Kols of Chota Nagpur
and the Santals of the Santal Parganas. 1 They
inhabit the Satpura hills and the contiguous plains

in the Central Provinces, especially the Districts

of Hoshangabad, Nimar, Betul, and the Melghat
Taluq of Ellichpur. Their total number, as given
in the Census of 1911, was 152,363, which marks an
increase of 27 per cent on the returns of 1901,

i For an account of the distribution of this family, and a
discussion as to the propriety of the various terms by which it

has been dominated, see Linguistic Survey of India, iv. [1906]

2ff. ;
and cf. Census of India, 1901, i. 278.

whereas the latter showed a decrease of 8 per cent
on those of the previous decade, dne to the famine
years from 1897 onward.
2. Tribal organization.—The Kurkus are also

known by the name Muasi ; but this, again, is

used as a subdivisional name along with three other
terms, viz. Bawaria, Rfima, and Bondoya. Thus
the Kurkus are divided into four sub-tribes, mainly
on a territorial basis, but also with a marked
traditional cleavage approximating to caste dis-

tinction. The sub-tribes are further divided into
totemic septs, named, for the most part, after trees,

plants, animals, and other natural objects, animate
or inanimate

—

e.g., Chilatl [Ccesalpinia sepiaria),

Jambu [Eugenia jambolana), Bete [Gmelina ar-
borea, Roxb.), Takher (cucumber}, Sakom (leaf),

Murirana (peafowl), Dhapri_ (ass), Akhandl (moun-
tain), Kasa (earth), and Athoa (wooden ladle).

Accounts vary as to the correct number of these
septs. According to one version, each sub-tribe

has 36 septs. The writer of this article has been
assured by Kurkus that the number is properly
12J, which is also the figure given by Driver ;

1

but the sept names in actual use are found to
exceed these limits, so that the statement is prob-
ably due to Gond—and ultimately to Hindu—in-

fluence. The origin of these sept divisions «
naturally hidden in obscnrity, though various
stories are current which purport to give the
explanation. The art. ‘ Korku ’ in the Ethno-
graphic Survey of the Central Provinces (iii. ‘ Draft
Articles on Forest Tribes’ [1907] 54) records a
tradition that
‘the names are derived from trees and other articles in or
behind which the ancestors of each sept took refuge after being
defeated in a great battle.’

A variant of this was told to the present writer
to the effect that the names were given by Bhagwan
on an occasion when he called the ancestors of the
tribe into his presence and inquired whence they
had come, and, as each one indicated the locality

by reference to some special object, Bhagwan
named him accordingly. Perhaps this version

looks more in the direction of J. G. Frazer’s theory
that the ultimate explanation of totemistic names
is to be sought in connexion with primitive ignor-

ance regarding the processes of procreation, though
it would be precarious to lay particular stress on
any special interpretation of such unstable tradi-

tions. With the predominance of the totemic sept,

there is a corresponding weakness in the develop-
ment of the clan principle. But, while the latter

fails to affect the general organization of the tribe,

various degrees of relationship are distinguished
with great particularity, as among the Hindus

;

and what Frazer (Totemism and Exogamy, London,
1910, iii 21) notes as characteristic where the
‘ classificatory system ’ prevails holds good among
the Kurkus, viz. that the language
‘ has separate terms for elder brother [ddda or dadu] and
3'ounger brother [boko], for elder sister [bat or jijtj and younger
siMer [bbiojk], but no term for brother in general or for sister
in general.’

The Kurkus, like some sections of the Gond tribe,

occasionally seek to establish a Rajput ancestry,
and various tales are current with this intent.
The element of truth here seems to be that some
measure of intercourse has taken place, resulting
in the loss of caste on the part of individual
Rajputs and their identification with the Kurku
people. The term Raj Kurku is, however, re-

garded as an honourable distinction and is usually
reserved for the wealthier and more powerful
members of the tribe.

3. Social and religious practices.—The Kurkus
are animists, but their animism is modified by a
considerable admixture of Hindu beliefs and prac-
tices. This is reflected in the 1911 Census, which

1 JASBe Ixi. pt. i [1S93] 128 ff.
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gives figures showing more than half the Kurku
people as Hinduized. But the figures cannot be
relied on as an exact index of the change. The
process is too gradual and imperceptible to admit
of mathematical treatment, especially at the

hands of unskilled enumerators. The influence

of Hinduism is distinctly noticeable in the current

folklore of the Kurkus, the simpler substrata of

which are now largely overlaid with names and
notions foreign to the tribal tradition. Thus the
horse, which to the Kurku is the agent of male-
volent spiritual powers—a notion which perhaps
echoes some old-time terror aroused by the in-

cursions of a -warlike foe—has become associated

with Indra ; the crow, which fulfils a traditional

function reminiscent of Noah’s raven and dove,

is transformed into Kageswar; and the spiritual

powers, which, according to the limitations of the
Kurku language and the genius of their primitive

animism, were expressed, in highest terms, by the
names for the sun and the moon, are now resolved
into a council of gods in which not only Bhagwan
but also Mahadeo, Indra, and other deities and
demi-gods find a place. But the more original

elements can usually be distinguished and the
crude fabric of a naive cosmology pieced together.

They have their own story of creation, in which
man is fashioned from red earth ; stories to account
for the origin of vegetation and of death ; a story
of a lost revelation in which a dog, the agent of

the beneficent spiritual powers and the enemy of

the horse, appears with the message written in

the venation of a leaf of the Kende Nangan creeper

—the signs are still there, hut are no longer legible

!

While the Kurkus are coming gradually to recog-

nize Hindu deities and to observe some of the
Hindu festivals, much of their religion is still

peculiarly their own. Their everyday beliefs and
practices are of the aboriginal order, their normal
hopes and fears continuing to find common ex-

pression by means of animistic symbols and rites.

Their more familiar objects of worship—Mutua
Gomoij (the village god), DOngor Gomoij (the

jungle god), and Harduli Gomoij (the cholera god)
—come under this category. They usually consist

of mere heaps of stones, frequently with a lump
of quartz crystal on top. Gomoij is the Kurku
word for the sun, which, according to Kurku con-

ceptions, is the supreme power in the universe.

The Kurkus have their own priests (bhiimkds), and
are in no way dependent on Brahmanical direction.

The customs observed at the birth of a child, and
at marriage and funeral ceremonies, are, in the
main, likewise peculiar to the people, though in

the case of marriage customs in particular there is

a tendency to copy their Hindu neighbours.

On the birth of a child, the father is excluded from the house
for five days, and compelled to rest content with the shelter

of a cattle-shed or similar building not used as an ordinary
human habitation. Child-marriage is the exception among the
Kurkus, though it is said to he increasing under Hindu in-

fluence. The septs are exogamous ; the sub-tribes normally
endogamous. Usually a marriage is arrangedthrough the media-
tion of friends of the prospective bridegroom’s family. These
wait upon the parents of the girl, who, as a matter of etiquette,

reject the proposals and maintain their opposition thereto for

a period which may extend from a few months to two years.

But at last their consent is gained and the bride-price is agreed
on—usually about sixty rupees. One peculiar custom observed
at a Kurku wedding may be noticed here, because of its prob-
able relation to earlier polygamous practices : the bridegroom
and his elder brother’s wife are made to stand on a blanket and
embrace seven times. Sometimes the father of the girl insists

on the would-be husband working for a period of years in lieu

of the payment of the bride-price, but not infrequently this

leads to a runaway marriage on the part of the couple concerned,
in which case an indemnity may be demanded of the boy’s

parents. Polygamy is permitted, the main restriction being the
practical one which arises from the very frequent absence of

means to support a large household- The women-folk are well-

treated, buc there is no trace of the matriarchate with regard
to sept-genealogy or inheritance: children belong to the sept

of the father, and the property is divided among the widow and
the unmarried sons. Kurkus may either burn or bury their

dead. The latter is the more common method- The spirit of

the deceased is set at rest at a subsequent ceremony called

shiduli, in connexion with which elaborate rites are per-

formed, extending over three days, and consummated by the
erection of a memorial post rudely carved with representations

of the sun and the moon, facing the east, and other figures of

men on horseback, dancers, apes, peacocks, fowls, crabs, spiders,

trees, etc.

The Kurkus have many practices which give
evidence of their belief in imitative and sympathetic
magic.

Literature.—'Ethnographic Surrey of the Central Provinces,

iii. (Allahabad, 1907) 49 ff. ; C. A. Elliott, Settlement Report
Hoshangabad District, do. 1867 ; S. Hislop, Papers relating
to the Aboriginal Tribes of the Central Provinces, Nagpur,
1866, p. 26 ; Central Provinces Gazetteer, do. 1870, p. 49.

John Drake.
KURUKH.—See Oraons.

KUSINAGARA (Kusanagara, or Kusinara.
[Pali]).—The most ancient name is said to have
been Kusavati, which is connected in Jataka 531
with a legendary king Kusa, son of Okkaka
(Iksvaku). Well-authenticated ami credible tradi-

tion affirms that Gautama Buddha, Sakyanmni,
died and was cremated close to Kusinara, which
consequently became one of the four most holy
places of Buddhism, and one of the most frequented
pilgrim shrines.

At the time of Buddha’s death (c. 487 B.C., or,

as others prefer, 483), Kusinara was described as
‘ this sorry little town, this rough little town in
the jungle, this little suburban town’ (Introd. to
Jataka 95, tr. E. B. Cowell and R. Chalmers, i. 231),

and evidently was a place of no intrinsic import-
ance. But its association with the last scene of

the Buddha’s life made it famous throughout the
Buddhist world, and drew such multitudes of

pilgrims that the petty town became the centre of

important religious establishments and grew in

population and size. It was visited at the begin-
ning of the 5th cent, after Christ by Fa-Hian
(Fa-Hsien), the first Chinese pilgrim, who writes
briefly as follows

:

‘East from here [Ramagrama] four [three, Beal and Giles]

yojanas, there is the place where the heir apparent [Gautama
Buddha] sent back Chagtjaka with his white horse, and there
also a tope was erected- Four yojanas to the east from this
(the travellers) came to the Charcoal tope, where there is also
a monastery. Going on twelve yojanas, still to the east, they
came to the city of Kusanagara, on the north of which between
two trees, on the bank of the Nairanjana river [Hiranyavatx,
Beal

;
Hsi-lien, Giles], is the place where the World-honoured

one, with his head to the north, attained parimrvdija (and
died)’ (Travels, ch. xxiv., Legge's version). The pilgrim men-
tions several topes [stupas] and monasteries as still existing,

and proceeds :
4 In the city the inhabitants are few and far

between, comprising only the families belonging to the
(different) societies of monks.’ He then traces the road in a
south-easterly and easterly direction for 17 yojanas [12-j-o, the
5 being 10 in Legge] to Yateali, the modern Basarh (about 25®

58' N., 85° 11' E.), which lies about 27 miles a little west of

north from Patna.

The earlier Pali account in the Parinibbana
Sutta gives the names of several villages lying
between Vaisall and Kusinagara (Kusinara) which
would settle the position of the place, if they could

be identified, but, unfortunately, there is no clue

to their identification. The next and only other

detailed description of Kusinagara after that of

Fa-Hian is that recorded by Hiuen Tsiang (Yuan
Chwang), about a.d. 637. He enters into much
detail concerning both the geographical position

of the town and its topographical features. At
first sight it would seem that his account should
preclude all doubts, and yet, when it is critically

considered, doubts remain as to the identification

of the site. The publications enumerated in the

Literature below examine the question in all its

bearings.
The later pilgrim agrees substantially with the

earlier in the statement of the distance and
direction of the Ashes (=Embers= Charcoal) stupa

from the fixed point of the Lumbini garden
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(Rummindei), the distance according to Fa-Hian
being 12 yojanas, and according to Hiuen Tsiang
about 480 or 490 li, at the rate of 40 li to the
yojana. In direction the only difference is that
Fa-Hian gives an easterly bearing for all the
stages, whereas Hinen Tsiang places the Ashes
stupa to the S.E. of the next preceding stage,
namely, the stupa of Chandaka’s return. He is

habitually more precise in the indication of
direction than his predecessor. Fa-Hian states
that Kusinagara lay 12 yojanas (about 90 miles
marching distance) to the east of the Ashes stupa.
Hinen Tsiang does not give the distance, but places
Kusinagara to the N.E. of that stupa, and notes
that the road was a narrow and dangerous path,
infested with wild oxen, wild elephants, and
murderous robbers who haunted the great forest.

From those elements, combined with the state-
ment that Kusinagara was close to the river
Airavatl (al. Ajitavatl, al. Hiranyavati), the
present writer deduced the conclusion that the
site of Kusinagara must be sought in Nepal beyond
the passes, close to the Little RaptI or Airavatl,
somewhere about 84° 51' E., 27° 32' N. General
H.H. Prince Khadga Sumsher Jung Rana Bahadur,
sometime Governor of West Nepal, in a letter to
the Pioneer Mail, dated Feb. 26, 1904, declared
that the spot where Gautama Buddha attained
nirvana ‘ was at the confluence of the Hiranyavati
and Achlravatl, near Bhavasar Ghat,’ i.e. the
confluence of the Little RaptI with the Gandak.
That site seems best to satisfy the terms of both
the pilgrims’ itineraries as traced from the Lumbini
garden, but the identification has not been verified
by local examination. So far, the result of the
investigation seems to be satisfactory enough

;

but, when we come to discuss the bearings of

. Kusinagara in relation to two other fixed points,
Benares and Vaisali, fresh difficulties arise. Fa-
Hian makes Vaisali lie in a south-easterly direction
from Kusinagara, at a distance of 17 yojanas
(=about 127 miles), and those details do not at all

suit the site indicated in Nepal, while they suit
the rival site near Kasia. Hiuen Tsiang reckons
about 700 li (say 130 miles marching distance)
from Kusinagara to the kingdom of Benares, in a
south-westerly direction. If he meant to reckon
the distance to the city of Benares, the actual
distance from the supposed Nepalese site is much
greater ; but, if we assume that the distance was
reckoned to the river Ghagra (Gogra), the pilgrim’s
estimate might be accepted. These remarks are
enough to indicate the nature of the difficulties

which exist in interpreting the detailed itineraries
recorded by the Chinese pilgrims in the 5th and
7th centuries. Full statement and discussion of
those difficulties is impossible in this place.
Kusinagara has usually been identified with the

remarkable group of Buddhist ruins lying near
Kasia (about 26° 45' N., 83° 55' E.), 35 miles due
east from Gorakhpur city and in the Gorakhpur
District. The principal remains, which lie in the
lands of Bisanpur, to the west of Kasia, were
formerly enclosed within a boundary wall sur-
rounding a space of about 36 acres. They comprise
many structures, including a great stupa and a
temple containing a colossal recumbent image of
the Dying Buddha, almost unique in India, and
executed in the 5th cent. A.D. Excavation has

E
roved that the site was regarded as one of the
ighest sanctity continuously from the time of

Asoka to the end of the 12th cent.—during some
fourteen or fifteen centuries. Several great mon-
asteries of various dates have been revealed, besides
other buildings and crowds of votive stupas. The
site unquestionably was one of the most venerated
spots in the world for Buddhist pilgrims, and the
colossal image of the Dying Buddha agrees well

with Hiuen Tsiang’s description of a similar image
at Kusinagara But in other respects the remains
do not agree with the pilgrim’s detailed account.
He saw the remains of a walled town.

1 The city walls,' he observes, ‘were in ruins, and the towns and
villages were deserted. The brick foundations of the “old
city ” (that is, the city which had been the capital) were above
ten li [2 miles) in circuit ; there were very few inhabitants, the
interior of the city being a wild waste

'
(Watters, in 2o).

It is difficult to believe that all trace of the old
walls should have disappeared, but it is admitted
that now there is no sign of them, although plenty
of extremely ancient fortifications remain at
numerous sites in the Gorakhpur District. In the
neighbourhood of Kasia there is no considerable
town, and the demand for bricks has never been
large. Moreover, the pilgrim places the Ajitavati
(al. Airavatl, al. Hiranyavati) river to the N.W.
of the town, but there is no river near Kasia. He
also states that in his time the great stupa, although
ruinous, was still above 200 ft. high. The existing
great stupa, re-constructed or repaired apparently
in the 5th cent., prior to the pilgrim’s visit, never
can have been more than half that height. These
facts led the present writer in 1896 to reject

decisively the identification of the remains near
Kasia with Kusinagara. His finding to that effect

was generally accepted for some years.
The later explorations of the Archaeological

Survey, however, have produced fresh evidence
complicating the problem. Many hundreds of

seals belonging to the Mahaparinirvana monastery
have been discovered, besides others belonging to
the Makutabandha or Bandhana (‘Diadem ’) mon-
astery. Both those institutions undoubtedly were
at Kusinagara. The fact that most of the seals
were broken, as if torn from letters and parcels,

seems to indicate that the sealed packets were
sent from Kusinagara to the dependent institution
near Kasia. The people at the latter place cannot
have addressed letters to themselves. The inference
thus deduced is confirmed by the discovery of one
seal-die belonging to the Vethadipa or Visnudvlpa
monastery, which stood at one of the eight places
among which the relics of Buddha were originally

divided. So far as the seals go, they lead to the
conclusion that the ruins near Kasia mark the site

of Vethadipa or Visnudvlpa.
A still later discovery, however, throws doubt

on that conclusion. The Survey found enshrined
in the relic chamber of the stupa adjoining the
colossal recumbent image a copper plate dis-

tinctly inscribed as having been deposited ‘ in the
\Parini\rvana chaitya.’ We know that a build-
ing called the Parinirvana temple (‘temple du
Pan-nie-p’an’) existed at Kusinagara (travels of
Ta-ch'eng-teng in Chavannes, Voyages de pelerins
bouddhistes, p. 73). That discovery of the copper
plate, consequently, seems to indicate that the
remains near Kasia must be those of Kusinagara.
The only other conceivable explanation is that the
shrine at Visnudvlpa also may have been called a
Parinirvana chaitya. The remark must be added
that the bearings from Kusinagara to both Vaisali
and Benares as given by both pilgrims agree much
better with the Kasia site than with the Nepal
site. On the other hand, it has been shown that
the detailed itineraries from the Lumbini garden,
an absolutely certain fixed point, cannot be recon-
ciled with the position of the Kasia site, which,
moreover, has no river and no walled town.
On the whole, the present writer is of opinion

that the remains near Kasia most probably are
those of Vethadipa or Visnudvlpa, that the site of
Kusinagara is to be sought in Nepal, and that it is

most likely to be found at the confluence of the
Little RaptI with the Gandak. But positive
certainty is not attainable at present. Almost
conclusive evidence against the Kasia site is
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afforded by the testimony of the pilgrims that in

or about a.d. 405 and 637 Kusinagara and its

vicinity lay desolate and in ruins, whereas we know
that at the Kasia site building was in active

progress during the 5th cent., and that it continued

for some seven centuries later. Moreover, it is not

credible that the road from Kasia to Benares can
ever have been the narrow and difficult path,

infested by wild beasts and robbers, described by
Hiuen Tsiang. His account suits well if applied

to the passes of the Somesar range.
Literature.—I. Pali.

—

Makdparinibbana Sutta
,

text in

JRAS, new ser., vols. vii., viii., tr. Rhys Davids in SEP xi.

(1900) ;
Jatakas, nos. 95, 465, 531, text, ed. V. Fausbdll (7 vols.,

Copenhagen, 1877-97), tr. E. B. Cowell, W. H. D. Rouse, etc.

(6 vols. and index, Cambridge, 1895-1913), i. 231, iv. 93, v. 141,

146 f., 153 ff., 163.

II. CHINESE.—Fa-Hian (Fa-Hsien), Travels

,

ch. xxiv. in any
of the versions ; Hiuen Tsiang (Yuan - Chwang), Buddhist
Records of the Western World, bk. vi. f in any of the versions

(the remarks of T. Watters, On Yuan Chwang’s Travels in
India, London, 1905, ii. 25-45, are specially valuable and cite

other Chinese works)
;
I-Tsing, A Record of the Buddhist Reli-

gion, tr. J. Takakusu, Oxford, 1896, p. xxxiii; Voyages des
pUerins bouddhistes, Fr. tr. E. Chavannes, Paris, 1894, p. 73
(the travels of Ta-ch‘£ng*t6ng).

HI. Modern archeological accounts. — D. Liston,
JASB vi. (1837) 477; R. M. Martin (Buchanan-Hamilton),
Eastern hidla, London, 1838, ii. 357 (those two accounts
are unimportant); A. Cunningham, Arch. Survey Rep., i.,

xvii., xviiu, xxii. (1871-85), see General Index
;
V. A. Smith,

The Remains near Kasia, Allahabad, 1896, * Kusinara or
KuSinagara and other Buddhist Holy Places,’ JRAS, 1902, pp.
139-163 ; J. P. Vogel, Ann. Rep. Arch. Sarv. India, Calcutta,
1904-05, pp. 43-58, ib., 1905-06, pp. 61-65, id., 1906-07, pp.
44-67, ‘Some Seals from Kasia,’ JRAS, 1907, p. 365, ‘Arch.
Exploration in India,’ 1910-11, ib., 1912, pp. 123-127 (discovery
of copperplate); F. E. Pargiter, ‘A Copperplate discovered
at Kasia,’ id., 1913, pp. 151-153

; J. P. Vogel, S. Konow, and
J. F. Fleet, ‘ Vethadlpa, Visnudvipa,’ id., 1907, pp. 1049-1054 ;

J. H. Marshall, ‘ Arch. Explor. in India, 1906-07’ id., 1907,

pp. 993-995 ; Indian Atlas, Sheet 102 (this sheet shows the
Tilar Nadi at the N.W. corner, close to Rummindel [Lumbini
garden], which falls just outside the map). The writer of this
article suggests that ‘ the upachaitya named Visuddha in the
land of the Mallas,’ i.e. Tirhut, mentioned in a Tibetan work as
one of the most ancient buildings in India, may be the
parinirvdna chaitya near Kasia, which was dependent (upa)
on the homonymous holy place at Ku&nagara (<Ostasiatische
Zeitschr. ii. [Berlin, 1914] 483). V . A. SMITH.

KWAN-YIN.—Kwan -yin or Kwan-shi-yin
(Kwan-non or Kwan-je-on in Japanese) is the
Chinese name for Avalokitesvara, and means ‘ one
who looks {kucin) towards a (supplicatory) sound
{yin) of the world {shi).’

i. History.— (a ) China .—The oldest Chinese
name was Kuang-shi-yin, ‘ shining over the sound
of the world,’ 1 and the original name appears at
about the same time in a vague transcription, ‘ A-
lia-LoU'huan,’ in a Sukhavativyuha text trans-
lated into Chinese A.D. 147-186.3 The worship of
Kwan-yin, however, does not seem to have been
very popular until Knmarajiva translated the
Saddhanmtpundarika (the * Lotus of the Good
Law ’}, A.D. 402-412, in which he introduced the
name Kwan-shi-yin, of which Kwan-yin is a
curtailed form. The section on the Samanta -

mukha (2oth in Chin, and 24tli in Skr.) of the
text in question specially relates to the Bodhi-
sattva, and has been widely read in China. 3

The popularity of the belief was further increased
when the famous Chi-i, the founder of the Tien-
t’ai school in China, wrote several treatises on the
Samantamukha section (589-6 18),

4 and since that
time practically all the schools of Chinese Buddhism
seem to have adopted the worship.
The pilgrims who -witnessed the worship of the

saint in India also contributed much to the propaga-
tion of the belief at home. Fa-Hian (399-414) says
that all the followers of the Mahavana in India
honour the saint, and, when liis home-bound ship is

1 Bunyiu Nanjio, Catalogue of the Chinese Trip itaka, Oxford,
1883. no. 282 (a.d. 143-170).

2 lb. no. 25.
2 J. Takakusu, Record of the Buddhitt Religion ... by

I-Tsing, Oxford, 1898, p. 162.
4 Nauj-.o, Cat., nos. 1555, 1557, 1562.

in danger doling a gale, he hastens to pray to him.
Hiuen Tsiang (62iM>45), who introduced a new
translation of the name, viz. Kuan-ts’u-ts’ai, ‘ Self-

existent who gazes’ or ‘Gazing Lord,’ records the
presence of images of the saint almost everywhere in
India, and mentions a.puja to him by King Siladitya
of Kanauj during the festival. I-Tsing (671-695)
dist nguishes the Mahayana from the Hinayana
by the worship of Bodhisattvas, which is peculiar
to the former. These facts are fully borne out by
the discovery of the sculptured images of the saint

from the valley of Gandhara to the eaves of Ellora
for a period of about eight or nine centuries.

With the introduction into China of the mantra
school of Buddhism during the Tang and the Sung
dynasties (c. a.d. 700-900), the cult of Kwan-yin
seems to have become exceedingly powerful, its

climax being reached in the reign of Wen-tsung,
who, in 828, ordered that an image of Kwan-yin
should be set up and worshipped in all monasteries
of the Empire, which then numbered about 44,600. 1

We do not know its fate after the decline of the
mystic school in China.

(6 ) Japan.—The worship of Kwan-non in Japan
is almost as old as the introduction of Buddhism
(a.d. 552). In the reign of the Empress Sui-ko
(593-628) the saint found an able devotee in the
Crown Prince Shotokn, who built a special haU for
him called Yume-dono, ‘Hall of Dreams,’ in the
Horiuji monastery. Here he used to sit and medi-
tate every morning before he attended to State
affairs. He himself wrote a commentary on the Sad-
dharmapundarika, including the Samantamukha
section. The subsequent development of Japanese
Buddhism centres in the text of the ‘ Lotus,’ the two
powerful sects of Tendai and Hokke being founded
on the doctrine of the text. The twelve sects of
Japanese Buddhism all honour or worship the saint
directly or indirectly; there is, in fact, no other
deity so popular as Kwan-non. He is the principal
figure in art, both pictorial and plastic, in general
literature, and in the religious life of the Japanese.
A religious reform movement started lately,

basing its foundation solely on the doctrine of
Avalokitesvara, and it is fairly successful.
2 . General character.— Kwan-yin is a bodily

healer as well as a saviour. His relation to
Amitabha is like that of Maitreya to !§akyamuni,
and the boundless mercy of Amitabha is made
known only through his efforts. Until all beings
have been saved he himself will not become Buddha.
He would, it is said, ever remain in midstream
with his boat ready to carry beings across. There
are more than 60 books in the Chinese Tripitaka
which profess to teach the mercy of the saint.

The principal exposition, however, will be found
in the Samantamukha section already mentioned.
The devotees make this a separate text, calling it

the ‘Avalokitesvara Sutra,’ and recite it every day.
The expedients (updya) with which he approaches
the world are minutely described in the text, and
are literally believed by the people.

3 . Incarnations.— Thirty -three manifestations
in which Kwan-yin has approached the people are
given in Kumarajiva’s translation of the ‘ Lotus,’
whereas in the Sanskrit text only sixteen are
mentioned. But the number thirty-three has
become so sacred and peculiar to the saint in China
and Japan that a simple mention of thiity-three
avatars implies him. While instructing the people
he would assume any form of incarnation that was
necessary, such as a Buddha, Pratyekabuddha,
iravaka

t
(‘disciple’), Bralmia, Indra, Isvara, Mahe-

svara (Siva), the heavenly general
(
Scniipati ), Vai-

sravana (Kubera), a Raja, a merchant, a female
merchant, a retired man, a retired woman, a
minister, a minister’s wife, a Brahman, a female

1 See E. H. Parker, China and Religion, London, 1905, p. 135.
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Brahman, a mendicant, a female mendicant, an
updsaJca (layman), an upasika (laywoman), a boy, a
girl, a deva, a ndga, a yaksa (demon), a gandharva
(heavenly musician), an asura, zgaruda, a kinnara,
a mahoraga (great serpent), or vajra-pani. That
the number thirty-three was not originally in-

tended, however, is obvious from the fact that the
names enumerated often differ from one another.
Actually thirty-three forms of Kwan-yin have been
created and often represented in art. In Japan
there are thirty-three sacred places of pilgrimage
where some one of the seven Kwan-nons given below
is enshrined and worshipped. The thirty-three

shrines of the Western region (Saikoku) are the
most famous, while those of the Eastern region
(Ban-to) and those of Chichibu are also renowned.
Besides, there is in Kyoto a great hall of Kwan-
non called the ‘ Thirty-three partitioned Hall’
(San-ju-san-gen-do), which contains 1,000 images
of the saint. There are smaller heads on the fore-

heads and haloes, or held in the hands of these
images, altogether making up the number 33,333.

4.

Activities.—Seven cases of distress are gener-
ally specified in which Kwan-yin is ready to extend
his hand of mercy. These are generally selected

from the thirteen cases of distress of the Samanta-
mukha section ; they are dangers caused by a sword,
fetters or chains, tire, water, demons (raksasa),

f
oblins (bhiita), and an enemy. Sometimes danger

y storm is added to these to make four pairs

complete, and facilitate pictorial representation.

In the so-called Buddlust litany represented in

some sculptured reliefs of Ajanta (no. 4), Ellora
(no. 3), Aurangabad (no. 7), and Kanheri (no. 4), we
can trace several scenes of dangers more or less

akin to the above seven. In the cave of Ajanta
(no. 4) we see a representation of dangers from an
elephant, a lion, an enemy with a sword, and a
young man against a woman, on one row, and
those from a fire, a snake, a flood, and a female
against a male, on the other, while a standing
figure of Kwan-yin is represented at the centre.

In Ellora (no. 3), fire, sword, and flood are notice-

able, while the rest are quite indistinct. In one of

the eastern caves, Aurangabad (no. 7), we have a
very good representation of the litany. The eight
scenes are specified by a fire, a sword, a thief, and
a shipwreck on the right, and a lion, a snake, an
elephant, and a man with a woman on the left.

Kwan-yin isflying towards the centre to theirrescue.
Further, in one of the 108 caves of Kanheri (no.

4) the scenes are ten instead of eight: (1) a girl

with a man ; (2) a man in a striking attitude before
a snake-king ; (3) a man brandishing a sword
against a female with a child ; (4) a man with a
stick before another who is prostrating himself

;

(5) a man squatting and one side invisible ; (6) an
elephant ; (7) a lion ; (8) a serpent ; (9) a man
lifting both hands over his head, his body in-

visible, probably drowning ; (10) a man with his

hands raised, probably in a pushing attitude.

Thus almost all tiie thirteen cases mentioned in

the ‘ Lotus ’ are to be found represented in these

caves, which are probably excavations of the 7th or

8th cent, and are certainly Mahayanistic.
We can safely conclude from these facts, and

from the records of eye-witnesses of the same
period, that the text of the Samantamukha section

of the ‘ Lotus,’ or at any rate the belief in Kwan-
yin as the saviour of the distressed world, was in

vogue and very popular among Buddhists during

the same period as it was in China and Japan.

5.

Kwan-yins adopted into the mystical school

of Buddhism.—Six or seven Kwan-yins are enum-
erated and often represented in art in China and
Japan, especially in the latter.

(1)

Ary&valokite^vara (Sho-Kwan-non, ‘Holy’), otherwise

called Mahakaruqika (‘Great Compassionate'): This is the

original Bodhisattva and the most Buddhistic ot all Kwan-yins.
He is always shown with a lotus-flower in the left hand, with
his right hand held up to his breast, and with or without an
image of Amitabha over his head.

(2) Sahasrabhnja (Sen-ju, ‘ Thousand-armed ’), otherwise
called Sahasranetra (Sen-gen, ‘ Thousand-eyed ’), or Maha-
padmaraja (* Great Lotus King ’). This Kwan-yin, as he has
the names common to Visqu, India, and Durga, seems to have
been borrowed from the Brahmanical deities. He is generally
represented with three eyes (trilochana) and forty or thirty-

eight arms, the palm ol each hand being marked with an eye.
Among the things which he carries are a sword, an arrow, a
halberd, an axe, a vajra, a hook, a rope, or a skull-banner, mostly
peculiar to Durga. He is far the most popular of all Kwan-yins,
at least in Japan, fifteen “f ti --’ i-p'"' e^rines ‘-v.'-- h*m
as the chief object of worde:* i : . -r

(3) Hayagriva (Ba-io, '!. p-c r.i, ‘ ' its - . 1 ": 1

Simhabhaya (Shishi-n
. ,

‘ i. - . * ..r'. ). lie . (..! !-

horse-headed, two-tusked, and with eight arms, two of which
holdarnjra and alotus. :

-
1

in the Hindu pantheon, ' ' • " '
.

by mystic Buddhists. ( . .
. . 1

gives the place of honour to him.
(4) Kkadasnmukha (Ju-ichi-men, ‘Eleven-faced'). He has

eleven faces, of which the three front are compassionate, the
three left wrathful, and the three right admonishing, while the
one at the top and the proper face show equanimity. He has
four arms, which carry a rosary, a lotus, a waterpot, and a mark
of abhayanda (‘ bestowing security ’), i.c. a raised hand with its

palm outward. EjradaAottama, * chief of the eleven (Rudras),*

is an epithet of Siva, and so is Chaturbahu (‘ Four-armed ’X

Thus this Kwan-yin too seems to have originated from the
Hindu deity. Five places of worship are accorded him.

(5) Char;di (according to Nanjio, Chu rjdi), otherwise called

Saptakojibuddhamat? (‘Mother of seven Kotis of Buddhas’).
Different from the rest of the Kwan-yins, this is from the begin-

ning a female deity, and her name is never translated, being
always Chun-t’i in Chinese and Jnn-iei in Japanese. She is re-

presented with three eyes (trilochana) and eighteen arms (nft«-

da&abhuja\ and is no other than Chapdi MahA-devi Durga, also

called * the Goddess of eighteen arms,’ who destroyed the asura
Mahisa. An auspicious pot (bhadrabumbha), a mark of security

(abhayandamudra), a rope, a lotus, a vajra, etc., are among
the articles carried by her. Only one place honours her.

(6) Chakravartichintamani, or sometimes Chintamapichakra
(Nyo-i-rin, 4 Wishing wheel ’). He is generally two-armed, rarely

six-armed, and is represented in a meditative attitude with his

right hand against his cheek, his head slightly tamed to the
right, and his left hand on his left knee. When he is six-armed,

he carries a wishing gem (chintamaQi), a wheel (chakra), a

rosary, and a lotus. He occupies six places of worship.

(7) AmogbapaSa (Fu-ku-ken-saku, • Unfailing rope ’), or some-
times simply Amogha (‘ Unerring '). The common feature of this

Kwan-yin is that he has three faces and .eight arms, and a rope

in his hand. As Amogha is the name of Siva and a rope is often

carried by Durga, this deity also is probably imported from the

Hindu pantheon. One of the thirty-three shrines is sacred to him.

6. Kwan-yins known among Buddhists gener-
ally.—We shall name only five here, which are

important for their artistic representations.

(1) Byaku-e (Paupdravasini, 4 Wiute-robed the goddess
with a white veil and robe, is the chief.favourite among artists.

Two other Kwan-yins, Byaku-shin (Svetabbagavati, 4 White-
bodied deity’) and Yo-i (Palaiavali, 4 Leaf-streaked ’)J are

closely allied with this deity.

(2) Yo-riu (‘ Willow-tree’). The peculiarity of this deity is a
willow leaf either held in the hand or placed in a pot beside
her. The origin of this emblem is doubtful, though an off-hand
explanation is not wanting among Buddhists, ft may have
originated from an olive tree or a palm-leaf, seeing that the
goddesses Athene and Victory have been sculptured in Gan-
dhara. It is, however, just possible that it may be of purely
Chinese origin, for we do not know how far this form of Kwan-
yin carries us back.

(3) Gyo-ran (‘Fish-basket’) is another very popular deity who
carries a basket with a fish in it. He is probably a counterpart
of the fish avatar of Vispu, or a representation of Matsyendraor
Minanatha, who is w-«^b :np-id :n T-d’x -ml V.-pn 1

.

(4) Koyasu (‘I-:- 1 - i' ‘
! / .. ’ .'

. ke
Tara, and is often n-j p \:i-l *.. 1 , a 1! :!: ir'cb'-iw
her. Properly speaking, she is not a separate Kwan-yin, for
any Kwan-yin who is celebrated as answering prayers for easy
labour can be called Koyasu. It was under this name that the
Madonna of the Christian Church found her way among the
worshippers of the Virgin, daring the period of persecution in
Japan under : f : i 1 'SC7).

(5) Shogyo (*- \i'.
» '.a-- »r.i

1

, . lord’) seems to
be another in i

- -i. ! 'r i ..
, for Nilakaqtha

is the name of a form of Siva in his capacity of churning the
ocean. He is white and three-faced, with a lion’s face on the
right and a boar’s on the left. The Buddha Amitabha is found
on his proper head. He has four arms, which hold a stick, a
lotus, a wheel, and a conch-shell.

7. The sacred resort of Kwan-yin. — As this
article is in a way a continuation of that on
Avalokitesvara (q.v.), all the characteristics of the
saint found there are omitted here. Only one

1 Nanjio, no. 973 ; Parpasavari seems to be an error.
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thing not found there has to be supplied here.

That is Potala, Potalaka, or Potaraka, 1 the name
of a place sacred to the Bodhisattva, and never
separated from the worship. It is sometimes said

to be an island in the sea or sometimes a rocky
hill. We have Potala (

= IIard\a), a harbour at
the mouth of the Indus in an island called Patale, 2

and the river here is said to begin to form a Delta
like the Nile. If this name can be identified with
Patara, now Patera, the capital of Lycia in Asia
Minor on the eastern side of the mouth of the
river Zanthus, we can further identify Avalokita
or Apalokita (in Pali) of Potalaka with Apollo
Patareus, both being in this case patron deities of

mariners. This conjecture was once proposed by
the present writer to solve the riddle of the strange
name ‘Avalokita,’ though there are some philo-

logical difficulties in the identifications. Be this as

it may, the name Potala is always transferred with
the worship of the saint. In the 7th cent, we find

Potalaka as the resort of Kwan-yin in the eastern
side of the Malaya range near the extreme comer
of the south coast of India. 3 The island Pu-t’o-lo
(Potala), in the Chusan group off Ningpo, is the
centre of the worship of Kwan-yin in China. This
shrine was founded by a Japanese priest, Ye-gaku

by name, who was sent by an Imperial order to
China as a Buddhist student, but remained there
as the founder of the famous Pu-t’o-lo (Potala)
monastery (A.D. 858).

We are familiar with the existence of the Potala
palace in the heart of Tibet as the residence of an
incarnated Kwan-yin, viz. the Dalai Lama ; and
in Japan we can trace two or three places which
hear the Buddhistic name Fu-da-la-ku as shrines
of Kwan-non.

8. The formula of invocation.—The famous six-

syllable formula. Or)i mani padme hum, was once
Indian, for it is often mentioned in the texts
of the Chinese Tripitaka translated from Sanskrit
(see art. Jewel [Buddhist]). At present, how-
ever, this formula is exclusively Tibetan or at
least Lamaistic. The non-Lamaistie Buddhists
use the old formula Namo ’valohitesvardya Bodhi-
sattvdya (Namu-Ktcan-je-on-Bosatsu ), ‘ Hail to the
Bodhisattva Avalokitesvara.’

Literature.—E. Burnouf, Le Lotus de la bonne loi, Paris, 1852,
ch. xxiv.

; H. Kern, Saddharmapuv4arlka (SBE xxi. [1884]),
ch. xxiv.

;
Kern and Bunyiu Nanjio, Saddharinapu^dartka

(text), in Bibliotheca Buddhica x., St. Petersburg, 190S,pp. 438-
456 ; L. A. Waddell, The Buddhism of Tibet

,
London, 1895,

Index, s.v.
* Avalokita *

; S. Beal, A Catena of Buddhist Scrip-
tures, do. 1871, pp. 383-416. J. TAKAKUSU.

L
LABOUR.—See Employment, Economics.

LAISSEZ-FAIRE.—So great a part has this

celebrated phrase played in economic and sociologi-

cal, and even in religious, discussion during the
past century that a whole book was published at

Berne in 1886 upon the maxim—A. Oncken’s Die
Maxime La issezfaire et laissezpasser. The occasion
of its origin is perhaps best understood by a com-
parison of the policies of two great French Ministers
of Finance—Colbert (1619-83) and Turgot (1727-
81). The former, towards the end of the I7th
cent., brought industry and commerce under a
system of extreme regulation and coercion ; his

ideals were those of the Mercantilists—protection,

subsidy, and privilege. A century later, we see a
complete reversal of this policy m the financial

administration of Turgot, who worked on the
principle of commercial freedom. Between these
two men stand the founders of scientific economics
in France, whose school is usually known under the
name of the Physiocrats. It is said, indeed, that
the first authentic use of the phrase laissez-faire

was a retort made by a merchant to Colbert himself.

The names which are of chief importance are
those of Goumay (1712-59) and Quesnav (1694-

1774). Goumay was an administrator rather than
an economist, but he had great influence on Turgot,
who accompanied him on some of his official

journeys. It is through, Turgot that we know of

his principles. In his Eloge of Goumay, Turgot
attributes to him maxims of trade and welfare,

based on the utmost liberty of personal competition,
and on the view that private interest and general
welfare were coincident, if this kind of freedom
were given. The complete phrase laissezfaire,

1 Potalagama occurs in the Bitddhacharita (Chinese), and
Potala and Potalaka are the names of two demons living there
(see SBE xix. (1883] 244).

2 See Monier-Williams, Sansbrit-Enrjlish Dictionary, Oxford,
1872. s.v. ‘Potala’; Ptolemy, vii. i. 59; Pomponius Mela, in. 7

;

see also C. Lassen, lnd. Alterthumskuude , i.2 [Leipzig, 18671 125,
ii.2 [1874] 191 f., and especially V. A. Smith, Early Hist, of
India2

,
Oxford, 1908, pp, 99-102.

3 S. Julien, M.'moires de Hiouen-Thsang,
Paris, 1S57-58, x. 123.

j

laissez passer is first attributed to him. Quesnay
was the real head of the Physiocrats, and holds a
place in French economic science similar to that of
Adam Smith in Great Britain. Competition and
self-interest were the bonds out of which a compact
system of industrial life could alone be created.
Though he does not use the phrase laissez-faire, he
is obviously in line with the movement.

In view of the expressions of Adam Smith, it is
of importance to note that the identification of
laissez-faire with the * natural system ’ had taken
place in France in the writings of the economist
Boisguillebert (1646-1714). It was left to Smith
to introduce into the system a still further idea

—

that of religious guarantee.
Free competition as the advantageous, as the

natural, and as the divinely ordered basis of
industry—these are the steps of the development.
The evil aspects of the phrase are usually charged
to Adam Smith’s account, and it is, therefore, of
interest to understand his statement of the case.
Smith was not only an economist, but a moral
philosopher, and a Scottish one at that. The
classical passages of the Wealth of Nations (1776)
are in bk. iv. ch. ii. They sum up and extend the
whole preceding statement of laissez-faire, without,
however, using the phrase itself. What is of
advantage to the individual is ‘ advantageous ’ to
the society ; this is so ‘ naturally, or rather neces-
sarily ’

; and, if we ask the reason of the coinci-

dence, that is because the individual, in seeking his
own gain, is ‘ led by an invisible hand ’ to promote
the social good, although this was no part of his

intention. Now, if we turn to Smith’s earlier work
on the Moral Sentiments (1759), we find some re-

markable passages, showing that the basis of his

ideas in this respect was ethical or religious rather
than economic. In the section on * Utility ’ (pt.

iv. sect. i. )—to quote only one extract—there is a
remarkable vindication of the luxury of the rich

and the inequality of wealth.

‘The rich only select from the heap what is most precious and
agreeable. They consume little more than the poor, and in
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spite of their natural selfishness and rapacity,though the; mean
onl; their own convenienc;, the; divide with the poor the
produce of all their improvements. The; are led by an invit-
tble hand to make near!; the same distribution ... as if the
earth had been divided into equal portions among all its in-
habitants.’

It is no wonder that, after the miseries of the
Industrial Revolution, teaching of this kind
brought some odium upon economic science ; and
it was overlooked that Smith had established
his objections to existing forms of regulation by
inductive, far more than by deductive, reasoning.

Smith’s views must be judged in the light of
two general facts

: (1) that he was leading a re-

action against excessive regulation; and (2) that
the form of industry in his time was itself so
individualistic. It was still the day of the in-

dividual manufacturer and the small unit ; to ask
for freedom at that time was practically to ask for

independent competition. It does not follow that,
when the form of industry had changed, Smith
would have construed freedom in the same way.
"With the larger unit created by the Factory
System for both labour and capital, it must have
become apparent that to combine was a free act,

and that economic freedom could no longer mean
independent or individualized competition.
Some hidden fallacies in the early statement

of laissez-faire are exposed by D. G. Ritchie in

his Natural Rights (London, 1895). Especially
dangerous was the introduction of the word
‘ natural.’ For the natural is taken to mean
the ideal, or the original, or the non-human. As
soon as we say that a certain system is a ‘ natural ’

system, we first idealize it, and then, by a trans-
ition to another meaning of the word, we identify
it with what is not of human device or with what
is prior to human institution. Thus we slip into
the position that a non-regulated system is an
ideal one. But, in fact, nature in its broadest sense
includes human life

; and ‘ is made better by no
means, but nature makes that means.’
Competition without control has not actually

been taught by any English economist ; but phrases
have been seized on and misapplied. In spite of

the opposition created to the idea of competition
by stressing the words of early writers, an analysis
of recent thought shows a desire not to suppress,
but only to reorganize, this force. The claims of

democracy are often, indeed, for greater freedom
of competition ; it is sought to remove privileges

and monopolies, to extend education, to make it

possible for any one with ability to challenge any
position in the State. And the greatest social

bitterness is not between those who compete most
with each other, as workman with workman, or
employer with employer, but between classes who
do not compete, such as employer and employed,
and often simply on the ground that effective com-
petition is so limited across that line. The real

objection that is summed up in the bitter use of

the phrase laissez-faire is to the defects of a certain

organization of industrial competition.

We may indeed say that, properly understood,

laissez-faire is a maxim quite in keeping with
the extension of State control, if the form of

industry so changes as to require this. What is

the object of the verb? In Smith’s time it was
the individual who was the economic agent ; then,
said Smith, leave him free. In Mill's time it was
the group ; then let the group be free to work. In
our time, for many purposes which only economic
evolution could have revealed, it is the municipality

or the State ; then let the State be free to do its

proper work. The object of the verb can be the

individual, the group, or the public authority ; for

we cannot fix the form of industry, or force on
modern conditions the meaning which any maxim
had a hundred and thirty years ago. The law of

the land should not suppress, or refuse to give
scope for, any kind of social agency or force ; but,
in the changing conditions of industrial life, it

must gnard the rights and watch the limits of each
force and agency.
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;
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D. H. Macgregor.
LAITY, LAYMEN.—This article is not con-

cerned, unless indirectly, with the origin, develop-
ment, and nature of the Christian ministry. It
deals only with the position, rights, and duties of
those Christians who are not of the official ministry,
and the latter will be referred to only negatively,
or in connexion with elections by the laity or
similar matters. A large controversy will, there-
fore, be left entirely on one side. We have to
consider what the laity were called by the older
Christian writers, and what position they held in

the divine society, especially with reference to
appointments, to worship and the sacraments, to
councils, and to Church work generally.

I. Names of the laity.—In the Bible 6 Xoos is

used of the Jewish people, as distinguished from
their priests and rulers, in Mt 265, Ac a26 etc., and
especially as distinguished from the high priest and
the priests in He 53 7

5, 27
; so, in the OT, in Ex 1924,

2 Ch 2410
. Similarly, 6 \a&s is frequently used in

the Greek liturgies to denote the congregation as
distinguished from the officiating priest ; for an
early example see Apostolic Constitutions, viii. 12
(at end) :

‘ Let all the people say. Amen.’ The
Latin liturgies have populus in a similar place, and
the Syriac liturgies have the Syriac equivalent

'arna (e.g., Testament of our Lord, i. 21, which we
possess only in a Syriac translation by Jacob of
Edessa, c. A.D. 700). Elsewhere in Latin writings
plebs is used for the laity, as ordinarily in Ter-
tullian, Cyprian, Jerome, and Augustine, and in

can. 77 of the Council of Elvira (c. a.d. 305).

From boos is derived A.tuVov (laieus), which, however, is not
found in the NT or LXX In Clement of Rome (Cor. i. 40, a
passage which describes the relation of the layman to the
clergy) a step is taken (c. a.d. 95) towards the somewhat later

use of Aai'fco? as a technical substantive, ‘ a layman 1

;
but it

is there used only as an epithet. The May-man' (6 AaUbs-
avOptoTros) is bound by the lay ordinances (rots AcuVcoiy npocrray-

fiatrw). At the end of the 2nd cent. Clement of Alexandria
(Strom, xli. 12, near end) uses A<u*bs as a substantive, ‘ a lay-

man,’ in contrast to ‘presbyter’ and ‘ deacon,’ with reference
to marriage, clerical and lay ; but he also uses it as an adjective,
and speaks of AaiVcij am<nla in Strom, v. 6, i.e. ‘the unbelief of
the people.’ Tertuliian also uses laicus for * a layman ’ (de Bapt.
17, de Exhort. Cast. 7), as do the Roman clergy in a letter to
Cj-prian (Cypr. Ep. xxx. 5). The substantive AoIkos is found in
the Anstcers to the Orthodox (’An-o^ptcciy irpos bp0o<5b£ov*, § 97),
which at one time was assigned to Justin Martyr, but is cer-
tainly of a somewhat later date; and often in the 4th cent.,
as in the Clementine Homilies (now usually assigned in their
present form to that date) : see the Ep. of Clement to James, § 5

;

in the Sacramentary of Sarapion (JThSt i. (1899-19001 101),

where a prayer is called xtipoBzoia. Xabcuiv (‘ blessing of the lay-
men’); and in the Apost. Const. (e.g., viii. 11 and 28, where
Aatjcoi are opposed to 1 the clergy ’ (ot rov kArjpov or Khrjputot])

;

it is also found frequently in the Apostolic Canons. In Syriac
we find as a rendering of Aaucos the words 'almaya and 'alma-
nayd, lit. ‘one of the world,’ as in the Test, ofour Lord, i. 35,
in the litany which has a suffrage for ‘ the faithful laymen ’

;

see other instances in R. Payne Smith, Thesaurus Syriacus, ii.

(Oxford, 1901) 2900 f.

Another, but less common, word for ‘layman’ is ISiwnjs,
which has sadly degenerated in meaning, having become in
English ‘idiot.’ But in classical Greek it means simply
‘private person.’ Philo (de Vit. Mos. iii. 29, ed. Mangey, ii. 169)
uses it to denote a Jew who is not a priest. In 1 Co
it probably means ‘one who has not the charisma of tongues’
(RVm ; see notes by A. Robertson and A. Plummer in loco [ICC
‘ 1 Cor.,' Edinburgh, 1911, pp. 313 f., 318 f.]). In Ac 4*3 it means
‘unlearned’ or ‘uneducated’; here Tyndale and Coverdale
render it by ‘ laye people,' a translation which may be com-
pared with our use of the word ‘ layman ’ to denote one who is
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not versed by training in the particular matter in hand, a sense

in which iSuimri was also used in classical Greek (see Liddell

and Scott, The word is similarly used in 2 Co ll0. In

1 Co 1410 the ‘place of the iSiam*?’ can hardly refer to the
special seats occupied by laymen in the Christian assembly
(below, § 6). In an interpolation in Pr 6s cited in the Apost.

Const, (ii. 63), ISl^tol is opposed to fiacrtkeU, and means ‘the

kind’s subjects *
; the corresponding passage of the older Didas-

calia, which the Constitutions incorporate, here has ‘ rich and
poor’ (see F. X. Funk, Didasc. et Const. Apostolomm, Pader-
born, 1905, i. 180). Isidore of Seville, early in the 7th cent.,

uses privatus (as well as laicus) in the sense of ‘layman*
(‘nec privatis nec clericis,’ de Ecd. Of. ii. 25).

Another name of the laity is ‘ the brethren * (ot d8eA.<£o0. In
the Aposf. Const, ii. 57 (near the beginning) they are so called

in contrast to the bishop and deacons (not in the parallel Didas-
calia) ; cf. 1 Ti 46,

where ‘ the brethren ’ means ‘ the whole com-
munity.’ It is a little curious to note in this connexion that in

Ac 154* 22 the expressions ‘ the church,’ ‘ the whole church,’ are

used in contrast to * the apostles and elders.’

2 . Who is a layman ?—Hitherto * the laity ’ have
been spoken of negatively, as being those Chris-

tians who are not ministers. Bat, owing to modem
conditions, and especially owing to the divisions of

Christendom, some further definition is necessary.

For instance, in England, it has been maintained
that every Englishman there resident is in the eye
of the law a layman of the Church of England,
unless he is a bishop, priest, or deacon. Apart,
however, from legal rights, every Christian com-
munity is bound to ask itself who are its laymen,
not only from a negative, but also from a positive

point of view. The first step in the definition has
usually been to affirm that he must be a baptized
person, or at least a catechumen ; with regard to

the latter qualification we may note—and this has
a bearing on the practice of missionary Churches
of the present day—that the Canons of Hippolytus
style catechumens ‘Christians’ (can. x.

; ed. H.
Achelis, in TU, new ser., Leipzig, 1891, § 63).

But the question whether a baptized person is a
layman belonging to a particular Christian com-
munity is not so easy to answrer. A positive de-
finition of ‘ laity ’ may perhaps be found in some
such phrase as ‘those who (not being ministers)
from baptism or after baptism have been attached
to’ that community, and ‘who have not by any
overt act declared their dissent from its com-
munion.’ This does not raise the question of ‘ full

membership,’ by which is often meant the status

of a communicant.

3. The priesthood of the laity.—This, which
seems at first sight to be a contradiction in terms,
is nevertheless asserted of Christians in 1 P 25 - 9

and Bev l6. They are a ‘ holy priesthood, to offer

up spiritual sacrifices ... a royal priesthood, a
holy nation.’ Christ ‘made us [all Christians] to
be a kingdom, to be priests unto his God and
Father.’ The same thing had been asserted with
equal emphasis of the Jews in Ex 196 : ‘Ye shall

be unto me a kingdom of priests, and an holy
nation.’ The NT asserts in the first place the
priesthood of our Lord (e.g., in Hebrews, passim),
and then, as derived therefrom, the priesthood of

His people. In the highest sense of the word,
Christianity is a sacerdotal system. But this must
not be misunderstood. It does not mean that
the Christian ministry is vicarious, and that its

ministers take the place of the people in approach-
ing God. When, therefore, J. B. Lightfoot says,
perhaps rather hastily (Essay on ‘The Christian
Ministry,’ Philippians, ed. London, 1903, pp. 181,

185), that Christianity ‘ has no sacerdotal system,’
he means, as he himself most truly explains (ib.),

that ‘it interposes no sacrificial tribe or class

between God and man, by whose intervention
alone God is reconciled and man forgiven. Each
individual member holds personal communion with
the Divine Head. To Him immediately he is re-

sponsible, and from Him directly he obtains pardon
and draws strength. ... As individuals, all Chris-
tians are priests alike.’ For the same view of the

priesthood of the laity see C. Gore, The Church
and the Ministry*, p. 76 ft'.

Let us consider one practical result of this NT
doctrine. It follows, as the ancient liturgies so

often assert, that the laity otter the Christian

sacrifice of prayer and praise equally with the
officiating minister, though he is or may be the
instrument by which they offer it, for it would
ordinarily be inconvenient if all people spoke at
once in Christian worship. This fact is the
rationale of the ‘Amen’ or ‘So be it’ by which
the laity audibly ‘ seal ’ the prayers and praises.

Jerome compares the Amen of the people at Borne
to a thunder-clap, so loud and hearty was it

:

‘Ubi sic ad similitudinem caelestis tonitrui Amen reboat, et

vacua idolorum templa quatiuntur?’ (Com. on Galatians
,

Procem. in lib. ii.).

The same may be said of the ‘prayers in common ’

of which Justin (Apol. i. 65) and Augustine (‘com-
munis oratio,’ Ep. lv. 34 Ben. [cxix.] ad Inquis.
Januarii) speak, and which must have involved
some audible partaking by the laity in the suppli-

cation (see Intercession [Liturgical]). Such also

are the litanies and hymns (especially the Sanctus)
which became common at least from the 4th cent,

onwards. In the Test, of our Lord the whole
people are bidden to repeat with the bishop part
of the central act of the Eucharist (i. 21), a
direction with which we may compare the old
custom of ‘ concelebration ’ (priests audibly cele-

brating the Eucharist along with the bishop).

All this is evidence of the universality of the
doctrine that every Christian layman possesses a
priesthood.

The same teaching is much emphasized by the
Fathers. In the middle of the 2nd cent. Justin
Martyr {Dial. 116 f.), quoting Mai lu, dwells on
the fact that all Christians ‘are the true high-
priestly race of God,’ and that the Eucharist is

offered by ‘ Christians in all places throughout the
world.’ He speaks similarly, addressing Jews, of
the Jewish sacrifices being offered ‘ by you and by
those priests of yours.’ So, at the end of the
century, Iremeus {ffter. IV. viii. 3, V. xxxiv. 3)
says that ‘ all the righteous possess the sacerdotal
rank ’and that ‘all the disciples of the Lord are
Levites and priests ’

; and, a little later, Tertullian
{de Exhort. Cast. 7) asks, ‘Are not even we laics

priests?’ (this work was written after his secession
to Montanism). In the 3rd cent. Origen (Horn. 9
in Lev. § 1) says to the layman in general

:

‘Dost thou not know that the priesthood (sacerdotium) ia

given to thee also, that is, to all the church of God and the
people of believers ? [he quotes 1 P 29]. Thou hast, therefore,
the priesthood because thou art a priestly (sacerdotalis) race
[cf. Justin above], and so thou oughtest to offer to God the
sacrifice (hostiam) of praise, of prayer, of pity, of modesty, ot
justice, of holiness.*

In the 4th cent. Jerome declares (e. Lucif. 4)

that the priesthood of the layman is his baptism
(‘ sacerdotium laici, id est, baptisma’); he uses
the word ‘baptism’ in the full sense of the com-
plete rite .

1 So Angustine {de Civ. Dei, XVII. v. 5)

says, ‘ He gives the name priesthood to the very
people whose priest is the mediator of God and
man, the man Christ Jesus’ (he quotes 1 P 29

).

Many other such passages might be cited. The
teaching was common to all ages.

The doctrine that all Christian people are priests

does not, it need hardly be said, mean that there
is no such thing as a ministerial priesthood. The
whole nation of Israel were priests, and yet Aaron
and his sons had a special or ministerial priesthood.

And so, without discussing controverted questions,

we may conclude that there is at least no contra-
1 It has often been held that the priesthood of the laity is

given to the baptized, not at the immersion, but at tbe laying

on of hands or confirmation (A. J. Mason, Relation of Confirma-
tion to Baptism, London, 1S91, p. 4t52f.)- But it seems un-

necessary to distinguish thus sharply between different parts

of what was originally one rite.
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diction involved in the assertion of the same
characteristic in Christianity. The confusion of
minister and layman as to function is such drofi'a

(‘want of order’) as the author of the Apost.
Const, so eloquently protests against (viii. 31, 46).

Clement of Rome (c. A.D. 95) says that the Chris-
tian ministers are ‘rulers’ and ‘presbyters’
(gyoufurvoi, irporiyotjfievoi, rparpirepoi), to whom the
laity are to be subject ( urorarraA,uevot) and to give
reverence (Cor. i. 1, 21). Hennas, a little later,

calls the ciergy ‘the rulers’ (irporjyotjperoi, Vis. ii.

2, iii. 9). The same nomenclature is found in He
137- 17- 24

, and also in 1 Th 512
, where the ministers

are ‘they that are over you’ (Tpdurraptvovs vfi&v).

See, further, § 5 .

4. Election of bishops and clergy by laity.

—

Under this head we have to consider a very im-
portant part in the Church played by laymen.
We note that in Ac 6s- 5 the people choose, but the
apostles appoint (ct. irunctij/curde and c^XC-avro with
KaracrTTpofiev). The laity elected the Seven and
placed them before the apostles, who laid hands
on them with prayer. And this was the ancient
method of appointment, though the details might
vary. In the Didache (§ 15, c. A.D. 120?) the
writer bids the people to elect (yeiporovijiraTe) for
themselves bishops and deacons, i.e. the local
ministry ; nothing is said of the appointment of
the itinerant ‘apostles and prophets.’ It must
here be remembered that %«/x>ro»eo' does not neces-
sarily carry with it the idea of ordination by the
persons electing (see below). Early in the 4th
cent, popular election is much insisted on by
Athanasius. He quotes (Apol . c. Arian. 6 ) a letter
of the Egyptian bishops which says that he was
elected (a.d. 326) ‘by a majority of our body [the
bishops] in the sight and with the acclamation of
all the people,’ in order to refute a calumny of the
Arians that he was clandestinely consecrated by
six or seven bishops unknown to the laity.

Gregory of Nazianzus (Oral. xxi. 8) says that
Athanasius was elected ‘ by the vote of the whole
people, not in the evil fashion which has since
prevailed, nor by means of bloodshed and oppres-
sion ; but in an apostolic and spiritual manner, he
is led up to the throne of St. Mark.’ He means,
no doubt, that this was the ancient method of
election. The same practice is seen in the Church
Orders

—

e.g., in the Test, of our Lord (i. 20), which
speaks very emphatically about the election of
bishops (‘ being chosen by all the people according
to the will of the Holy Ghost ’), and somewhat less
so about presbyters (‘ testified to by all the people,’
i. 29) and deacons (‘ chosen as has been said above,’
L 33). The other Church Orders make similar
provisions (Canons of JBippolytus, can. ii. [ed.
Achelis, § 7], Verona Latin Fragments of Didns-
calia, etc., ed. E. Hauler, Leipzig, 1900, p. 103,
Egyptian Church Order, § 31 [ed. H. Tattara, The
Apostolical Constitutions, London, 1848, p. 32],
Ethiopia Church Order, § 21, Apost. Const, viii. 4).

We find the same regulations in the Gallican code
known as the Statuta Ecclesice Antiqua, perhaps
made by Csesarius of Arles, c. a.d. 500 (formerly
cited as the canons of a supposed Fourth Council
of Carthage, a.d. 398). In can. 22 it is directed
that a bishop is not to ordain any one without the
advice of his clergy, and that he is bound to seek
the assent (

conniventiam) and testimony of the
citizens—a phrase which has a bearing on a well-
known dictum of St. Cyprian (see below, § 8 ; for

a translation of the Statuta see C. J. Hefele,
Councils, Eng. tr., Edinburgh, 1871-96, ii. 410 If. ).

On the other hand, the people were at an early
date deprived of this right. The Council of

Laodicea (c. a.d. 380) says that ‘ the choice of
those to be appointed to the priesthood shall not
rest with the multitude’ (can. 13). This move-

ment may have been due in part to the encroach-
ments of the State and its officials after the time
of Constantine, and it may have also been due to

the interpretation placed in the East on the 4th
canon of Nicaea (A.D. 325), which says that the
bishop is to be appointed (KadlaraaSai

)

by the com-
provincial bishops, three of whom at least shall

meet. The first of the Apostolic Canons, a col-

lection made c. A.D. 400, though some of them are
doubtless older, has a similar provision, but with
yetpoTovd&ffa). 1 The Nicene rule was understood
by the second Council of Nicsea, the ‘7th Ecu-
menical ’ (A.D. 787, can. 3), as meaning that only
the bishops could elect, and it forbids, with refer-

ence to Apost. Canon 31, the election of a bishop,
priest, or deacon proceeding from a secular prince

;

but the Latins at first interpreted the Nicene canon
to refer to the confirmation of election and con-
secration to the episcopate by the comprovincial
bishops (Hefele, op. cit. i.

2 [1S94] 385 f.). And this

is probably the real meaning. A bishop, before
being consecrated, must be approved by the people
(and clergy) whom he is to serve, and also by the
bishops of the province. This is the true reason
(one can hardly doubt) of the ancient rule about
the three bishops consecrating the elect. At a
later date it was suggested that this was to remove
all fear of invalidity in the position of any one of

the consecrators ; but this could hardly have been
a consideration at so early a date. Three bishops,

or, as Apost. Canon 1 says, ‘two or three,’ must
come together to the election that they may signify

the assent of the comprovincials.
In Western Europe, from the time of Charle-

magne onwards, the election by the laity to

bishoprics was represented by the sovereign’s
nomination, or in England in Anglo-Saxon times
by that of the Witenagemot. But patronage of

benefices by laymen became very common. This
was exercised (a) by an individual, who originally,

in many cases, was, or represented, the founder of

the church ; or (b) by a corporation external to the
benefice, for the same reason

;
or (c) by the persons

to be ministered to, either as a whole body—rarely

in the Anglican, but normally at the present day
in the Presbyterian, polity—or through representa-

tives chosen by them. The system of the Church
of Ireland is a variation of the last method.
When a benefice is vacant, a nomination to it is

made by a patronage committee, consisting of the
bishop of the diocese, three persons nominated by
the diocese, and three persons appointed by the
parish where the vacancy had occurred, in all

Episcopal bodies the bishop has, at least in theory,
a power of veto on elections to parishes, though
there is usually an appeal to the metropolitan or to
the comprovincial bishops if he refuse to institute ;

but in the Church of England this veto can be
exercised only with considerable difficulty.

The share of the laity in appointing bishops, etc.,

in the present day may be seen from the following
conspectus.

(a) Anglican Communion (see further details in art.
1 Diocesan

Bishop,’ by E. A Welch in the Prayer Book TEctionary, London,
1912, p. 279 ff.).—In England and Wales the sovereign issues a
congi d'elite, and on the advice of the Prime Minister nominates
a person to the dean and chapter of the cathedral, who elect, and
the election is confirmed by the metropolitan

; if there is no
dean and chapter, the sovereign nominates directly. In India
the sovereign acts on the advice of the Secretary of State for

India. In Scotland a bishop is elected by a special body chosen
ad hoc , consisting of two chambers of presbyters and laity of

the diocese, and for his election a simple majority in either
chamber is necessary ;

the assent of a majority of the compro-
vincial bishops is required to confirm the election, and, unless

it be thus confirmed, proceedings must beginagain. In Ireland
the system is similar (except in the case of the diocese of

Armagh, where an abnormal procedure takes place), but the

1 This word, which often means ‘elect,’ apparently in these
canons means * ordain,’ as the 2nd canoD says that a presbyter
and deacon and the other clergy (xAopnroO are to be ‘ ordained ’

(\etotyromufn) by one bishop.
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majority must be one of two-thirds ; in some cases the choice,

or the selection from certain names, is left to the bishops (see

the Constitution of the Church of Ireland, Dublin, 1909, vi. 5).

In Canada, New Zealand , Australia, and S. Africa the system
is similar, with some variations of detail, especially as to the
majority required in the different orders ; in S. Africa the
electing body is a special one, called the ‘ Elective Assembly ’

;

the clergy elect, and the laity assent. In the United States of
America a like practice is in vogue for the ordinary diocesan
bishoprics, but to the ‘missionary bishoprics' the House of

Bishops appoints. Each diocesan * convention * (synod) makes
its own rules for election. In all the non-established branches
of the Anglican federation the assent of the laity is required to
an episcopal election.

(6) Roman Communion.—The laity appear to have no official

share in the election of bishops, but in countries where a con-
cordat with the pope is in force, as was the case till recently in

France, the sovereign or the State nominates.
(c) Eastern Orthodox Communion.—Here the laity usually

have a voice in electing bishops, though the practice differs in

different countries ;
for a detailed account see M. G. Dampier,

The Organization of the Orthodox Eastern Churches, London,
1910 (which, however, does not give information about the
patriarchates of Alexandria, Antioch, and Jerusalem ; these
seem to follow Constantinople closely). In the patriarchate of
Constantinople the bishops of the Holy Synod and the laity

elect the patriarch ; the whole assembly selects three names,
and the bishops choose one of them. A mixed council of
bishops and laymen attend to the temporal affairs of the patri-
archate. A diocesan bishop is appointed by the Holy Synod,
which consists of bishops only. The laity must be consulted
before the bishop appoints a parish priest, or the parish priest
appoints a deacon ; and each parish has a lay committee for
parochial affairs. In Russia the Holy Synod—which here con-
sists of bishops, a few archimandrites {heads of monasteries),
two representatives of the parish clergy, and the Tsar’s pro-
curator (a layman who has no vote in doctrinal matters, but is

the connecting link between Church and State)—submits three
names for bishoprics to the Tsar, who selects one. The parish
priests are appointed by the bishop, and the clergy and laymen
of each parish appoint a layman to administer the finances. In
Cyprus the clergy and laity elect the bishops. The Synod con-
sists of bishops only, for managing all ecclesiastical affairs. In
Mount Sinai the archbishop is elected by the monks. In
Greece the Holy Synod (consisting of bishops only) submits
three names for bishoprics to the king, who selects one.
Priests and deacons are appointed bj' the bishop after consult-
ing their laymen. The king appoints a commissioner (eirtrpo-

wo?) to attend the Holy Synod, but he has no vote. In
Rumania the bishops are elected by the other bishops and by
Gay) members of Parliament. In Servia they are elected by the
synod of bishops, but the metropolitan of Belgrade is elected by
the bishops and the chief clergy and lay officials of the country.
In Montenegro the metropolitan is nominated by the king;
riests are appointed by the metropolitan. There are no other
ishops besides the metropolitan. In Bulgaria the laity have a

share in the election of the exarch and of the other bishops, and
also of the parish priests. In Austria-Hungary practice varies.
The metropolitan of Karlowitz is appointed by a mixed body,
but the bishops of the metropolitanate appoint to the other
bishoprics ; while in Hermannstadt both metropolitan and
bishops are elected by a mixed body. The metropolitan and
bishops in Dalmatia are nominated by the Crown.

(d) Armenian Communion.—For details see M. Ormanian,
Church of Armenia, ch. xxxi. (Eng. tr., London, 1912, p. 151 ff.).

In most countries the Armenian parish priests are elected by
the parishioners in the first instance, but the laity have no voice
in the selection of priests ordained in monasteries. The
* catholici ’ of Sis and Aghthamar, the patriarchs of Constanti-
nople and Jerusalem (patriarchs are of inferior rank to the
catholici among the Armenians), and the diocesan bishops are
elected by mixed councils of laymen and clergy, the former
largely preponderating. In Russia the influence of the laity is

much less. ‘The government permits the existence of lay
councils (ephorates) [of parishes], but it has done away with the
diocesan councils, whose prerogatives have been transferred to
a synod and to consistoriesmade up of ecclesiastics ’ (Ormanian,
p. 153).

(e) East Syrian or Ncstorian Communion .—The laity have
an indirect share in clerical appointments. The bishops are
supposed to ordain a parish priest only when the parishioners
elect him, and, as a matter of fact, they generally consult their
wishes ; but ordinations without ‘ titles ' or cures of souls as-
signed are somewhat frequent. In the case of bishoprics, a
vacancy is usually filled from the late bishop’s nephews or
cousins, as the office can be held only by those who have been
brought up as ‘ Nazirites ’

; of these there are sometimes more
than one, and the laity are supposed to choose from them a
successor. See A J. Maclean and W\ H. Browne, The Catholieos
of the East and kis People, London, 1892, pp. 186 ff., 205 f.

From what has been said it will be seen that the
ancient share of the laity in electing to ministerial
offices has remained, though more or less altered,

in a large part of Christendom till the present time.

5. The laity and the sacraments.—(a) The
Eucharist.—No real instance has been found,
except in some heretical or separated bodies, of a
layman being allowed to celebrate the Euchar-
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ist, even in cases of emergency. In connexion
with this it is perhaps necessary to repeat the
caution that eixapurretr is sometimes used in Chris-

tian antiquity in the sense of ‘ saying grace ’ or
‘ asking a blessing ’ at a meal, and that it does not
always mean ‘ to celebrate the Eucharist.’
The 18th canon of Nieiea (a.d. 325) asserts that

even deacons have not the power of ‘offering,’ i.e.

of celebrating, the Eucharist 1 (ro£>s i^ovaiav ph
lyorras xpo<x<ptpexv), while presbyters are expressly
called ‘ those who offer ’ (tois Tprxnpepovai). The
same thing is found in the Church Orders, where
the bishop and the presbyter are expressly recog-
nized as being capable of celebrating the Eucharist
(for the presbyter, cf. Apost. Const, iii. 20, vii. 26,

Ethiopic Didascalia, § 16, Test, of our Lord, i. 31),

while the deacon is explicitly forbidden to do so

(Apost. Const, viii. 46) ; cf. the repeated statement
that a deacon is not ordained to the priesthood

—

which would have been meaningless if the deacons
had not been pushing their claims (Test, of our
Lord

, i. 38 ; Statuta Ecclesice Antigua, § 4 ; Egyp.
Ch. Order, § 33 ; Ethiop. Ch. Order, § 24 ; Verona
Fragments of Didascalia, ed. Hauler, p. 109).

But, if a deacon could not celebrate the Eucharist,
fitfortiori a layman could not do so.

Nor was this a prohibition invented in the 4th
century. Not only is there no evidence of a lay-
man inside the Church celebrating the Eucharist
in ante-Nicene times, hut Tertullian, in a work
written before his secession (de Preescr, adv.
Ecer. 41), by implication strongly repudiates
such a theory. He condemns the heretical sects

because they confused the functions of laity and
ministry.

‘ To-day one man is their bishop, to-morrow another ; to-
day he is a deacon who to-morrow is a reader

; to-day he is a
presbyter who to-morrow is a layman. For even on laymen do
they impose the functions of priesthood.’

With this it is instructive to compare the same
writer’s language after his secession. In de
Exhort. Cast. 7, after saying that all laymen are
priests (see above, § 3), he continues :

‘It is the authority of the Church, and the honour which
has acquired sanctity through the joint session (amsrssxis) of
the Order, which has established the difference between the
Order and the laity. Accordingly, where there is no joint
session of the ecclesiastical Order, you offer [see above], and
baptize (Unguis), and are priest, alone for yourself. . . . You
have the right of a priest in your own person, in cases of
necessity.’

Here Tertullian, writing in his later days, claims
for a layman, if necessity urges, the right inter

alia to celebrate Holy Communion.
It might he suggested that in this respect Mon-

tanism was conservative of an old custom which
had elsewhere died out, owing to the supposed
increase of ‘ sacerdotal ’ feeling in the Church.
But, whatever Montanism was, it was not, and
did not profess to be, conservative. Such, indeed,
is not the characteristic of any movement which
magnifies ‘ charismatic ’ powers. Montanism pro-
fessed to have received a new inspiration by the
Holy Ghost, and rather despised than honoured
old existing customs. See, further, a long in-

vestigation in Gore, op. cit. pp. 184-196, and
Appended Note H on Montanism (pp. 355-359).

(6) Baptism.—Had we no history to guide us,

we might have imagined that, if the laity could
not celebrate the Eucharist, neither could they
baptize. And yet, though Christian opinion has
not been unanimous on the subject, the great
majority have held that, in cases of necessity, a
layman, and even a laywoman, may rightly

baptize.

It is not quite conclusive that the apostles did
1 For this meaning of irpocrtfxpeiv or avayepfiv see the present

writer’s The Ancient Church r>
1

i : 'r
.

1
i " \- 48 f.

These words sometimes mea - * *
:
-

.
: :< k the

bishop’ (ib. and Ancyra [a.d. ‘i! s.» .?. ..v.wt has
‘ to offer the bread and the cup ’).
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not, as a rale, themselves baptize, though they
laid on hands after baptism. St. Paul says that
it was not his usual custom to baptize (1 Co l14t )

;

St. Peter commanded Cornelius and his company
to be baptized (Ac 1048). It is also not quite
certain, though it is probable, that the apostles
did not themselves baptize all the three thousand
converts in Ac 241

; if they did not do so, lay
brethren must have baptized, since there was as
yet no ministry other than the Twelve. But,
though the NT evidence is not quite conclusive,
opinion from early times favoured lay baptism.
Tertullian [de Bapt. 17) allows it to deacons and
laymen, but not to women ; in de Virg. Vel. 9
also he forbids women to baptize. But we may
note that his argument in the former passage,
that ‘what is equally received can be equally
given,’ if valid, should refer to women no less than
to men. The older Didascalia (3rd cent. ; iii.

12 ; Funk, i. 210) allows it to deacons, but (iii. 9

;

Funk, i. 198) forbids it to women ; the permission
to deacons is not found in the parallel Apost.
Const., which here incorporate the Didascalia.
The Spanish Council of Elvira (c. A.D. 305) says
that a catechumen on a sea voyage or in a place
where there is no church near can be baptized in
great illness by a layman who has not apostatized
or been a bigamist (can. 38), and similarly allows
a deacon on some occasions to ‘ rule ’ a congrega-
tion—apparently in a country district—and to
baptize (can. 77) ; but in all these cases confirma-
tion by the bishop is to follow unless the baptized
person dies. The Test, of our Lord (c. A.D. 350 ?)

allows deacons to baptize (ii. 10). Jerome (c.

Lucif. 9) says that, ‘ if necessity so be, even lay-

men may, and frequently do, baptize.’ Augustine
(c. Ep. Barmen, n. xiii. [29]) says that baptism by
a layman, * if necessity urges, is either no sin or a
venial one.’ But he appears to be a little doubt-
ful about the matter. The Statuta Ecclesice

Antigua (can. 100), by saying that ‘a woman may
not baptize,’ probably imply that a man, even if

a layman, can do so. Isidore of Seville very
grudgingly says that lay baptism is for the most
part allowed, but only when a person is in ex-

tremis [de Eccl. Off. ii. 25).

A striking case, which brings in other considerations of
importance, occurred in the 4th century. The famous Athan-
asius is said, when a boy, to have administered baptism
in play. This was observed by Alexander, the bishop of the
diocese (Alexandria), who, on hearing that the proper words
had been used, forbade re-baptism, but administered confirma-
tion. For this story see Sozomen (///.' ii. 17) and Bufinus {BE
i. 14); Socrates (BE i. 15) alludes to it without mentioning
Alexander's action. Whether the story is historic or not, it is

instructive as showing that the historians treated lay baptism
as an actual and not unusual fact. On the other question, that
of 4 intention,

4 Alexander’s decision is much more doubtful.

We find that a contrary opinion as to lay bap-

tism was not unknown in the 4th century. Even
a deacon is forbidden to baptize in the Apost.
Const, viii. 28, 46, and so are the laity and minor
orders in iii. 10 f., and women in iii. 9 ; of baptism
by women it is said that 4 there is no small peril to

those who undertake it, for it is dangerous, or,

rather, wicked and impious.’ The Ethiopic Didasc-

alia (§ 13 f.) also negatives lay baptism; this

manual is largely derived from the Constitutions.

We may notice opinion on this question in later

times. In the medkeval West lay baptism was
fully and officially recognized and, in cases of

necessity, encouraged. Midwives were instructed

how to baptize infants when in danger of death.

This is the present attitude of the Roman Com-
munion. It was also the attitude of the Church
of England in the Middle Ages and down to 1604.

Lay baptism was extremely common. The Sarum
manual provided for it, as did the English Prayer
Books of 1549, 1552, and 1559. The rubrics before

the Office of Private Baptism in these three books

say that baptism is to be administered by laymen
only when 4 great need shall compel,’ but that, if

so, they ‘ that be present ’ are to 4 call upon God
for his grace, and say the Lord’s prayer, if the
time will suffer. And then one of them shall
name the child, and dip him in the water, or pour
water upon him, saying,’ etc. After the Hamp-
ton Court Conference, however, as a concession to
Puritan feeling, a change was made in the Prayer
Book, and since 1604 only an official minister has
been explicitly recognized therein. Yet we notice
that in the questions directed in the Prayer Book
to be asked at private baptism there is a distinc-

tion. First they that bring the child are asked
by whom he was baptized, and who was present

;

then ‘ because some things essential to this Sacra-
ment may happen to be omitted,’ the persons are
asked with what matter and words the child was
baptized. The implication would seem to be that
the status of the baptizer is not one of the 4 things
essential.’ Lay baptism has never been forbidden
in England, and has been a continuous custom.
Hooker has defended its validity, even if ad-

ministered by women (Eccles. Polity, v. 61 f. ; this

book was first published in 1597), and his great
influence has prevailed, though not quite univers-
ally, to this day. The English law-courts (in

1809, Kemp v. Wiekes, and in 1841, Mastin v.

Escott ; see J. H. Blunt and W. G. F. Phillimore,

Book of Church LauP, London, 1899) have upheld
the same view.
To the Eastern mind the matter has presented

itself in a different way. A Western can dis-

tinguish between what is irregular and what is

invalid, and is accustomed to the saying ‘ fieri non
debet, factum valet.’ But an Eastern makes no
such distinction ; to him 4 irregular ’ and 4 invalid

’

mean the same thing. Quite irrespectively of the
validity of the Western Orders, the question has
arisen in the East whether Western baptisms are
irregular, and therefore (to the Eastern) invalid.

To this question the Russian Church has replied

No, and has admittedWestem, including Lutheran
and Calvinist, baptisms since 1718 ; but the Con-
stantinople Church has replied Yes. On this

very complicated subject see W. J. Birkbeek,
Russia and the English Church, London, 1895,

p. 63 n.

6. The laity in the Church services : church-
wardens.—From the earliest times, as it would
appear, the laity had a place of their own in the
Christian synaxis, or assembly. Putting aside
Justin Martyr’s description (Apol. i, 65-67), which
does not help us here, the first account of the
arrangements of the synaxis is in the older Di-
dascalia (3rd cent.). In this description the pres-
byters sat on either side of the bishop, the lay-

men behind the presbyters, and the women behind
them, all apparently facing east (ii. 57 ; Funk, i.

158, 160). In the corresponding passage of Apost.
Const, (ii. 57 ; Funk, 159 tf. ), the description is some-
what confused, but it would seem that the bishop
and his presbyters here sat (at least at the begin-
ning of the Eucharistic service) behind the altar,

facing the west. In this account also the laity

sat by themselves, the men in one place and the
women in another ; the young people and the older
people sat separately, the younger women, the
mothers, the widows, the virgins, and the elder
women all having distinct places. In this work
the assembly is likened to a ship, the bishop being
the commander, the deacons the mariners, the
4 brethren ’ (the laity, see above, § I) the passengers
—a metaphor still carried out iu the word 4 nave ’

for the part of the church whcie the congregation
worship. In the Test, of our Lord (i. 19), and
also in the derived chapters of the Arabic Di-
dascalia (§ 35 ; Funk, ii. 124), the laymen and the



LAITY, LAYMEN 771

laywomen sit in separate places. For a somewhat
later period see W. E. Scudamore, in DCA ii. 915b

.

Now, in the Church Orders (e.g., Didasealia
and Apost. Const. ,locc. citt.

;
Test, ofour Lord, i. 34)

the deacons are represented as moving about rather

than as having seats, and, in the case of several of

them, as keeping order in the assembly, watching
the doors, and assigning seats to the different

classes. But, as time went on, deacons, who, as
the Church Orders show, were constantly pressing

their claims (Maclean, Ancient Church Orders ,

p. 69), devolved their duties on sub-deacons and
members of the minor orders. At a somewhat
later date—though it is not easy to say when—lay
officials took over these duties of deacons, ana
received the name of ‘church-wardens.’ But their

duties were not and are not confined to keeping
order in church. They are in the present day
charged with the supervision of the church fabrics

and churchyards, with seating the people, with
parochial church finance, and with the relief of

the poor. In Lyndwoode’s Provinciate (loth cent.)

they are called guardiani ecclesice. The English
canons of 1603 call them also ‘questmen.’ Their
assistants are called ‘ sidesmen ’ (see below, § 8). In
England there are ordinarily two church-wardens
in each parish, one usually nominated by the rector

or vicar, and one by the parishioners, and these
are admitted to office by the archdeacon. For a
full account see P. V. Smith in the Prayer Book
Dictionary, p. 205 f.

7. Lay preaching'.—-It was often discussed in

the early ages of the Christian era how far a lay-

man might be allowed to teach or preach in church.
The case of the learned Origen (3rd cent.), who
was, when still a layman, allowed to do so, caused
some misgivings in certain quarters ; and J. B.
Lightfoot (Apost. Fathers, pt. i. ‘ Clement of
Home,’ ii. [1890] 195 n.) remarks that the objec-

tions raised in his case show that the practice was
rare. Eusebius (HE vi. 19), to whom we are in-

debted for the information, evidently approved of
the invitation given to Origen. At the end of the
4th cent, the Apost. Const, (viii. 32, near the end)
speak approvingly of lay teachers, but the reference
is perhaps not to public teaching in church. The
Statuta Ecclesice Antigua (can. 98) say that a
layman may not teach in the presence of the
clergy except at their command. The Quinisext
or Trullan Council (A.D. 692) decrees that the
laity are to be excluded from preaching publicly
in religious services (can. 64).

We should gather from the gospel story that
among the Jews any layman who had the capacity
to give instruction in the synagogue might do so.

From the Jewish point of view, our Lord, when
He taught in the synagogue service, was a ‘lay
preacher ’ (Lk 416'32

). So Paul and Barnabas were
invited by the Jewish authorities to speak in the
synagogue at 1’isidian Antioch (Ac 1315

) and else-

where. And in the early ages of the Church,
when charismatic gifts were common, it is prob-
able that the same liberty was frequently allowed.
These charismata included ‘the word of wisdom,’
‘the word of knowledge,’ ‘prophecy,’ and ‘inter-

pretation of tongues’ (1 Co 12d
' 10

). See, further,
J. Wordsworth, The Ministry of Grace, London,
1901, pp. 163-166.
There was, however, except among the Mon-

tanists and some other sects, a great objection to
women preaching. Tertullian, even after he be-
came a Montanist, disliked it ;

he says

:

‘ It is not permitted to a woman to speak in the church, nor
yet to teach ’ (de Virg. Yd. 9).

Even the Test, of our Lord, which enthusiasti-
cally advances the claims of the order of widows,
and admits them within the sanctuary in the
Eucharistic Service, will not allow them to speak

in church (i. 40 : ‘in the church let her be silent ’),

though it bids them teach women in private. So
the Apost. Const, (iii. 6) strongly forbid them to

‘teach in church,’ and bid them ‘pray and listen

to the teachers.’ The prohibition of St. Paul
(1 Co 1434 ; cf. 1 Ti 212) was considered conclusive.

8. The laity in councils.—There is a consider-

able contrast between ancient and modern practice

with regard to the position of laymen in ecclesi-

astical synods or councils. With the growth of

the parliamentary conception in the civil State has
arisen the organization of corresponding Church
Parliaments in which the various orders give a
vote on the questions decided, and each has a
veto on the decisions of the others. It will be of

interest to watch the growth of this conception.
In the NT we have the description of two ‘ coun-
cils,’ one of which may be called the prototype of

the general or ecumenical synods of later days, and
the other of the diocesan synods. In Ac 15 we
read of a meeting called to discuss a difficult ques-
tion which had arisen in the Church, whether the
Gentile converts to Christianity must keep the
Law of Moses—whether, in fact, the only entrance
to Christianity was through Judaism. Delegates,
including Paul and Barnabas, were sent up to Jeru-
salem to discuss the question with the ‘apostles
and elders’ (v.-), who came together to consider
the matter (v. 6

). But others than the apostles and
elders were present. The delegates were received
not only by them but by ‘ the church ’ (v. 4 ; see
above, § 1 ), who heard them declare the progress of
the gospel. And, when the meeting for discussion
took place, ‘the multitude’ were present (v. 12

).

It is not clear what part these ‘ laymen ’ took in

the proceedings. There was much ‘ questioning ’

(f^rijcris) before Peter spoke, and they may have
had their share in this. When Paul and Barnabas
began to describe the wonderful progress made
among the Gentiles, ‘ all the multitude kept
silence’ (taiyvcre, v.n). The aorist would imply
that before that they had not kept silence ; but
whether they had contributed to the debate by
speeches or by acclamation does not appear. After
Paul and Barnabas had spoken, James, the Lord’s
brother, who presided over the local church at
Jerusalem, summed up the discussion and gave as
the finding of the meeting what was clearly the
mind of those assembled. Then ‘ the apostles and
the elders, with the whole church,’ determined to
send chosen men of their own company to Antioch
with Paul and Barnabas (v. 22

) ; but the letter which
these ‘chosen men ’ carried ran in the name of ‘the
apostles and elder brethren’ only (v. 23 BY; the
AV has a faulty' text here). We thus see that
laymen (but local laymen, not representatives of

other Churches) were certainly present at the
Apostolic Council, and perhaps spoke at it, and
yet that there was a difference between their posi-

tion at the meeting and that of the ‘ apostles and
elders’ in whose name the decree ran. In Ac 2118

we have an assembly more closely' resembling a
diocesan synod of succeeding ages, which was a
meeting for discussion between a bishop and his

presbyters—though the term ‘ diocesan synod ’ is

now often used in a different sense. Paul and his

companions (including Luke) came to Jerusalem
and conferred with James and bis ‘ elders ’ on
further aspects of the question which had been
discussed at the Apostolic Council. It seems that
on this occasion no laymen were present.

The impression which one receives from Ac 15

is that the apostles determined to carry with them
not only the official ministry, but also the whole
Christian community. A similar deduction may
be made from Cyprian’s famous dictum that from
the beginning of his episcopate he had proposed

to act only after taking the advice (consilium) of
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the clergy, and the concurring feeling (consensus)

of the laity (Ep. xiv. [v.] 4, ‘To the presbyters
and deacons’). Bat modem ideas have been read
into this saying. It has been interpreted as mean-
ing that Cyprian disclaimed the power to take any
action unless the laity gave their consent. The
Latin word consensus, however, has not the same
sharply defined meaning as our ‘ consent ’

; it con-
veys no idea of voting or of vetoing. Cyprian very
rightly determined to carry his people with him
in his episcopal rule, and this is the meaning of

his expression consenms. That this view is just

may be inferred from the fact that, if the dictum
meant that the laity had the right to veto the
bishop’s actions, they would have had a higher
position than that of the clergy, who had only the
right to give advice (consilium).

In the provincial councils of the earlier centuries

the bishops were the constituent members. But
the essence of conciliar action is publicity, and
both clergy and laity were present, often in con-
siderable numbers, not only for their own informa-
tion, that they might learn from the deliberations

of the bishops, but in order that they might give
information. Those who were qualified to do so,

whether clergy or laymen, were brought or invited

to the councils. Athanasius was present at Nicaea,

in attendance on Bishop Alexander, though only a
deacon (Socrates, HE i. 8 ). Eusebius

(
Vit. Const.

iii. 8) says that the bishops brought in their train

an immense number of presbyters, deacons, aco-
lytes, and other attendants. Yet there is no record

in ancient times of either clergy or laity exercising

a veto on the bishops’ decisions. Their influence

was often great, but it was an indirect influence,

one wielded not as an exercise of right by a class

or an order, but from the qualification of know-
ledge and experience. They were called in, e.g.,

to give advice about the lapsed in Cyprian’s day
(Ep. xvii. [xi.] 3, ‘To the people’). See, further,

art. Councils and Synods (Christian), vol. iv. p.

186 f. ; and A. W. Haddan, in DCA, art. * Council ’

(i. 481 f.).

The opinion of the latter writer is that, while * bishops were
the proper, ordinary, and essential members of a provincial
council,’ the presbyters ‘as a body were consulted, as of right,

down to certainly the 3rd century, and not only continued to
be present, but were admitted to subscribe in several instances
in later centuries.’ But he doubts if ‘ they ever actually voted
in a division ’

; while deacons and laity were often present and
sometimes subscribed decrees, * no proof at all exists that
the laity, and no sufficient proof that the deacons, ever voted
individually in actual divisions.*

We may notice here a saying of Hooker. He maintains (Ecd.
Pol. viii. 451) that ‘ in all societies, companies, and corporations,

what severally each shall be bound unto, it must be with all

their assents ratified.’ But whatever force such an opinion may
have as regards the laws of a voluntary society, in matters of

religion it is of very doubtful application
;
even to the laws of

a State it can be applied only by somewhat unsatisfactory ex-
planations. In this case it would appear that Hooker is less

‘judicious’ than usual.

A difficulty in the relation of laymen to synods
arises from the fact that synods have so often had
to deal with Christian doctrine. To legislate on
doctrine is to exercise the office of teaching, and
the laity have not, as a class, been commissioned,

as the clergy have been commissioned, to teach, even
though individual laymen may have been so com-
missioned (see § 7 above). Had the synods had to

deal only with practical questions of Church organi-

zation, no doubt laymen would much sooner have
been admitted to take a more active share in them.

An early step towards the more modem idea of

a Church "Parliament was the organization of the

English Convocations (also called synods), in which
the clerical representatives of the Lower House
have a vote or veto on the decisions of the bishops

in the Upper House ;

1 for, without the concurrence

of both Houses, no decision is an Act of Convoca-

1 For a possible precedent at Rome see CocNcms and Synods
(Christian), vol. iv. p. 186&.

tion. It is true that the Convocations were first

thus fully organized (in the 13th cent.) for fiscal

purposes ; but, whatever the purpose, the result
has been as stated. The addition of Lay Houses
of Convocation, as consultative only, is a quite
recent experiment.

Since the Reformation there has been a great
movement in the West towards giving the laity an
equal voice with the clergy in ecclesiastical synods.
In Ireland and the British Colonies the Anglican
communities have, as a rule, done this. This is

also the case in the Presbyterian Communion, in
which ministers and ‘ elders ’ are admitted to the
General Assemblies on equal terms. It has, indeed,
been discussed whether these ‘elders’ are or are
not properly laymen, inasmuch as they have re-

ceived a certain ordination or commission by laying
on of hands. Neither the Church of England nor
the Episcopal Church in Scotland has gone so far.

The position of the laity in the former has been
described above. In the latter the provincial
synods are composed of the bishops and repre-

sentatives of the clergy only, the clergy having a
veto on the findings of the bishops, and the bishops
on those of the clergy ; but no legislation can take
place without the representatives of the laity having
an opportunity of expressing their opinion upon it,

and all matters of business organization are dealt
with by the Representative Church Council, in

which laymen have at least an equal voice with
clergymen. In this system a clergyman accused
of an ecclesiastical offence can be tried only by his

bishop as advised by his fellow-presbyters in dio-

cesan synod—a sort of jury system ; and he has an
appeal to the ‘ Episcopal Synod,’ which consists of

the whole body of bishops.

In the Roman Catholic Communion the laity

have no part, as of right, in synods, though they
have sometimes been called in to give advice. In
the Eastern Orthodox bodies, as will have been
seen from what is stated above (§ 4 ), laymen have
often a very considerable share in ecclesiastical

councils of some kinds ; but questions of doctrine

are reserved for the bishops. In this connexion
it may he observed that the difficulty, which has
so often been felt in the West, of distinguishing

questions which are doctrinal from those which are

not doctrinal—for so many fall into both cate-

gories, according to the aspect in which they are

viewed—does not seem to have troubled the more
subtle but less logical East.

In connexion with the summoning of laymen to
give evidence before synods, mention may he made
of the interesting relic in England and Ireland of
‘ sidesmen ’ (in the 1603 canons ‘ sydemen ’ or ‘ side-

men ’). It was the custom in the Middle Ages for

the bishop to summon to his diocesan synod lay-

men as testes synodales, to bear witness to the
moral condition of their parishes. The name
‘ synodsmen ’ is thought to have been corrupted
into ‘sidesmen.’ Since the Reformation, however,
these lay officials have been merely assistants to

the church-wardens, and help to keep order in the
church (English canon 90).

IdTBRATrRK.—On the general relation of laity to clergy- see

J. B. Lightfoot, essay on 1 The Christian Ministry ’ in Philip-
piaris4, London, 187S, and many later editions (since reprinted
in a volume ol essays) ; C. Gore, The Church, and the Ministry4 ,

do. 1900 ; A. Barry, The Position of the Laity in the Church

,

do. 1903; and W. E. Scudamore, art. ‘Laity’ in DCA. On
lay baptism see R. Hooker, Ecclesiastical Polity

,

new ed.,

Oxford, lS43ff. ; J. Bingham, Scholastical History of Lay
Baptism, London, 1712 (these two writers are in favour of the
practice); W. Elwin, The Minister of Baptism, do. 1889; D.
Waterland, Letterson Lay-Baptism, new ed. by F. N. Oxenham,
do. 1S92 (these two writers deny or doubt the validity of lay-

baptism); and T. Thompson, The Offices nf Baptism and Con-
firmation, Cambridge, 1914, pt. ii. ch. in. On the laity in
councils see E. B. Pnsey, The Councils of the Church, Oxford,
1857; A. W. Haddan, art. ‘Council’ in DCA (an exhaustive
treatise on the subject) ; and A. Barry, op. cit.

A. J. Maclean.
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LAKE-DWELLINGS.— The term ‘lake-

dwellings’ (Fr. habitations lacustres; Germ.
Pfahlbauten

;

Ital. palcifitte) is a generic ex-

pression to designate those singular habitations

which certain peoples were formerly in the habit

of constructing, chiefly on fresh-water lakes, and
the remains of which are at the present time not
infrequently disinterred from ancient lacustrine

deposits, either along the shallow margins of exist-

ing lakes or on the sites of some of the smaller

lake-basins which, in the course of time, have been
obliterated by the growth of peat. It is only in

comparatively recent times that even the existence

of such structures has come to the knowledge of

archaeologists, but practical researches have already

abundantly shown that they were at one time
common in many parts of the world, especially in

Central Europe and in the British Isles. Herodotus
(4th cent. b.c. )

describes (v. 16) a lake-dwelling com-
munity in Lake Prasias, in Thrace, who lived in

huts placed on a wooden platform, supported on
tall piles, and connected with the shore by a wooden
gangway. Each habitation had a trap-door which
gave access to the water beneath ; and the lake so

abounded with fish that a man had only to open
his trap-door and let down a basket by a rope into

the water, and, on drawing it up in a short time,

he would find it full of fish. But this, and a few
other historical notices suggestive of the custom of

constructing lake-habitations, failed to disclose

the archaeological treasures which have lain buried
for so many centuries in the ancient lacustrine

deposits of nearly all the lake-basins of Central
Europe. Now the antiquarian materials collected

on lake-dwelling sites are so vast and varied that
they hold a prominent position in the principal

archaeological museums of Europe. To have
rescued the evidence of so remarkable a phase of
human civilization from oblivion is justly regarded
as one of the greatest triumphs of pre-liistoric

archaeology. In 1890 the present writer described
the terremare of the Po valley, the terpen of Holland
and other analogous structures in Hungary and
elsewhere, as mere variants of the lacustrine system
of habitation, and, as some remarkable discoveries

have since been made in these somewhat obscure
fields of research, it is desirable to include a
brief notice of them in this article as separate

sections.

I. Lacustrine researches.—Although the dis-

covery of the remains of pile-structures in Lake
Zurich during the winter of 1853-54 is generally
regarded as the starting-point of lacustrine arche-
ology, we are not without valid evidence to show
that analogous structures, though not so ancient,

were known in Ireland fifteen years earlier. It

seems that in 1839 curiosity was roused at the
Museum of the Koyal Irish Academy by the fre-

quency of the visits of a local dealer offering for

sale objects of a miscellaneous character, many of

which were of rare antiquarian value. These
objects were said to have been found in a peat-bog
in County Meath, and their assortment in such a
place seemed so strange to the Museum authorities
that G. Petrie and \V. R. Wilde determined to visit

the locality. On this expedition they were con-
ducted to the peat-bog of Lagore, near the village

of Duushaughlin, where, within the boundaries of

a drained lake and under a thick covering of peat,
was an artificial mound then partially exposed by
peat-cutters. It seems that this mound had been
well known to bone collectors for upwards of ten
years ; during that time they had dug out and ex-

ported to a factory of bone-manure in Scotland no
fewer than 150 cart-loads of bones.
The mound was 520 feet in circumference and along its margin

were ‘upright posts of black oak, measuring from 6 to 8 feet in
height

; these were mortised into beams of a similar material
laid fiat upon the marl and sand beneath the bog, and nearly 16

feet below the present surface. The upright posts were held
together by connecting crossbeams, and (said to be) fastened

by large iron nails.’

An abstract of a paper by Wilde on the Lagore
‘ find,’ from which the above extract is taken, was
published in the Proceedings of the lioyal Irish

Academy for 1840, and its contents were so sug-
gestive to local antiquaries that almost immedi-
ately several other sites were recognized as island-

forts, or crannogs (the name given to such structures
in the Irish annals). Moreover, during the work-
ings of the Commission of the Arterial Drainage
and Inland Navigation of Ireland, no fewer than 22
crannogs were brought to light throughout the

counties of Roscommon, Leitrim, Cavan, and
Monaghan. Reports of these discoveries by the
engineers of the Board of Works, with plans, maps,
sections, and a large assortment of relics, were de-

posited at the time in the Museum of the Royal
Irish Academy.
The fortuitous circumstances which led to the

discovery of the pile-structures (Pfahlbauten

)

of
Switzerland are so well known that it is hardly
necessary to dwell on them here. It appears that,
owing to the lowness of the water in Lake Zurich
during the winter of 1853-54, two of the inhabitants
of Ober-Meilen, whose vineyards in ordinary times
came close to the water in the lake, began to ex-
tend their limits by enclosing portions of the ex-
posed shore with a stone wall and filling in the
space with the adjacent mud. In coarse of these
operations they came upon the decayed stumps of
wooden piles, stone axes, flint implements, and
various worked objects of horn and bone, which
excited some curiosity among the workmen. J.

Staub (Die Pfahlbauten in den Schweizer-Scen,
Fiuntern, 1864, p. 8) informs us that the village
schoolmaster, Herr Aeppli, having seen some of the
objects with his pupils, went to inspect the locality,

and was so impressed with the importance of the
find that he sent a brief statement of the facts to
the Antiquarian Society at Zurich. Within four
hours of the dispatch of his epistle three repre-
sentatives of the Society arrived at Ober-Meilen,
among them being the president, Ferdinand Keller.
After careful consideration of the facts, Keller
came to the conclusion that originally the piles

had supported a platform upon which huts had
been erected

;
that these huts had been inhabited

by an industrious population, who were the owners
of the stone axes and the other primitive relics

disinterred from the mud ; and that the lacustrine
village bad come to an untimely end by a confla-

gration which destroyed the entire structures down
to the water edge.
News of the discoveries at Ober-Meilen spread

rapidly among the Swiss people, with the result

that an army of explorers immediately began to

search for similar remains in other lakes. Guided
partly by traditional stories of submerged cities

long current among the fishing community, and
partly by the knowledge of local fishermen, who,
from practical experience of disasters to their nets,

could at once point to numberless fields of sub-
merged woodwork, the efforts of these pioneer
lacustreurs were speedily crowned with success.

Keller’s first report on the Swiss lake-dwellings,
which appeared towards the close of 1854 under
the title of ‘Die keltischen Pfahlbauten in den
Schweizerseen,’ at once brought this singular

mode of human habitation prominently before the
scientific world.
To dredge the bed of a lake with hand-worked

appliances in a small boat was a slow process,

always expensive, and often unproductive. Yet
such was the enthusiasm with which that kind of

work was carried on year after year by the Swiss
antiquaries that there is scarcely a Cantonal
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Museum in the country but contains a valuable
collection of lacustrine relics secured in this way.
In the course of time, these prosaic methods were
powerfully supplemented by the prosecution of
various kinds of public works, such as drainage
operations, the deepening of harbours, the con-
struction of railways, jetties, etc. Of exceptional
importance among sueh incidental works was the
completion of the gigantic operation known as the
‘Correction des Eaux du Jura,’ which embraced
the deepening of the entire waterway of the Jura
valley, from the junction of the Lower Thiele with
the Aar to the outlet of the Broye at Lake Morat,
the result of which was to lower the surface of the
lakes of Bienne, Nenchatel, and Morat from 6 to 8
feet. The permanent effect of these works on the
Jura lakes, especially Lake Neuch&tel, was very
marked—harbours, jetties, and extensive tracts of
shoreland being left high and dry by the subsiding
waters. This was the harvest time of archaeology.
Many of the sites of lacustrine villages became dry
land and were visited by crowds of eager relic-

hunters
;
even fishermen forsook their normal

avocation, finding it more profitable to fish for

pre-historic antiquities.

Another illustration of how public works were
utilized for the advancement of archaeology was
the construction of the splendid bridge which now
spans the Limmat at its outlet from Lake Zurich,
and the laying out of the adjacent promenades,
gardens, and ornamental quays, which occupy
what was formerly part of the lake. The filling up
of this large area necessitated the use of dredgers, by
means of which gravel and mud were raised from the
most convenient shallows along the shore and trans-
ported as required. Among the localities selected
for these operations were the ‘ Grosser Hafner ’ and
the outskirts of the Bausehanze. The rich loamy
deposits of the ‘ Haumessergrund ’ at Wollishofen
were found to be a suitable soil for the floral gar-
dens. All these localities turned out to be the sites

of lake-villages, and yielded an enormous amount
of industrial remains of all ages. Indeed, the collec-

tion of Bronze Age relics from Wollishofen now de-
posited in the Antiquarian Museum at Zurich is

one of the most valuable hitherto brought to light
through lake-dwelling researches.

It is not necessary to notice the successive in-
vestigations which have been made throughout
Europe in consequence of the publicity given to
these discoveries in Switzerland. Suffice it to
say that systematic explorations on an extensive
scale have conclusively shown that lake-villages,

generally in the form of pile-structures, had been
prevalent during the Stone and Bronze Ages in the
sheltered bays of nearly all the lakes of France,
Switzerland, S. Germany, Austria, and N. Italy.

More recently the area of their distribution has
been extended to Bosnia, Greece, Asia Minor, and
probably other localities.

The remarkable development of lake-dwellings
during the pre-historic ages in Central Europe
seems to have come to a sudden end in the early
Iron Age, and so completely had the system fallen

into desuetude that scarcely a trace of it has sur-

vived in the local traditions of the districts in

which such dwellings were most numerous. The
habit of constructing houses built on platforms
supported on piles is not, however, absolutely con-

fined to pre-historic times, for we find from various

books of travel that such habitations are still pre-

valent in various parts of the world

—

e.g., in the

Gulf of Maracaibo, the mouths of the Orinoco and
Amazon, on the Coasts of New Guinea and Borneo,
at Singapore, along the creeks and harbours run-

ning into the Straits of Malacca, etc. V. L. Cameron
(Across Africa , London, 1877, ii. 63) describes three

villages in Lake Mohrya, in Central Africa, with

drawings of their picturesque appearance as seen
from the shore. A. Goering (in Illustrated Travels,

London, 1869-75, ii. 19-21) gives an account of a
visit which he paid to the pile-dwellers of a tribe

of Goajiro Indians in the neighbourhood of the
town of Maracaibo, from which the following ex-
tracts may be interesting

:

‘ In this way we reached the Goajiro village. Here a lively

scene presented itself. The houses, with low sloping roofs,

were like so many little cock-lofts perched on high over the
shallow waters, and they were connected with each other by
means of bridges, made of narrow planks, the split stems of
palm trees. . . . Each house, or cock-loft, consisted of two
parts, the pent-roof shelter being partitioned off in the middle ;

the front apartment served the double purpose of entrance-hall
and kitchen, the rear apartment as a reception and dwelling
chamber, and I was not a little surprised to observe how dean
it was kept. The floor was formed of split stems of trees, set

close together and covered with mats. Weapons and utensils

were placed in order in the corners.’

Access was got to these villages from the shore by dug-out
canoes, the inhabitants mounting to their ’cock-lofts’ by a
notched tree-trunk, which served as a ladder. Goering states
that such villages are numerous along the shores of the great
‘Lake,’ or Gulf, of Maracaibo. ‘The piles on which they rest

are driven deep into the oozy bottom, and so firmly do they
hold that there is no shakiness of the loftily-perched dwelling
perceptible, even when crowded with people.’

Pile-structures are still more numerous in the east Indian
islands. J. S. C. Dumont d'Urville ( Voyage de decouvertes
autour du monde, Paris, 1836) describes the inhabitants of the
bay of Dorei as living on four groups of pile-villages, each con-
taining from eight to fifteen houses entirely constructed of

timbers. Some of these houses have a double row of cells or
cabins, separated by a passage which runs from end to end, and
give accommodation to several families.

As early as 1860, F. Troyon (Habitations lacustres) quotes
from the books of a number of travellers recording the existence
of pile-structures in nearly all parts of the world ; but little

further information is to be derived from this class of evidence.

The discovery of an older lacustrine civilization

in Switzerland was hailed by Irish antiquaries with
the greatest enthusiasm, for it was only then that
the significance of their own crannogs came to be
fully realized ; and henceforth crarenog-hunting

was pursued with renewed vigour. The Irish

annals were now carefully searched for references

to crannogs, and many of the localities thus in-

dicated were identified and partly explored. In
1857 Wilde published the first part of his well-

known catalogue of the antiquities in the Museum
of the Koyal Irish Academy, in which he gave an
excellent account of the crannogs. In it he states

that 46 were known up to date, and predicts that
many more would come to light as the drainage of

the country advanced—a prediction which has been
amply verified, as every succeeding year has seen
an increase to their number. Now the total number
of Irish crannogs known and more or less explored
is upwards of 200.

In 1857 Joseph Robertson read a paper on Scot-

tish crannogs at the Society of Antiquaries of

Scotland. The chief facts adduced by him con-

sisted of historic references to island-forts, and
submerged wooden structures exposed in the course

of the drainage of lochs and marshes during the

last two centuries. The first gTeat discovery, how-
ever, which brought the subject on the field of

practical research in Scotland, was made in the

Loch of Dowalton, Wigtownshire, upwards of fifty

years ago. In order to drain the extensive

meadows occupying the western portion of the

Dowalton valley the proprietor, William Maxwell,
conceived and successfully carried out a project of

draining the loch by cutting a new outlet through

a narrow lip of rock which separated its waters

from the lower grounds beyond. This excavation

was completed during the summer of 1863, and, as

the waters subsided, a group of five or six artificial

islands
' t-om the bosom of the

lake. |
. rins collected on these

islands . . a picture of early

Scottish civilization hitherto unknown.

A descriptive account of the Dowalton crannogs

was read by the Duke of Northumberland (then
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Lord Lovaine) at the meeting of the British Asso-
ciation held at Nevvcastle-on-Tyne in 1863.

Two years later J. Stuart, secretary of the

Society of Antiquaries of Scotland, visited Dowal-
ton, and, owing to the more complete drainage of

the loch, was enabled to examine the islands under
more favourable conditions. The result of his

labours was an elaborate paper to the Society

(1866), in which he gave a detailed account of their

structure and of the relics found on them.
The discovery and excavation of the Lochlee

crannog (1878-79) was the beginning of a series

of explorations, conducted under the auspices of

the Ayr and Galloway Archaeological Association,

which culminated within a few' years in the ex-

cavation of about half a dozen typical crannog
sites throughout the counties of Ayr and Wigtown.
The assortment of relics recovered from their debris

indicates the range of their occupancy to have
extended from the Romano-British period down
to mediaeval times. Since the publication of the
reports on these excavations three other typical
crannogs have been investigated in Scotland, viz.

one in Lochan Dughaill, Argyllshire, one at Hynd-
ford, near Lanark, and one in Ashgrove Loch, near
Stevenston, Ayrshire. The Hyndford crannog is

of special interest on account of the number of

objects belonging to Roman civilization which were
among its relies.

Until the discovery of the Glastonbury lake-
village, in the spring of 1892, by Arthur Bulleid,

the recorded indications of lake-dwellings south of
the Scottish border are too meagre and fragmen-
tary to call for any notice in this sketch. The
excavation of the Glastonbury settlement has been
in progress since its discovery, and is now com-
pleted. Its site occupies some 3 or 4 acres of flat

meadow-land, within the boundaries of what is

justly supposed to have been formerly a marshy
lake. Before excavations were begun, all that the
eye could discern was a group of low mounds
huddled in the corner of a field. These mounds
turned out to be the sites and debris of dwelling-
huts resting on a foundation of layers of brush-
wood and the stems of small trees. These under-
structures were sometimes bound together with
transverse mortised beams, precisely similar to

those so commonly met with in the Scottish and
Irish crannogs. A thick palisading of piles and
brushwood surrounded and protected the village.

Its marginal boundary was very irregular, probably
owing to the fact that enlargement of the original
area of the village had been subsequently made by
the addition of huts projecting from its sides. The
huts were circular or slightly oval, and varied in

size from 20 to 33 ft. in diameter. Each hut con-
tained a central hearth, sometimes neatly made of
flat stones embedded in the clay flooring which
existed in all of them ; and, as subsidence, due to
the compression and decay of the under-structures,
progressed, the occupants superadded new clay
floorings, which on section showed a well-marked
stratihed appearance. Several hearths, live or six

not being an unknown number, were thus observed
to have been superimposed one above the other—

•

precisely as was the case on the Lochlee crannog.
The relics collected on the site of this remarkable

lacustrine village are so numerous and varied that
they illustrate, with rare and singular completeness,
the life-history of the community who inhabited it.

They exhibit the special characteristics of ‘Late
Celtic’ art, as it existed prior to the spread of

Roman civilization in that part of Britain ; and it is

this fact that gives the Glastonbury collection an
exceptional importance among the antiquarian re-

mains hitherto discovered within the British Isles. 1

1 Within the last few vears another lacustrine village has
been discovered at a place called Meare, about two miles from

2. Structure of lake-dwellings.—It will be under-
stood from the foregoing remarks that the strac

tural details of lake-dwellings have to be gathered
more or less from different, and sometimes widely
separated, settlements, and re-constructed on the
principles of comparative arehseology. As regards
the pile-structures of the Stone and Bronze Ages,
everything—huts, platforms, and even the sub-

merged piles, except their lower ends—lias dis-

appeared ages ago, either from natural decay or

by conflagrations. The complete destruction of a
lake-village by fire was by no means a rare

catastrophe, and, strange to say, it was, from an
archaeological point of view, the most fortunate
termination that could have happened to it.

During the bustle and scrimmage consequent on
the conflagration of such combustible materials not
only did many articles of value drop into the water
beneath, but some of the most perishable commo-
dities, such as grain, fruits, bread, cloth, portions
of the clay mouldings which covered the cottage
walls, etc., were more or less charred before being
deposited in the lake-silt—a condition which ren-
dered them less liable to decomposition. It is by
collecting, assorting, and comparing such frag-

mentary materials that archaeologists are enabled
to form some idea of the appearance and internal
structure of these lacustrine villages, as well as of

the culture, civilization, and domestic economy of
their inhabitants.
The preliminary problem which had to be solved

before habitable huts of any kind could he erected
was the construction of a level platform, sufficiently

elevated above the surface of the water to place the
dwelling-huts beyond the action of the waves and
floods. The methods adopted to secure this end
may be briefly described.

(a) One method was by driving long piles of wood into the
bed of the lake, leaving their tops projecting at a uniform
height above the water, and then placing over them transverse
beams with mortised holes, into which the tops of the piles
were fitted—thus forming a platform capable of supporting
human habitations, and, of course, varying in size according
to the requirements of the community. That the earliest Iake-
dwellers had the requisite skill to accomplish such work is

established beyond doubt by the discovery among the debris of
nearly all the stations of mortised beams, tenons, portions of
wood containing both round and square holes, together with
a various assortment of wooden implements, vessels, etc. A
common method of steadying the piles was to throw around
them after being placed in position large quantities of stones.
The stones were transported from the adjacent shore in canoes,
one of which, still containing its load, was actually observed
buried in the mud off the He de St. Pierre, in Lake Bienne,
where it had evidently been swamped. These extensive collec-
tions of stones formed here and there a kind of submerged
mound, which from time immemorial was locally known as a
Steinberg. One or more of these Steinbergs have been found on
almost all the sites of the pile-villages of the Stone Age. The
long straggling settlement at Schaffis contained three, the
largest measuring 217 ft. in length by 65 ft. in breadth. The
fishermen, in order to prevent injury to their nets, were in
the habit of pulling up these piles

;
and so abundant were they

in the three great lakes known as the ‘Jura waters’ that they
had become the source of a small industry- among cabinet-
makers, who had long recognized the valuable properties of the
black oak for the manufacture of ornamental articles. A more
striking appearance has rarely been seen than that which the
stations of Moringen and Lattringen presented shortly after
Lake Bienne became affected by the operations of the ‘ Correc-
tion des Eaux du Jura.’ Photographs then taken show quite
a forest of black stumps rising a few feet above the muddy
bottom which then, for the first time, became exposed to view.

It is estimated that the actual number of piles used in the
construction of some of the larger settlements was not far short
of 100,000. One of the stations at Morges, in the lake of Geneva,
was 1200 ft. long and 150 ft. broad ; and the whole of this area
was thickly studded with the stumps of the piles which formerly
supported the village. E. von Fellenberg calculated, by count-
ing the number of piles in one or two selected localities, that
the entire number requisite for the Bronze Age settlement at
Moringen could not have been less than 10,000.

In the construction of the earlier villages the piles were
simply round stems of trees, but latterly, apparently for the
purpose of economizing the wood, they were split into two and

Glastonbury, and is now in the course of being excavated during
each summer. So far, both the structural and cultural relics

disclosed at this new site are precisely similar to those of the
Glastonbury village.
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sometimes into four portions—a structural feature said to be
characteristic of the Bronze Age. It may also be noted that,
when a Stone Age site continued in occupation during the
Bronze Age, the debris of the latter settlement lay invariably
on the outside of the former, showing that with the use of
metal tools their constructors were enabled to plant the piles in
deeper water. During the Stone Age the woodwork had been
manipulated by stone implements—a fact which was clearly
demonstrated by Keller on the occasion of the first discovery of
the kind at Ober-SIeilen. Here some of the piles, on being
freshly pulled up, were observed to have their tips pointed by
blunt implements, and it was experimentally ascertained that
the cuts on them could be closely imitated by using the stone
axes which were picked out of the surrounding mud.

(6) A second method by means of which lake-dwellers secured
an adequate basis for their huts was to construct a series of
rectangular basements of wood a few feet apart, each basement
having its sides formed by a succession of horizontal beams
lying one above the other, like the logs in a Swiss chalet. The
ends of the beams overlapped for a few feet, and at the four
crossings a few uprights were placed, apparently for the purpose
of steadying the structure. These compartments varied in size
from a few feet in diameter to as many yards. The lowest beams
rested on the bed of the lake, and, when the requisite height
above the water was reached, transverse beams to form the
habitable platform were laid across, thus covering up the empty
spaces underneath. This plan, which was probably selected for
the purpose of saving the structural materials, may be regarded
as analogous to the vaulted foundations of modern houses. Ex-
amples of such structures have been found in Lake Paladru in
France (Merovingian period) and in the lakes of Persanzig, Arys,
Daber, and in a few other sporadic lake-dwellings of the Iron
Age in N. Germany.

(c) Contemporary with the pre-historic pile-structures al-

ready noticed, there existed throughout the same regions of
Central Europe certain lake-dwellings which, instead of plat-
forms supported on piles, had solid sub-structures composed of
closely set timbers arranged in horizontal layers and often alter-
nating with beds of clay. Such structures were commonly
erected in the smaller lakes, and their remains are now gener-
ally embedded in peat. Characteristic specimens of this class
belonging to the Stone Age have been investigated at Wauwyl,
Niederwyl, Schussenried, and a few other localities. An arti-

ficial Island in the lake of Inkwyl, near Soleure, was shown by
C. A. Morlot to have been originally a pile-structure which at a
later period had become consolidated into an island by the
gradual accumulation of the debris of a lengthy habitation.
Another in Lake Nussbaumen is, according to Morlot, sur-
rounded by a circle of piles, after the manner of the Scottish
and Irish crannoffs. It has also been proved that the prettily

wooded Isola Virginia in Lake Varese, though now about three
acres in extent, was originally a pile-structure. At present it

contains several buildings, one of which is a valuable archaeo-
Iogical museum erected by the proprietor, Ettore Ponti.

It was, however, within the British Isles that
the artificial islands, or crannogs, acquired their

greatest development. Precise information as re-

ards their structure has been supplied by an ex-
austive investigation of a few Scottish specimens,

notably those at Lochlee and Buston, in the county
of Ayr, the result of which may be briefly summar-
ized as follows.
A suitable locality having been selected—the topographical

requirements seem to have been a small mossy lake with its

margin overgrown with water-plants—the next consideration
was the selection of materials for constructing the island. In a
lake bed composed of many feet of decayed vegetable matter it

is manifest that heavy substances, such as stones and earth,
would be inadmissible, owing to their weight, so that solid logs
of wood in the form of trunks of trees would be the best
material that could be used. The plan adopted seems to have
been to make in the first place a floating raft of tree-stems,
brushwood, heather, bracken, etc., with which were mingled
stones and earth. On this basis they continued to add similar

materials until the mass grounded. It was then surrounded
with a stockade in the form of one or more circles of piles united
by intertwining branches, or, in the more elaborately con-

structed specimens, by horizontal beams with mortised holes to

receive the ends of the piles. These horizontal beams were
arranged in two ways. One set ran along the circumference
and bound together all the uprights in the same circle, while

others took a radial direction and connected each circle together,

some of these radial beams being long enough to bind the up-

rights in three circles together. The mechanical skill displayed

in the construction of these stockades was specially directed to

give stability to the island, and to prevent superincumbent
pressure from causing the general mass to bulge out laterally.

The internal structure of the Lochlee island was
carefully ascertained by cutting a large rectangular

hole near its centre down to the original silt of the

lake—a depth of some 10 ft. from the lowest floor

of the dwelling-house, or about 16 ft. from the

original surface of the mound. The result of this

was to show that nearly the entire mass was com-

posed of the unharked stems of various kinds of

trees, from 6 to 12 ins. in diameter, laid in trans-

verse layers one above the other. Interspersed
here and there among the woodwork were some
long slender oak planks, which appear to have
formed a binding framework between the central
parts of the island and its margin. One such
beam, on having its attachments traced out, was
found to have its inner end pinned by a long
wooden peg to an adjacent large tree-stem, while
its outer end was pinned to another slender oak
plank which extended outwards and was similarly
attached to the marginal structures.

Some of these crannog islands in Scotland and
Ireland had been constructed of stones with or
without a wooden foundation. According to G. H.
Kinahan, the largest and most typical example of
the stone crannog in Ireland is Hag’s Castle, Lough
Mask, Co. Mayo. As a Scottish example may be
cited a mound on the margin of the White Loch of

Eavenstone, Wigtownshire, explored a few years
ago by Lord Borthwick and the present writer.
It turned out to be a mass of stones, presenting a
level surface of about 80 ft. in diameter and 6 or 7
ft. thick, resting on a foundation of large beams.
On the surface of this mound were the foundations
of stone buildings divided into five compartments. 1

Most of the pile-structnres of Central Europe
had been connected with the shore by one or more
gangways, supported on a double row of piles,

with dimensions varying according to the require-

ments of each village. E. von Fellenberg informs
us (Keller, Lake-Dwellings, p. 181 f.) that the bridge
leading from the shore to the Bronze Age settle-

ment of Moringen was about 200 yards in length,

and nearly 20 ft. in width, while that to the Stone
Age settlement in the same locality was consider-

ably shorter, and only 5 to 8 ft. wide. The area
occupied by piles at Robenhausen extended to about
3 acres, and the nearest point of the old lake shore
was some 2000 paces distant

; hut yet, from traces

of piles found in the peat, it would appear that a
wooden bridge traversed the whole of this distance.

Remains of similar approaches have occasionally

been discovered in connexion with the later dwell-

ings of the Iron Age, both in N. Germany and in

the British Isles. Some of the Scottish and Irish

crannogs were also accessible by a submerged stone

causeway, the existence of which had become
known in some instances only upon the drainage
of the lake. It has been conjectured that such
submerged approaches might have been intention-

ally constructed so as to supply to the initiated a
secret means of escape in emergencies—an idea

strengthened by the zig-zag direction presented by
some of them, such as a stone causeway in the
Loch of Sanquhar. Other crannogs, however,
appear to have been completely insulated and
accessible only by boats. The frequency with
which canoes have been disinterred from the
debris of lake-dwellings of all ages shows how
prevalent and widely distributed was their use as
a means of communication with the shore. These
primitive boats, whether emanating from a Swiss
Pfahlbau or from a mediaeval crannog of the
British Isles, were almost invariably dug-outs, and
presented no special feature either in form or in

structure by which their age or provenance could
be determined.
The evidential data, on which our knowledge ol

the structure of the actual habitations of the lake-

1 During the last few years a preliminary survey of the arti-

ficial islands in the Highland lochs, preparatory to excavating
the more promising sites, has been completed by F. Odo
Blundell of St. Benedict’s Monastery, Fort Augustus, "under the
auspices of a Committee of the British Association. Several
interesting reports have already been published by the Associa-
tion, as well as in the Proceedings of the Society of Anti-
quaries of Scotland. For the year 1914 a small grant has been
obtained from the Carnegie Research Fund towards the expense
of investigating the artificial island in the Loch of Kinellan,
Boss-shire.
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dwellers is founded, consist of portions of burnt
clay mouldings, the position of hearths and culinary
implements, traces of walls and partitions, the dis-

position of food refuse, etc. The inference from
the clay castings is that the timbers which formed
the walls of the huts had been placed close to-

gether in an upright position, and then plastered
over with puddled clay. Burnt clay impressions
found at Robenhausen indicated timbers about an
inch and a half in diameter, but other fragments
indicated merely a kind of wicker-work. It may
be noted that clay mouldings found in Lake Bourget,
supposed to have been portions of the ceiling of a
room, were ornamented with concentric circles and
parallel lines. Other burnt fragments from the
same locality were portions of the funnel of a small
furnace or stove.

As to the form of the huts archaeologists are
divided in opinion, some, in their ideal restorations,
figuring them as circular, and others as rectangular.
F. Troyon, judging from some clay casts found at
Wangen, came to the conclusion that they were
circular, and, accordingly, figures them as such in
his Habitations lacustres. On the other hand, E.
Frank, the investigator of Schussenried, came upon
the foundations and portions of the walls of a
cottage embedded in peat. The structure was
rectangular, measuring 33 ft. in length and 23 ft.

in breadth, and was divided into two compartments
by a partition. The walls and partitions were
constructed of split stems of trees set upright, and
plastered over with clay. On the south side there
was a door, a little over 3 ft. wide, which opened
into one of the chambers. The flooring of both
these chambers was composed of four layers of
closely laid timbers separated by as many layers
of clay. These repeated floorings may have been
necessitated by the gradual rise of the surrounding
peat, which ultimately compelled the inhabitants
to abandon the dwelling altogether.
The diameter of the circular area enclosed by

the stockades at Lochlee was about 60 ft., and in
its central portion there was a space, measuring 39
ft. square, paved with closely laid beams like rail-

way sleepers, and along each of its sides were the
stumps of posts, apparently the remains of a
wooden wall. A row of similar stumps divided
the paved area into two compartments. Five or
six superimposed hearths occupied the middle of
the northern compartment, and the doorway,
clearly defined by portions of two stout posts, was
situated on the south side, while facing it on the
left was an immense refuse heap, beyond which
were the remains of a gangway connecting the
island with the shore. On the other hand, the
structural remains on the Boston crannog indicated
one large circular dwelling-house, a form of habita-
tion which was also disclosed by the excavation of
the crannog in Lochan Dughaill. We have already
seen that the huts of the Glastonbury lake-village

were more or less circular. It may, therefore, be
inferred that both forms were indiscriminately used
by the lake-dwellers not only during the pre-

historic period, but also during the subsequent
ages in which such structures were in vogue.
On the pile-structures proper the hut floor was

made of clay mixed with rushes, and over this was
placed the hearth, which consisted of a few flat

stones embedded in clay. From discoveries made
at Niederwyl, Jacob Messikommer (Keller, Lake-
Dwellings, p. 73) concluded that the roofs of the
huts in that settlement were thatched with straw
and rushes. That thatch of some kind was used
in Western Europe in proto-historic times finds

some corroboration in the writings of classical

authors.

Thus, Strabo (iv. iv. 3) writes that the Belgos lived in * great
houses, arched, constructed of planks and wicker-work, and

covered with a heavy thatched roof ’—a description which cor-
rectly applies to many of the Scottish crannogs.

3. Culture and civilization of the lake-dwellers
of Europe.—There is no class of antiquities which
gives greater support to the general accuracy of
the chronological sequence of the so-called three
ages of Stone, Bronze, and Iron than the various
collections of lake-dwelling remains which are to
be seen in the archaeological museums of Europe.
Founded in the Stone Age, these pile-structures
continued to flourish during the whole of the
Bronze Age, and even overlapped into the early
Iron Age, so that the period of their duration
entirely covers the introduction and development
of bronze into Middle and Western Europe. It is

beyond doubt that from the very start the lake-
dwellers were acquainted with, and sedulously
practised, various arts and industries, that they
reared most of the ordinary domestic animals, and
that they cultivated the growth of flax, fruits, and
various kinds of cereals.

Several varieties of cloth, fringes, nets, cords,
and ropes were brought to light by Messikommer
from the very lowest relic-bed at the Stone Age
station of Robenhausen ; and even specimens of
embroidery were found at the adjoining station of
Irgenhausen. Remains of linen cloth, thread,
nets, basket-work, etc., have also been found on
many other stations, as at Vinelz, Loeras, SchafBs,
Lagozza, Laibach, etc. The absence of such fragile
relics from other stations is not to be taken as
evidence that their inhabitants were unacquainted
with such industries

; for it is only when fabrics
are carbonized, or deposited in circumstances ex-
ceptionally favourable to their preservation, that
they resist for a prolonged period the process of
natural decay. Thus, at Schussenried, though
there was no actual specimen of cloth found, the
impression of a well-woven fabric was clearly
visible on a consolidated mass of wheat—probably
that of the sack in which the grain had been
stored. At Laibach, a similar impression was
observed on a fragment of pottery. In the museum
at Freiburg (Switzerland) there is a carbonized
spindle from Lake Morat, which shows fine threads
still coiled round it ; and Gross figures a similar
object from Loeras.
One of the stations at Moosseedorf-See, which

was carefully investigated by the experienced
archaeologists Jahn, Morlot, and Uhlmann, yielded
a large assortment of the osseous remains of
animals, among which the following were supposed
to have been in a state of domestication : dog,
sheep, goat, pig, and various kinds of oxen. A
few bones ana teeth of the horse were also found,
but these might have belonged to the wild species,
as it is not agreed that this animal was domesti-
cated till the Bronze Age. The cultivated plants
recorded from this station were barley, two kinds
of wheat, pea, poppy, and flax. At Wangen two
varieties of wheat and the two-rowed barley were
distinctly recognized both in whole ears and as
detached grain—the latter in quantities that could
be measured in bushels.
That the ceramic art was well known to, and

practised by, the early lake-dwellers is amply
proved by the quantity of pottery, mostly frag-
mentary, indicating bowls, plates, cups, jugs,
spoons, and large vessels, now stored among
lacustrine relics in the various museums through-
out Europe. These vessels were made without a
knowledge of the potter’s wheel, and the paste
frequently contained coarse sand or small pebbles ;

but a finer kind was also used for the manufacture
of smaller vessels. Generally speaking, they were
coarsely made in the earlier stations, having per-
forated knobs instead of handles

; yet examples
are occasionally found which show that handles
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were not unknown. The ornamentation consisted
of finger- and string-marks, irregular scratchings
with a pointed tool, raised knobs, and perforations
round the rim, together with dots and lines vari-
ously combined.
For the prosecution of the ordinary avocations

of social lite the lake-dwellers were in possession
of a varied assortment of tools and implements,
the precise function of some of them being, how-
ever, difficult to determine. They used axes,
knives, saws, scrapers, borers, etc., of flint and
other hard stones. Cutting instruments, pointers,
chisels, etc., were also made of horn, bone, and the
tusks of the wild boar. With such tools they con-
structed wooden houses, scooped out canoes, and
shaped wood into various kinds of dishes, clubs,
and handles.
The food supply derived from agriculture and

the rearing of domestic animals was supplemented
by the produce of hunting, fishing, and gathering
such seeds and fruits as nature produced in the
vicinity. The weapons and tools used in these
pursuits are abundantly met with. Arrow- and
spear-points of flint, and sometimes of rock-crystal
and jade, or other mineral, and of bone, are
common among lake-dwelling remains ; and even
a few of the bows made of yew wood, notwith-
standing their liability to decay, have come to
light—two from Robenhausen, and one from each
of the stations of Vinelz, Sutz, and Clairvaux.
The introduction of cutting implements of bronze

into general use among the lake-dwellers gave a
great impulse to the advancement of all the
industries and ordinary affairs of life. In lieu of
the primitive weapons and tools previously in use,
we now meet with a splendid array of swords,
daggers, lances, axes, knives, razors, chisels,

f
ouges, sickles, etc., all made of the new material.
'lie simple dagger of bone or flint, which could be

used only by a thrusting blow, not only became
more effective, but developed into a new weapon

—

the double-edged sword. Indeed, all weapons,
implements, and ornaments underwent more or
less evolutionary improvements, the various stages
of which can be readily traced by a comparison of
extant specimens. Thus, the primitive stone axe
at first retained the same form in bronze, and, as
such, had a wide distribution throughout Europe ;

but it gradually succumbed to the flanged type,
with or without a loop, till finally all forms gave
way to the socketed implement, which appears to
have been regarded as the best form of axe pre-
valent in the Bronze Age. It was only when iron
superseded bronze in the manufacture of cutting
implements that the modem type of axe, i.e. with
a transverse socket, came into general use.

In the category of ornaments and articles
of the toilet there falls to be considered a large
assortment of new and fanciful forms, such as
bracelets, pendants, necklaces, fibulae, pins, combs,
belt-clasps, finger-rings, buttons, studs, ear-rings,

chains, and a few trinkets of gold, amber, and
glass.

That the horse was in a state of domestication
among the lake-dwellers during the Bronze Age
we have very circumstantial evidence, in the dis-

covery of bridle-bits and various ornaments for
harness, as well as a wheel and other mountings of
a carriage.

These progressive innovations in domestic and
public life could hardly fail to influence the art of

the potter. Accordingly, we meet with a better
quality of paste, greater variety and elegance in

the style and form of vessels, and some approach
to systematic decoration. Ultimately colouring
materials were utilized, which considerably en-
hanced the effect of the geometric style of orna-
mentation. Besides patterns of recurring figures.

formed by impressions in the soft clay, we occasion-
ally find similar patterns traced on the surface of
vessels in thin strips of tin-foil made to adhere to
the dish by means of a kind of gum or asphalt.
Such vessels were made of fine black paste, with
a smooth surface, and were extremely elegant in
shape.

Lacustrine archaeology does not supply the
materials requisite for a review of the culture and
civilization prevalent in the early Iron Age, as no
lake-dwellings have been discovered showing a
transition in the manufacture of bronze and iron
objects. Iron appears in a few instances, towards
the close of the Bronze Age, as in ornamental bands
encrusted on a few swords and bracelets, but there
are no tools or weapons of the transition stage,
such as was the case at Hallstatt, where iron is

seen, as it were, competing with bronze in the
manufacture of all kinds of objects. On the
contrary, the few objects of iron found on the sites

of one or two of the Swiss lake-dwellings are mostly
La Tene types, which, of course, are very different,

not only in material, but in form and technique,
from those of the previous age. On these stations
not only were iron objects of La Tene forms found,
but also Roman tiles, pottery, and coins. The
introduction of iron into general use in Europe
seems, therefore, to have been the work of an
alien people who subjugated the lake-dwellers and
destroyed their villages. On the other hand, the
sporadic lake-dwellings found outside the area of
these earlier habitations belong almost exclusively
to the Iron Age, and their respective inhabitants
had no common bonds of affinity. The vast
majority of the' Scottish and Irish crannogs
flourished from the Romano-British period down
to the 17th cent.—a statement which, according to
R. von Virchow (‘Die Pfahlbauten des nordliehen
Deutschlands,’ ZE i. [Berlin, 1869]), is applicable
to their analogues in N. Germany.
The well-known station of La Tfene, regarded by

the earlier lacustreurs as a true lake-dwelling of
the Iron Age, is now shown to have been an
oppidum, or fort, of the Helvetians, erected at the
outlet of the lake when its waters stood at a lower
level than they did immediately before the ‘ Cor-
rection des Eaux du Jura.’ The remarkable
assortment of weapons, implements, and orna-
ments collected from this site gives a striking
picture of the metallurgical skill to which their
owners had attained prior to the influence of
Roman civilization in Gaul. The style of art dis-
closed by them seems to be closely allied to that
known in Britain as ‘ Late Celtic,’ as represented,
e.g., by the relics found on the Glastonbury lake-
villages ; and so important is this group considered
by archaeologists that the name ‘La Tene ’ has
become a generic expression for those well-defined
Mamian remains which are Celtic in origin, and
are not to be confounded with those classified as
Greek, Roman, Etruscan, or Phoenician.

4. Terremare.—Shortly after the middle of the
18th cent, certain artificial mounds of an earthy
substance found scattered here and there over
some of the eastern provinces of the Po valley
became known to agriculturists as possessing great
fertilizing power—a property which was henceforth
turned to account bv using their contents as a
field manure. To such an extent has this practice
been carried on that, out of about 100 sites then
known, few now remain. On the removal of a few
feet of surface soil the fertilizing materials come
to view in the form of stratified deposits of clay,
sand, ashes, etc., of various colours—yellow,
brown, green, and black—shown conspicuously on
section as parallel bands running across the mound.
The finer materials, piocured by riddling, are sold
to the farmers under the name Hiarna or merne :
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and hence these mounds are now known in

scientific literature as terremare. In course of

these annual excavations a number of antiquarian
objects were encountered by the workmen, such
as fragments of pottery, Roman coins and tiles,

implements of bronze, bone, and horn, the bones
of domestic and wild animals, and occasionally

those of men. These discoveries for a long time
failed to lead to any scientific investigation, and,
when the mysterious mounds happened to be
noticed by the early writers of last century, each
had a theory of his own to account for them. The
celebrated naturalist G. Venturi (1822) assigned
them partly to the Iioii, a Celtic race who here
cremated their dead warriors and ceremonially
threw their weapons and animals taken in war
into the burning pile, and partly to the Romans
who subsequently inhabited the country and
selected these mounds as burial-places. Others
supposed them to have been the sacred and tradi-

tional cemeteries of successive races, and hence
their contents were called cemetery-earth ( terra

cimeteriale)

;

and it is a curious fact that many of

these truncated mounds are to this day crowned
by a modern church or convent, around which the
Christians have been in the habit of burying their

dead. B. Gastaldi thought the stratification of the
deposits could be accounted for only by the inter-

vention of floods and inundations, such as the
annual overflowings of the Po and the bursting of
the numerous torrents which descend from the
Apennines.
These and similar theories, based on the sup-

position that the terramara mounds were the
abodes of the dead, were not, however, in harmony
with the domestic character of the pottery and
industrial implements which were turned up. The
starting-point of a long series of researches w’hieh
ultimately solved the problem was the announce-
ment, in 1861, of P. Strobel that the remains of a
palafitte, analogous to those found in lakes and
peat-bogs, were to be seen below the true terra-
mara beds at the station of Castione dei Marchesi,
near Borgo San Donnino, in the province of Parma.
This discovery aroused much speculative interest,

especially when correlated with the researches
initiated by B. Gastaldi regarding pile-dwellings
in lakes and marshes, the existence of which, in
Italy, had just then been proved by the discovery
of their remains in the peat-bog of Mercurago and
in Lake Garda.

Reflecting on these novel revelations, Strobel and
Luigi Pigorini, both then residing at Parma, began
a series of investigations regarding the terremareva.
their own vicinity, the outcome of w’hich was a
joint report, first published in 1862 as part of

Gastaldi’s well-known work, Nuovi cenni sugli

oggetti di alta antichitCi trovati nelle torbiere e neile

marniere dell ’ Italia. 1

Interest in the whole subject now rapidly in-

creased, and extended to agriculturists and local

observers. Yearly excavations were carefully
scanned for antiquities, and special excavations
in the interests of science were even undertaken
by the State. The outcome of these elaborate
researches has been to show that a typical terra-

mara settlement was virtually a land palafitte ,

trapezoidal in shape (with two sides always
parallel), and orientated—the degree of orienta-

tion being dependent on the direction of the sunrise

when the settlement was founded. In their con-
struction one uniform plan was adopted.
Having selected a site suitable in size to the requirements of

the community, the constructors proceeded to surround it with

1 This work was translated into English by 0. H. Chambers
under the title of Lake Habitations and Pre-historic Remains
m the Turbaries and Marl-beds of Northern and Central
Italy, and published in 1865 by the Anthropological Society of
London.

a moat, the excavated materials being thrown up in the form
of a dike or rampart on the inner bank. The inside edge of
this dike was then lined with a series of small rectangular
enclosures made of horizontal beams laid one above the other,
as in a Swiss chalet. The beams, which were roughly hewn
and partially mortised at the points of crossing, projected
irregularly beyond the enclosed spaces, some extending as far

as the adjacent compartments. The interior of these log-

houses was then filled with rubbish—clay, gravel, pottery, bits

of wood, etc. From special investigations conducted at
Castione, Pigorini came to the conclusion that the purpose of
this curious structure was to support the inner side of the
earthen dike (contrafjorte dell ’ argine), and so give it a perpen-
dicular facing. The area thus enclosed v* as then thickly planted
with stakes, the tops being brought to a common level, and over
them a wooden platform was laid. On this platform, huts,
made of light timbers and plastered over with clay, were
erected. Thus, in a very simple manner, was constructed a
fortified village, access to which was secured by a wooden
bridge spanning the surrounding moat. The vacant space be-
neath the common platform became a convenient receptacle for

all sorts of refuse, including lost and worn-out objects of
industry. When, in the course of time, the space became filled

up, the terramaricoli, in order to avoid the labour of removing
the d6bris which would have accumulated around them,
adopted the ingenious plan of constructing a brand-new plat-
form above the former. It seems that, in some instances, a
preliminary step to the carrying out of this project was to set
fire to the entire village, thus at one coup getting rid of all

sanitary difficulties as well as of a number of uninvited guests.
Having started de novo with a clean bill of health, they elevated
the surrounding dike to the requisite height, and planted
stakes, as formerly, over the habitable area for the support of
the new platform. This mode of procedure appears to have
been repeated over and over again, until in the course or time
the successive deposits accumulated to a height of 15 or 20 feet.

Of subsequent discoveries the most remarkable
were the result of systematic excavations on the
terramara of Castellazzo di Fontanellato, in the
province of Parma, conducted by Pigorini at suit-

able intervals during the summers of 1888 to 1896.

In this station the surrounding moat was 30 metres wide and
3J deep below the original level of the plain. It was kept
supplied with water from a neighbouring stream by an artificial

canal, and in another part there was an overflow canal only
half a metre in depth, so that water always remained in the
moat to a depth of 3 metres. Along the inside of the moat
there was a rampart, 15 metres broad at the base, having its

outer side sloping and its inner side vertical—being kept in
this position by a contrafforte. Although the woodwork of this
structure had almost entirely decayed, there was no difficulty in
recognizing that it was similar to that of Castione, already
described. The only access to the interior was by a wooden
bridge, from which the main street, 15 metres wide, extended
midway between the two parallel sides of the fort. Along the
middle of the east rampart and a little to its inside, there was a
raised mound of earth, 100 metres long and 50 broad, sur-
rounded by a moat and a contraforte, and crossed by three
bridges. This was the citadel of the village, and within it was an
open trench, at the bottom of which were five rectangular pits in
a row, each of which had been covered with a wooden lid. These
receptacles are supposed to have been for ritual purposes, and
are regarded by Pigorini as the prototypes of analogous pits
found in Roman camps, such as those described by M. Jacobi
of Homburg as occurring in the Limes Germanicus. Facing
the middle bridge of the citadel, another street, but only half
the breadth of the former, ran across the settlement, at right
angles to the main street. Pigorini has also pointed out that
these two intersecting streets are virtually the same as in a
Roman camp, with its cardo maximus and dec*imanus maxi-

mas. Other streets ran parallel to the two main roadways,
and thus divided the whole habitable area into rectangular
divisions of equal size. All the spaces formed by the intersection
of the streets contained traces of the piles which had supported
the wooden platforms on which the huts had been erected.

Among the more important results of the in-

vestigations at Castellazzo was the discovery of
two cremation cemeteries containing vases with
calcined bones. One, situated near the south-east
corner of the village, was of a square shape, each
side measuring 165 metres. On being examined,
this necropolis turned out to be a veritable pile-

structure, having rows of cinerary urns placed
close together, not, however, on the ground, but on
a wooden platform. It was surrounded by a moat,
10 metres broad and 1'60 metres in depth, from
which it would appear that the houses of the dead
were constructed on the same plan as those of the
living.

The station of Castellazzo was by no means a
newly discovered site when Pigorini began his in-

vestigations, ai its fertilizing earths were excavated
by the peasants from time immemorial. The relics
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found on it from time to time had not been care-

fully collected, but nevertheless a goodly number
had been sent to the museums of Parma and Rome.
They are similar to the ordinary relics character-

istic of the terramare, such as pottery (including

the famous ansa litnata), loom weights, terra-cotta

figurines of animals, and various objects of deer-

horn, together with an assortment of Bronze Age
implements, weapons, and ornaments.
The opinion of Pigorini and other Italian authori-

ties is that the original lake-dwellers came into

Italy from the great highway of the Danube by
way of Croatia, Carinthia, and Venetia. On
reaching the Po valley, they founded settlements
in the lakes of Garda, Fimon, Arquh, and others

during the transition period between the Stone
and Bronze Ages. In the lake of Garda the settle-

ments were numerous, and some of them continued
to flourish down to the early Iron Age. In moving
westwards these immigrants followed the left bank
of the Po, founding settlements in the intermediate
lakes, until they reached the lakes of Varese and
Maggiore, which henceforth became their head-
quarters in the western part of the valley. Mean-
while the early settlers who remained in the eastern

district began to found lake-dwellings (
palajitte

)

on swampy ground, the lakes here being too few
to afford suitable accommodation for their increas-

ing agricultural and pastoral pursuits. Subse-
quently they crossed to the south side of the Po,
where, the land being low-lying and subject to

inundations, they continued their inherited system
of habitations with the addition of having them
fortified by a moat and a rampart. The crossing

of the Po, which doubtless was a great military

achievement, is supposed to have taken place at

Viadana, and it is worthy of note that the great

camp of Castellazzo was in the vicinity, on the

frontier of the territories of the Ibero-Liguri, the

original inhabitants of the country—a fact which
seems to the present writer to have been the raison

d’etre for the exceptional defences of the terramara
villages of Western Emilia. On the east side, to-

wards Bologna, the hut-constructors of the Stone
Age were conquered and subjugated by the terra-

marieoli, who then installed themselves in their

hut villages—thus accounting for the remains of

the two civilizations being met with in the stations

and habitable caves all along the coast of the

Adriatic. Gradually these terramara folk moved
southwards, and, according to Pigorini, became
the actual founders of Rome. At any rate, a

typical terramara station has been discovered as

far south as Taranto.

5. Terpen.
—
"We now proceed to inquire if struc-

tures analogous to the terremare are found else-

where in Europe. It is a remarkable fact that,
‘

’ 'riking appearance which
must have presented to

strangers, classical writers are absolutely silent

about them. Such reticence does not, however,

apply to the class of remains now about to be

described. Before the construction of the great

sea-dikes of Holland, the whole of West Friesland

would have been in that hybrid condition described

by Pliny (IIS xvi. 1), in which it was difficult to

say whether it belonged to sea or land :

* Here a wretched race is found, inhabiting either the more
elevated spots of land, or else eminences artificially constructed,

and of a height to which they know by experience that the

highest tides will nei er reach. Here they pitch their cabins

;

and, when the waves cover the surrounding country far and

wide, like so many mariners on board ship are they,' etc.

At the present time this region is studded with

certain low mounds called terpen. From a map of

their geographical distribution recently issued by
the Friesch Genootschap, it appears that their

number in Friesland alone amounts to 500, of

which 200 have already been excavated. Of the

remaining 300 many are not available for either
agricultural or archaeological purposes, being occu-
pied by villages, churches, cemeteries, etc. Like
the terremare, these fer/j-mounds have for a long
time been excavated on account of their rich am-
moniacal deposits, which are used by agriculturists

as guano ; but, until they accidentally attracted
the attention of arehreologists, nobody seemed to
have given a thought to their origin. As their

excavation is prosecuted solely in the interests of

agriculture, little attention is paid to the position
of the archaeological treasures which they contain.

Either a canal or a railway siding is conducted to
the perpendicular facing of the excavation, and
from it the transporting boats or waggons are
filled. Most of the larger antiquarian objects are
thus secured, but many of the smaller articles,

such as beads and ornaments, escape observation.
From the relics thus collected the curator of the
Leeuwarden Museum has the privilege of selecting

any that he thinks necessary for the national col-

lection, but the rest may be sold or disposed of

privately.

As to the origin of the terpen, they are now
roved to have been originally constructed as pile-

wellings, at least as regards some parts of their

interior ; and some of them are probably the
actual mounds described by Pliny. The modus
operandi was, in the first place, to raise a circular

ring-mound of mud during ebb-tide. When this

mound was sufficiently elevated to keep the waves
outside, wooden platforms supported on short
stakes were erected in the interior, and on these

huts were placet!. As the rubbish accumulated
the process was repeated until the interior became
a solid mound, precisely like what took place in

the terremare. The towns of Leeuwarden and
Leyden are said to be built over one or two terp-

mounds. The industrial remains collected in the
course of the excavations of the terpen, and care-

fully preserved in the museum of the Friesch
Genootschap at Leeuwarden, give a vivid picture

of the culture and civilization of their inhabitants

from pre-Roman times down to the 12th century.
Among the relics the following may be noted : egg shells (hen

and goose), some of which were unbroken ; a flute made of the
shank bone of an animal ; Anglo-Saxon, Byzantine, and Roman
coins

;
wooden spades ;

large casks for storing water ;
canoes ;

hone skates ; clay loom weights ; toilet and weaving combs ;

heads of amber and glass
;
quantities of the dhbris of flax ;

mittens with one stall for the thumb ; cock-spurs, etc. Latterly

fibula of La Tine types, Roman tiles and pottery (terra svjtl-

lata)—some specimens of the latter having makers' marks on
them — bridle-bits of iron, bronze pots, and Merovingian
brooches have come to light

; hut no objects characteristic of
the Bronze Age.

During the year 1905 a number of urns and
human skeletons were found in a localized spot
within a terp near Leeuwarden. Some of the
skeletons were enclosed in coffins made of the

hollowed trunks of trees and some in wooden
boxes. The cinerary urns were hand-made, and
are regarded as of Saxon origin, dating from the

5th or '6th cent. A.D. There were, however, a few
wheel-made urns, which are considered to be the

work of the Franks, as the wheel was not used in

Friesland, either by the Saxons or Frisians, till

the 10th or 11th century.
Osseous remains representing the following animals are

abundantly met with : horse, ox (several varieties), cat, dog,

sheep, wild boar, deer, roe, and fallow-deer. Among the skulls

of these animals are one or two of the four-homed sheep. It

may be of interest to note that the bones of this animal were

among those identified by W. R. Wilde as coming from the

crannog of Lagore in Ireland.

Analogous structures, under the names * Warfen ’

and ‘ Wurfen,’ have been described in the low-

lying regions of East Friesland, the fen district of

Holland^ the embouchure of the Elbe, and, indeed,

in nearly all the marshes along this part of the

North Sea coast (see Munro Lectures for 1912,

p. 445 1).
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6. Pile-structures in rivers.—Habitations erected
over the margins of rivers, though possessing

features common to both lake-dwellings and terre-

mare proper, yet differ in other respects so much
that they must be treated as a separate group.

() Butmir (Bosnia).—The fertile plain of Ilidze,

occupying the centre of a wide basin, about 11

kilometres long by 7 broad, has been formed by
sedimentary materials imported by numerous
streams from the surrounding hills, which, by
their junction here, give rise to the river Bosna.
In earlier times this basin was more or less a lake,

and, indeed, in win ter parts of it are still submerged

.

Almost in its centre there is a portion of land
covering several acres, which, on careful inspection,

is seen to be a little more elevated than the part of
the plain in its immediate proximity. This eleva-

tion was selected by the Government as the site of

offices for a model farm ; and, when, in 1893, ex-
cavations for the foundations of these buildings
were begun, it was discovered that all this raised
area was composed of the refuse of early human
occupancy. This pre-historic settlement, or work-
shop, as some suppose it to have been, is now
known under the name of ‘ the neolithic station of
Butmir.’ Part of the area is now occupied by a
large dairy and other buildings, and the rest of it

has been excavated for scientific purposes. A per-
pendicular section, specially prepared to show the
position and nature of the materials of which the
elevation was composed, disclosed the following
deposits in successive strata from above down-
wards.

On the surface were 12 to 16 inches of clayey soil ; then a
blackish streaky mixture of clay mould, charcoal, etc., arranged
in wavy and more or less parallel strata. The depth of this
heterogeneous mass was from 3 to 5 feet, and it was in it, dis-

persed apparently throughout its entire contents regardless of

depth, that all the relics were found. Beneath this again was a
natural deposit of fine yellowish clay, very adhesive and well
adapted for the manufacture of pottery. The discovery of
hollows, extremely variable both in size and in form, in this
underlying virgin clay, suggested to W. Radimsky, the super-
intendent of the excavations, the idea that they were the
foundations of the original hats of the inhabitants. The sub-
sequent discovery of a number of round holes in these hollows,
which were readily recognized as having been formed by
wooden posts, because, although the wood had entirely decayed,
the spaces had become filted up with debris, gave rise to the
theory that the settlement was really a pile-structure—an
opinion which the present writer has supported on the following
grounds

: (1) the extreme irregularity in form and size of the
so-called hut-foundations

; (2) the occasional presence of pieces
of charcoal, potterv, and other d6bri9 on the surface layer of
the virgin clay, thus showing that the deposition of the latter

had not entirely ceased when the settlement was founded;
(3) the presence of some of the idols and other relics among
the stuff which lay in these hollows, together with the entire
absence of hearths or evidence of fire in any of them ; (4) the
general horizontally of the strata which, in section, were seen
to run across the margin of the hollows without any break in
continuity ; (5) at various levels throughout the debris were
to be seen portions of burnt and beaten clay platforms, as well
as clay casts of the timbers which formed the walls of the huts.

A peculiarity of the Butmir station was the
scarcity of organic materials ; not even a bone or
wooden handle remained, although, from the
abundance of perforated stone implements, such
objects must have been largely used—all having
apparently disappeared by natural decomposition.
Quantities of charred corn were found in different

places throughout the debris. That grain and
seeds were largely used as food is inferred from
the fact that no fewer than 900 stone grinders, in-

cluding fragments, were found throughout the
station. The industrial remains consist of about
70 fragments of idols, mostly in human form,
quantities of broken pottery, including some with
beautiful spiral ornamentation, and a large assort-

ment of polished stone implements—knives, saws,
scrapers, borers, chisels, hammers, axes, and adzes
—but no metal object is among the collection.

() Bipa6.—The village of Ripa6 lies on the east
bank of the river Una, a tributary of the Save.

Here the stream widens into a kind of lake in

which are two small islands accessible by wooden
bridges supported on piles. Like other Bosnian
rivers, the water of the Una holds in solution a
large amount of calcareous matters which, on
exposure to the atmosphere, are deposited, causing
in some localities harriers across the stream. The
miniature falls and currents by which the waters
escape over these barriers are often utilized as the
motive-power of corn-mills. At Ripac there is

such an obstruction stretching from the larger
island to both shores, and along it may be seen
a row of these little mills, in the form of wooden
cabins planted on tall piles. In course of removing
some obstructive materials to the free escape of

the water from the small water-wheels, the work-
men encountered the stumps of thickly-set piles

in a blackish relie-bed containing fragments of

pottery, clay weights, broken bones, etc. This
discovery was recognized to be of so much import-
ance that the Government gave orders to have
the locality investigated under W. Radimsky, the
chief inspector of mines. Exploratory operations
were carried on daring the summers of 1893 and
1891, and it was then ascertained that a pre-
historic pile-structure not only occupied the whole
space between the islands, but also embraced a
considerable portion of the larger island and the
bank of the river. The upper deposits contained
only Roman and later remains, but in the true
culture-bed underneath were found burnt beams,
organic materials, portions of platforms and huts,
and a large assortment of relies of the pre-historic
period. The piles were mostly made of oak stems,
sometimes split and perforated, but of these only
the stumps remained ; and there were two sets of

them, a lower and an upper, which suggest an
earlier and a later structure. There was also

evidence that the settlement, or at least a portion
of it, had been destroyed by a conflagration ; but
this catastrophe did not bring it to an end.
The objects collected were made of iron, copper,

bronze, silver, lead, stone, clay, glass, bone, wood,
and vegetable fibre. Among the relics were numer-
ous articles characteristic, not only of the Stone
and Bronze Ages, but of the well-defined periods
of Hallstatt and La Tene, thus proving that the
habitation was occupied continuously from the end
of the Neolithic Age till taken possession of by the
Romans. During the Middle Ages the larger
island became a fortified castle.

Radimsky states that indications of similar pile-

structures are to be seen at several other localities

on the river Una, viz. at Golubic, Ribic, Kralje,
and Brekovica.

(c) Donja Dolina (Bosnia).—The site of this

pile-structure is on the south bank of the river

Save, a tributary of the Danube. Here an oval-

shaped terrace, some 500 paces in length and half

this in breadth, presents a steep front to the river,

but elsewhere falls away, except at the west end,
where the escarpment turns abruptly inland,

forming the bank of what was formerly a bay in

the river. The surface of this terrace is 3 or 4
metres higher than that of the surrounding land,

and is almost the only spot in the neighbourhood
that is not submerged during the periodical

floodings of the Save. It is called ‘ Gradina,’ i.c.

‘ fort,’ by the peasants ; and here, during heavy
floods, they find shelter for themselves and their

cattle ; and for the same reason it contains two
village cemeteries—one for the Catholics and one
for the Orthodox Protestants.

For several years, articles of antiquarian value

from the vicinity of Donja Dolina were now and
again presented to the Landesmusenm at Sarajevo
—a fact which at last induced Giro Trahelka,
head of the archaeological department, to visit the
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locality. On walking along tlie river, at the foot

of the ‘Gradina,’ he observed the tops of oak piles

protruding through the river mud, while scattered
around them were fragments of pottery, spindle-

whorls, prism-like objects of burnt clay, worked
portions of deer-horn, etc., from which he con-
cluded that before him lay the debris of a pre-

historic pile-structure. Excavations were begun
in the following year (1900), and continued for

several successive seasons when the water-level of

the Save was favourable. The results are of great
archaeological importance from the wealth and
variety of the relics discovered, and the ability

with which they are recorded in two magnittcently
illustrated reports by Truhelka ( Wissensch. Mitt,
aus Bosnian und der Herzegowina, ix. [Vienna,

1904] and xi. [do. 1909]).

From the very beginning of the excavations it

became evident that the structural details of this

settlement deviated, in many respects, from the
ordinary Pfahlbauten as hitherto known in Europe.
The first interesting discovery was a row of piles

running parallel to the river, which proved to have
been the under portion of a palisade against the
current, as the piles were bound together by inter-

twining willow thongs. In continuing the excava-
tions inwards, the excavators brought to light the
remains of several houses supported on wooden
posts. These posts were thickly set, no fewer
than 978 having been counted over an area of 1160
square metres—nearly one for every square metre.
Many of them, however, belonged to a later period,

and were inserted to strengthen old timbers for

the support of new houses. They were for the
most part made of oak tree-stems, seldom split or

squared, and well pointed with sharp metal tools.

A little back from the river palisade there was a
raised promenade from which a sloping gangway
gave access to the underground vaults containing

the supporting piles, as well as to the platforms on
which the houses had been erected. Little of the
structural details of the dwelling-houses remained,
except the foundations of the partition walls and
some loose spars and boards, which crumbled into

dust as soon as they were exposed to daylight.

During the excavations the sites of eleven houses
were exposed, all of different dimensions, one
measuring 4'5 metres by 6 metres, and another
6 by 9 metres. By comparing the more perfect

remains from different sites, a fairly correct idea

of their plan and internal arrangement was ob-

tained. Each consisted of a large room and one
or two smaller compartments. The former was
regarded as the kitchen, with a fire-place, a hearth,

and an oven made of well-burnt clay.

It is difficult to determine the former extent of

this singular settlement. Strong stumps of piles

were met with over a large area of the adjacent

river-bed. It has also been ascertained that during

the digging of graves in the Catholic cemetery the

same class of relics were often thrown up. From
these and other suggestive facts, it has been con-

jectured that the whole of the ‘Gradina Hiigel’

consists of the debris of pile-dwellings—an area

approximately amounting to 25,000 square metres.

That the underground vaults were sometimes
utilized as cattle-pens was made evident by the

large amount of animal dung that had accumulated

in some of them. But this was not the only use

to which they were put, as in several instances

cinerary urns and wooden coffins (the latter con-

taining human remains) were found. One coffin,

that of a child, had the skeleton below the pelvis

pierced by a supporting pile, showing^ that this

burial was older than the reconstruction of the

superincumbent dwelling-house. The urns con-

tained the incinerated remains of bodies, charcoal,

ashes, and an extraordinary wealth of grave-goods

;

but, unfortunately, the latter had been greatly
damaged by the fire. It would appear, from the
valuable nature of some of these offerings, that the
cremated persons were of greater social distinction

than those buried byr inhumation. The objects

consisted of (ibuhe and spiral bracelets of bronze,

beads of glass, amber, and enamel, and other
ornamental relics characteristic of the Hallstatt

period. Of special interest was one urn, which
contained a necklet composed of several hundred
beads of amber, enamel, and coloured glass, seven
cowrie shells, two perforated teeth, and a large

clay bead without any ornamentation. Among
the relics which supply a clue to the latest date
of the settlement were five coins, one of bronze
and the others of potin—all ‘ barbarous imitations

of the tetradrachms of Philip of Macedon ’ (356—

336 B.C.).

A discovery which materially helped to define

the chronological horizon of the pile-dwellings was
the identification of the cemetery in which their

inhabitants were buried. It was located on some
ridges, not subject to submergence, at a distance

of some 600 paces to the south-west of the Pfahlbau,
and 200 from the present bed of the river. This
necropolis contained both burnt and unburnt inter-

ments, and yielded an immense assortment of relics

which, from the standpoint of archaeology, were
recognized to be precisely similar to those dis-

interred from the excavations in the ‘Gradina.’

(cl) Pile-structures in Hungary .—On the right

bank of the Theiss, a few miles from the railway
station of Szolnok, near the village of Toszeg, there
is an artificial mound to which, since the meeting
of the International Congress of Pre-historic

Arclueology at Budapest, in 1876, much import-
ance has been attached, on account of the opinion

expressed by L. Pigorini that it is identical in

structure with the terramara-deposits of Northern
Italy. The mound, though considerably under-

mined by the river Theiss during the great floods of

1876, is still of considerable extent, measuring 360

metres in length and 100 in breadth, and rising to

a maximum height of 8 metres above the surround-

ing plain. It is only in times of flood that the waters

reach the mound, its usual bed being a mile and a
half distant. When the artificial nature of the

mound became known in consequence of the section

exposed by the floods, some extensive excavations

were made to ascertain the archteological character

of its contents. An assortment of the objects col-

lected during these researches was exhibited at the

Congress, among which were the following :

Perforated hammers of stag-horn, various pointed implements
of bone and horn, perforated teeth and the leg-bone of a horse
pierced in two places, probably a skate, polished stone celts

(some perforated), four flint flakes (one of obsidian), corn
grinders, and various worked stones ; a fragment of a bronze
pin, a bronze knife, and a small ingot of this metal

;
pottery,

in the form of a variety of dishes, some with handles
;
various

objects of burnt clay—a whistle, buttons, spoons, and eighteen
pyramidal and perforated clay weights ; a considerable amount
of food-refuse, such as bones of animals, scales of fish, land
shells, charred grain, etc.

During the meeting of the Congress, L. Pigorini,

R. von Virchow, and Miss J. Mestorf visited the
Toszeg excavations and made some further re-

searches which enabled them to agree on the
correctnessof thefollowingpropositions, which were
published in separate reports after their return
home

:

(1) The existence of piles and wooden beams was satis fac-

tonly proved at three different levels
; (2) the materials which

contained the debris of human occupancy were distinctly strati-

fied, and formed undulating layers amounting to a total thick-

ness of 4 metres ; (3) the antiquities collected belonged to the
three pre-historic age» of Stone, Bronze, and Iron.

F. Romer gave an account of liis excavations at
Toszeg and other localities to the members of the
Congress in an article entitled * Les Terramares en
Hongrie.

5

It is worthy of note that in one of the
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stations, viz. Ascott-halom, he mentions that rotten
piles were observed in its lowest stratum before
Pigorini called attention to their significance.

The author concludes his article by stating that
terramara deposits are by no means confined to
the valley of the Theiss, as they have already been
observed in various other low-lying localities in
the Danubian valley, both above and below
Budapest. But the task of excavating such huge
masses goes beyond the means at the disposal of
ordinary archaeological societies. 1

7. General remarks.—Notwithstanding the dis-

covery of various portions of human skeletons at
several stations, and their subjection to the ex-
amination of anatomical experts, anthropologists
are not agreed that the data thus ascertained
prove that the constructors of the pre-historic
pile-structures belonged to one race with definite

physical characteristics. T. Studer (ZE xvii. [1885J
548) advocates the theory of Troyon, viz. that with
the introduction of bronze there came a new race
of people ; and this opinion he bases on the fact
that at Sutz and Vinelz two kinds of human skulls
were found, viz. brachycephalic and dolichocephalic,
whereas in the pure Stone Age stations only the
former were, according to him, met with. Virchow’s
conclusions on lacustrine craniology are as follows

(ib., p. 300) :

(1) In the stations of the pure Stone Age brachycephalic
skulls only are known to a certainty to have existed. (2) In the
transition period both brachycephalic and dolichocephalic skulls
are known. (B) In the full Bronze Age there is a slight pre-
ponderance of dolichocephalic skulls.

On these grounds Virchow thought that during
the Bronze Age a new people joined the original
lake-dwellers by degrees, but not as conquerors
subverting the previous order of things—an opinion
which seems to be strengthened by the undoubted
continuity of the same social organizations in both
these periods. Bronze was gradually introduced,
and it took some time to supersede the cutting
implements previously in use. Nor was there any
violent disturbance of the previous conditions of
social life. The original system of constructing
lake-villages was continued, and the only changes
detected in their structure were such as can be
accounted for by the use of better implements.
Although trepanning was practised in Central

Europe as far back as the Stone Age, it does not
appear that this custom was prevalent to a, great
extent among the lake-dwellers. Segments of the
upper portions of human crania, supposed to have
been used as drinking-cups, were found at Gerla-
fingen, Sutz, Schaffis, and Locras

; and from the
last-named there was also a skull having a circular
ortion cut out, as if post mortem trepanning had
een performed. Roundlets cut out of skulls are

supposed to have been used as charms, and such
relics are frequently found in the graves of the
period. From lake-dwellings only two of these
objects have been recorded ; one from Concise has
two small perforations, and another, figured by
Gross, has one hole. On the Trajan column a
Dacian village is represented as having human
skulls set on poles before the walls. The finding
of skulls of different races in the lake-villages
might, therefore, be accounted for on the supposi-
tion that they weie trophies of their enemies, and
not the skulls of their actual inhabitants.

In eastern Switzerland and the Danubian valley
the number of settlements greatly decreased during
the Bronze Age, while in the Lake of Geneva they
increased, and in Lake Bourget its eight stations
flourished almost exclusively in the Bronze period.

In instituting a comparison between the ordinary
1 For an elaborate and highly illustrated account o! the

terremare and analogous remains in Europe, readers may con-
sult the present writer's recent book, Ealceolithic Man and
Terramara Settlements in Europe.

lake-dwellings and the terremare of Italy, it may
be observed that the latter term was originally

applied only to the fertilizing materials, and not,
as at present, to the tout ensemble of a settlement.
From this point of view any organic refuse from
an inhabited site containing a sufficiently large
amount of ammoniaeal products to be used as fer-

tilizers (as was the case with the contents of the
Barma Grande cave at Mentone) might be not
inappropriately so designated. If, on the other
hand, the special features of Castellazzo—moat,
dike, contrcifforte, canals, roadways, citadel, ritual

pits, trapezoidal shape—must he regarded as essen-
tial characteristics of terramara stations in general,
then it must be admitted that there are few such
structures outside Western Emilia. If, however,
the few known examples of the Castellazzo type
he excluded on the ground that they were military
forts, we can find in the Po valley parallels to all

the settlements which we have described elsewhere
in Europe. In pile-structures on the sea-shore,
and on marshy ground liable to flooding, dikes were
indispensable. The Butmir station belonged to
the Stone Age, and it did not appear that a dike
was necessary either for defence against enemies
or to prevent flooding, as it was constructed over
water.
Much significance has been assigned to the pottery

known as ansa lunata or comuta. Formerly the
manufacture of this handle was supposed to be a
monopoly of the terramara folk of Emilia, bnt now
it has been shown to have a wider distribution,
extending southwards along the coast of the
Adriatic as far as Taranto and other localities in
S. Italy. It is found in the lake-dwellings of
the eastern district of the Po valley, but—what is

very remarkable—it is entirely absent from those
of Piedmont and Western Lombardy. Outside
Italy it is common in the early Iron stations of
Bosnia, as at Ripac and Donja Dolina, as well as
in Bohemia, Lower Austria, Hungary, Styria (Bul-
lettino di Palet. Jtal. xv. [1889] 65). Before the
brachycephalic lake-dwellers swarmed into Europe,
its neolithic inhabitants were dolichocephalic, and
disposed of their dead by inhumation. It appears
that they freely associated with the newcomers,
as was the case with the Ibero-Liguri in N.
Italy, where remains of the two civilizations were
found on the same stations, that of the Stone Age
being in the lower strata. There is evidence to
show that burial by cremation was practised by the
terramara folk, and by both the eastern and western
lake-dwellers towards the end of the Bronze Age
and beginning of the Iron Age ; hut whether the
latter were cremationists on their first appearance
in Italy is a problem that has not yet been solved.
Singularly enough, the same uncertainty has been
experienced with regard to the burial customs of
the lake-dwellers of Central Europe. Some archae-
ologists are inclined to exaggerate the importance
of this question, on the plea that the manner of
disposing of the dead is hereditarily so rooted in
the human constitution that it would not be readily
changed. But, as a matter of fact, the contrary
is the case. Cremation, being the outcome of
religious ideas, powerfully influenced humanity in
those early days, and spread like wild-fire through-
out the whole of Europe, so that the change from
inhumation to incineration might have been ac-
complished in a short space of time.
The cause of the almost sudden discontinuance

of the palafitte system of habitation all over Europe
at the end of the Bronze Age is not known. We
may, however, surmise that it was deeply-seated,
and partly due to the law of the survival of the
fittest, or rather the destruction of the unfittest.
In the smaller lakes the growth of peat would
make lacustrine habitations useless as a means
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of defence. Of the settlements in the Po valley
the lake-dwellings of Lake Garda were the last to
be abandoned, but the terremare ceased to be
occupied at an earlier period, apparently having
been found inadequate to supply the social com-
forts prevalent among the races who subsequently
dominated the Italian peninsula.

In conclusion, we are justified, from a considera-
tion of the archaeological phenomena hitherto dis-

closed by lacustrine research, in formulating the
hypothesis that the primary founders of the lake-

dwellings of Europe were brachycephalic immi-
grants, in the neolithic stage of culture, who, in

successive hordes, moved westwards by way of the
Danubian valley, but occasionally diverged from
the main route into the numerous affluents of the
Danube. The goal of all these shepherd farmers
was the rich and well-watered pasture-lands along
the lakes, brooks, and springs of the Alpine regions,

which constitute the primary sources of the great
rivers of Central Europe and their tributaries. The
Scottish and Irish crannogs, the Glastonbury lake-

village, and other lacustrine habitations of the
Iron Age were but sporadic remnants of the more
ancient system, which, like every dying art, passed
through a stage of degeneration before final extinc-
tion.
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of the early Periods,’ Archaeologia

,

xxxviii. (1859) ; F. Troyon,
Habitations lacustres des temps anciens et inodemes, Lausanne,
1860 ; L. Riitimeyer, Die Faunader Pfahlbauten inder Schweiz,
Easel, 1861 ; J. Lubbock, * On the Ancient Lake-Habitations in
Switzerland,’ Nat. Hist. Review, 1862, and Prehistoric Times,
London, I860

, 71913; F. Keller, The Lake’Dwellings of Swit-
zerland and other Parts of Europe
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Eng. tr., J. E-,Lee, London,

1866, 21878 ; E. Desor and L. Favre, he Bel Age du bronze
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; W. G. Wood-Martin, The Lake-
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Robert Munro.
LALANGS.—See Bodos.

LAMAISM.—The term ‘ Lamaism ’ is now em-
ployed by many Europeans to designate the Bud-
dhism of Tibet, and is intended to identify with that
religion the Tibetan Buddhist monks, who are
generally known as Lamas, ‘ the superior ones.’ It

first appears to have been used by Koppen (and
presumably coined by him) in his Lamaische Hier-
archic und Kirche, 1859, which, as a pioneer work,
gave some currency to the term, although it was
employed by him only a few times and merely
incidentally. It was not, however, adopted, though
mentioned, by Emil Schlagintweit in 1863, who was
the first authoritative systematic writer on the
subject, setting aside the ponderous compilation
by A. Giorgi of the 18th cent. (Alphabetum Tibet-

anum, Rome, 1762), which was little more than a
literary curiosity. Altogether unknown to the
Tibetans themselves, who designate their creed
‘ Buddha’s religion ’ (Sangs-rgyas-kgi ch'os) or ‘ the

orthodox religion ’ (nang-chos), this term is in many
ways misleading, inappropriate, and undesirable.

It conveys the implication that Tibetan Buddhism

differs essentially from all other forms of that
faith—which is not a fact, for its differences from
mediaeval Indian Buddhism are relatively trifling

and mainly external.

The political ascendancy by which one sect of the Lamas has
achieved temporal power in modern times is m nowise an in-

herent part of the Buddhism professed by the Lamas, nor
is it shared by the older sects. It is not usual to designate
religions by the genericname of their clergy ; the epithet ‘ Brah-
manism’ presents no real analogy, as that title is eponymic
for the Supreme Creator in that faith, as well as descriptive
of his ministers. Phonetically, also, the word is anomalous

;

for on the analogy of ‘ Buddhism ’ from Buddha, it should be
* Lamism.’ Altogether, therefore, ‘ Lamaism ’ is an undesirable
designation for the Buddhism of Tibet, and is rightly dropping
out of use.

As the Buddhism of Tibet is intrinsically identi-

cal with, and derived from, Indian Buddhism of the
Mahayana, the following account will indicate
chiefly those features in which the Tibetan differs

from the Indian Mahayana (q.v. for the general
Buddhist doctrine and practices).

x. Introduction of Buddhism into Tibet.—The
indigenous religion of Tibet was the Bon, a primi-
tive animistic cult (see Tibet). According to all

the vernacular histories, especially the most author-
itative, the ‘ Chronicle of the Kings ’ (Egyal rabs,

and the somewhat apocryphal Mani-bTcah-hbum),
Buddhism was firstintroduced into Tibetin the reign
of King Srong-btsan Gam-po, who died A.D. 650.

But in the Lhasa lithic edicts of 783, published by
the present writer (JliAS, 1909, p. 931), the intro-

duction of ‘the orthodox religion,’ i.e. Buddhism,
is stated in general terms to have taken place
several generations before Srong-btsan’s epoch.
This, however, may merely refer to the current
legend that five generations before the advent of
the latter, in the reign of a king named Lha Tho-
tho-ri, certain Buddhist tracts and some relics fell

from heaven upon the top of the king’s palace, but
that up till Srong-btsan’s reign no one was able to

decipher the writing. There seems to be no doubt
that the indigenous histories are strictly correct in

stating that before Srong-btsan’s time Buddhism
had not yet penetrated Tibet, and that that

country was without a knowledge of the written
character which is now called ‘ Tibetan,’ which is

merely a slightly modified form of the Indian
alphabet as current in N. India (and in Kliotan) in

the middle of the 7th cent. A.D. It was certainly

Srong-btsan who introduced this character, and
along with it Buddhism in the form then most
popular in India, the Mahayana.
The credit for the latter achievement is given in

the Mani-bkah-hbum (the authorship of which is

ascribed to Srong-btsan) to the two chief wives of
the king, one the daughter of the king of Nepal
and the other an imperial Chineseprincess. Though
it is probable that these ladies may have contri-

buted to the introduction of the new religion, as
both of them certainly were Buddhists, it appears
possible that Srong-btsan himself took the initia-

tive, as he procured his Indian letters and early
Buddhist texts from remote Kashmir, and not from
the more accessible Buddhist country of Nepal,
from which he would presumably hare obtained
them, had he been then married to his Nepalese
wife ; and his Chinese marriage was still later (in

A.D. 641). The first booklet translated into Tibetan
in the new letters was a hymn to Avalokita on the
Om man(formula—which formula, it is recorded, he
engraved on stone. As the first patron of Buddhism
in Tibet, Srong-btsan was canonized, as were also

liis wives, by the grateful monks in later days.

But Srong-btsan was not the saintly person he is

pictured in the religious histories, for he is seen in

tlie contemporary Chinese chronicles to have been
engaged all his life in bloody wars (see his invasion
of Central India in A.D. 647 as described by the
present writer in Asiatic Quart, flev., vol. xxxii.
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[1911]). He certainly did little, if anything, in the

way of Buddhist propaganda. He built a few
temples to enshrine the images brought to him in

dower by his Buddhist wives. One of these was
the nucleus of the present great cathedral-temple

at Lhasa, ‘ the house of the lord ’ (Jo-k’ang ; cf.

Waddell, Buddhism of Tibet, pp. 23, 28, 300, and
Lhasa and Its Mysteries

,

pp. 341, 361 f.). He built

no monasteries, and, according to the vernacular

histories, no order of monks was established till

over a century later.

2. Establishment of the monastic Order.—After
Srong-btsan’s death (A.D. 650), Buddhism made
little headway against the indigenous Bon cult,

and was resisted by the people until the accession

of Khri-Srong De-btsan, the fifth in succession

after Srong-btsan. The son of an imperial Chinese
princess, he was an ardent Buddhist and proselyt-

izer. Desirous of establishing an Order of Buddhist
monks among his people, on the advice of his family
Buddhist priest, Santiraksita, an Indian, he sent to

India for the kinsman of the latter. This was Pad-
makara or Padmasambhava, of the then popular
ritualistic and mystical Yoga school at Nalanda
college, and skilled in Buddhist spells (dhdrani).

He was a native of Udayana (latterly known as

Swat and Kafiristan) on the Peshawar frontier of

N. India, and he arrived in Tibet in A.D. 747, with
several other Indian monks, who were induced to

settle in the country. Padmakara established the
first monastery at Sam-yas in A.D. 749 on the left

bank of the Brahmaputra river about thirty miles
to the south-east of Lhasa, and installed Santirak-
sita as its abbot, with seven Tibetan novices as the
nucleus of the Order. Of these novices three were
elderly ; and the first of them, Dpal-bangs, who
succeeded thirteen years later to the abbotship,

may be said to be the first ‘ Lama.’ He appears
to have studied in India also, and to be the same as
Ska-ba-bha-po Dpal-brtsegs, who was one of the
chief early translators of the Sanskrit Buddhist
canon into the Tibetan language.

‘ Lama ’ is a Tibetan word meaning ‘ supreme
one,’ and is strictly applicable only to Tibetan
abbots (q.v.) and the most learned among the
ordained monks. By courtesy, however, it is

generally extended in popular conversation to

ordained monks in general.

3. Founder of the monastic Order.

—

Padmakara,
the founder of the Order of Buddhist monks in

Tibet, is commonly known as Padmasambhava,
‘ the iotus-born ’ (in Tibetan Pad-ma Byung-gnas),
or as ‘the teacher treasure’ (Guru Kin-po-ch’e),

and also as ‘L6-pon ’ (slob-dpon), the Tibetan
equivalent of the Indian guru, ‘ teacher.’ It is

not easy now to discover with certainty the
details of his teaching, but from the remarkably
high literary standard of the monks associated

with him, as shown by their scholarly translations
from the Sanskrit canon, it is difficult to believe

that he was the quasi-shamanistic priest that he is

represented to have been by the old unreformed
sects. There is no doubt that he was a believer in

Tantrik mysticism with its prayers to various
Buddhist gods and goddesses ; but so were the
great Indian Buddhist patriarchs, the metaphysi-
cists Vasubandhu and Asanga, before his day. No
canonical translations are found ascribed to him ;

but he is the reputed author of several manuals of

worship (sadhanas) 1 for compelling the good ser-

vices of certain deities by means of the repetition of

spells (dhdrani) after the style of the Brahmanical
mantras—a class of literature which was prevalent
in Indian Buddhism at that period.

4. Translation of the Indian Buddhist canon.

—

Under the zealous patronage of Kmg Khri-Srong
1 See list ot sadhanas by F. W. Thomas in Huston, xxii. [1903]

«.

De-btsan, Padmakara initiated an era of great

literary activity and scholarship for the transla-

tion of the Buddhist canon from the Indian

Sanskrit. Several of the most intellectual youths
were sent to India to learn Sanskrit and Buddhist
philosophy in its home in mid-India, and some of

the most learned monks of India were induced to

proceed to Tibet and settle there for this evan-

gelizing work. In a letter embedded in the great

commentary, the Tan-gyur (xciv. 387 ff.), addressed

to this king by the Indian monk Buddhaguhya,
we read :

‘Thou didst dispatch to India Vairotchana, Ska-ba-dpal

brtsegs, Kluyi rgyal mts’an, Ye-shes sde, Armandju, and
others, to whom thou didst intrust much wealth of gold and
silver, to get the Dharma, increase the little religion that was
in tby realm, and open the window which would let in the light

on the darkness of Bod [Tibet], and bring in its midst the life-

giving waters.’ 1

This indicates clearly that in the middle of the
8th cent. A.D. Tibet was scarcely recognized as a
Buddhist country at all. The young Tibetans
named therein are some of the best known trans-

lators of the Tibetan scriptures.

5. Authenticity and historical value of Tibetan
canon.—These Tibetan translations of the Sanskrit
Buddhist canon are now of great historical import-
ance, as they preserve with remarkable accuracy
the Indian texts, of which most of the originals have
been lost in India. The Tibetan translations of

these texts, as tested by the few surviving Sanskrit
fragments and by isolated texts preserved in

Nepal, display such scrupulous literary accuracy,
even down to the smallest etymological detail, as

to excite the admiration of all modern scholars

who have examined them. Thus their authorita-

tiveness is placed beyond dispute.

These canonical texts thus afford, along with the
less precise Chinese and Japanese translations of

the same originals, invaluable means for control-

ling, supplementing, and correcting the less detailed
Pali versions of the early scriptures, and explaining
ambiguous terms in the latter, thereby enabling us
to gain a more correct knowledge of Buddha and
his doctrine than has been forthcoming from purely
Ceylonese sources. On this account the study of
Tibetan has become indispensable to students of
Buddhist Sanskrit and of Buddhism in general.
The excellent Tibeto-Sanskrit dictionaries date
from this literary epoch, and the formation of the
classical Tibetan style. The divisions of the
Tibetan Buddhist canon will be indicated below.

6. Growth of the Order and popular adoption
of Buddhism.—The institution of the indigenous
Order on these Indian lines was opposed by Chinese
Buddhists, under a Mahayana monk named
Hwa-shang (the Chinese term for a Buddhist monk
corresponding to the Sanskrit ttpadhydya, or
‘ master ’). These Chinese, who appear to have
been itinerant priests, were defeated in argument
by the Indian Kamalasila, and expelled from the
country, leaving the Indian system to be developed
unmolested. Many monasteries and Buddhist
temples were established all over the country, and
Buddhism became the State religion of the
land.

A second development of literary activity and
Buddhist propaganda occurred in the reign of Ral-
pa-Chan, the grandson of Khri-Srong De-btsan, in

the latter half of the 9th cent. A.D., when the
work of translation of the Great Commentaries by
Nagarjuna, Aryadeva, Vasubandhu, etc., was
actively prosecuted, and most of the remaining
canonical books completed. Among the Indian
translators employed by Kal-pa-Chan were the
monks Jinamitra, Silendrabodhi, Surendrabodhi,
Prajnavarman, Danasila, and Bodhimitra, assisted

by the Tibetan translators (or lo-tsa-va) Pal-brtsegs
1 W. W. Bockhill, Life of the Buddha

,

p, 221.
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Ye-shessde and Ch’os-kyi-gyal-ts’an. At least
half of the two great Tibetan collections, canon
and commentaries, is the work of their hands.
Ral-pa-Chan endowed most of the monasteries

with State lands and the right to collect tithes and
taxes. His ardent devotion to Buddhism, indeed,
led to his assassination and the downfall of the
monarchy, which event paved the way for the
eventual rise of a hierarchy. The murderer of

Ral-pa-Chan was his brother Lang-darma, who
was at the head of a Bon faction, on which some
authentic light is thrown by the Lhasa edict pillar

inscription of A.D. 842, published by the writer
(JRAS, 1909, p. 1267); on ascending the throne he
actively persecuted the Buddhists, and did his

utmost to uproot that religion. He desecrated and
destroyed many temples and monasteries, burned
the sacred books, and forced many of the monks to

become butchers. He was in turn assassinated
within three years by a Buddhist monk disguised
as a Black Hat Bon devil-dancer, and this incident
is now a favourite episode in the popular sacred
plays.

7. Rise of the hierarchy.—Although on the
downfall of the dynasty Tibet became subdivided
into several principalities, Buddhism continued to
grow steadily in popularity, and the priests became
more and more influential, till eventually, in the
13th cent., a hierarchy was established with
temporal sway. This was effected by the great
Mongol Emperor Kublai Khan, whose grandfather
Jenghiz Khan had conquered Tibet. Converted to
Buddhism by the Tibetan abbot of the Sas-kya
monastery in Western Tibet near the Nepalese
frontier, Kublai created the Sas-kya abbot official

head of the Buddhist Church in Tibet in return for

the favour of formally crowning him as Emperor
of China. He also conferred upon the learned
Sas-kya Lama—or ‘Sas-kya Pandita,’ as he is

usually called—the temporal rulership of Western
Tibet.

This first of the Tibetan hierarchs thus especi-

ally patronized by the Mongols achieved with a
staff of his scholars the gigantic task of translating
the bulky Tibetan canon into Mongolian, after

revision and collation with Chinese texts, the
Mongolian character being a form of Syriac intro-

duced into Central Asia by Nestorian Christian
missionaries.

The Sas-kya primacy maintained much of its

political supremacy for several generations, and
used its power to oppress its less-favoured rival

sects. It burned the great Kar-gyu monastery of

Dikung about A.D. 1320. But on the accession of

the Ming dynasty in 1368 the Chinese Emperor
deemed it politic, whilst conciliating the monks as

a body, by gifts and titles, to strike at the Sas-

kya power by raising the heads of two other
monasteries to equal rank with it (Dikung of the
Kar-gyu sect and Ts’al of the Ka-dam sect), and
encouraged strife against it.

8- Rise of the priest-kings of Lhasa.—At the

beginning of the 15th cent. A.D., a Lama named
Tsong-Kha-pa or Je-Rin-po-ch’e re-organized the

reformed Ka-dam sect which had been instituted by
the Indian monk Atisa in 1038, and altered its title

to ‘ The Virtuous Order,’ or Ge-lug-pa. This sect,

which arose at Gah-ldan monastery near Lhasa,

wore as a distinctive badge a yellow cap, and
hence was known as the ‘Yellow Hat’ Order. It

soon eclipsed all the others, and in five generations

achieved the priest-kingship of the whole of Tibet,

which it retains to this day.

Its first Grand Lama wasTsong-Kha-pa’s nephew,
Geden-dub, with his succession based on the idea

of his perpetual re-incarnation. In 1640 the

Yellow Hats leapt into temporal power under the

fifth series of Grand Lamas, the crafty prelate

Lob-zang Gya-mts’o, also known as ‘ the fifth Jina ’

[a title of Buddha], Gyal-ba-Na-pa. At his request
& Mongol prince, Gusri Khan, conquered Tibet and
made a present of it to him, and in 1650 he was
confirmed in the sovereignty by the Manchu
Chinese Emperor, and also in the title of Ta-lai,

usually written by Europeans Dalai, which is

merely the Mongolian word for Gya-mts’o (or
‘ Ocean ’), the surname of himself and his three
predecessors.

This resourceful Dalai Lama consolidated and
extended his rule by inventing divine legends
about himself, and by forcibly appropriating many
of the monasteries of the older sects. He also
built for himself the famous palace-monastery on
the red hill at Lhasa, the name of which he changed
to 1 Potala,’ after the mythic Indian residence of

the most popular of all Buddhist divinities, Avalo-
kita, or Lord of Mercy, of whom he posed as the
incarnation, and whose special spell was the famous
Om manipadme Hum. formula.

9. Origin of the succession by re-incarnation.

—

The idea of re-incarnation, which is a fundamental
element of belief in Buddhism, derived from its

parent Brahmanism, does not appear to have been
definitely utilized for the regulation of the hier-

archical succession in India, although many cases

are cited by Taranatha, from the Indian histories,

of Indian Buddhist patriarchs and saints having
been re-incarnated in other saints some genera-
tions afterwards.
The succession of the Sas-kya hierarchs was

clearly not based upon this system, but was by nom-
ination of relatives. The Yellow Hat succession,

however, indisputably shows by the dates of birth
and death of the respective incumbents that the
succession to the Grand Lamaship was based upon
the theory of direct re-incarnation. The spirit of
the first abbot was supposed on his death to be re-

incarnated in the world immediately as a new-born
infant, and thus was re-born again and again for

the good of his monastery and particular sect of

Yellow Hats. This theory has latterly been adopted
as a basis for succession to the leadership of several

other sects as well.

Enlarging this theory, the fifth Grand Lama
introduced the fiction of a divine origin for himself
and his predecessors. He declared that both he
himself and the first Yellow Hat abbot were re-

incarnations of the most powerful and popular of

all the kings of Tibet, namely Srong-btsan Gam-
po ; and, further, that the latter in his turn was
the earthly incarnation of the Compassionate Spirit

of the mountains who had given the early

Tibetans the magical food which transformed them
from monkeys into men. This Compassionate
Spirit was identified with the Buddhist ‘ god of

mercy’ Avalokita (see Avalokitesvara), known
in Tibetan as Chan-ra-zi,’ ‘ the all-seeing Lord ’ (lit.

‘ clad with eyes’). Avalokita is especially the god
who regulates transmigration, and who can procure
ready entrance to paradise and escape from hell.

His favour can be won by the repeated utterance

of his mystic spell, the Om rnani (see JEWEL
[Buddhist]) of Indian Buddhism ; hence the extreme
popularity of this formula in Tibet, and the divine

honours paid to the Dalai Lama, who is believed

to be the incarnation of this most powerful of all

divinities.

10 . Dual Grand-Ldmaship.—The only person
whom this Grand Lama of Lhasa permitted to

share to some extent his divine honours was the
abbot of the large monastery at Tashi-lhunpo,

the Western capital of Tibet, belonging to his own
Yellow Hat sect, and his own tutor. He raised

this abbot to the dignity of a Grand Lama, and
gave him the divine pedigree of descent from the
Buddha-god Amitabha, the ‘ Buddha of Infinite
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Light,’ whose blissful paradise in the west is the
popular heaven which was the goal of the majority
of Indian Buddhists from the beginning of the

Christian era, as it is to-day in Tibet, as well

as in China and Japan. This pontiff is generally

known to Europeans, after his residence, as the
‘ Tashi Lama,’ in contradistinction to the * Dalai
Lama ’ of Lhasa. To Tibetans, however, the
former of these is usually known as ‘the great

treasure of learning,’ Pan-ch’en Rin-po-ch’e, and
the latter as ‘the protector-treasure,’ Kyab-gon
Rin-po-ch’e, or ‘ the victor Jina,’ a title of Buddha
himself.

Latterly, a third and a fourth Grand Lama of

the dominant Yellow Hats were instituted for the
two kingdoms outside Tibet, to which Tibetan
Buddhism extended, namely Mongolia and China.
The former of these at Urgya is known as Je-btsun
Dam-pa, and possesses temporal sovereignty over
Outer Mongolia, like the Dalai Lama in Tibet

;

but, although posing as the head of the celibate

monkhood, he is not himself celibate. The fourth
was appointed by the Emperor Kang-Hsi about
1700, especially for Inner Mongolia, and has his

special residence at Peking and Jehol. He is known
to Tibetans as Chang-skya-Hu-thuk-thn, and is

considered to be an incarnation of Rol-pai Dorje

;

and his succession, as well as that of the Urgya
Grand Lama, is arranged by the Dalai Lama.
The spiritual jurisdiction of the Dalai Lama is

not acknowledged outside Tibet and Mongolia,
including the land of the Buriats (q.v.) bordering
Lake Baikal in Siberia, the tracts in Western
China which formerly belonged to Tibet, the
isolated Tibetan monasteries in N. China, and the
Himalayan States of Bhutan, Sikkim, and Ladakh.
Neither the Dalai nor the Tashi Lama exercises

any ecclesiastical authority in Tibet over the other
and older sects, the Red Hats, whose relative laxity
in Buddhist discipline, especially in the matter of
uncelibacy, they despise.

ir. Sects in Tibetan Buddhism.—No sects appear
to have existed prior to Lang-darma’s persecution
in the 9th cent., nor till more than a century and
a half later. The sectarial movement seems to
date from the visit to Tibet of the great Indian
Buddhist monk Atisa in 1038. Atisa, while cling-

ing to Yoga and theistic Tantrism, at once started
a reformation on the lines of the higher Indian
Mahayana system, enforcing celibacy and high
morality, and deprecating the Bon rites which had
crept into some of the priestly practices of the
Buddhist monks. The time was ripe for such a
reform, as the monks in Tibet had become a very
large and influential body, and possessed a fairly

full and scholarly translation of the bulky Maha-
yana canon and commentaries.
The first of the reformed sects, and the one with

which Atisa most intimately identified himself was
the Ka-dam, or ‘ those bound by the Orders ’

; and
it was this sect that ultimately, three and a half
centuries later, in Tsong-Kha-pa’s hands became
leas ascetic and more highly ritualistic under the
title of Ge-lug, or ‘Virtuous Order,’ the ‘Yellow
Hats,’ now the dominant established sect in Tibet.

Atisa, or ‘the Lord’ (Jo-bo-rje), was the sole

profound reformer of Tibetan Buddhism ; for we
find that the other parallel early reformations were
initiated by his pupils. These were the Kar-gyu and
Sas-kya sects, which were directly based in great
measure upon Atisa’s teaching. These two sects
may be regarded as semi-reformations adapted for

those individuals who found Atisa’s high standard
of morality and discipline too irksome.
The residue, who remained wholly unreformed

and weakened by the loss of their best and most
intellectual members, were now called the ‘ Old,’
or Nying-ma, as they adhered to the old corrupt

practices. To legitimize some of their unorthodox
practices borrowed from the indigenous Bon faith,

the Nying-ma Lamas began to discover hidden
‘ revelations ’

( ter-ma ), or fictitious gospels, ascribed
to Guru Padmakara, authorizing these practices,

just as, it is related, the Indian monk Nagarjuna,
to secure an orthodox reception for his new doc-
trine, alleged that Sakyamuni had entrusted the
developed gospels to Naga demigods until men
were sufficiently enlightened to comprehend the
doctrine. Each of these ‘finders’ of the new
revelations claimed to have been in a former birth
one or other of the twenty-five traditional disciples

of the guru. The ‘revelations’ treat mainly of

Bon rites which are permissible in Buddhist prac-
tice ; and they prescribe forms of worship mostly
on the Buddhist model. These apocryphal gospels
formed the starting-point for further subdivision
of the semi-reformed and the old unreformed
sects, which differ from each other chiefly by the
particular ter-ma-book that they have adopted
as sanctioning the worship of a particular Bon
deity.

12. Sectarian distinctions.—The distinctions be-
tween the various sects are partly theistic and
creedal, and partly ritualistic, and are also usually
expressed by some external difference in dress and
symbolism. None of them relate to the personality
or doctrine of the historical Buddha as expressed
in the canon, as this is accepted intact by all.

These differences may be classed as: (1) person-
ality and title of the primordial deity or Adi-
buddha (cf. Adibuddha) ; (2) special source oi

divine inspiration ; (3) transmitters of this special
inspiration ; (4) meditative system of mystical in-

sight (darsana, Tib. Ua-wa)

;

(5) special tgntra-
revelation ; (6) personal tutelary

(yi-dam ) or Saivite
Indian protective demon ; and (7) guardian demon
(dharmapala

,

Tib. ch’os-skyong), sometimes of
Tibetan type.
The Ge-lug, or dominant Yellow Hats, have

as their primordial deity Vajradhara (‘holder of
the thunderbolt’), and they derive their divine
inspiration mainly, not from the dead Sakyamuni,
but from the living Buddhist ‘Messiah’ Maitreya,
the next coming Buddha, as revealed through the
succession of Indian saints from Asanga down to
Atisa, and through the Tibetan saints from Atisa’s
disciple Bromton downwards to Tsong-Kha-pa.
The Ge-lug mystical insight is in the Lam-rim, or
‘ graded path," on which a commentary was written
by Tsong-Kha-pa, and their special Tantra, or
theistic manual, is Bgya-ch’en-spyod. Their tute-
lary Indian demon (yi-dam) is ‘ the fearful thunder-
bolt’ Vajrabhairava (Tib. Dorje-jig-je), supported
by Samvara (Sambara, Tib. Dem-chog) and Guhya-
kala (Tib. Sang-’dus) ; and their ‘ guardian ’ demon
(dharmapala) is ‘the six-armed lord’ (Gon-po) or
‘the horse-necked’ (Hayagriva, Tib. Tam-ch’en),
both of them Indian, not Tibetan.
In organizing the Ge-lug sect Tsong-Kha-pa

collected the scattered members of the Ka-dam
from their ascetic retreats and housed them in
monasteries, together with his new followers,
under rigid discipline, setting them to keep the
253 Vinaya rules of primitive Buddhism, including
strict celibacy, and hence obtaining for them the
title of ‘ Vinaya-keepers ’ (Dulba-Lama). He also
made them carry a begging-bowl and wear patched
robes of a yellow colour after the fashion of the
Indian Buddhist mendicant. The bowl, however,
soon dropped out of use, as daily begging was not
adapted to the sparse population of Tibet. He
attracted followers also by instituting a highly
ritualistic service, in part borrowed, perhaps, from
the Nestorian Christian missionaries who were un-
doubtedly settled at that time in Tsong-Kha, the
locality of his early boyhood in \Y. China. He
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gave his monks the yellow hat which distinguished
them from all the other seets, who wore red hats,

in contradistinction to the black caps of the Bon
priests.

The Kar-gyu, the next great sect after the
Ge-lug, was founded in the latter half of the 11th
cent, by the Tibetan monk Mar-pa, who had
visited India. The name means ‘ follower of the
successive Orders,’ expressive of the belief that
the rulings of the later Buddhist sages were in-

spired. Its distinctive features are its hermit
practices—meditation in caves and other retired
places—and the following peculiarities : its primor-
dial Buddha is also Vajradhara, and its tutelary
Samvara ; but its mystical insight is Mahamndra
{p'yag-rgya-cKen) of the ‘ Middle path,’ its Tantra
Sum-kar bsduds, its guardian ‘the lord of the
black cloak’ (Bar-nag); its hat has a frontal
badge like a St. Andrew’s cross (X)> to sym-
bolize that meditation with crossed knees is its

special feature ; with these is associated a stricter

observance of the Indian monastic rules. One
of its most famous monks was the hermit poet
Mila-raspa.
The hermit feature of this sect rendered it so

unattractive that several sub-sects arose out of it

which dispensed with the necessity for hermitages.
These were the Karma, Dikung-pa, To-lung-pa,
and Dug-pa (the form dominant in Bhutan), which
differ from each other in having adopted a different
‘revelation’ (ter-ma

)

to allow of worship of an
aboriginal spirit. An important image in their
temples is that of the founder of their particular
sect or sub-sect. In Ge-lug temples Tsong-Kha-pa’s
image is prominent and receives worship as a
canonized saint.

The third great reformed sect is the Sas-kya, or
Sa-kya, taking its name from the monastery of
that place, founded in a.d. 1072. As we nave
seen, it became under imperial Chinese patronage
the lirst great hierarchy in Tibet, and in 1251
attained for a time the temporal sovereignty, until
eclipsed by its later rival, the Ge-lu» sect. Its

special source of inspiration is the Bodhisattva
ManjusrI, through the Indian saints from Nagar-
juna to Vasuputra (Vasubandhu ?). Its mystic
insight is ‘ the deep path ’ [gambhira darsana), its

tutelary Vajra-phurpa, and its ‘guardians’ are
‘ the tent-lord ' and ‘ the presence-lord ’ (Gon-po
zhab).

Now, however, except in a few externals, it is

practically undistinguishable from the unreformed
Nying-ma, and celibacy is exceptional. From the
Sas-kya two reforming sub-sects issued, the Ngor-
pa ana Jo-nang, which differ merely in the founders.
To the latter sect belonged the famous Tibetan
historiographer Taranatha.
The wholly unreformed sect of Tibetan Buddhists

are not numerous in Tibet. They are priests
rather than monks, and are freely tinged with
quasi-Bon cults. They are found chieHy in the
more remote districts. They too have sub-sects,

Urgyen-pa, Kartok-pa, and Lhat-sun-pa. The
monasteries in Sikkim chiefly belong to the last

sect The Bhutanese lamaseries are not Nying-ma,
as is usually asserted by Dug-pa, a sub-sect of the
Kar-gyu above noted.

13. Special features of Tibetan Buddhism.

—

Contrary to Western belief, there is nothing in

the Buddhism professed by the monastic Order in

Tibet which differs greatly from the type of the
Indian Buddhism of the Mahayana. The differ-

ences in discipline and clothing are mainly those
enforced by different climatic conditions. In
doctrinal beliefs and practice the Ge-lug monks,
who form the great majority of the Order, differ

little from the Indian Buddhist monks in the early
centuries of our era. The use of sacred sentences

as protective charms or spells has been shown by
the present writer to have been a feature of

Buddhism in India from its commencement, and
on the evidence of the Pali canon to have been
practised even by Buddha himself (cf. Jewel
[Buddhist]), and the mechanical repetition of such
spells ( dhciranl or paritta ) was extensively prac-

tised about the 5th cent. a.d. by Asanga and his

brother Vasubandhu according to the circum-
stantial records quoted by Taranatha, 1 and sup-
ported by an early sadhmm bearing Asanga’s
name. The grosser priestly theistic and demon-
istic rites, the practice of which is restricted almost
entirely to the unreformed sects which form a
minority, are also largely of Indian Saivite origin.

Those which are borrowed from the indigenous
Bon will be indicated in art. Tibet. The self-

immolation by entombment, is an extreme and re-

volting instance of asceticism, having its parallel

in the self-torture of Indian yogis, but it is of

altogether exceptional occurrence 2 and never
practised by orthodox monks.

14. Grades in the Order.

—

The monks are of two
chief grades—the novice and the ordained, as in

Indian Buddhism ; to these may be added at the
lower end the neophyte and at the top the abbot,
or head of the monastery.

(1) The neophyte, or probationer-pupil, usually a child of

about eight years of age, is called ge-sflen, i.e. the equivalent
of the Indian updsaka, or ‘ virtuous follower,’ the ordinary title

of a lay devotee. He receives instruction as in a school under
a tutor, and is called <}d‘pa (grva-pd), ‘ pupil.* (2) The novice,

or geds’itl, is a formally admitted candidate for the Order. He
has gone through the ceremony of ‘going forth from home’

'
' r 1 ' * i --. J formally shaved, and

. ,

‘ He is now permitted
• •• Monastery. The great

,
' . 3, never rise above this

grade to full initiation. (3) The fully ordained monk is called

ge-long (dge-slong), the equivalent of the Indian bhikpu, or
‘virtuous mendicant.’ He is usually over twenty-five years,

and comparatively few ever reach this high stage. He now
has to vow to keep the 253 precepts. (4) The abbot is called

k’an-po (cf. Abbot [Tibetan]).

Nuns are given corresponding titles. They are not numerous,
are very illiterate, as a rule, and are allotted an inferior position,

scarcely higher than the ordinary lay devotee.

15. Excessive numbers of the monks.

—

In

Tibet we see Buddhism at the extreme limit of

its inevitable development when unfettered. For
the monastic state is an essential condition for the

attainment of Buddhist salvation ; and in Tibet
this condition has been realized more fully than
in any other Buddhist country in the world. In-

deed, nowhere else in the world does monasticism
appear ever to have reached such vast proportions.

This has been the result of the exceptionally
favourable circumstances for its unchecked growth
and development, under the fostering care of a
temporal government which for several centuries

has been entirely in the hands of the monks them-
selves.

As a consequence, there have arisen swarming
armies of State-supported celibate monks who live

parasitical ly upon the people and decimate them.
Since Buddhism was introduced as the State-

religion in the 8th cent. A.D., the Tibetan nation,

which formerly was one of the most virile in

Eastern Asia, and overran and even conquered
China more than once, has steadily declined in

power and numbers until it now has not a
tenth part of its former population. The only
general census of the population hitherto taken
appears to be one made by the Chinese, so long
ago as 1737 ; bnt the proportion probably still

holds good, though the total number has greatly
declined through the population having died off',

presumably in the main as a result of the wide-
IF. A. Schiefner, Gesch. des Buddhismus in Indien, Sfc.

pptersburg, 1869, pp. 103 f., 121, 123, 146; L. A. Waddell,
‘ Dharani Cult in Buddhism,' Ostasiat. Zeitschr. L [1912]

178.
2 Waddell, Lhasa and its Mysteries

, p. 236.
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spread monastieism, for polyandry is far from

common. _ , _
VT , T _ No. of Laity
No. ot Lamas.

(at 5 per (anij.iy ).

Central Province (Dbus)

Western „ (Tsang)
302,500
13,700

316,200

602,190
33,760

635,950

This gives one monk for every three of the entire

lay community, including the women and children.

The shrinking of the population is evident

everywhere in Central and Western Tibet, where

one sees numerous abandoned tracts of former

cultivation and the ruins of former villages and

homesteads. The population is, presumably a.s a

consequence of over-monasticism, steadily drift-

ing towards extinction.

16. Excessive monastieism an inevitable result

of Buddhism.—Yet this wide-spread devastation

worked by unfettered monastieism must inevitably

be the outcome everywhere of Buddhism when
that religion is free to develop without restraint.

Buddhism, with its inveterate note of pessimism,

repressing the wholesome instinct for living and

for the development and enjoyment of nature’s

resources, is itself in direct antagonism to all

worldly progress, whilst it restricts its goal of

Nirvana expressly to those who have entered its

celibate monastic Order. This is clearly the

teaching everywhere of Buddha himself, and of

all orthodox professing Buddhists of all sections

of Buddhism, both North and South, pace the

modernizing theories of popular Western writers.

No prospect whatever of attaining salvation or

Nirvana in this life is held out by Buddhism to

any one except those who actually enter its celi-

bate Order of monks. ...
This is manifestly the reason, in the opinion of

the present writer, why heaven and not Nirvana

is the popular goal of lay Buddhists—Indra’s

heaven in the company of ‘ the coming Buddha
Maitreya, according to the ‘ Southern ’ Buddhists

of Ceylon, Burma, and Siam ; or Amitabha’s

paradise in the West in the company of Avalokita,

according to the Mahayanist Buddhists. It is

obviously because, in the first place, these respec-

tive heavens are the old traditional paradises of

the layman’s ancestors, and, in the second place,

and chiefly, because there is no other goal of bliss

open to him on his death ; for, being a layman

and forced to work for his living, or bound by

family ties, he cannot afford to enter the monastic

Order, which is the sole avenue to Nirvana.

17. Tibetan Buddhist scriptures.—The scrip-

tures of the Tibetan Buddhists are translations

from the Sanskrit texts of Indian Buddhism by

the most scholarly monks of mediaeval India,

assisted by learned Lamas. A few books in the

last volume of the siitras were translated from the

Pali, and a very few from the Chinese. The
whole forms a series of over three hundred

volumes, each of which with its wooden covers

makes a package about 26 ins. long, 8 ins. broad,

8 ins. deep, and weighing about 10 pounds. 1 lie

volumes generally are in the form of xylographs,

or prints from carved wooden blocks, as with the

ancient Chinese books, no movable type having

been employed ;
occasionally MS sets of the en

tire canon are to be found—as, e.g., the set

obtained by the present writer and now in the

British Museum, MSS no. Oriental 672 If.

The sacred texts consist of two great collec-

tions : («) the canon, and (6) the commentaries.

The canon, or Ka-gyur (vulgarly Kanjur), ‘trans-

lated word,’ forms a series of one hundred, or, in

some editions, one hundred and eight, volumes,

and comprises 1083 distinct books. It is divided

into seven great sections, as compared with the

three divisions of the Pali canonical scriptures, or

Tripitcika. This difference in number is due to

a subdivision of the sutras (asterisked in the

subjoined list), and the addition of the mystical

Saivite sutras or tantras. The divisions are as

follows (the constituent volumes being indicated

by the letters of the alphabet, in the order of the

Sanskrit alphabet)

:

1 . Discipline, Dul-ba (Skr. Vinaya), in 12 volumes (K-P).

2. Metaphysics and transcendental wisdom, Ser-p'ym (Skr.

Prajhapdramita), corresponding generally to the Abhi-

dhamma of the Pali, in the following recensions : (a) in

100.000 verses, 'Bum (Skr. Satasahasrika), 10 volumes

(K-N); (ii) in 25,000 verses, Nyi-k’ri (Skr. Paflchamhiata-

sdhasrikd), 3 volumes (K-G) ; (c) in 18,000 verses, K ri-

brgyad (Skr.
•-<•*' ’ —es (K-G); (<*)I in

10.000 verses 1 volume (K);

(e) in 8000 v ,

1
" Aftasdhasnka),

1 volume (K) ; </) various abridged abstracts, Na-ts'ogs

(Skr. ViSva), 18 tracts in 1 volume.

3. Buddhist Congregation, P’al-ck’en (Skr. Buddhavata-

safigha), 6 volumes (K-Ch).
. , _

4. Perfection of the Buddha—ethical and metaphysical doc-

trine entitled ‘The Jewel-heap, ’ dKon-brtscys (Skr. Ratna-

kuta)y 5 volumes (K-Ch).
*5. Sermons [of Buddha], mDo-sde (Skr. Sutranta ), 30 volumes

6.

^arinirvdva, or ‘Deliverance from Misery,’ Myang-'das,

2 volumes (K-Kh).
7. Mystical theosophy, rGyud (Skr. Tantra), 21 volumes

(K-Zh).
To these are added :

8. Prajers, sMon-lam (Skr. Prantidkdna), 3 leaves.

9. Index, dKar-chag (Skr. Suchilipi), 1 volume.

The commentary Tan-gyur (vulgarly Tanjur

)

is

a great encyclopaedic library of ancient Indian

lore on metaphysics, logic, composition, arts,

alchemy, etc., including the commentaries of

ancient Indian Buddhist writers, Nagarjuna and
others, also some texts by Tsong-Klia-pa and other

Tibetan saints. Its contents have not yet been

fully examined.

Literature.—-A. Griinwedel, Die Mythologie des Buddhismus
in Tibet und der Mongolei, Leipzig, 1900, Padina Sanibhava

und Vencandtes, do. 1912 ; C. F. Koppen, Die lamaische

[Herarchie, und Kirche, Berlin, 1859 ; W. W. Rockhill, The
Land op the Lamas, London, 1891, The Life of the Buddha and
the Early History of his Order, do. 1884, Notes on the Ethno-

logy of Tibet, Washington, 1895 ; E. Schlagintweit, Buddhism
in Tibet, Leipzig, 1863, Die Kimige von Thibet, Munich, 1866 ;

W. Wassilieff, Der Buddhismus, St. Petersburg, I860 ; L. A.
Waddell, The Buddhism of Tibet, London, 1895, ‘ Guide-book

to Lhasa Cathedral,' in JASB, Calcutta, 1895, p. 259 f., Lhasa
and its Mysteries, London, 1905, ‘Tibetan MSS and Books col-

lected in Mission to Lhasa,’ in Asiatic Quart. Review, xxxiii.

[1912] 80-113 . L. A. Waddell.

LANDMARKS AND BOUNDARIES. —
l. Introduction.—A frequent subject of dispute

is the boundary-line—between nations, that of

their respective territories, between tribes, tha.t

of their hunting or fishing grounds, between indi-

viduals, that of their holdings. An excellent

example of this is found in Gn 135L . It is true

that in some instances land disputes are rare

because there is a large area available for the

needs of all, 1 but in general this is not the case

;

hence the need of the boundaries being carefully

defined by landmarks. We must here distinguish

between natural and artificial landmarks. The
former mainly mark the bounds of public terri-

tories ; the latter mainly those of private lands.

On the other hand, sometimes carved pillars are

set up on the boundaries of States, while natural

landmarks—trees, boulders, and the like—may
mark the limits of individual holdings. In early

times nations and tribes often sought that the

boundary of their territories should effectually pre-

vent the encroachment of neighbouring peoples.

Such an end was attainable where the sea, a region

of ice, a range of mountains, an impenetrable forest,

a river, or a waste and desert region existed on a

frontier. Hence these natural boundaries are

1 Ct. C. A. Soppitt, Short Account of the Eukt-Lushai Tribes,

Shillong, 1887, p. 23; E. Xordenskidld, Indianerleben ; El
Gran Chaco, Leipzig, 1912, p. 36.
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themselves a kind of landmark. Caesar says of

the Teutons :

‘ It is their greatest glory to hare around them as extensive
deserts as possible, with their confines laid waste.’ 1

Such boundaries or tracts of waste land formed
neutral ground, which at once removed the fear

of a sudden incursion ,

2 and offered a zone where
arrangements—political, commercial, and the like

—might be effected.

As an example maybe taken that primitive form of commerce
called the ‘silent trad

* '• %’ * 1

of a distant tribe or . .« . » »

certain place and reti.s ! * * .

leaving the equivalent value of their own products. This is

frequently done at the boundaries, or on the seashore, itself a
frontier-line. Such places being regarded as neutral ground, in

course of time regular markets or fairs are held there. It was
for this reason that Hermes, whose images (epjual) stood on
boundaries, became the god of merchants, just as certain
markets held on the frontiers of some Greek States were
protected by 0eoi oyopauu.3

To such waste territory forming a boundary the
name ‘ mark’ was given, and an officer was charged
with its defence—the lord of the mark, the marquis
—while the dwellers by the frontier were the marco-
manni.
That the boundary was often a forest is shown in the con-

nexion between the words for * boundary’ and ‘wood.’ Cf. Old
Norse mork, ‘wood,’ mark

,
‘boundary,’ Old Pruss. median,

‘ wood,’ O. Ch. Slav, meida, ‘ boundary.’ The words for ‘ wood *

easily took on the meaning of ‘boundary.’ This was also the
case with words denoting fen- or marsh-land.4

As will be seen later, stones with or without
inscriptions were often set up on the frontier-line

of States, on mountains, water sheds, the sea-coast,

etc. Private lands were marked by hewn or unhewn
stones, posts, or trees, the last sometimes having
ownership marks cut upon them.

2. Boundaries and landmarks in the lower
culture.—The Australians have well-defined areas
with well-known boundaries, over which each tribe

wanders, and from which strangers axe expelled .
5

This was also true of the Tasmanians, who seldom
moved beyond their boundaries. The traeksthrough
the thicketwere marked bysmallbranches of bushes,
broken and left hanging .

6 Among the Torres Straits

people natural objects constituted landmarks, or
such objects as a felled tree, a branch thrown down,
and the like .

7 In New Britain the territorial divi-

sions were those of the respective villages, and the
boundaries of these were the customary fighting
places when any dispute between districts occurred.

The boundaries of the lands of which each family
was possessed were well known.

8 In Banks’ Island
the exact limits of property are known. Each
piece of land is divided by boundaries drawn from
tree to tree.* In Fiji the boundaries were apt to
contract or expand with the strength of the tribe.

Where two tribes were nearly equal, disputes
1 de BgU. Gall. vi. 23 ; cf. 25 for the great Hercynian forest as

a boundary, and iv. 3 : ‘They consider it their highest glory as
a nation that the lands on their borders lie waste to the widest
extent.’

* lb. si. 25.
5 For examples of the effect of the silent trade and of markets

on boundaries see P. J. Hamilton-Grierson, The Silent Trade,
Edinburgh, 1903, pp. 44, 56 f.; J. A. Duiaure, Dee Cultee qui ant
prtctdi et ament 1‘idolatrie, Paris, 1805, p. 346 f,; and, for the
silent trade generally, L. J.-B. Krenger-Firaud, Superstitions
et survivances

, do. 1696, ii. 489 ff.; C. Lefcourneau, Bull, de la
Soc. dtAnthrop.

, do. 1895. Cf. also Guts (Primitive and Savage),
vol. vi. p. 204 ff

.

4 Bee H. Hirt, Die Indogermanen, Strassburg, 1905-07, pp. 390,
671 ; O. Schrader, Reallex. der indogenn. AUertumskunde

,
do.

1901, p. 307 ; S. Feist, Kultxtr . . . der Indogermanen, Berlin,

1913, p. 195 f. ; J. Grimm, Kleinere Schri/ten, ii. (Berlin, 1865)
30ff.; J. A. Duiaure, op. eit. p. 110ff.; J. Lubbock, Origin of
Civilisation6,

London, 1902, p. 313.
5 Spencer-Gillen*, p. 8 ; E. M. Curr, The Australian Race,

Melbourne, 1886-87, ii. 232 ff.; L. Fison and A. W. Howitt,
Karnilaroi and Kumai, do. 1880, p. 232,

6 J. Bonwick, Daily Life and Origin of the Tasmanians

,

London, 1370, p. S3; H. Ling Both, The Aborigines of Tas-
mania-, do. 1309, pp. 73, 104 f.

7 A. C. Haddon, JAl xix. [1889-90] 386.
8 G. Brown, Melanesians and Polynesians, London, 1910,

p. 271.
8 it. 11. Codrington, The Melanesians, Oxford, 1891, p. 65.

regarding boundaries were submitted to a kind
of arbitration. To appropriate a patch of forest

was a paltry offence, but to claim another man’s
plantation was a crime. Herice, where the council

of a tribe wished to claim a boundary enclosing a
piece of debatable land, men were sent to plant it

with gardens. Thus it became theirs and their

heirs’. 1 In Samoa the boundary-marks were path-
ways, rivers, trenches, and stones. At the boundary-
line between two villages stood two stones repre-

senting two youths who, after a fight, had been
changed to stone. Any quarrel had to be settled

at these stones .
2 In Tahiti there were well-known

landmarks at the boundary-lines, usually taking
the form of carved images, or tiis. To remove
these landmarks was a grave offence .

3 In New
Zealand the kumara and taro grounds were con-

tiguous and divided into portions, carefully marked
by stones over which incantations had been said.

This rendered them so sacred that to move one
brought death to the remover. Streams, trees,

rocks, or posts marked the bounds of the hunting
area, which was held in common .

4 In New Zealand
and elsewhere in Polynesia fields were protected by
hedges, walls of unhewn stones, or fences, the mak-
ing and repairing of which occupied much time .

5

In Africa great care is taken to define the boun-
daries of provinces or of private possessions. Thus
in the province of Oran there are heaps of stones

at the frontiers of several tribes, where oaths are

taken by parties in cases of litigation .
6 B. H.

Nassau, writing of W. African tribes, says that,

when a family settles on land, the place is marked
out by trees and stones as boundary-lines .

7 Among
the Washamhala, Banaka, etc., pathways, trees,

rivers, rocks, etc., are the landmarks of parcels of

land and plantations ; though in some cases the
boundary-fines are imaginary, they are usually
respected .

8 Among the Wadshagga, sacrifices are

made at the boundaries when war threatens, and
also at other times where a road leaves the terri-

tory, to prevent the entrance of an enemy.
2 Among

the Yoruba the boundaries of farms are marked by
heaps of earth in which certain trees are planted.

One of these, the akoko, is a common boundary-

mark, and is sacred to the god Ogun. Kola trees

growing in the forest often mark the site of old
forms and afford proof of ownership.

10 B. E. Den-
nett says that mounds of earth and leaves in the
woods mark the frontiers of two provinces. Natives
add to the heap, so that they may not be accused
of bringing anything evil into tlie next chief’s

country .
11 The Asi of Equatorial Africa indicate

the boundaries of property by planting trees in line,

by hedges, or by stones sunk deep out of sight. The
nijama, or executive power, decides in disputes as
to boundaries. Village boundaries of trees and
stones throughout this region are sacred .

12 In S.

Africa with the Basuto the bounds of fields were
carefully maxked, and disputes were settled by the
chief. Among the Baronga, rivers, trees, and other
natural objects mark the boundaries of different

clans. To define those of gardens, a ditch a foot
deep is dug all round the field, and it can be traced

1 B. Thomson, The Fijians, London, 1908, p. 360.
2 Brown, p. 339 ; G. Turner, Samoa , do. 1SS4, p. 45.

8 W. Ellis, Polynesian Researches do. 1832, iii. 116.
4 R. Taylor, Te Ika a Maui', do. 1870, p. 356.

6

C. Letourneau, Properly, do., 1892, p. 66 ; T. Waits and G.
Gerland, Anthrop. der NaturvoUcer

, Leipzig, 18o9-72, v. ii. 79
vi. 63 ; Ellis, i. 13S.

6 E. Doutt£, Magic et religion dans VAfrlque dn Nord, Algiers,
1908, p. 424.

7 Fetichism in W. Africa, London, 1904, p. 23.

8 S. R. Steinmetz, Rechtsverhaltnisse von eingcborenen Yolkem
in Afrika taid Ozcanien, Berlin, 1903, pp. 53/197, 262 389.

9 B. Gutmann, ARW xii. [1909] 98.

10 H. Ling Roth, Great Benin , Halifax, 1903, p. 187, App. xxiv.
11 ‘ Bavin Notes,’ FL xvi. [1905] 396.
12 W. S. and K. Routledge, With a Prehistoric People, London,

1910, pp. 6, 204 ; H. M. Stanley, The Congo, do. 1885, L 315.
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years after even when the field has become fallow. 1

In general, trespass is resented and is a crime or the
cause of frequent quarrels and bloodshed, but
among the Kafirs it was permitted because, all

having gardens and cattle, all were liable to it.
1

Among the N. American Indians disputes regard-
ing boundaries were also a constant source of
quarrel. W. H. Dali says of the Indians and the
Innuit that they were jealous of their boundary-
lines—usually the summit of a watershed. Any
one found on the wrong side was liable to be shot. 3

Tribal boundaries were rivers, lakes, mountain
ranges, trees, stones, and other natural features.

A boulder marked the limit of the Shevwits’ land ;

a deep spring was the most prominent natural
object on the line between the Onondagas and
Oneidas. 4 The Iroquois ran straight lines as
boundaries, marked here and there by well-known
objects. Occasionally, as among the Californian
Indians, Pueblos, Haidas, and other north-west
tribes, artificial boundaries—posts and stones

—

were set up to mark the hunting and fishing
grounds. Among the Serrano Indians the patches
of land belonging to an individual or, more likely,

the gens were indicated by trees with marks
corresponding to those painted on the owner’s face,

so that they could be instantly recognized. Among
the Wyandots the women of the tribe distinctly
marked the household tracts after they were
partitioned among the householders, out of the
common land of the gens* In modem treaties
with Indians the bounds of their lands are carefully
noted and described.6 In S. America it is said of
the Indians of Guiana that, while they have no
clear tribal boundaries, yet each tribe lives in a
separate district and allows therein no interloper
from another tribe.7 In Brazil the boundaries of
each tribe were marked by trees, streams, and
rocks, and also by artificial landmarks. The pajts
took an active part in defining these, with much
magical ritual, etc. Bark strips, rags, and baskets
were sometimes attached to these landmarks.
The trespasser was killed on the spot when caught. 8

Among the aboriginal tribes of India the Todas
mark the boundaries of their villages by stones.5

Among the village peoples of N. W. India the
arbitrator who walks the boundary does so with
a raw cowskin on his head—the cow being sacred
—and is under a solemn oath to decide correctly.

He holds five sticks in his hand to show that he is

the representative of the Panchayat. Boundaries
and cattle paths are religiously preserved, and the
curse is uttered : ‘ May the man who destroys a
boundary, a cowpath, or a ditch have his lands
sown by others, or may they lie waste.’ A method
of ordeal for fixing boundaries consisted in the
arbitrator walking the bounds with a red-hot ball

on his palm, protected by pipal leaves. If he was
not burned, his decision was accepted. 10 In Mysore
disputes as to boundaries were settled by the
holeya kuluvadi, who held a ball of earth in his

hand as he walked. If he diverged even accident-
ally from the true line, the ball went to pieces, and
it was believed that he would die in fifteen days.

1 E. Casalis, Leg Bassoutos, Paris, 1859, p. 167 ; H. A. Junod,
The Life of a S. African Tribe, Neuchatel, 1913, p. 9.

2 D. Macdonald, Africana, London, 16o2, i. 185 ; G. A. S.
Northerns, 'The Nilotic Kavirondo,’ JA1 xrxvii. [1907] 60; J.

Maclean, Compendium of Kafir Laws and Customs
, Mount

Cote, 1858, p, 113.
3 Alaska, London, 1870, p. 144.
4 F. S. Dellenbaugh, N. Americans of Yesterday, New York,

1901, p. 410 f. ; 7 RBEW [1891], p. 42 ; S RBEW [1891], p. 28.
3 4 RBEW [1886], p. 182 ; 1 RBEW [1881), p. 65.
6 7 RBEW, p. 44 ; 19 RBEW, pt. i. [1900] p. 138.
7 E. F. im Thum, Among the Indians of Guiana

,
London,

1883, pp. 171, 413.
8 C. F. P. von Martius, Von dem Rechtszustande order den

Vreimcohnem Bra&iliens, Munich, 1S32, p. 34 f.

3 W. H. R. Rivers, The Todas, London, 1906, p. 439.
10 H. M. Elliot, Memoirs on the Hist, of the Races of AT. W.

Provinces of India, do. 1869, pp. 239, 257.

In Jeypore the arbitrator had to eat earth. If he
died within six months, this proved that his decision

was wrong, and that the earth-goddess had punished
him. 1 In some parts of India a goat is led along
a disputed boundary, and the place where it shivers

is the true limit.5 Among the Abors the boundaries
of clearings are marked by upright stones, and
property thus defined is respected. The Bhils
surround their fields with fences of houghs and
bamboo. 3 Among the Kandhs boundary-lines,
when determined by the public tribunals, are
marked by stones set up in presence of the abbayas,
or patriarchs. They are sacred to Sundi Pennn,
god of boundaries.
A prayer to him asks that disease be kept from the boundaries,

that hostile gods and tigers may not cross them, that waters
from the higher lands may be attracted to them, that cattle
may not stray beyond them, etc. A fowl or gcat is sacri-

ficed by the priest at a point on the boundary fixed by ancient
usage. The god is common to two parties whose lands join,

and is supposed to help the one whose cause is just when a
fight takes place between them.

The flesh of human sacrifices to the boundary-
god as well as to the snn- and war-gods is strewn
along the boundary-line. A boundary-god also
exists among the Gonds.4

The Veddas had well-defined boundaries to the
hunting grounds of each group in the jungle, and
these were seldom trespassed on. Where it was
not possible for natural features—stream or hill

—

to mark the boundary, definite marks were made
on the trees along the line.5

3. Landmarks in the higher culture.

—

(a) Among
the Semites the landmark was of supreme import-
ance both for the State and for the individual
owner. The Babylonians called boundary-stones
kudurru, though the name was also applied to the
land within the boundary. They were sacred to
certain divinities, but not themselves representa-
tives of divinity like the Greek Hernia;, though
the divinity exercised power, the power of the
curse, through them. Among gods to whom
boundaries and landmarks were peculiarly sacred
were Nabu (‘Nabu preserves the limits of the
fields’), Papu (‘lord of the boundary,’ period of
Hammurabi), Ninib and Nusku (‘ the name of this
stone js Ninib and Nusku establish the bounds ’),

and Sarnas (
‘ Samas hates those who falsify

boundaries and weights’). The importance of the
just boundary is also seen in the incantation texts
used by the exorcizer as he tries to discover what
evil has been done by the sufferer. ‘ Has he fixed
a false boundary, Not fixed a just boundary. Has
he removed a boundary, a limit, a territory?’

The kudurru, which probably had some phallic significance,
varin« -> * *rrm —° fc frvcr.’ f°ct Tbo ascription begins
.« tiv : ... •' >:. vi < si* * *

.
.

1 V 1 Nusku establish
1

1

*i *«,' i of the field and
a description of the occasion of the gift of it by a king to its

owner. To this succeeds the appeal to the gods

—

e.g., ‘Who-
ever overthrows the grant of this field or causes it to be seized,

may Ami overthrow him.* Other gods—Enlil, Ea, Sin, Samas,
Ramman—are asked to do him various evils :

4 Ninib, lord of
boundaries and boundary-stones, tear out his boundary-stone.
4 Whoever removes this stone, in the dust hides it, burns it with
fire, casts it into water, shuts it up in an enclosure, causes a
fool, a deaf man, an idiot, to take it, places it in an invisible

place ; may the great gods who upon this stone are mentioned
by their names curse him with an evil curse, tear out his

foundation, and destroy his seed.* Then follow the names of

the witnesses present at the sealing of the tablet .
6 On the

kudurru are usually representations of serpents, scorpions, and
monsters. These may represent the demons to whom the soil

1 E. Thurston, Ethnographic Hotes in S. India, Madras, 1006,

pp. 321, 371.
2 Crooke, PR 2

ii. *224.

3 H. B. Rowney, The Wild Tribes of India

,

London, 1882,

pp. 35, 158.
4 S. C. Macpherson, Memorials of Service in India, do. I860,

pp. 57, 67, 83 f., 90, 366; E. W. Hopkins, Rel. of India , Boston,

1895, p. 528 f.; see als Vi. \
m

. .: !**- i'V. i
*- T -V 10I. v. p. lit*.

® C. G. and B. Z. V, 111 :1:1 If- >
,

1 V .bridge, 1911,

pp. 106, 112 f., with i ; : !i l\ - \ .1'* //.•*.. i Relation of
the Island of Ceylon, 1 <1

, .'vI, j*

6 See R. W. Rogers, Cuneiform Parallels to the OT, New
York, 1912, p. 387 and pi. 46.
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belongs, and who would presumably resent trespass or removal
of the landmark after the owner had duly propitiated them.
Others have seen in them representations of the signs of the
zodiac—a theory which receives support from the representation
of heavenly bodies and shrines (? houses of the heavens) on the
kudurru. They would then have reference to the time at which
the grant was made. 1

Stones were also set up at the frontiers by kings
who had extended their territories or restored the
boundaries of earlier times. Such landmarks are
still found in situ. The well-known * stele of the
vultures’ delimited the respective territories of
two city-States.-

Among the Hebrews, as among other Semitic
peoples, stones, whether monoliths, circles, or
cairns, were sacred, and were used to mark places
where certain events had taken place, burial-sites,
and sacred places. Whatever the origin of the
massebdh, or upright stone, may have been,
boundary-stones were included under this title,

though a heap of stones might also form a boundary-
mark. In Gn 31 45ff- E’s narrative shows that a
massebdh was erected as a witness of the covenant
between Jacob and Laban on the Aramsean frontier,
but J speaks of a heap of stones. Both had the
same purpose (v. 52

), as a reminder that there was
to be no transgression beyond the limit thus marked
out (cf. Jos 22I0a-). Boundary-stones were also
used to mark private property in land, and were
not to be removed (Dt 19 14

, Pr 22s8 23 10
). The

sacredness of landmarks was enforced by a curse
on the remover of them (Dt 27 17

), and such removal
was regarded as a peculiarly wicked action (Hos
510

,
Job 243

). Snch landmarks are still common in
the East to-day, and are regarded as sacred.*

(b) In India, besides the instances from present-
day tribes already cited, the evidence from the
older law-books is suggestive. The sections regard-
ing landmarks and boundary disputes are full of
detail. Such disputes were to be settled by
neighbours, by people from neighbouring villages,
by the elders, by men of a variety of occupations,
or by the king. Witnesses were called and duly
sworn. They were to have earth on their head
and to wear chaplets. False witnesses were
punished by a fine. The boundary-line was to be
marked by trees of specified kinds, ant-hills,
artificial mounds, hills, thickets, gardens, roads,
dikes, tanks, wells, cisterns, temples, etc. In the
ground were buried objects which would not decay—potsherds, charcoal, bones, stones, bricks, en-
closed in vessels. These were pointed out to
youths and children, who were to show them to
their children in after years. The destroyer of a
boundary-mark was to be punished by mutilation. 4

(c) In Egypt, where the encroachments of the
Nile caused the effacing of boundaries, there were
continual government surveys of territories, and
careful records were kept in each district. Hero-
dotus, Plato, Strabo, and others ascribe the origin
of geometry to this need of adjusting the measure-
ments of the land after each inundation. Boundary-
stones were set up along the limits of estates, and
were inscribed with the name of the tenant at the
date of their erection, and other details

—

e.g., the
nature of the soil, the situation, etc., or the name
of the reigning Pharaoh. Such stones also received
a name, which, once given, never altered for all

1 See C. W. Belser, Beitr. zur Assyr., Leipzig, 1S94 , ii. Ill fl.
;

Guide to Bab. and. Assyr. Ant. (Br. Mus.), 1900, p. 8.3 ff.
;

II.’

Jastrow, The Bel. of Babylonia and, Assyria, Boston, 1898, pp.
174, 181 f. ; H. Zimmern, Beitr. zur Eenntms der bab. Rel.,
Leipzig, 1896-1901, p. 3ff. ; II. J. Lagrange, Etudes sur les
religions simitiques 2 Paris, 1905, p. 198 ; A. Jeremias, Band-
buck der altor. Geisteskultur, Leipzig, 1913, pp. 24, 115, 117.

2 KB i. 63, and passim
;
L. W. King, A Hist, of Sumer and

Akkad, London, 1910, p. 143.
3 See Lagrange, op. cit. p. 197 ; C. M. Doughty, Travels in

Arabia Deserta, Cambridge, 1888, i. 561.
4 Laws of Manu, viii. 245 ff.

,
ix. 291 (SBE xxv. [1886] 29S,

894) ; Narada, xi. 1 ff., Brhaspati, xix. (SBE xxxiii. [18s9] 155 ff.,

351 ff.); J. Jolly, Recht und Sitte ( - (, lA 1'
ii. 8), Strasaburg,

1896, p. 94 t.

time. Boundary - stones with inscriptions also
marked the frontiers of the land, and were set up
by the kings after each new conquest. One of
these says that all who maintain the boundaries
will be called ‘my son.’ Temples occasionally
stood on the frontier line. The Negative Confes-
sion in the Book of the Dead says nothing ot
removing landmarks, but the equivalent, ‘ I have
not falsified the cubit of land,’ occurs. 1

(d) In early Greece heaps of stones (eppaios \6<pos,

Ippaiov) or erect stones (phallic), or both together,
represented Hermes, god of commerce, of mer-
chants, of travellers, etc., and were placed to
mark paths, as well as frontier-limits and bounds
of private lands. These gave place in many cases
to quadrangular stones, surmounted by the head of
Hermes and with an erect <f>a.Xh6s, which were set
up at street-corners, before bouses, etc. 2 Pausanias
describes the territorial boundary-stones, or ippdi,

marking the frontiers on Mt. Pamon. 3 Plutarch
records bow Theseus set up a pillar between Pelo-
ponnesos and Attica, on one side of which were the
words : ‘ This is not Peloponnesos but Ionia,’ on
the other: ‘This is Peloponnesos, not Ionia.’ 4

Boundary-heaps may still be seen on the frontiers
of Laconia. 5 Altars or grave-mounds occasionally
marked boundary-lines. 6 Boundary-stones also
separated public from private lands, marked off

roads, temple-precincts, burial-places, as well as
private lands. 7 They were under the protection
not only of Hermes CEp/irjs ’Eirirepgios), but also of
Zeis "0/>ios, or, as among the Dorians, 'Att6\\up
’Ayviei/s, protector of streets and roads, 8 and in
Greece, as elsewhere, it was dangerous to remove a
landmark. Plato says that ‘one should be more
willing to move the largest rock which is not a
landmark than the least stone which is the sworn
mark of friendship and hatred between neigh-
bours.’ The consequences will be doubly fatal—

a

penalty coming from the gods and one coming
from the law. 9

(e) Among the Romans the poets looked back to
a golden age when there was no private property in
land and hence no boundary-stones. 10 To Numa
was ascribed the first law regarding landmarks
[cippi terminates). Stones sacred to Jupiter Ter-
minals or Terminus were to mark the limits of

property, and yearly sacrifices were to be offered
to them at the Terminalia. Any one removing
such stones might be slain without any guilt being
incurred by the slayer. He, as well as his cattle,

was devoted to the god who guarded or cursed
boundaries. 11 The earliest form of the boundary-
mark was a post or stone ; later the Greek form of
the Hermfe was adopted. This landmark repre-
sented Terminus, god of boundaries, and, as Ovid
says, possessed divinity. 13

When it was set up, a trench was dug and the blood of a
sacrificial victim poured into it. Then the body of the victim,
along with incense, honey, wine, com, etc., was consumed by

1 G. Maspero, Dawn of Civilization, Eng. tr., London, 1894,
p. 328 f.

; J. G. Wilkinson, Manners and Customs, ed. London,
1878, i. 323, ii. 364 ; Strabo, xvii. 3 ; H. Brugsch, Egypt under
the Pharaohs

,

London, 1891, i. 81, 182, ii. 78, 81 ; ERE iii.

828*, v. 478°.
2 See Hesvcbius, s.r. eppouos Aooo, ; Suidas, s.v. ep/iaior

;

Paus. lv. xxxiii. 3 ; Plato, Hipparchos, p. 229 A.
3 ii. xxxviii. 7 ;

for other instances see iv. xxxiii. 3, vin.
xxxiv. 6, xxxv. 2.

4 Thes. 25.

5 L. Ross, Reiss und Reiserouten durch Griechenland, Berlin,

1841, i. 18, 174.
6 Paus. viii. xi. 1, xxvi. 3.

7 See inscriptions, etc., in I. \on Muller, Handbuch der klass.

Altertumswissenschaft

,

i.2 (Munich, 1892) 622 f.

3 K. O. Muller, Hist, of the Doric Race, Eng. tr., Oxford, 1830,
i. 322.

0 Laics, viii. 8421.; see also K. F. Hermann, Disjnitatio de
terminis eorumque religione apud Grwcos, Gottingen, 1846.

10 Yirg. Georg, i. 125 ff. ;
Ovid, Fasti, i. 135 ff.

;
Tibullus, Eleg.

L 3.

11 Plut. Numa, xvi. 1 ;
Dion. Hal. Ant. Rom. ii. 74.

12 Fasti
,
ii. 640.
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fire in the trench, and on the ashes the stone was placed.1 On
the Terminalia the possessors of adjacent lands sacrificed a

lamb at an altar set up by the boundary-stone, and sprinkled

the stone with its blood. The stone or image was garlanded by
each on his own side.2 Public sacrifices were also made at a

boundary-stone by the sixth milestone on the Via Laurentina.**

Curses were sometimes inscribed on landmarks against those

who removed them.4

Besides marking private lands, boundary-stones

also marked the limits of territories, public lands,

etc .

8 In later times the removing of landmarks
was punished by a fine of 5000 sesterces, and any
one could lay the accusation. Hadrian enacted

banishment for persons of higher degree, and for

those of lower degree forced labour for two or

three years .
6 Fearful curses had already been pro-

nounced by the Etruscans against the remover of

landmarks. The gods punished him by wasting
disease, ruined crops, extinction of his family,

etc .
7

(/) Among the Teutons in the earliest times,

according to Csesar, a tract of waste or forest land

was preferred as a territorial boundary .
8 Other

natural features served as boundaries, and artificial

landmarks were also used :

* Terminates lapides Alamannorum et Burgundiorum confinia

distinguebant.’ y

As to private property, Tacitus 10 and Caesar 11 say
that holdings were re- partitioned out to all once a
year. This communal arable land divided into

separate fields belonging to different owners was
called the ‘ mark,’ and in later times was sur-

rounded by a fence or ditch, its limits being also

shown by stones, posts, or trees, planted with
great ceremony. In the case of the lands of the

tree-lord, he with his neighbours made a circuit of

his domain, and marked the limits by cutting

marks on trees, by stones, or by mounds of earth.

The boundary-marks on trees and stones (often a
cross) are frequently referred to in old documents.
Both stones and trees forming landmarks were
sacred. Even to break a twig off the latter was
not permissible, and right down through the
Middle Ages very severe and cruel punishments
were meted out to those who removed a landmark.
In folk-belief, ghosts wandering through the fields

or the Jack o’ Lantern were thought to be the
spirits of those who had committed this crime or

who had made false measurements of land. Cer-

tain divinities were guardians of boundaries

—

Thorr, Frea, and Holda—and in folk-sagas there

are tales of boundary-ditches having been marked
out by the spindle of a goddess. Holy fire was
carried round boundaries, and the Indiculus Super-
stitionum (23) speaks of the custom of ploughing a
furrow round the bounds of villages .

12

(<7 ) Among the ancient Celts in Gaul some of the
many simulacra which Csesar 13 describes as repre-

senting a Celtic Mercury, and which were probably
menhirs or heaps of stones, may have been used as

boundary-marks, as they were in later times (§ 7 ).

1 Sic. Flacc. 141. 2 Fasti, ii. 639 ff.

3 lb. 679 ff. ; for the Terminus stone in the Capitoline temple,
possibly an old boundary-stone, see W. W. Fowler, The Roman
Festivals, London, 1899, p. 326 f.

4 Dulaure, op. cit. p. 136
5 For the inscriptions on boundary-stones see Muller, op. cit.

697 f.

6 See details in T. Mommsen. Rotnisches Stiafrecht, Leipzig,

1899, p. 822; W. A. Hunter, Roman Laic 5
,
Ixmdon, 1897, p.

249 f.

I Westermarck, Ml ii. 6S f. 8 de Bell. Gall. vi. 23 ;
of. iv. 3.

y Amm. Marc. xvnt. ii. 15. 10 Germ. 26.
II de Bell. Gall, vi. 22.
12 See J. Grimm, Deutsche Rechtsalteilhiimei '3

,
Gottingen,

1S81, pp. 541-548; Grimm, Kleinere Schriften, ii. 30ff.,

‘Deutsche Grenzaiterthiimer'; H. Brunner, Deutsche Rechts-

gesckichte, Leipzig, 1887, i. 115; K. Simrock, Sandbuch der
deutseh. Myth .», Bonn, 1864, p. 406f. ; D. W. Ross, Early Hist,

of Land-Holding among the Germans, London, 1883, p. 12 f. ;

Schrader, p. 307 ; E. de Laveieye, Primitive Property, Eng. tr.,

London, 1878, pp. 110, 119, 224, 284 ;
G. W. Dasent, Story of

Burnt Njal
, Edinburgh, 1801, i. pp. xxxvii, xlii ; B. Thorpe,

Northern Mythology, Loudon, 1851, ii. 97, 202, 211.
13 de Bell. Gall. vi. 17.

The Irish Celts are said in the Leabhar na hUidhre
to have had no divisions of land, and therefore no
boundaries, until the time of Aed Slane (a.d. 651-

694), when they were introduced because of the
increasing population. The Brehon Laws define a
large variety of boundary-marks

—

e.g., stones of

worship, memorial stones, trees, stakes, mounds,
ditches, rivers, lakes, wells, and roads—and give

details of the fines for unlawful possession of

lands .
1 In Wales the laws speak of the three

‘ stays of boundaries ’—privilege, proprietary title,

and prior occupancy — hut elsewhere principal

waters, a lawful randir, and a dwelling .

4 Three
things preserve a memorial of lands and stand as

witness—a fireback stone, stones of a kiln, and a
mounting stone, because the mark of the kindred
remains on them. An action for theft arises

against the man who removes these, a forfeit of

life attaching to all who destroy a strong testi-

mony .

3 Trees, stones, ditches, and rivers are also

mentioned as marks .
1 A fine is levied against

any one who ploughs up a ditch or removes a stone
cross, or timber, or anything else preserving a
boundary, and he must restore it to its former
state .

8 In disputes the church fixes the boundary
to the court, the court to the country, and, in cases

of lands belonging to those co-equal in privilege,

the oldest men are to assign the boundary after

inquiry of witnesses. The judge and the king in

such cases receive fees .
6

(h) In ancient Mexico each domain was carefully

measured out, marked, and its limits shown on a
register kept by an officer in each district. Sepa-
rate fields were enclosed with hedges or walls.

Those who changed the limits of private lands or

removed landmarks were put to death .
7 Similarly

in Peru the lands were carefully divided and
marked out, and the remover of a landmark was
punished severely .

8

4 . Landmarks and the curse.—A s many examples
cited above have shown, a curse is invoked on the
remover of the landmark, and, as in the Babylonian
instances, the gods are desired to bring it about.
The gods are, in fact, frequently associated with
boundary-marks, and protect the owners of land
against those who would take some of it.

In the Finnish Kalevala , Vainamoinen himself divides the
land into arable patches. The boundary-stones between Sweden
and Russia were believed to have been hewn by a wood-spirit.9

It is probable, however, that in earlier times the
curse was not brought about by a god, but was
inherent in the landmark itself and worked through
it upon the trespasser. Thus among many savage
tribes not only articles of property, but fruit-trees,

growing crops, etc., are protected by charms,
fetishes, and the like, placed on or among them.
These are recognized as tabu signs ; hut, if any one
disregarded them, some terrible result would follow.

In effect, a curse is inherent in them and works
automatically. In many instances the charm is

hung from a pole, post, or fence, or the fence itself

is tabu. These are then a species of primitive
landmarks, to disregard which produces an auto-

matic curse, as in New Britain, where a spell said

over a fence produces serious trouble to a thief.

Among the natives of the Congo, rows of stakes are set round
fields, and on them the medicine-man ties bundles of herbs,

which cause death to the trespasser or thief. 10 The Ewe fasten

amulets to long sticks, placed in a conspicuous position among;

1 Ancient Laics of Ireland, Dublin, 1805-1901, iv. 143 f. ; cf.

iii. 149, vi. 102.
- Ancient Laws and Institutes of Wales, ed. A. Owen.

London, 1841, ii. 41, 403; cf. 143 ff.

3 i. 455, ii. 523. 1 i. 554, ii. 96, 523. 5 i. 705.

8 i. 160, 455, 528. ii. 77.

7 yR ii, 224-226, 463; H. Beuchat, Manuel d'arch. amCri-
caine. Paris, 1912, p. 311 ;

Letoumeau, I’rirpnty, p. 131 f.

8 W. H. Prescott, Conquest of Peru, ed. London, 1890, p. 21 L
8 Grimm, Kleinere Schriften, ii. 54.

10 J. Merollada Sorrenta, in J. Pinkerton, Voyages, London,
1808-14, xvL 238.
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the crops.* Among the Bangala such sticks with charms
attached mark the boundary between separate owners' fields,

and the charms are protective. 2 Among- the Koita of British
New Guinea a fora, or tabu sign, set up on a path or in a
garden with the consent of the older men has no magical power,
but it is ' native law,’ and, if violated, would bring the full force
of public opinion against the offender. Gardens are tabued by
planting sticks with a length of creeper between, to which i3

attached a tabu sign with a certain amount of magical force.3

In Fijian gardens reeds were thrust into the earth, their tops
brought together, and set in a banana or a nut. These would
produce boils on the thief.4 In Samoa the ‘ cross stick tabu ’

—

a stick fastened horizontally to a tree—indicated the wish of the
owner that the thief might incur disease.5 In New Zealand
tumara grounds and crops were made tapu

; or a chief would
tie one of his garments to a pole to make a place tabu.6 In
Madagascar poles with a bundle of herbs are placed on roads,
fields, etc., to indicate that these are tabu.7 Among the
Cuxnanas, and also the Juris of S. America, a gap in a hedge
round a field was merely protected by a thread tied across it
The trespasser who disregarded it would die.6 In S. India
atones called the Five Pandhos are set up in fields and regarded
as guardians of the crops.9

When gods of boundaries were evolved, the
curse was visited by them directly, not through
the stones, etc., which were now merely regarded
as sacred to them.

5.

Beating the bounds.—The custom of riding
the marches, or beating the bounds, 10 is of ancient
origin. Its purpose was to make sure that the
bounds and marks were not tampered with, to
restore them when displaced, and also to establish
them in the memory of the folk. It occurred an-
nually, or every seven years, and in Christian
times usually at Rogation-tide or Whitsuntide,
Easter, or May-day. Probably the older proces-
sions of divine images for the fertility of the land
were connected with these, if the procession went
round the boundaries (see Cross - roads, § 3).

Though going round the bounds had a religious

character—in mediaeval times the clergy accom-
panied it with cross, banners, and bells, and gospels
or passages from the lives of saints were read at
halting-places, e.g. where a cross stood, or an altar

was erected near a boundary-stone and mass was
said and prayer made for the fruits of the earth—
there was also a good deal of merriment, eating,
and drinking, and there were numerous customs
observed in each place. That of striking some of

the younger folk against the landmarks, whipping
them, throwing them into a boundary-stream, etc.,

is well known, and had the intention of fixing the
parish or manorial boundaries in their minds. The
custom is still in existence in Russia and in many
parts of Germany, and has been revived in Eng-
land in many parishes. In Scotland it occurs at
Lanark (* riding the marches ’), and at Hawick and
Selkirk (‘ common-riding’ ).

11 In England, after

the Reformation, while much of the mediaeval
ceremonial was dropped, the religious character of

the procession was not lost. According to the in-

junctions of Queen Elizabeth, at the stopping-places
the curate had to admonish the people to give God
thanks, the 104th Psalm was said, and the passages
regarding the removal of landmarks were read (Dt

1 A. B. Ellis, The Ewe-speaking Peoples, London, 1890, p. 91 f.

2 j. H. Weeks, JRA1 xxxix. [1909] 129; for similar customs
among the Washambala see Steinmetz, op. cit. p. 263.

3 C. G. Seligmann, Melanesians of Brit. New Guinea
,
Cam-

bridge, 1910, p. 136 If. ; cf. 576 f
. ; for similar tabu signs among

the Banks’ Islanders see Codrington, op. cit. pp. 77, s2, 216.
4 T. Williams, Fiji and the Fijians, London, 1858, i. 249.
5 G. Turner, Nineteen Years xn Polynesia, do. 1861, p. 295.
6 Ta\ lor, Te Ika a Maui, pp. 165-169.
7 A. van Gennep, Tabou et toUmisme d Madagascar

,

Paris,

1904, p. 184 f.

8 F. L.de Gomara, in Bibl. de autores espafloles, Madrid,
1852, xxii. 206; C. F. P. von Martius, op. cit. p. 37 f.

S S. Hislop, cited in Tylor, PC3
, London, 1891, ii. 164 ; for

many other examples, as also of the tabu as curse, see J. G.
Frazer, Psyche's Task

,
London, 1909, p. 17 ff.

;
MI ii. 62 ff.

10 Gr. jrepieA0riv rqy x^Pav l M. Lat. circumducere terminos,
eircvire fines or marcham, carallicare marcham ; Germanic
and Anglo-Sax. lantleita, marchgang, markleita, grenzbegang,
pmbgang ; O. Norse merkja ganga ; Danish markegang, gjer-

degang.
11 For the last see A. and J. Lang, Highways and Byways on

the Scottish Border
, London, 1913, p. 270.

1914 etc.). These customs are referred to in con-
temporary writings. 1 They correspond to the
processions round the fields and lands on the Roman
Ambarvalia in May for the averting of disease and
blight, an object doubtless also sought in beating
the bounds, as it still is in the processions round
the fields in Italy in Rogation-week.2 The boun-
daries were also renewed at the Ambarvalia, and
there may have been a beating of the bounds of
each curia at the Fomacalia. 3

6. Superstitions regarding landmarks.—Besides
the general belief that to remove a landmark is

dangerous, other superstitions are sporadically
connected with them. In Teutonic and Scandin-
avian lands the Jack o’ Lantern is the ghost of a
former remover of landmarks who now haunts
them and the boundary-lines. In popular Hindu
belief the ghost of a former proprietor will not
allow people of another village to encroach with
impunity on a boundary. Bhiits also haunt
boundaries, and a stream of liquor is poured round
these by the priest. 4 In S. India sorceresses are
believed to ride round boundaries of seven villages

by night on a tiger. 5 In the Isle of Man witches
were believed to practise their evil deeds at the
meetings of three boundaries or at cross-roads. 6

In the Hebrides blight could be removed from
cattle by bringing the carcass of one of them near
a boundary-stream ; and water from such a stream
was used with silver to remove the curse of the
evil eye.7

Myths or folk-tales are often told regarding
existing landmarks or boundaries and their origin.

Where megalithie blocks have been utilized as
landmarks, they are thought to have been placed
there by a saint or by conquerors of the land. 8

There are legends regarding the assigning of

specific boundaries in cases of former disputes, as

at Uri and Glarisin Switzerland, and in Brittany.9

The Mikirs have a myth relating how the gods
marked the limits of their creative work by setting

up four posts to be the boundaries of the world. 10

7. Landmarks other than boundary-marks.—In

different parts of the world heaps of stones, uncon-
nected with boundaries, form a kind of landmark
where specific acts are performed by the passer-by,

most usually that of adding a stone to the heap.

(a) The ipuaios \6<pos in Greece, connected with
the cult of Hermes, was a heap of stones mark-
ing roads, and to it each wayfarer added a stone.

Later myth found its origin in the heap of stones

formed when Hermes was stoned.

Such heaps are found among many savage peoples, as well as

the custom of adding a stone, or saying a prayer, or making an
offering at them. 1! Strabo describes such heaps of stones on
roads in Egypt.12 They are common in Tibet on the tops of

passes, where they have been erected by devotees, and each
passer-by adds a stone for good fortune.13 They are found
among the Kirghiz in similar positions and where a Muham-
madan saint has been buried, but also elsewhere, and offerings

1 e.g., E. Grindal, Remains, Cambridge, 1843, pp. 141, 241

;

J. Whitgift, Works (Parker Soc.), do. 1851-53, iii. 277 f. ; G.
Herbert, Country Parson, London, 1652, p. 157 ;

I. Walton,
Lives of Hooker, etc., Oxford, 1805.

2 Fowler, op. cit. pp. 114, 126, 304 ; Pliny, HN xviii. 8.

3 For the custom in Germany see Grimm, Kleinere Schriften ,

ii. 61 ff. ;
W. Mannhardt, Wald- und FeldJculte-, Berlin, 1904,

p. 397 f. ; Laveleye, op. cit. p. 119 f. ; in Russia, D. Mackenzie
Wallace, Russia, London, 1877, p. 366 f.

;
in England, J. Brand,

Popular Antiquities, do. 1870, i. 110 ff.
; R. Chambers, Book of

Days, do. 1863, i. £82 ff. ; FLJ v. [1SS7] 30 f.

4 PR* ii. 182 ,
290 f. 5 E. Thurston, op. cit. p. 322.

6 J. Rhys, FL ii. [1891] 292.
7 A. Goodricb-Freer, FL x. [1899] 278.

8 P. S6billot, Be Folk-lore de France, iv. (Paris, 1907) 15.

9 Laveleye, p. 75 ; S4billot, i. [1904] 371.

15 E. Stack, The Mikirs, London, 1908, p. 70.

11 G. M. Theal, Kafiir Folk-lore, do. 1882, p. 19 (stone added for

good fortune) ; E. Aymonier, Notes sur le Laos, Paris, 18S5, p.

198 (prayer offered); other instances in GB2 iii. 11 ff., and in

Frazer’s tr. of Pausanias, London, 1893, iv. 227.

12 xvii. (p. 818).
13 A. H. S. Landor, In the Forbidden Land, London, 1898, i.

185.
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of all kinds are made at them. 1 In the Himalaya region they
are venerated by Hindus, Buddhists, and Muhammadans, and
offerings are made at them.2 Heaps of stones were known
among the Hebrews (Pr 26s RV), and were also used to mark
burial-places (J03 T26 S22 , 2 S IS17)—a custom common else-

where. 2 They are well known all over the Semitic region. In

N. Africa they are found on passes, often where the tomb of a
saint is first seen, or they are regarded as the tomb. Others
are commemorative, or mark routes. To the former, and to

those which mark where a man has been killed, the passer-by
adds a stone.4 In the W. Highlands a cairn is erected where a
suicide or sudden death has taken place out-of-doors, but in

earlier times the cairn was erected as a burial-mound, and each
passer-by added a stone. Hence thesaying: ‘ I will add a stone

to your cairn.

Although the added stone is an offering or for

good luck and the like, it is not improbable that

its primary intention, whatever the origin of the
cairn may "have been, was that of a rite of riddance
of danger or the contagion of evil. 6

(b) In many parts of the world stone circles serve

a variety of purposes, and must form conspicuous
landmarks. The circles dating from pre-historic

times and found in large numbers in Great Britain
and elsewhere

—

e.g., N. Africa, Syria, India, etc.

—

are generally bnrial-sites.7 In the Cross River
district circles of stones carved in human form
occur, and are said to be deities.8 Among the S.

Massim stone circles mark the places where the
men of the village meet for talk, and circles called
gahana were used for cannibal feasts. 9 Circles also

occur in Gambia 10 and in Melanesia. 11

(c) In many cases stones represent divinities, or
a regular cult is paid to sacred stones. 12 These
stones are landmarks in the sense of being rallying-

places for worship.

(d) The great megalithic monuments (apart
from circles) which are found in Europe, Asia,
and Africa—menhirs, alignments, dolmens, etc.,

set up as memorials of events, as marking burial-

places, or the scene of a slaying (e.g., among the
Garos and the Todas) 18—whether the work of one
or of many races, 11 must have been noticeable
landmarks through the ages, and many curious
superstitions show the reverence in which they
were held.

(e ) Burial mounds (e.g., the tumuli of pre-
historic times, Babylonian burial-mounds, the
Hindu dagoba or stupa), tombs (e.g., the pyra-
mids), monuments of all kinds, temples, churches,
and the like, standing out conspicuously from the
surrounding landscape, often form landmarks or
guides to travellers.

(f) Among lower races rocks, trees, and the like
often mark the scene of traditional or mythic
events

—

e.g., among the Arunta, where they mark
events of the Alcheringa (q.v.) period, 15 or in Guiana,
where engravings on conspicuous rock faces may
commemorate striking events. 16 Such engraved
rocks are also common over the Semitic area, and
act as landmarks.
Litbratcrs.—

T

his is given throughout the article,

J. A. MacCulloch.
1 Sven Hedin, Through Asia , London, 1898, i. 278.
2 42nd Rep. of Brit. Assoc., do. 1873, p. 194 f.

8 SeeB&renger-Feraud, op. cit. ii. 126 ff., for several instances;
Ellis, op. cit. i. 359 ; cf. the burial cairns surviving from pre-
historic times.

4 Doutt4, op. cit. p. 420 ff.
6 Cf. FLJ vi. [1SSS] 63 (Ireland) ; see also F. Liebrecht, Zur

Vollcskunde, Heilbronn, 1879, p. 267 ff. ; R. Andree, Bthnograph.
Parallelen und Vergleiche, Leipzig, 1889, p. 46 f.

6 See Frazer and Lloutte, locc. citt., and cf. § 2 for the custom
among the Bavili.

7 T. E. Peet, Rough Stone Monuments and their Builders

,

London, 1912 ; Proc. Soc . Ant. Scotland, passim.
8 C. Partridge, Cross River Natives, London, 1905, p. 2€S ff.

9 Seligmann, Melanesians, pp. 464, 556.
10 Man, 1903, no. 93. n Codrington, op. cit. p. 1S1.
12 See Stones ; J. Lubbock, Origin of Civilisation8 p. 320ff.

;

Codrington, op. cit. p. 1S2 ; A. Playfair, The Garos, London,
1909, p. 96 (sacrificial stones at the entrance to every v illage).

13 Playfair, p. 97 ; Rivers, p. 439.
14 On this question see Peet, op. cit. p. 143 ff., and the papers

by him and G. Elliot Smith in Rep. of Brit. Assoc., 1913.
15 Spencer-Gillen*, pp. 301, 427.
i* E. F. im Thum, op. cit. p. 406 f.

LAOS.—I. Introductory.—French Laos, which
embraces only about a third of Laos proper
(Mnong Lao), was constituted by the treaty con-
cluded between France and Siam in 1893. It is

bounded on the N. by China, on the E. by Tong-
king, on the S. by Cambodia, and on the W. by
the Mekong, which separates it from the Shan
and Burman States occupied by Britain, and from
Siamese Laos. French Laos is inhabited by the
Thai race, the most important group of whom are
called Laotians ; and by the half-civilized tribes

called Mois by the Annamese, Phnongs by the
Cambodians, and Khas by the Laotians (for these
tribes see art. Indo-Chin'A).
The Laotians are akin to the Thais of S. Tong-

king and the Siamese. Their origin and history
are very obscure. Their royal chronicles, the data
of which are often not above suspicion, mention
a first king of Laos who came from India, another
who came from Cambodia, then four Kha kings,
and, finally, the intrusion and decisive seizure by
the Laotians, who claimed to have come from the
valley of Nam-hou. These immigrants, or con-
querors, acquired several independent principali-
ties, the two greatest of which seem to have been
the kingdoms of Vien-chang and Luang-Prabang.
Constantly at war, and attacked at the same time
by Siam and Cambodia, they led a troubled and
precarious life. In the 19th cent, the Siamese
destroyed the kingdom of Vien-chang in order to
annex it, and left only a nominal independence to
the kingdom of Luang-Prabang, which, continuing
in the same status under the French, is to-day the
centre of the Laotian race.

2. Habitat.—The Laotians settled by preference along the
river-banks and in the neighbourhood of rice -plains. They
built huts on piles 5 to 0 ft. high, the huts measuring 20 to 40
ft. by 12 to 20 ft. The door, which nearly always faces the
east, and to which they mount by a ladder, has a sort of
balcony-verandah in front of it. The roof is made of palm-
leaves, straw, or bamboo tiles. The furniture consists of kitchen
utensils, tables, mattresses, mats, and chests for keeping clothes.
Under the house are the weaving-loom, the domestic" animals,
and the poultry-yard ; a little shelter at the side serves as a
kitchen ; the rice-granary is quite close, and always built on
piles for fear of rodents.

3- Appearance and character.—The Laotians are well en-
dowed as regards physical type ; they have well-proportioned
figures, and frank, open faces ; and the young women especially
have a graceful, supple carriage. They are of a lively and often
refined intellect, with a certain aptitude for poetry ; they are
extremely pleasant and sociable, gay and happy-go-lucky, but
extraordinarily indolent and sensual. The Laotian’s indolence
is a matter both of principle and of temperament : once he has
got the means of living and amusing himself, he considers every
kind of exertion not only useless but blameworthy. It is no
use to look to him for the economic and intellectual transfor-
mation of Indo-China. He is a good builder, but a mediocre
agriculturalist, often depending on hired labourers or slaves to
work his rice-plantations ; it is from trade and hawking prin-
cipally that he makes his living. He is the usual intermediary
between the ‘savages’ and the more civilized races. For six
months out of twelve the Laotian does nothing—he does not
even hunt or fish. The women work much harder : it is they
who sow, prick, reprick, and harvest the rice, weave clothing,
fetch water and wood, pound the rice, and, in addition to the
multitudinous cares of housekeeping, manage the farm-yard.

4. Religious beliefs. — The Laotians, like the
Cambodians, profess Sinhalese Buddhism. Al-
though their pagodas are well supported and their
bonzes well paid, their worship seems less fervent,
and the morals of their clergy much less pure, than
is the case in Cambodia. The bonzes mix freely
with the laity in the festivals, eat and joke with
them, smoke in public, breathe with impunity the
flowers that abound in all Laotian solemnities,
sometimes drink fermented liquors, accept objects
directly from the hands of women, and even go to
cut wood Math them. They are shown less respect
and are also granted more indulgence in their
failings : for fornication, they are expelled from
the pagoda, sentenced to pay a fine, and can then
marry their accomplice. In Cambodia, the same
ofience would entail death or penal servitude for
life.
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The Laotians are Buddhists by tradition ; but
their most devoted worship is given to the good
or bad spirits (phi), who animate all objects and
beings, and preside over all the actions of human
life. Hence spring innumerable beliefs and rites
which have nothing in common with Buddhism.
When a man is building a house in Laos, he must fasten

flowers, banana-shoots, and sugar-canes to the pillars bounding
the part that is to be the sleeping-apartment, and also put a
spinning-wheel and some threads of cotton at the pillars beside
the foot of the bed, and a reel and some threads of silk at those

1 . . :
'
u

'
: ,

'

;

first furrow and after he has his buffaloes yoked, he makes
libations of lustral water, and offers a hen’s egg, a tray of
sweetmeats, and two betel-pellets to the spirits protecting the
soil.

At the transplanting of the rice, he erects a little trestle in
the middle of nis field to serve as an altar ; this remains until
the close of the harvest. On this trestle he lays a boiled chicken,
some cakes, and four betel-pellets, and plants seven stems in
front of it ; then, after a libation of alcohol, he invokes the
deities as follows :

* On this propitious day I transplant my
rice. Make it grow in abundance and full of grain, let it not
be dried up, let it not wither away as it stands.’ When the
rice is matured, he decorticates a little of it to offer to the
deities in order that they may protect the harvest from rodents.
When the harvest is gathered and the rice put in stacks, the
Laotian sets up a pole at the top of the stacks, fastening on
the end of the pole the seven stems that had been planted in
front of the trestle. A sacrifice is also made to the threshing-
floor on which the rice has been trodden. Another more solemn
sacrifice is made before storing the rice in the granary : the
phi receive an offering of alcohol, rice, various dishes, and
cakes, which the invited relatives and friends consume after-
wards, tying their wrists together with cotton threads.

Like the Cambodians, the Laotians believe in
the existence of a water-spirit Nook (cf. Annamese,
nu’tfe, ‘water’), a huge water-dragon, with a
human head according to some, a cock’s or ox’s
head according to others, which watches for all

who cross the water, makes them fall, paralyzes
their movements, and, after sucking their blood,
throws them up on the shore some days after,
bloodless and lifeless. Even elephants cannot
resist it unless the elepliant-driver himself gives
them a wound, the blood of which appeases
the dragon. Before any dangerous voyage, the
Laotians sacrifice a live hen or goat to Nook.
They also sacrifice ‘to the boat-heads,’ or spirits

of the junks (ya neang). Laotian sailors preserve
a strict silence in presence of a cataract or water-
fall : any cry, crack, gunshot, or sound of an
instrument would offend the spirit by appearing
to rival its voice.
In the regions of bo, or salt-wells, the business of extracting

the salt is preceded every year by a ceremony which brings ah
the salt-makers of the bo together to get permission from the
tutelary deity to descend into the wells. They sacrifice a pre-
scribed animal—a pig, a tortoise, or a buffalo, according to the
year. Besides this, the workers are bound to certain abstin-
ences : they must wear no head-dress, must not put on a head-
band, must not protect themselves beneath parasol or umbrella

;

they must avoid all sexual relations; and, although they may
move about and work in the bo, they are forbidden, as, indeed,
is everybody, to ‘cut ’the bo, i.e. to cross it on foot, in a
carriage, or on horseback. Any infringement of these rules is

punished by a fine of a flask of brandy and an animal of the
kind sacrificed at the beginning of the year. These offerings
are given to a woman of the next village who has declared her-
self, according to certain regulations, possessed by the spirit of
the bo, and who is the incarnation of its divinity. In certain
districts, if a stranger dressed in red or black \ isits the bo, the
spirit of the well is deeply offended, and would stop the flow
of water if it was not appeased by a certain stated sacrifice.
Because of an analogous belief the metal-workers make an
annual offering at the beginning of their smelting operations to
Phrah Bisnukar (=Skr. Viivakarman), patron of artisans, of a
woman’s languti, a hair kerchief, a comb, a bracelet, a boiled
chicken, some alcohol, candies, and scented sticks.

Hunters sacrifice to their nooses and their nets.

As a rule, if they want to be successful they must
avoid talking among themselves, borrowing from
each other, holding a pot, or walking over their

weapons.
The Laotians not only believe in the spirits of

natural forces, but they dread ghosts and reckon
among the worst of evil spirits women who have
died in child-birth, still-bom children, and indi-

viduals who have died a violent death—who have
been drowned, burned, assassinated, have com-
mitted suicide, or have been accidentally killed or
devoured by wild animals.

5. Magic and sorcery.—Like a)’ Indo-Chinese,
the Laotians believe in magic and sorcerers. These
sorcerers may be male (phi kah) or female (phi
pop). Their power comes to them by the direct

or hereditary possession of a spirit, or else by
initiation into magic. They also believe in tigress-

women (the smer of the Cambodians [see Cam-
bodia, vol. iii. p. 15Sa]), in spells and love-charms
(lip-salve with wax, red jasmine flower), in incan-
tations and amulets. In spite of the wonderful
gentleness of the race, sorcerers who, voluntarily
or involuntarily, have incurred the charge of

witchcraft are sometimes put to death by the
terrified people. They combine magic and medi-
cine, like nearly all the Indo-Chinese, and, except
for certain harmless and well-known ailments
which alone are put into the hands of the doctor,

and cholera and small-pox, -which are too well
known to be attributed to the ill-will of an
individual, all serious or puzzling illnesses are the
work of witchcraft, and the one thing that they
require is the intervention of a witch-doctor.

6. Festivals.—The Laotians are even fonder of

festivals than of idleness, and they bring to these
rejoicings the sensual gaiety which is their char-

acteristic. The profusion of flowers, sky-rockets,
and kites is remarkable. We find in Laos all the
great Buddhist solemnities of Cambodia and Siam :

New-Year festivals which last seven days ; hill-

festivals ; festivals for the opening and closing of
the ecclesiastical retreat, or vosa

;

festivals for

reunion with ancestors ; a festival with great
regattas at the end of the rainy season ; the
festival of flowers which a village offers to the
pagodas of another village; the great annual
festival of the offering of presents to the bonzes

;

and the occasional festivals at the ordination of

bonzes.

7. Marriage customs.—The relations of the sexes
before marriage are perhaps the most character-

istic peculiarity of this sensual race. Boys and
girls associate with absolute freedom ; they walk
together, and provoke each other to poetical

combat, the foundation of which is a vivacity

which is witty and licentious rather than senti-

mental. On moonlight nights, along the banks of

the river, a hand of women walk about in the
evening singing improvised couplets to which a
band of men, following at a respectful distance,

reply. The Laotian girl is not responsible to any
one for an account of her virginity. Her parents
and public opinion seem to require no account
from her, but she is protected by the peng hii/ton,
‘ sale, conviction for the advantage of the house,’

a domestic law which requires a settled fine for

every attempt against her person of which the girl

complains. In spite of their loose customs, the
Laotian girls usually marry between the ages of

fifteen and eighteen. As in Cambodia, marriage
consists in the request made by intermediaries on
the part of the youth to the girl’s parents ; the
regulation betrothal presents ; an examination of

the horoscopes of the future bride and bridegroom
to see that the projected union is not unfavourable

;

the official betrothal, which cannot he wilfully

broken without the penalty of the law ; the dowry,
or ‘ bride-price,’ provided by the bridegroom ; and
the wedding with the expenses all paid by him.
The dowry varies, of course, with the station and
charms of the bride and the means of the suitor,

but it is not honouiahle for a man to marry
without ottering a dowry for the woman of his

choice. A marriage often costs the man who
contracts it from 1200 to 1500 francs The names
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and ages of the couple, those of their parents, and
the money and presents given on the occasion of
the wedding are put in writing, and this con-
stitutes a sort of marriage contract. The marriage-
ceremony includes a rich banquet, with oblations
to ancestors, the passing of cotton threads over the
left wrist of the bridegroom and the right wrist of

the bride, and the drinking of a mouthful of

alcohol by both of them from the same cup. Next
day it is repeated identically at the house of

the bridegroom's parents. At Luang-Prabang the
question of dowry and presents is discussed
directly by the girl and the young man. The new
couple usually live near the girl’s parents, some-
times with them ; in the latter case, the dowry to
be given by the youth is reduced because of the
work that the young couple will do.
Polygamy exists in Laos, but is practised only

by the wealthy. Divorce is common and easy
; it

takes place almost always by mutual consent, the
wife claiming her own personal belongings and the
share of the acquisitions after marriage which
comes to her by right, and the husband not
interfering unless she unlawfully carries off every-
thing. The woman has full right to divorce if her
husband leaves her for three years without news
of him.
Adultery, which is rare, is punished by death in

theory, in practice by a tine paid by the wife and
her lover to the husband.

8. Disposal of the dead.—The Laotians generally
burn their dead

; only the poor bury them. Before
the French occupation women dying in child-birth
and persons dying a violent death or from an
internal complaint used to be abandoned on a
current of water ; but to-day only a pretence of
this performance is gone through, and they are
buried. Cremation takes place some days, or some
months, or even a whole year after the death,
according to the means of the heirs. In cases of a
long interval, the corpse is often buried until the
appointed ceremony ; among the rich, it is put in
a coffin hermetically sealed except for a small
opening through which a long bamboo tube carries
the putrid vapours beyond the roof ; this coffin is

placed under a special canopy on a rich catafalque,
and the bonzes stand round it to pray in turn.
During the whole time that the coffin is exposed
there are friends and relatives in abundance at the
house of the deceased, in holiday garb and provided
with musical instruments. Lengthy banquets take
place, with dances, songs, games, dramatic per-
formances, etc. The guests must, in fact, cheer
the spirit of the dead man as much as possible and
prevent liis heirs from abandoning themselves to a
grief both useless and dangerous. This accounts
for the very joyous character of Laotian funerals.
The placing on the pyre and the cremation are
performed as in Cambodia (see Cambodia, 9 (5)).
\V hen it is the cremation of an important personage,
the fire for lighting the pile, which used to be
provided by the court of Bangkok in the form of
a tinder-box, comes to-day from Hanoi from the
French Governor-General of Indo-Cliina, under
the form of an electric spark.

9. Political and administrative organization.

—

Laos was once divided into independent princi-
alities, the most important of which were the
ingdom of Vien-chang (now demolished) and the

kingdom of Luang-Prabang. France has preserved
these divisions as provinces, each under the control
of one of her envoys. Each principality, or muong,
was administered by a ehao, or king, under whom
came an upuhat, then a latsabnng and a Icitsabut.
The title of king has been preserved by the French
Government only in the single case of the king of
Luang-Prabang, but the upahats, Intsabong, and
latsabuts have been retained. These dignified

offices are the privilege of a hereditary nobility,

who make recruits by election under the control of

the protecting Power. These functions generally
pass from father to son. All the other offices may
be filled by the common people. As in Cambodia,
the Laotian functionaries ‘ drink the oath water ’

before entering on the exercise of their duties.
When a mandarin sends a delegate to another
province, he generally gives him a cane with an
ivory or copper handle, which serves him as a
passport. Judgment in serious affairs is admin-
istered in the capital of the muong

,
or provinces

;

the decisions may be revised by the chao. Laos is

regulated by the codes and customs of Vien-chang
as much as by those of Luang-Prabang. This code
of laws is clear and well-arranged, and evidently
related to the laws of Cambodia. It is among the
most lenient of Asiatic codes. The death penalty
is rare, extenuating circumstances being admitted :

e.g., theft of food or fruit in case of dire necessity
is sometimes, according to the necessity, even
pardoned. The French Power has made only
slight modifications in the code in order to further
the progress of Laos and foster peace in its

borders.

Literature.— E. Aymonier, Voyage dans le Laos, Paris,
1895-97; J. M. Cnaz, Lexique franqals - laocien, Hongkong,
1904 ;

Dr. Estrade, Dictionnaire et guide J'ranco-laotienV-
(‘ Notes sur le Laos,’ pp. 310-325), Toulouse, 1895 ; P. Leffevre-
Pontalis, Recueil de talismans laotiens, Paris, 1899 ; M. A. A.
Tournier, Notice sur le Laos frangais, Hanoi, 1900; P.
Guignard, Dictionnaire laotien-franiais, Paris, 1913.

Antoine Cabaton.
LAPPS.— The religious conceptions of the

Lapps come down to us from various periods.
As in the religions of other Arctic hunting peoples,
the primitive belief was a worship of the dead and
the allied bear-worship.

I. Worship of the dead.—The Lapps worshipped
their deceased relatives as guardian spirits. They
believed that those spirits stood in the closest re-
lation to their surviving kindred and protected
them and their children from calamities, assisted
them on their hunting and fishing expeditions,
and watched over their reindeer in the forests.
Moreover, if for any reason the dead were dis-
satisfied, they could injure their kinsmen

—

e.g., by
afflicting them with sickness. Alongside of the
primitive worship of the dead there might also be
found a more developed ancestor-worship, evident
traces of which appear in sacrifices made by a
certain family or clan in their special holy place.
As a result of the different conditions under which
the Lapps lived, the sacrificial places of the family
or clan were situated on high mountains or on the
shores or islands of lakes rich in fish. Such holy
places (passe) were recognized by figures in stone
or wood (seirfe). We know little about the shape
of the wooden figures

;
but the stone figures, many

examples of which have been preserved until the
present day, are either natural rocks or strangely
shaped blocks, often in the form of a bird. The
sagas tell us that the figures had life, and origin-
ally were men turned into stone. In the Lapp
districts of Pite and Lule, these figures are called
by a special Swedish name, storjunkare (‘grand
younkers’).
In the religion of the Lapps, even in its most

primitive forms, an element of foreign influence
can be traced. The belief of the Scandinavian
Lapps, that the dead took up their quarters in the
mountains, where they had the same occupations
and lived under the same kind of conditions as in
their previous life, recalls the conception of the
Norsemen, that the dead continued their post-
mortem life within the mountains ; and the belief
that the dead roamed about at Yule

(joulo-gadze
= ‘YuIe train’) under the guidance of Struotta-
galles (‘the man of Yule’) or Joulo-herra (‘the
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Lord of Yule’) is Scandinavian. To the spirits

roaming about at Yule the Lapps offered food in

a boat-shaped birch-bark basket which was placed
on a tree. The word saivu may also be foreign. In
the language of the more southerly Lapps it means
both a sacred mountain and a subterranean spirit

living in it. In the latter sense they spoke also

of Saivo-olmai (‘ the saivo man ’) and of Saivo-neida
( ‘ the saivo maid ’). The later conception, that the
dead dwelt together in one subterranean abode,
jcibme-aibmo (‘the world of the dead’) or mubbe-
aibmo (‘ the other world’), under the authority of
Jabmi-akko (‘ the old woman of the dead ’), corre-

sponds to the Scandinavian conception of Hel, in

the sense both of the kingdom of the dead and of

a being ruling there. During the Roman Catholic
period jabme-aibmo was transformed into an inter-

mediate state, from which the dead, according to

their deeds, proceeded either to raclien-aibmo (‘the
ruler’s world’), which corresponded to heaven in

the Christian sense, or to Buto-aibmo (‘the world
of Ruto’), where the dreaded blue-robed Ruto
reigned and plagued men and beasts with sick-

ness. He was sometimes called Fuodno (‘the Evil
One ’). As an offering to him it was usual to bury
a horse, on which he could ride away, and by the
side of the horse the wooden image of a man.
Some scholars believe that in Ruto they can re-

cognize Odin, the Scandinavian god of death, who
was likewise clad in blue and mounted on a horse.

In any case the horse, as a victim of sacrifice,

proves that such an offering cannot be of Lapp
origin. The kekri or keyri (‘spectre,’ ‘ghost’) of
the Finns has passed over to the kovrre or kevrre

of the Russian Lapps.
2. Bear-worship.—Of all the ceremonies of the

Lapps perhaps the most interesting is bear-worship,
which comes down from the early hunting stage.

To the Lapps, as to many other nature-folk, the
object of their hunting was in a certain degree
sacred. Both in hunting and in fishing the men
alone took part, and the booty had to be carried

into the kata (the everyday tent) by a private door
(possjo) at the back of the tent. In general they
had to see that the bones were kept and buried, in

order that the slain animal might come to life

again. Nothing was of more importance than the
careful observance of this rule in the case of the
largest of the forest animals, the bear. Women
might not be present at the bear-feast ; but they
were permitted to eat bear flesh in the kata, only
with a splinter of wood, and through a brass ring

which was held in front of the mouth. The men
alone might consume the heart of the animal (bise

bierga, ‘ the sacred flesh ’). There were all kinds
of magical hunting usages associated with the bear
ceremonies. It was the custom, e.g., when the
hunters came back from the forest, for the wives
to salute their husbands by spitting the juice of

chewed alder-bark in their faces, and for a certain

period after a successful hunt a man was not per-

mitted to have intercourse with his wife. It is

worth mention that a woman might not drive a
reindeer that had drawn a bear home from the
forest, nor might the bear be taken home on a path
which any woman had trodden. Of the utmost
importance, too, was the burial of the bear ; all

its bones were carefully collected and arranged in

their natural position in the grave.

3. Tutelary spirits.—There is some doubt as
to whether the tutelary spirits of the Lapps were
originally Lappish. The forest-spirit among the
Norse Lapps, to whom attention should first be
directed, was Leib-olmai (‘the alder-man’), who
ruled over all wild animals ; but he was especially

the tutelary spirit of the bear. To him, among
other things, offerings of bows and arrows were
made. This being was known only in a very re-

stricted region, and he appears occasionally depicted
on the Lapp drum in the shape of a bear—from
which one may conclude that his origin may be
assigned to the bear-worship itself. The name
also points to this conclusion ; for the juice of the
alder-bark played an important part in the bear-
hunting ceremonies. Gidne reminds us of the
Scandinavian forest-maiden, a charmingly beauti-

ful creature, who could be recognized by her long
tail. From the neighbouring lands spring also

Gujittar (Scandinavian Go(d)vetter, ‘good being’)
and Vida (Huldra) of the western Lapps. We can
compare Virku-akka (virka=‘ trap ’) of the Finnish
Lapps with Virankannos of the Finns, and the
Russian Lapps’ Tavaj with Tapio of the Finns.
There is also mention of a female, Tava-ajk ( tava
= ‘ mother ’). The Russian Lapps had a spirit,

Miehts-chozjin (‘ the master of the wood’), who
shrieked and misled people in the forest ; he seems
to have come over from the Russians. A similar

woodland spirit was Vare-jiclle (‘the one who
lives in the woods’). A female divinity among
the eastern Lapps was Luot-chozjik ( ‘ the reindeer
guardian’), who looked after the reindeer while
they roamed the forests untended during the
summer. She did not, however, protect them
from men. Pots-chozjin (‘the reindeer master’)
had the same task of caring for the reindeer.

The water -spirit of the southern Lapps was
Tshatse-olmai (‘the water man’), to whom offer-

ings were made in order that he might not cause
any damage when men were journeying by water,

or that he might drive fish into the nets of the
fishers. A corresponding spirit among the Russian
Lapps was Tshadze-jielle (‘ the one who lives in the
water ’), the sight of whom predicted disaster. A
female deity in the western Lapp district was
Tshatse-neida (‘the water nymph’), who corre-

sponded to the Scandinavian Sjojungfru (‘Lady of

the Sea’) ; and Tshadze-ienne (‘the water mother’)
of the eastern district, who was usually seen sit-

ting on a rock, combing her hair, and who enticed

people to come to her, seems to be identical with
the Russian rusalka. In the sea lived Akkruva
or Avfruvva (Scandinavian Uaffru, ‘mermaid’),
who up to the hips had the body of a fish and
above that the body of a girl, and there were
water-spirits who predicted misfortune, such as

Nekke (‘nixie’) and Bavgga (Norwegian draug)
or Tshatse-ravgga (‘water-spirit’), the spirit of a
drowned person. The water giant Vessedursses

was borrowed from the Finns. The Lapps called

the tutelary spirits connected with certain districts

by a common designation, haldde, borrowed from
the Finnish haltia (‘ruling’).

The home also had a haldde. The Russian
Lapps gave this spirit the names Kyode-jielle (‘ the
one who lives in the kata’) and Port-chozjin (‘the

master of the kiln ’) ; the latter, who corresponded

to the Russian doviovog, lived in the house by the
hearth, and not, like the original Finno-Ugrian
domestic deities, in the back part of the kata ;

this part was also deemed sacred by the Lapps,

and no woman set foot on it. They spoke of a
deity living there, Possjo-akka (‘ the old woman of

Possjo’). The Scandinavian Lapps had, in addi-

tion, some borrowed domestic deities, such as Tonto
(‘the site’) and Smiera-gatto (‘the butter cat,’

corresponding to the Scandinavian Bara, which
stole butter for its master).

4.

Nature-gods.—In addition to the dead and
the spirits derived from the deceased, the Lapps
had powerful nature-gods whom they worshipped.

On the drums of the southern type the sun (Beive

)

occupies a very prominent place. But sun-worship

was not originally Lappish, as is very evident from
the oblations made by the Lapps. Like the Scandi-

navians, they offered white animals to the sun.
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The symbol of the son for sacrificial purposes was
a ring. Scandinavian influence can also be traced
in the mid-summer offering of the Lapps, viz.

porridge set out in honour of the sun. A per-

sonification of the sun was Beive-neida (‘the sun
maiden ’), and the moon (Manno), which in winter
is an important light-giver in Lapland, seems also

to have been worshipped. The Yule moon, bi-sse-

manno (‘ the holy moon ’), was specially dangerous,
possibly because the dead were then free to roam.
When the new moon appeared, people had to avoid
all noise ; the women were not even allowed to
spin in the kata. A brass ring was placed in the
chimney for the moon. Attention was also paid
to kuova-manno (the joy month, February), a bor-

rowing from a Scandinavian source. The Northern
lights

—

aurora borealis—were regarded as living

beings
; and these lights were not to be irritated

by noises. Among the Russian Lapps there is a
tradition that the Northern lights are the evil

spirits of dead men. The thunder was thought to
be a living being, Diermes or Hermes

;

but it is

uncertain whether the Lapps made offerings to him
before they came in contact with tillers of the
soil. At a later period the thunder-god was repre-
sented exactly like Thor and was called by his
name, Toragalles (‘old man Thor’) or Torat-uros
(‘champion Thor’). He was supposed to be an old
man (Aija

)

who killed goblins with a hammer;
and his sacrificial symbol was a hammer held
in his hand. From foreign sources also was
derived the thunder-god’s wife, Akko (‘the old
woman’), or, as she is sometimes called, Ravdna
(Uauni of the Finns), to whom the rowan-tree was
sacred

; indeed, in her name may be recognized
the Icelandic reynir, ‘ rowan.’
By the side of the thunder-god on the Lapp

drum may also be seen depicted another Scandi-
navian deity, viz. the god of fertility, whom the
Lapps called Varalden olmai (‘the world man’).
He is pictured with a mattock in his hand, which
proves, better than anything else, his southern
origin. When the Lapps made offerings to him,
they fastened to his sacrificial symbol a reindeer
stag’s genitals, to induce him to increase the rein-
deer herd. In addition to animal sacrifices, they
ottered in his honour agricultural implements,
mattocks, and spades. All these features of the
cult point to the Scandinavian Freyr, who was
also called Veraldar-goiS (‘ the god of the world’).
At the sacrificial altars of Varalden-olmai, a
‘ world’s pillar,’ blood-besprinkled, was set up, a
pillar with which he was to support the world.
This was another borrowing from the Scandi-
navians, and it is seen in their sacred high-seat
pillars, and in the sacred pillar

(irminsul ) of the
early Saxons.
There was a third important Scandinavian

nature -god whom the Lapps worshipped, viz.

Biegga-galles (‘the old man of the wind’), or Bjegg-
olnuti (‘the wind man’), who drove out the wind
with a club, and scooped it in again with a shovel
when it had stormed enough. To this deity, who
was also known in Finnish Lappmark, they ottered,
among other things, small boats. In the north he
had a name, Ilinaris, borrowed from the Finnish
Ilmarinen, one of the heroes of the Kalevala.
Like the Ilmarinen of the Finns, Bjegg-olmai
showed features which were most certainly derived
from the Scandinavian Njortir. In like manner the
Lapp method of conjuring forth wind and storm,
by undoing three magic knots, is of Scandinavian
origin. From their agricultural neighbours the
southern. Lapps may have acquired Jisen-olmai
(‘the hoar-frost man’) and Rana-neida (signifi-

cance of Rana unknown), the former being a frost
spirit and the latter a goddess of verdure or growth,
who ruled over the mountains that become green

earliest in the spring. It is probable that Raz-ajk
(‘the grass mother’) of the Russian Lapps is of

later origin, for grass is comparatively unimportant
in the keeping of reindeer.

5- Other deities and mediators.—The goddess
of birth was Mader-akka (‘the old woman of the
earth ’)

; and her three daughters were Sar-akka
or Sar-edne (from sarrat, which, according to K. B.
Viklund, means ‘ to cleave sinews asunder for
threads’ ; cf. the spinning of the Norns), Juks-
akka (‘the old woman of the bow’), who was
identical with Stauk-edne (‘ the gun mother ’) ; and
Uks-akka (‘the door woman’). Sar-akka was
most favoured, for she gave needed aid at child-

birth and calving. The task of Juks-akka was to

protect the child from falling and hurting itself

;

and with her Uks-akka, who lived under the door
and changed girl children into boys in the mother’s
womb, was often confounded. All three lived
under the kdta. The goddesses of birth, who were
unknown to the eastern Lapps and to whom they
ottered spinning-wheels and alien sacrificial animals,
corresponded to the Scandinavian Norms, just as
the Lapps’ porridge feast, which had to be eaten
by women in child-bed in honour of the goddess,
corresponded to the Faroe nomagreytur. During
the Roman Catholic period Sar-akka was con-
founded with the Virgin Mary, who was frequently
called Sergve-edne (significance unknown). Two
strange ceremonies dated from the same period,
viz. Sar-akka baptism and Sar-akka eucharist,
which were simply imitations of the Christian sacra-
ments. Roman Catholic tenets can also be re-
cognized in the trinity of the Lapps— Radien-
attshe (‘the ruler’s father’), Radien-akka (‘the
ruler’s wife ’), and Radien-bardne ( ‘ the ruler’s
child ’), who are all depicted on the Lapp drum of

the later periods. It was the duty of A ilekes-olmai
( ‘ the holiday man ’) to see that the week-end days,
Friday, Saturday, and Sunday, were properly
observed

; and Fasto-olmai ( ‘ the fast-man’) had
to see that the fasts were observed. Ailekes-
olmai also furthered prayers presented to the god
whom the Lapps called Jubmel or Ibmel—a name
borrowed from the Finnish Jumala.
The mediators between mankind and the spiritual

world were noide, noite, noaide (Finnish noita),
shamans of the same kind as those of the Samoyeds
and the northern Asiatic folk. Usually they were
extremely nervous individuals whose characteristic
troubles passed down from generation to genera-
tion. Yet the natural skill and dexterity had to
be cultivated by means of an old shaman. The
noaide could enter into touch with the spirit
world when in an ecstatic state, a trance, during
which his soul went to the kingdom of death in
order to ask the advice of the dead about such
things as the cause of the sickness of men or
animals, the prospects of hunting, and so on.
For the purpose of assisting him, the noaide had
one or more tutelary spirits (suoje , originally
‘ shadow,’ ‘phantom’), which he could inherit, or
buy, or obtain as a marriage portion. Often the
spirit placed itself at the disposal of the noaide.
This spirit company was called noaide - gaddse
(‘ shaman retinue ’)—a name which is often given
to certain animals who helped the shaman during
his spirit journey. From the close connexion in

which such animals stood to their masters, it is

probable that it was the shaman’s own soul that,
severed from the body, could put on different

shapes : as a reindeer
(
saivo-sarva ) it hastened over

the hills ; as a bird (saivo-lodde) it flew through
space

; as a fish (saivo-gublle

)

it plunged through
the subterranean water's ; and as a snake (saivo -

gtiarms) it undulated on the earth.

6. The Lapp drum.—As a means of producing
an ecstatic trance noaide employed yelling, wild
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dances, and unnatural food and drink, but above
all an instrument of exaltation, the so-called Lapp
drum {genre in the south, kobdes in the north).
There were two distinct types of Lapp drums.
The riddle-drum had a narrow or broad wooden
frame bent in a circle, with a tanned reindeer skin
stretched taut on it. The upper side of the drum
was provided with a handle. The other type, the
shell-drum, had a frame resembling an oblong
shell, with a couple of holes in the bottom by
which to grasp it. The latter was not nearly so

large as the former. In order to get the drum to
sound as loudly as possible, the shaman warmed
its surface at the fire before he began to beat it

with the drum-stick—a hammer-shaped implement
elegantly carved from a horn. In order still further
to increase the sound, the drum was often provided
with various kinds of rattling objects ; and in order
to liven up the shaman’s fantasy the Lapps painted
figures ana signs with blood or alder-bark juice on
the drum-skin. In the later days these figures

were multiplied and became a perfect microcosmos,
representing the whole range of ideas of the Lapps.
It is uncertain whether it was the increase of the
figures or a new art of divination that had come
from the south with a riddle that had the effect of

changing the use of the Lapp drum so that it was
employed more as a means of divination than of

exaltation. A bunch of rings was kept hopping
about on the drum-skin as the drum-stick rose and
fell ; and from the movement of the rings on and
off the different signs the shaman predicted good or

ill. If the bunch of rings stopped at any symbol of

a deity, it might be concluded that the god desired

a gift. The Lapp drum was quite common as an
implement of divination, and it survived in secret

in certain districts almost down to our own day.

7. Sacrifices and offerings. — Sacrifices were
offered by the head of the family or by the shaman.
In certain districts in the south of Lappmark the
sacrificial priest wore a special dress : on his back a
white linen robe, on the left arm a brass ring, and
on the breast a badge resembling the riband of an
order. When he sacrificed to the female divinities,

he wore a white linen cap. He was often bedecked
with flowers, while a garland was placed on the
forehead of the victim. This sacrificial custom
points to Southern lands. The images of the gods,

which were set np on special pedestals or altars,

undoubtedly indicated a Scandinavian influence.

The Lapps anointed their gods with blood and
grease ; and the wood for the sacrifice, which was
set up by the door, was called luotte - muorra
(‘sacrifice wood ’). A fence, made of horns (tjorve

-

ffardi ), was placed round the image. Besides
reindeer, which were the proper sacrificial animals,

the Lapps, on occasion, when they made sacrifices

to gods belonging to alien religions, offered horses,

cattle, sheep, poultry, etc., which they bought from
the natives. In the custom of the Lapps that the
bones of the victim should not be broken, except
to be placed at the disposal of the god with pieces

of all the more important limbs, we find an ancient
idea which was common among the Finno-Ugrian
peoples. A primitive Finnish sacrificial usage had
also been adopted by the Lapps, viz. the custom of

strewing green twigs under the seide, or image of

the god—spruce in winter, and birch in summer.
When the shaman lifted the stone, he perceived

from its weight whether the god was favourable or

not. This also was the way in which the Samoyed
determined the disposition of his hahe. Finally,

the caution with which women made their way
past sacred places, and the absence of women from
all sacrificial feasts, can be traced far back into the

childhood of the human race.

Litkhaturb.—The most important sources of our knowledge
of the religion of the Lapps are the reports of the missionaries

from the end of the 17th and beginning of the 18th centuries.

These were published by K. B. Viklund, in Svenska Land-
smalen, Stockholm, 1S98-1910, xvii.

; J. Qvigstad, in Kilde-

skrifter til den Lappiske mythology, Trondhjem, 1903-10, L and
it ; E. Reuterskiold, in Kallskrif - 11 " " * ’

Stockholm, 1910; and J. Fellman,
ang&ende Finska Lappmarken ock

fore, 1910-12). Accounts of most < '
.

Scheffer, Lapponia

,

Frankfort, 1673 (Eng. ed., Oxford, 1674),

in the French ed. of which (Paris, 1678) there is an important
supplement. The account of the Lapps in Finmark, K. Leem,
Beskrivelse over Finmarkens Lappet, Copenhagen, 1767, has

E. J. Jessen’s Afhandling om de Norsks Finners og Lappers
hedenske Religion as a supplement. Valuable additional in-

formation on the customs and usages of the Scandinavian Lapps
is to be found in P. Hogstroms, Beskrifning ofver de til Sverige s

krona lydande Lappmarker, Stockholm, 1747, and in P.
Fjellstrom, Kort berattelse om Lappamas bjoma-fdnge

,
do.

1755. The religion of the Finnish Lapps is sketched in J.
Fellman, Anteckningar under min vistelse i Lappmarken, ii.

(Helsingfors, 1906). The Russian Lapps are described by A.
Genetz, in Wbrterbuch derkola-lappischen Dialekte

,
Helsingfors,

1391 ; N. Charuzin, in Russkie lopari, Moscow, 1890 ; and A.
Jashtshenko, in Njeskoljko slov o Russkoj Laplandii (— Etnogra-

fitsheskoe Obozrjenie, xii.), do. 1892. Exhaustive descriptions

of the mythology of the Lapps are J. A. Friis, Lappish mytho-
logi, eoentyr og folkesagn, Christiania, 1871; G. V. Diiben,
Lappland och Lappame , Stockholm, 1873 ; J. Krohn, Suomen
suvun pakanallinen fumalanpalvelus, Helsingfors, 1894 ;

and
A. HeUznd,£eskrivelse over Finmarkens Amt, ii. (Christiania,

1906). Of researches may be specified J. Fritzners, * Lappernes
Hedenskab og trolddomskunst,

1

in Norg. Hist. Tidskr. iv.

(Christiania, 1876); A. Olrik, ‘NordiskogLappiskgudsdyrkelse,’
1 Tordenguden og harts Dreng,’ and 1 Soldyrkelse i Norge, 1

in

Danske Studier, Copenhagen, 1905-06
;
Kaarle Krohn, 1 Lap-

pische Beitrage zur germanisohen Mythologie, 1
in Finniscn-

ugrische Forsvhungen, vi. (Helsingfors, 1906) ; W. v. Unwerth,
Untersuchungen iiber Totenkult und Odinnverehrungbei
Nordgermanen und Lappen, Breslau, 1911 ; E. Reuterskiold,
De Nordiska Lappamas Religion

,
Stockholm, 1912 ; and

U. Holmberg, ‘Die Wassergottheiteri der finnisch-ugrischen

Volker,
1

in M&moires de la Soeiite finno-ougrienne, xxxiv. [1913].

U. Holmberg.
LATIN CHURCH.—See Western Church.

LATTER-DAY SAINTS.—See Mormonism.

LAUD.—William Laud, Archbishop of Canter-

bury, and chief minister of Charles 1 ., was bom,
according to his diary (Works, iii. [1853] 131), on the

7th of October 1573, in the town of Beading. His

father was a clothier by trade, and in later days
iiis Puritan opponents did not allow him to forget

the fact that he had not ‘ the good fortune to be

born a gentleman.’ Indeed, his nnexaited origin

was made the foundation of many malicious and
exaggerated libels, which sound strangely in our

ears in these democratic times. Had Laud lived

under happier auspices, the ability and persistent

energy with which he fought his way step by step

to high position would doubtless have won their

due meed of praise. As it was, he experienced to

the full the disadvantages which belong to the lot

of the novus homo,
and to this circumstance some

of the harshnesses and defects of his character may
be traced.

Laud went to school at Reading, where he won
the appreciation of ‘a very severe schoolmaster,’

who predicted that one day he would be a great

man. In 1589, at the age of sixteen, he entered

St. John’s College, Oxford, and the following year

became a Scholar. In 1593 he was admitted Fellow

of St. John’s, and a year later he became a Bachelor

of Arts ;
his M.A. degree followed in 1598.

,

In his

diary he records various ‘great sicknesses’ which

befell him both in infancy and during his Univer-

sity career. Indeed, throughout his life he was
seldom free from ill-health for any long period,

and in his arduous public life we can see an

instance of the triumph of an indomitable will

over a weakly constitution.

At the time that Laud entered Oxford, and for

many years afterwards, Calvinism reigned supreme

within its walls. The tide of extreme Puritanism

which had set in after the reign of Queen Mary
was mnning deep aud strong. If the Puritans

were in a minority in the country, they were very
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resolute in holding to their ideals, and for those
ideals they desired not toleration but mastery.
They wished to see Episcopacy supplanted by the

Presbyterian system, and for that end they steadily

worked within the Church itself. Their objections

to ceremonies, surplices, and liturgy were only
steps towards the hoped for institution of the
Genevan form of discipline as the Anglican stand-

ard. For the time being, it is true, this particular

hope was in abeyance, and it was mainly as a

doctrinal system that Calvinism now showed its

strength. The leaders of the movement were in

the ranks of the clergy, and the Universities were
its strongholds.
To this system Laud soon showed himself a

strong and dangerous opponent. He belonged to

the school of Richard Hooker and Bishop Lancelot
Andrewes, and the pions aspirations of men like

George Herbert and Nicholas Ferrar wrere very
precious in his sight. His ideal for the Church
of England was that which in modern times is

called Anglican. He saw in the English Church
a great mediating communion, neither Roman on
the one side nor Genevan on the other, primitive,

Scriptural, and Catholic, purged from superstition

yet reverencing antiquity, loyal to the truth once
delivered and yet large-hearted in its welcome to
new knowledge and fresh thought. Whatever
grievous mistakes he made in furtherance of this

ideal, it was to it that he devoted his life; and,
after everything is said against Laud that can be
said, the truth remains that his conception has
been justified in the subsequent history of the
English Church. To him in a large degree is due
the settling of the character of that Church’s
system.

In setting himself against the Calvinism of

Oxford, however, Laud entered upon a long and
one-sided conflict with authority. In an academi-
cal exercise delivered soon after his ordination he
gave great offence to Abbot, Master of University
College and Vice-Chancellor and afterwards Arch-
bishop, by tracing the authority of the Church,
through the Roman Catholic hierarchy, up to the
Apostles and the Primitive Church, and an outcry
was raised later in 1604 when, in his exercises for

the B.D. degree, he maintained the necessity of

Episcopacy and the doctrine of baptismal regenera-
tion. Two years later Laud was attacked by the
Vice-Chancellor, Henry Airy, for publishing ‘popish
opinions ’ in a sermon delivered in the pulpit of St.

Mary’s. A trial followed in the Vice-Chancellor’s
Court, from which Laud emerged scot-free. Amidst
these and similar attacks Laud’s coolness, courage,
and ability served him in good stead. For a time
he seemed to stand almost alone. In his own
words, ‘ it was almost made a heresy for any one
to be seen in his company, and a misprision of

heresy to give him a civil salutation as he walked
the streets’ (Heylyn, Cyprianus Anglicus, p. 54).

On one occasion he sat in St. Mary’s and heard
himself abused for almost an hour together, being
pointed at as he sat (ib. p. 66). The preacher on
this occasion was Abbot, brother of the Arch-
bishop, and Divinity Professor, who certainly
castigated in trenchant style the supposed pa-
pistical leanings of this unruly member of the
University.
Yet Laud was not without friends who sym-

pathized w ith him in his baptism of fire. Bishop
Young of Rochester, who ordained him as deacon
in 1600 and priest in 1601, praised his study of the
Fathers, Councils, and the ecclesiastical historians,

and declared that, if he lived, he would be ‘ an
instrument of restoring the Church from the
narrow and private principles of modern times’
(Mozley, Hist, and Theol. Essays 2

, i. 116). Rapid
preferment fell to his lot. He became chaplain to
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the Earl of Devonshire in 1603, and in 1607 he
was made Vicar of Stanford in Northamptonshire.
The following year the advowson of N. K ilworth
in Leicestershire was given to him, and he took
his degree of D.D., and became chaplain to Bishop
Neile of Rochester. His first sermon before King
James was preached in 1609, and shortly after-

wards he was appointed to the charge of West
Tilbury in Essex. Cuxton in Kent next fell to his

care in 1610, but a few months later he left it to

take charge of Norton. The same year the Pre-
sidentship of St. John’s College became vacant,

and Laud became a candidate. Naturally the
whole strength of the Puritan party was put
forth to prevent his appointment. Abbot, the
Archbishop-Elect, and Lord Chancellor Ellesmere
being indefatigable in their efforts. Yet, although
Laud was disabled by sickness, and unable per-

sonally to take part in the contest, he was elected.

An appeal was made to the Crown, which James
in person disposed of by declaring Laud President
of St. John’s.
As head of a College, Laud was in his proper

element, and his rule seems to have been a happy
and beneficent one. In dealing with those Fellows
of the College who had worked against him he
showed a proper spirit of conciliation. As a patron
of literature and sound learning he was wholly
admirable, and his love of order and discipline

found congenial scope in dealing with academic
life and affairs. When he became Chancellor of
the University in 1630, his opportunities for use-

fulness in this direction were much widened, and
he used them to the full. The reforms which he
instituted resulted in a large increase of students
and in greater efficiency of teaching, and their

effect remained long after Laud was dead.
It may be convenient here to summarize in

anticipation the valuable results of Laud’s con-
nexion with Oxford. The codification of the
University Statutes was perhaps his most im-
portant work, and his code still remains as the
basis of the Statute-book of the University.
Among its provisions were the institution of
public examinations for University degrees, the
revival of the College system with its moral and
religious discipline and the academical dress, and
an improved method of electing proctors. Laud’s
benefactions to the University were many and
important. He founded the Laudian Professor-
ship of Arabic, increased the endowment of the
Hebrew Chair, and similarly augmented the emolu-
ments of the Public Orator. He befriended foreign
scholars like Gerhard Vossius, and helped to pro-
mote native men of learning like Jeremy Taylor,
Selden, Lindsell, and Bedell. In 1633 Laud pro-

cured a royal patent for the foundation of the
University Press—an institution in which he took
the greatest interest. His munificence towards
the then recently founded Bodleian Library was
also great. He presented to this institution over
1300 MSS in various languages, besides a collec-

tion of coins, and built an extra wing to accom-
modate his gifts. His claim that no Chancellor
had ever loved the University as he is well borne
out by the record of his services and his gifts,

and, when it is remembered that his educational
work was carried out in the intervals of his
ecclesiastical and political labours as Archbishop
and Prime Minister, it seems all the more remark-
able. Mention should also be made of the fact

that, as Chancellor of Dublin University, Laud
provided a Charter and Code for Trinity College,

one of the features of the latter being the pro-

vision that the fellowships, originally of seven
years’ duration, should be tenable for life. The
Colleges of Eton and Winchester also came within
the Archbishop’s care as visitor, and we find him
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providing statutes for the Cathedral School of
Canterbury. To the town of Reading and to
the grammar-school where his instruction began
he was a generous benefactor, and to his own
College of St. John’s he gave a new quadrangle
and valuable presents of books.
One turns with less satisfaction to the reeord of

Laud’s career in the larger field of politics and
ecclesiastical statesmanship. The problems of a
kingdom cannot be handled in the same way as
those of a College or a University, and Land
had all the defects of a purely academic char-
acter. He was lacking in that instinctive sym-
pathy which enables the true statesman to grasp
the conditions, unfavourable as well as favourable,
under which his work has to be done. He did
not realize the enormous power which prejudice
plays in public opinion, and his bent was to treat
men as a schoolmaster treats children. He was
often hasty and severe. Harassed by his own
love for details, he often failed to distinguish
between the important and the trivial. His
prodigious activity outran his strength, and, as
he grew older, his temper became more uncertain
and his attitude more arbitrary. As a Church
ruler he presented himself more in the light of
an official than of a Father-in-God, and as a states-
man he was more inclined to rely upon force than
upon influence. In holding high secular office in
the State, and in promoting Juxon in England
and Spottiswoode in Scotland to similar prefer-
ment, he ran counter to the public feeling of the
country since the Reformation ; and in becoming
an agent of the despotic Government of Charles I.

he involved the Church in a struggle with the
growing power in the nation, and to all intents
and purposes made the Church a department of
the State.

Yet, with all his faults and mistakes, Laud has
been hardly dealt with in the past. The picture
of the monster drawn by Macaulay and the per-
petrators of the great Whig legend does not
correspond with the ascertained facts. S. R.
Gardiner in his History of England has shown
how to treat the man and his times in an impartial
manner. And no one can read Laud’s Devotions,
with their unfailing note of penitence and of per-
sonal piety, without realizing that their writer
was a man who strove conscientiously according
to his light to serve his Church and his country.
His diary, too, with its record of anxiety and dis-

appointment, and its curious revelation of the
writer’s belief in dreams and omens, throws a very
human light upon his brilliant but hazardous public
career.

Laud’s progress at Court was slow but sure. He
became King’s Chaplain soon after his election to
the Presidency of St. John’s, and, as time went
on, further ecclesiastical preferments fell to his
lot. In 1611 he received the prebend of Bugden,
in 1615 he became Archdeacon of Huntingdon, and
the year after Dean of Gloucester. At Gloucester
he soon showed what his views were as to the
externals of Church worship. Among other things
he removed the Communion table from the centre
of the choir to its old position at the east end.
The Bishop of the Diocese was greatly offended at
the innovation, and is said never to have entered
the Cathedral again. In 1616 Laud was in the
King’s train during his visit to Scotland, and gave
offence to Scottish susceptibilities by wearing a
surplice at a funeral. Three years later King
James offered Laud the Bishopric of St. David’s,
stipulating that he might continue to hold the
Presidentship of St. John’s. To this condition,
however, Laud would not consent, and he resigned
the headship of the College on the day before
his consecration as Bishop. In 1622 there took

j
place, at the command of the King, the famous
controversy with the Jesuit Percy or Fisher,
who had influenced, among others, the Countess
of Buckingham, mother of George Villiers, the
King’s favourite. In the earlier stages of the con-
ference, Francis White, afterwards Bishop of Ely,
was the English champion, but after two meetings
Laud was called in. Although he had not ‘the
full time of four and twenty hours to bethink him-
self’ (J. Dowden, Paddock Lectures, p. 115), his
learning and acuteness stood him in good stead
Denying that there is Scriptural or primitive war-
rant for an infallible pope, he proceeded to deal
with Roman errors. Yet he conceded that Rome
with its errors is a true Church, but not the true
Church. Against the exclusive claims of Rome he
appealed to the authority of a general Council, and
to the witness of Scripture. The English Church
as reformed, he declared, is also a true Church,
holding the Catholic doctrines of Baptism and the
Eucharist. In the Eucharist Laud saw a three-
fold sacrifice : (1) the memorial of the sacrifice of

Calvary, (2) the sacrifice of praise and thanks-
giving, (3) the sacrifice of ourselves, our souls and
bodies.

One result of this controversy was the beginning
of a close friendship and intimacy between Laud
and Buckingham. Whatever may be said as to the
strangeness of such an alliance, its sincerity was
unquestionable. Laud became the confessor of the
Court favourite, and undoubtedly exercised a real

religious influence over him. In matters political

also he was Buckingham’s devoted ally, helping
him with his advice and influence in times of
trouble, and working to maintain his influence at
Court. In 1625 King James died, and a new era
of influence opened up for Laud. Charles gave
him a fullness of confidence which his father had
withheld. A schedule of the clergy was prepared
by him at Buckingham’s request, and laid before
the King. Each name was marked O or P, the
orthodox being listed for promotion, while the
Puritans were to be left out in the cold. We find

him defending Richard Montague against the Par-
liament’s wwath incurred by his pamphlet against
Calvinism, assisting Buckingham in his defence,

and preaching up the King’s prerogative before

Charles’s second Parliament. In 1626 he became
Bishop of Bath and Wells, and two years later,

shortly before the assassination of Buckingham,
he became Bishop of London. Buckingham’s
death opened the way still further to Laud’s promo-
tion, and he became the chief adviser of the king.
In 1633 he was translated to the Archbishopric
of Canterbury, and became, under Charles, all-

powerful in Church and State. In his diary
(Works, iii. 219) he relates that the month before
he became Archbishop he was twice approached by
an emissary of Rome with the offer of a Cardinal’s
hat. Whatever may be thought of the sincerity

of this offer, it had no effect upon Laud, who was
thoroughly convinced of the strength of the Angli-
can position.

The character of Laud’s administration in Church
and State has already been briefly described. In
matters ecclesiastical he put the care of outward
things in the forefront, both because he believed that
worship is the best form of teaching, and because he
desired that Rome should not point the finger at
Anglican slovenliness. He enforced uniformity of
practice, and yet was willing to allow large liberty
of thought. As a statesman he has incurred the
odium of the severities practised by the Star
Chamber and the Court of High Commission.
But it must at least be remembered that the
humanitarian sentiments of the present day did
not exist in Laud’s time, and that the cruelties of
the Commonwealth far exceeded anything that
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can justly be laid to his charge. He was not re-

vengeful, and often treated his fallen enemies with
private kindness. He was kind to the poor, and
strove in various ways for social betterment.
Land’s connexion with Scotland was a fateful

one. He had accompanied King James in his visit

to that country as Dean of Gloucester, and again
in 1633, as Bishop of London, he was one of the
companions of Charles I. in a visit that produced
an unfavourable impression among the Scots. The
climax came in 1637, when the attempt to introduce

the Prayer Book known as ‘Laud’s Liturgy’ led

to ecclesiastical and political revolution in both
countries. In spite of its name, however, the
Prayer Book was in the main the work of twro
Scottish Bishops, Maxwell of Boss and Wedder-
burn of Dunblane, Laud’s share being confined to

preliminary suggestion and subsequent revision.

Both Charles and Laud, indeed, had wished the
English book then in use to be adopted in Scot-
land, but gave way in the face of the patriotic

representations of the Scottish Bishops. The real

offence of the book lay in the arbitrary method of

its introduction, regarded as the culmination of a
series of despotic acts.

Land met his fall with pathetic dignity, and
bore his long imprisonment with all its trials very
patiently. On 18th December 1640 he was irn-

eached by Parliament, and the following March
e was imprisoned in the Tower. His friend and

colleague Strafford was executed on 12th May, and
the Archbishop fainted at the window of liis cell

when attempting to give him his blessing on the
way to the scaffold. In May 1643 Prynne was
commissioned to rifle his papers, and to seize his
diary, a mutilated edition of which was shortly
afterwards published. His trial for high treason
began on 12th March 1644. Laud showed the
same coolness and ability in defending himself
that he had exhibited many years ago in the
Court of the Vice-Chancellor of Oxford, and the
prosecution failed. But his enemies were not to
be baulked of their prey, and a special bill of
attainder was passed by Parliament. On 10th
January 1645 the Archbishop paid for his policy

and his mistakes with his life. He was executed
on Tower Hill in the presence of a large multitude,
declaring that he had always belonged, in heart
and soul, to the Church of England, and that he
had never endeavoured the subversion either of

law or of religion. His body was deposited in the
chancel of the neighbouring Church of All Hallows,
Barking, whence it was removed in 1663 to St.

John’s College, Oxford.
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A. Mitchell.
LAUGHTER.—When we seek to assign to

laughter a place and a function in social life, it

is clear that we have in view the laughter of em-
bodied persons. Even when ‘ the joyful roar to

the benefit of the lungs ’ has undergone repression
and refinement under the touch of civilization,

there remains a more chastened expression which
may be seen if not heard, and without which a
fellowship in feeling is incommunicable. There
is, indeed, when refinement and repression have
reached their limit, a hidden and silent laughter
of the mind which might be enjoyed by a disem-
bodied spirit—though even here for embodied mor-
tals there are, no doubt, more subtle physiological
effects which, by purely inward reverberation, give
heightened tone to the enjoyment. But such

silent and unexpressed laughter has, on one side

at least, lost touch with social life. Apart from
some form of telepathic influence, it can call forth

no echo in others. It may bring to the individual

an access of glee—a touch of ‘ sudden glory ’
; it

remains, however, unshared ; there can be none
of that beneficent contagiousness which, through
the interaction of suggestion, imitation, and sym-
pathy, gives one form of social value to laughter—
a real value, though in its more primitive stages
it may as yet afford little evidence of that progress
in the art of good manners which, according to
Bergson, it is its function to promote.
On its physical and expressive side, then, laugh-

ter is, among other things, a means of inter-

communication, though it may not be consciously
employed to that end. Like other such means,
it implies as a basis a common mode of expression,
inherited or acquired ; and, in large measure in

co-operation with language, it affords to others an
index of the presence of a specific and probably
indefinable mode of affective tone which accom-
panies man’s outlook on his fellows. For amid
much divergence of opinion as to the essential

characteristics of that which is provocative of
laughter, there seems to be fairly general agree-
ment that it is the situations of, or in close relation
to, human life that afford the natural objective of
laughter when it comes to maturity. On the one
hand, therefore, there is the physical laugh which
invites others to join in the social chorus ; on the
other hand, the laughable, which is a property of
some sort that characterizes a social situation

;

and between them stands laughter, in the sense in
which the word will here be used, as that which
subtly yet distinctively qualifies some one’s consci-
ousness.

Of the laugh and the smile as bodily expres-
sions little need be said. It is probable that for
both there are hereditary foundations, and that
the behaviour involved is, in the narrower and
biological sense, instinctive. Bnt whether the
smile is, in the infant, an expression of satiety,
and whether the laugh is at the outset the reflex
outcome of physical tickling; how far they are
quite independent modes of response, or how far
they have common factors ; whether they have
in themselves some element of survival value,
or whether the muscles concerned are, from the
habits of our race, the readiest and therefore the
first to receive an overflow of ‘ nervous energy ’

;

how the facial, vocal, and respiratory co-ordina-
tions are brought about, and why they should
come to he an expression of specific and somewhat
varying mental states—these are matters beyond
our present concern. They are questions of genetic
origin which we can afford to pass by. It is to
laughter and the laughable that we must restrict

our attention, merely noting that the nervous
laugh, the irritable laugh, the laugh of bitter

scorn, though the same organic mechanism of re-

sponse is employed, do not seem to express the
sunny laughter of the mind. The laughter of the
Bible is nearly alw ays an expression of scorn and
not of mirth (see, however, Ps 1262 and Job 821 ).

Genial laughter and the laughable are in correl-

ative relationship ; at all events the laughable
inevitably implies some one who does or might
laugh thereat. If we add that laughter also im-
plies something which is laughed at (which will

exclude the laugh as an expression of pure joy and
lightness of heart), the symmetry of the correla-

tion will he preserved. But a good deal depends
upon whether the laugher is regarded as a rela-

tively detached and disinterested spectator or is

looked upon as eminently self-centred in his out-

look. Schopenhauer’s doctrine of the incongruous
involves the assumption of the former attitude

;
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Hobbes’s ‘sudden glory’ shows an emphasis on
the latter.
Men experience the passion of sudden glory • either by some

sadden act of their own, that pleaseth them ; or by the appre-

hension of some deformed thing in another, by comparison
whereof they suddenly applaud themselves. And it is incident

most to them, that are conscious of the fewest abilities in them-
selves ; who are forced to keep themselves in their own favour,

by observing the imperfections of other men ’
(Leviathan , pt. i.

ch. vL).

The stress in Hobbes is on the sudden conception
of some emineney in ourselves by comparison with
the inferiority of others or with our own formerly.

So self-centred is this form of laughter that the
correlative laughable almost fades out of view,

though the inferiority of others is presumably in

some degree ridiculous. As a factor in a particular

type of laughter, this exultation over others and
the accompanying self-exaltation may be accepted

;

as a comprehensive theory of laughter, it can hardly

pass muster. Not all exultation over inferiors is

of the order of laughter ; not all laughter is of the

order of self-exaltation.

In Schopenhauer’s doctrine of the incongruous
the self-centred attitude is relatively unimportant.
His is predominantly a doctrine of the laughable,

though this must, of course, be apprehended as

such.
' The cause of laughter in every case is simply the sudden

perception of thr
' * i— 1 ' * *

' d the real

objects which ha ; relation*

(The World as W . ^ i. 76).

There is an element of the unexpected or of

expectation baulked. A situation, presented or

described, diverges from the course of its custom-
ary development, or we are swiftly transferred

into the midst of a somewhat different situation.

But not all incongruity is laughable. The situa-

tions of social life teem with incongruities ; and
many of them are provocative of sighs and tears

rather than laughter and smiles. Spencer, there-

fore, distinguished between ascending and descend-

ing incongruity.
‘Laughter naturally results only when consciousness is

unawares transferred from great things to small—only when
there is what we call a descending incongruity * (‘ Physiology of

Laughter,’ Essays, i. 206).

In accordance with his physiological interpreta-

tion, the prior condition involves a volume of

brain-excitement which, on the sudden descent, is

too great for the occasion, and overflows, through
habitual channels, into the smaller muscles of the

smile or the larger muscles of the hearty laugh.

But, unless, in line with the well-known thesis

of W. James and C. Lange, the bodily laugh
begets the laughter of the mind, the mental affec-

tion itself is not thus explained. The descending

incongruity is translated into physiological terms ;

but we are left with that as determining the

laughter and the laugh. No doubt it is applicable

in many cases ; but whether descent is in all cases

necessary is, to say the least of it, doubtful. A
man’s hat on a child's head, and a child’s hat on

a man’s head, may both make us laugh. Is this

because in the one case we come down from the

noble hat to the ridiculous child, and in the other

from the dignity of the man to his absurd head-

gear? Or is there in each case a descent from the

normal to the abnormal (cf. J. Sully, Essay on
Laughter, p. 9 f

. ) ?

Bergson reduces all forms of descending incon-

gruity to one, and traces the genesis of laughter

to the perception of some intrusion of a mechanical

mode of action or gesture into a situation which

should develop on the higher vital plane. For

him there can be no descent more serious than

that from life to mechanism. One would suppose

that so fatal a fall would move Bergson to tears.

But he suppresses these deeper emotions, and
even insists that ‘absence of feeling’ is the usual

accompaniment of laughter. One must look upon

life as a disinterested spectator. To produce the
whole of its effect, the comic demands something
like a momentary anaesthesia of the heart. Its

appeal is to intelligence pure and simple. In-

difference is its natural environment, for laughter

has no greater foe than emotion. Under these

conditions the attitudes, gestures, and movements
of the human body are laughable in exact propor-

tion as that body reminds us of a mere machine.
V." •.* .

1

1

” ’
’ ble is that which is done

"... i‘ automatism, absent-

mindedness, and unsoeiability are all inextricably

entwined ; and all serve as ingredients to the
making up of the comic in character. Such is his

main thesis (H. Bergson, Laughter, Eng. tr., pp. 4,

5, 29, 139, 147). But, whereas for the most part

serious discussions of the comic are dull enough,
save for the welcome jokes and anecdotes which
one enjoys all the more if one forgets all about the

principles which they are supposed to illustrate,

Bergson’s book on Laughter is worthy to be placed

on the same shelf as Meredith’s Essay on Comedy.
In both there is real distinction in matter and
style. In both the sympathy of the artist is

combined with philosophic insight. In both one

is perhaps impressed by the inadequacy of any
scientific formulation to hold in the bondage of

clearlv defined concepts the elusive spirit of laugh-

ter. "One cannot but feel that Bergson’s wide
outlook on the laughable in life and in comedy
overleaps the constraints of his theory.

He tells us that laughter is begotten of real life

and akin to art. It is in the selective products of

art that the thoughtful laughter of the mind
reaches its fullest development. If, as he urges,

there may be comic elements alike in situations,

in words, and in character, the business of the

artistic creator of the laughable is to combine all

these elements into one synthesis which shall be

provocative of laughter at its highest pitch of

refinement. Witty dialogue, good in itself, must
afford also a revelation of the comic in character,

and must be organic to laughable situations pre-

sented. But how many and varied are the factors

;

how subtle is the harmonious synthesis ! Here one

sees portrayed the sudden glory of exultation, but

it is not the sympathetic sharing of that alone

that produces the thoughtful laugh. Or one may
see cases of Kant’s tense expectation evaporating

in the void ; but that does not cover the whole

ground. There is, no doubt, much incongruity,

not always descending ; but episodic incongruity

is subject to underlying congruity. We pass

lightly from one universe of regard to another

;

but they are related, and each illuminates the

other. This is seen in detail, and gives piquancy
to the play upon words. If the after-dinner orator

explains his success as due to his adoption of the

principle that, if he does not strike oil in three

minutes, he stops boring, two universes of dis-

course are related, and a sudden laughter-span

bridges the interval between them. The incongru-

ous implies some measure of separation, and there

must be the subtle integration of some perceived

congruity to produce the sy-ntbetic whole which
the artistry of the comic seeks to attain. There
is often, no doubt, some element of the mechanical,

in a rather strained interpretation ; but, notwith-

standing Bergson’s brilliant advocacy of a theory
dictated by his philosophy, one feels that it is the

free life of comedy rather than its occasional lapse

into constrained mechanism that enshrines the true

spirit of laughter. How many and varied are the

constitutive factors of the laughable the sym-
pathetic artist probably realizes better than the

analytic man of science. And it is questionable

whether the total exclusion of emotion (by which
we must understand that which is in affective
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antithesis to the laughing mood) is characteristic

of the best comedy. If, as is generally held,

humour is a blend of the playful and the serious,

owing its timbre to overtones of something akin to

pity, then, so far as humour is an ingredient of

comedy, emotion is present. We have ‘ the richer

laugh of heart and mind in one.’ Meredith says
that the humorist of high order has an embrace of

contrasts beyond the reach of the comic poet. But
this very contrast serves to enhance the richness
of laughter, and characterizes the higher comedy
as distinguished from farce ; for ‘ the test of true
comedy is that it shall awaken thoughtful laugh-
ter ’ (G. Meredith, Essay on Comedy, pp. 83, 85).

It is not the primary business of comedy to
correct men’s manners. That is one of the func-
tions of laughter in social life

; but it is introduced
into comedy only as an ideal representation of that
life. This disciplinary function of laughter is

regarded by Bergson as the mark of its social

utility {op. cit. pp. 17, 170, 197 f.). Laughter is

above all a corrective. By laughter, which would
fail in its object if it bore the stamp of sympathy
or kindness, society avenges itself for the liberties

taken with it. Its function is to intimidate by
humiliating. Ridicule, we may say, is the whip
with which society corrects the smaller faults of

its children, and satire is the lash which is applied
to corporate abuses when they have been stripped
bare of their fine garments. In both there is

something of self-centred superiority, even when
it is felt to be the superiority of society embodied
in the smiter. But, though the derisive smile or
the scornful laugh may be there, it is not an
expression of the true spirit of laughter, which is

happy and genial. It is rather the lineal descend-
ant of the exultant laugh of the savage over his
vanquished foe. And it not infrequently fails in

attaining its end, while the kindly good-humoured
laugh has far greater efficacy in correcting the
manners of boys and men.

It is questionable, however, whether this form of

social utility is that which has given to laughter

its chief evolutionary value in social life. This is

rather a secondary utility like that of the insect’s

sting, which is derived from an organ of different

ancestral value. There is a more genial form of

utility. According to W. McDougall, laughter
has been evolved in man as an antidote to sym-
pathy with suffering (Brit. Assoc., 1913, reported
in Nature, xcii. [1914]). He contends that laugh-
ter arises only in situations which are mildly
unpleasant except in so far as they are redeemed
by laughter itself ; or in presence of those things
which would excite a feeble degree of sympathetic
pain if we did not actually laugh at them. But
are these conditions universal ? Is the comic situa-

tion, or the joke, at which we laugh, always in
some degree painful ? Should we not substitute
‘ sometimes ’ for ‘ always ’ ? There is, however,
probably an element of truth (if not the whole
truth) in the view that laughter is a protective
reaction which shields us from the depressing
influence of the shortcomings of our fellow-men

—

even when they jest. As pity softens the primitive
callousness of laughter, so does laughter in turn
relieve us from the depression which stupidity, for
example, engenders. And it may have a wider
influence.

‘ How many men in our highly civilized communities to-day
may have learned to keep their heads above water by the
practice of gentle laughter, no one know s * (Sully, Essay on
Laughter, p. 408).

In any case, ‘ he who produces a laugh of pure
gladness brightens the world for those who hear
him’ (Sully, op. cit. p. 417). Laughter is a tonic
which braces both body and mind, and thus benefits
both the individual and society.
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LAW (Natural).—The idea of ‘law’ has a long
and varied history. It has passed through import-
ant changes, and has occasioned manifold disputes.

It took its rise as something relating to human
society, and was then extended to external nature
and the universe, whence, after undergoing a pecu-
liar metamorphosis, it was brought back to the
sphere of its origin, in order to shed light upon
human life and action.

I. The development of the idea of natural law.
—The development of the concept began in the

ancient world, but it was not until the modern
epoch that ‘ law ’ came to occupy a central position

in ail scientific procedure. The expression ‘ law of

nature,’ 1 which formed a theme of great interest in

1 The historical origin of the phrase ‘ law of nature ’ is dis-

cussed by E. Zeller, ‘ Gber Begrift und Begrundung der sitt-
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the classical age of Greece, was originally used
with reference, not to the external world, but to
human nature itself. It denoted the unwritten as
contrasted with the written law. This unwritten
law, however, was at first simply equivalent to
traditional usage and custom, and it was only later

that it came to be taken in the sense of a law written
by the deity in the human heart. The term ‘ law
of nature,’ in its modern acceptation, is seldom

lichen Gesetze,’ reprint from A BA W, 18S3, and with signal

caution and thoroughness by R. Hirzei, ”Aypa<5o? Nopov,’ in

ASG, philol.-histor. Klasse, xx. [1900]. According to Hirzei,

aypcufios vofios primarily meant traditional usage and custom,
and retained this sense throughout the ancient period

;
from

the time of Thucydides, however, it came to bear another
meaning as well, viz. that of the diiine law written in the
heart. Cf. also Hirzel's still more exhaustive work. Themis,
Dike und Vemcandtes, Leipzig, 1907, pp. 366-411.
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used by Plato and Aristotle

;

1 it was especially

among the Stoics that it took a more prominent
place, and here the idea of divine laws led to that
of natural laws. The expression ‘ natural law ’ was
first brought into general usage by the Homans,
and from them again it passed to mediaeval writers.

As yet, however, the expression was used without
real precision ; it denoted merely a certain regu-
larity of events, so that the Church Fathers, and
in particular Augustine, could regard natural laws
as no more than the customary modes of divine
action—modes of action which might quite well be
departed from in exceptional circumstances. Thus
the belief in natural laws in no way conflicted with
the belief in miracles. The conception first ac-

quired a more precise signification in modem
times, especially since the time of Descartes, and
in close connexion with the whole character of

modern investigation. The great object of modem
scientific inquiry is to analyze an existent state of

things into its simple elements, and to interpret

the whole by means of the parts. The laws of

nature thus came to be regarded as but the simplest
forms of motion among the elements. The dis-

covery of these laws seemed to give man the power
of interpreting nature intellectually, and at the
same time of controlling it by practical and tech-

nical application of the laws. This fitted in with
the whole tendency of modem thought, i.e. to

regard nature not as the work of a Higher Power,
but as something to be interpreted by its own con-

catenations. It was felt, however, that, if the laws
of nature were to have a precise content, a mathe-
matical formulation of them was indispensable

;

and in this way an ancient problem found at last a
happy solution. The Pythagoreans had taught
that nature eonld be resolved into mathematical
forms, and this theory had all along been main-
tained by a relatively small group of thinkers.

But it was found impossible to formulate definite

laws, and even as late as the 15th cent. Nicholas
of Cusa had declared the task to be beyond human
capacity. The first to construct mathematical
laws of nature was Kepler, in his famous three
laws of planetary motion, which thus marked a
profound revolution in the investigation of nature.
Thereafter Newton proposed the idea of reducing
all the phenomena of nature to mathematical laws,3

and Kant even ventured to say that ‘ in every
special science of nature there can be only as much
real knowledge as there is mathematics.’*

Side by side with this precise modem formula-
tion of natural law, however, the ancient and
more indefinite conception still survives ; and even
at the present day the discovery of a mere order in

phenomena is often hailed as a law. This is especi-

ally the case in modem biology, in which, e.g., a
peculiarly intricate complex of facts, if it only
recurs, is often summarily designated a law, so

that what purports to be a solution is, in point of

fact, simply a problem. In other ways also the

term law has been the cause of much confusion.

Laws are often discussed as if they were living

forces, and even revered as if they were divine

powers. It has frequently been forgotten that
they are merely the forms of natural processes,

and that they in no sense explain the processes

themselves. A further source of ambiguity is that

law is not seldom thought of as an entity lying

beyond and controlling the concrete facts. Thus
even within the sphere of nature itself the employ-
ment of the idea of law is attended with grave
difficulties and dangers, and the dangers are greatly
increased when the idea is applied outside that
sphere, and used as a means of transferring the
methods of natural science to other provinces of
human interest.

2. The application of ‘natural law’ to other
provinces.—This extension of the idea of law to
extra-natural data began as early as the 17th cent.,

when, in particular, the idea was employed in psy-
chology. The procedure was continued in the 18th
cent. , being now applied to the fields of politics and
history, but it was in the course of the 19th cent,

that the tendency reached its highest development,
and the idea of law became the subject of numer-
ous disputes regarding method.

(a) Psychology.—The application of natural law
to the soul was carried out in a most imposing
manner by Spinoza. For him the entire inward
life of man was but a texture of single and partic-

ular occurrences, which work and interlink exactly
like external things. Psychological laws in the
stricter sense

—

e.g., the laws of Association—were
set forth in particular by English thinkers. In
Germany, Leibniz had spoken of the ethico-logical

laws of the soul, and Wolff made further advances
on the same lines, while Herbart, again, sought to

carry mathematical formula' into the inmost life of

the soul. Modem psychophysics has attempted
with no small success to give a mathematical form-
ulation to the relation between bodily and psychi-

cal processes, and especially between stimulus and
sensation. Greater difficulties were encountered in

the endeavour to interpret not merely the funda-

mental forms, but also the spiritual content, of

psychical life on the analogy of natural laws. A
special theme of controversy here was the relation

between natural and moral law, some thinkers en-

deavouring to bring the two into the closest possible

relation, while others insisted upon the unmistak-

able difference between ethical principles and the

laws of nature. 1 The pre-eminent representative

of the latter position was Kant, who regarded the

moral law, with its imperative of duty, as some-
thing spontaneous, unique, and superior to all ex-

perience, and who uncompromisingly opposed the

freedom which it involves to the necessity of

nature. Schleiermacher, on the other hand, con-

tended for a close connexion between natural

law and moral law,2 but in trying to universal-

ize the scope of morality he incurred the danger
of attenuating its distinctive character. The prob-

lem is not yet solved, and is still being ceaselessly

discussed.*

(b) Sociology.—In a somewhat different sphere a
fruitful theme of discussion was introduced by the

attempt of modem sociology to reduce the social

life of man to simple laws. The main factor in

this movement was the known fact that by taking
sufficiently large numbers of human beings the
fortuitous element of the individual phenomenon
may be eliminated, and relatively constant aver-

ages ascertained, and that thereby the phenomena
of the social sphere are found to be much more
regular than appears at first sight. 4 By thus

surveying mankind in large numbers modem sta-

tistical science has discovered a mass of interesting

1 The only passages, indeed, are Plato, Timatus, 83 E, and 1 Of more recent works W. Windelbrnid’s essay on * Normen
Arist. de Ccelo, 268 A, lOff. The word more frequently used und bfaturgesetze’ m his Prdludien*, Tubingen, 1911, is specially

for * laws of nature ’ in the classical writers, as, e.g., in medical worthy of notice in

works, in Democritus, Xenophon, Plato, and Aristotle, is a Of. his Werke m ' ' -61, li. 397-117.

dea-vnot. Among the Greeks, the conception of a natural law 8 e.g., by H. Siebe _i, yon Naturgesetz

was probably first definitely applied in the spheres of astronomy und Sittengesetz,’ in Philosophische Mtmatshefte, xx. [1SS4]

and medicine. 3213.
. . . ...... ...

a Cf. the beginning of his Philosophies naturalis principia * The pioneerm this field was the Belgian statistician L. A. J.

mathematioa :
* Missis formis suhetantialibus et qualitatibus Quetelet (1796-1S74), especially in his Sur l Homme et le de-

occultis phenomena naturae ad leges mathematicas revocare.’ veloppement de set faculty, ou Essai de physique socials, Paris,

3 Werke, ed. G. Hartenstein, Leipzig, 1807-69, iv. 360. 1835, 2nd ed., Brussels, 1869.
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facts. It is no doubt true that here certain uni-

formities have been rather prematurely resolved

into laws, and that intricate congeries of facts

have not always been sufficiently broken up into

their simple elements ; but, when all is said, the

movement has opened fresh avenues of knowledge,
and given effective incentives to inquiry.

(c) Economics.—The movement assumed a more
intense and incisive phase upon the narrower field

of economics proper. Here we find two modes of

interpretation and investigation in conflict with
each other. The advocates of the one mode sought
to resolve the economic process into a mere tissue

of self-regulating elementary movements, and so

to explain them in accordance with natnral laws,

and they repudiated all interference in the political

and social order as a derangement of natural pro-

cesses. 1 The most prominent representative of
this view is Adam Smith. It was maintained on
the other side that, if the economic life of mankind
was not to degenerate into a ruthless struggle of

each against all, it must be ethically regulated.

As representing this position the name of Thomas
Carlyle will suffice. It is indisputable that in

recent times this ethical view of economics has
asserted itself more and more effectively in oppo-
sition to the purely scientific interpretation, and
that, accordingly, the State has interfered more
and more actively with economic conditions.

Modem industry, with its huge manufactories,
has been the main factor in this development.

(d) History.—There has been in recent times a
considerable amount of discussion regarding the
problem of historical laws. The abandonment of
a religious reading of history has given rise to an
endeavour to interpret the historical process by its

own movement, and this again has led thinkers to
construct a philosophy of history, 3 and to search
for the laws that control the process. In the 19th
cent, attempts to understand the movement of

history as an ordered and articulate process were
made—from opposite points of view, indeed, though
not without a certain correspondence in results—by
Hegel and Comte. Hegel regarded history as a self-

evolution of the Spirit, which advances by means
of antithesis, while Comte, by way of the ‘ three
stages’ in ceaseless progress, arrived finally at an
intellectual interpretation of phenomena which
provides a rational comprehension of human life

as a whole.
In Germany, within recent years, a subject of

much discussion and controversy has been the
relation between history and natural science.

Certain writers insist strongly upon the profound
difference between the two, emphasizing the
individual or particular character of historical

processes, and seeing in these the pre-eminently
valuable element of history. Windelband 3 and
Rickert 4 are prominent champions of this view,
and they are supported by the majority of German
historians. A leading representative of the other

1 On the history of the question see I. Neumann, Jahrbucher
fur Sationalokonomie und Statistik

,
3rd aer., Jena, 1S99, who

(p. 152 ff.) writes :
‘ Even in antiquity men sought for economic

and social laws, and next, more especially from the latter half

of the 17th century', from the days of Locke and Hobbes, they
applied the term “law” to the facts of the former [Le. econ-
omics], while the physiocrats themselves, in following these
precedents, cannot be altogether exonerated from the charge
of having been so influenced by the then all-powerful ideas

of Natural Right that they were unable to keep such laws of
events sufficiently distinct from those of the “ought,” or ethical

laws.’ Cf. also his ‘Naturgesetz und Wirtschaftsgesetz,' in

Zeitschrift fur die gesamte Staatsvrissenschaft ,
iii. [1892], and

F. Eulenburg, ‘ Naturgesetze und soziale Gesetze/ in Archiefur
Sozialurissenschaft und Sozialpolitik,

xxxi.-xxxii. [1910-11],
3 The expression ‘ philosophie de l’histoire ’ was first used by

Voltaire, though not in a technical sense.
3 W. Windelband, ‘GeschichteundNaturwissenschaft’(Sfrozs-

burger Rektoratsrede), 1S94 (now also in Praludien*).
4 H. Rickert, Die Grenzen der natururissenschafUichen Be-

grifsbtidungt, Tubingen, 1913.

school is Lamprecht, who puts forward the hypo-
thesis of socio-psychical stages of development
proceeding in a determinate order. 1

3. Conclusion.—Thus the idea of ‘ law ’ provides

an interesting example of the manner in which a
general tendency works its way into all the various

fields of human experience, and is used to mould
them into conformity with the process of nature.

But we also see here how the distinctive character
of the several fields forms an obstacle to the ten-

dency, and how this distinctive character is clearly

revealed in the attempt to bring the various fields

into correspondence with the laws of nature. It may
be said, in general, that, if we are to speak of laws
in the spiritual sphere at all, the conception of law
must have quite a different meaning from that
which it bears in the realm of nature. It is in

particular the ideas of freedom and individuality

that prohibit a simple extension of the laws of

nature to other provinces.

Literature.—In addition to the works cited in the text of
the art. cf. R. Eucken, Geistige Stromungen der Gegenicart4,

Leipzig, 1909, Eng. tr. Main Currents of Modem Thought
,

London, 1912, p. 195 £f. ; E. Boutroux, De lIdee de la loi

naturelie dans la science et la philosophie, Paris, 1895 ; W.
Kohler, Geist und Freiheit: allgemeine Kritik des Gesetzes-

begriffes, Tubingen, 1913. R. EUCKEN.

LAW (Primitive).—The definition of law, like

that of religion, is by no means so easy as it looks.

That framed by the great jurist, John Austin, so

long dominant m English political philosophy, was
derived from Hobbes, who in the 17th cent, elabor-

ated the theory of paternal government. So high
did he place the authority of the ruler that he
made the king the arbiter, not merely of political

and social conduct, but even of religion and morals.
Austin, of course, did not go so far as this. When
he formulated his theory, the controversy con-
cerning the Divine Right of Kings was dead, theo-
logical and political passion on the question had
cooled down, and the British Constitution, as
settled at the Revolution, had been accepted by
all parties. It was, therefore, necessary only to
posit a supreme political authority, without theor-
izing as to its origin or dogmatizing on its proper
form. According to Austin, positive law (as dis-

tinguished from the divine law, the moral law, the
laws of nature, and other laws so called by way of
analogy, and in his sense not really laws at all) is a
rule of conduct prescribed by a sovereign, whether
an individual or a definite body of men, to a
member or members of the independent political

society wherein its author is supreme (Lectures on
Jurisprudence2

,
London, 1861, i. 316). Laws are

a species of command addressed by a political

superior to those on whom he has the power and
the will to inflict evil if his desire expressed in
the command be disregarded. A sanction, or
penalty for disobedience, is, therefore, annexed to,

or implied in, every command of the sovereign

—

that is to say, in this connexion, every law.
‘Command, duty, and sanction are inseparably connected

terms. . . . Each embraces the same ideas as the others, though
each denotes those ideas in a peculiar order or series’ (ib.

pp. 6 f., 9).

This definition has the merit of avoiding all

antiquarian questions and all theological dogma
and philosophical speculation as to the origin of

the supreme authority. It takes the facts as they
are in modem civilized States, and as they were in

imperial Rome, and frames a formula to express

them. Nothing else was possible to that genera-

tion. Arclueological inquiry into origins had
hardly begun in 1832, when Austin's work was

1 The controversy as to the existence of laws in history is

analyzed and explained by E. Eernheim, Lehrbuch der hi&lor-

ischen Methode und der Geschichtsphilosophief,
Leipzig, 1908 ;

cf. also F. Eulenburg, ‘tlber Gesetzmassigkeiten in der Ge-
schiehte (“ historische Gesetze”)’, in Archie fur Soziahcissen-
schaft und Sozialpolitik, xxxv. [1912], and art. Historiography
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first published ; or, if it had, it did not interest
him ; while the science of anthropology had not
yet come to the birth. But during the last eighty
or ninety years the extension and necessities of the
Indian Empire, and the colonial, missionary, com-
mercial, and scientific enterprises of every civilized
nation have brought us into more and more inti-
mate contact with peoples in every grade of culture
and every variety of political, economic, and social
constitution. To all thoughtful persons and to
most civilized governments it has become obvious
that the first requisite for good administration, as
well as for missionary and commercial activity, is
a right comprehension of the ideas and social order
of nations thus brought under the sway, or at least
the influence, of the white man. The scientific
interest of the study has been quickened by these
practical considerations, and has resulted in the
accumulation of a vast amount of material un-
known to our grandfathers. It has become clear
that the social and political relations of a people,
however wild or however backward in culture,
cannot, and in fact do not, subsist without govern-
ing rales, and that such rules are equivalent to
what on a higher plane is called law.
Moreover, the researches earned on simultane-

ously with these into the early history of the
various European nations have emphasized the
similarity of their original condition to that, of
many barbarous tribes in the present day. They
have shown not only that the formation of codes
of written law was gradual, but also that, side by
side with them, a great body of unwritten but bind-
ing customs continued for ages, and possessed a
validity and authority of its own. That authority
antedated any formal prescription by a discover-
able sovereign. It was recognized and enforced
from time to time, but not created, by the sove-
reign’s courts. In short, the customs were to all

intents and purposes law equally with the written
codes. Jurists have thus been compelled to re-

consider the conception of law, and to take into
account its historical origins. They could no longer
content themselves with the a priori dogmatism
that satisfied Hobbes and Austin. The problem
how the conception of law may be so widened that
its definition shall include the rales obeyed by all

societies of men, whether savage or civilized, in
their social and political intercourse became press-
ing in the latter part of the 19th century. Varions
solutions have been attempted, of which it will be
necessary here to consider only two of the most
recent.

P. Vinogradoff (Common Sense in Law, London,
1914, p. 33 if.) argues that the notions of sove-
reignty and command are not necessary to the
conception of law, that the term ‘ law ’ cannot be
confined to a rule of conduct prescribed by the
head of an independent political society, but ex-
tends to the rules to which the members of any
society as such are required to conform, and, finally,

that law does not rest ultimately on the physical
sanction of force, but on recognition or agreement.

* Sooner or later we come to a point where law is obej'ed not
on account of material compulsion, but for other reasons—
in consequence of reasonable acceptance or instinctive con-
formity, or habit, or absence of organized resistance. ... It is

not the material possibility of coercion so much as the mental
habit of recognizing rules imposed by social authority that is

decisive in regard to the existence of laws *

(ib. p. 52).

Thus every part of Austin’s definition is traversed ;

his elaborate argument for confining the term
‘ law ’ to the command of a political superior is

set aside ; and the sanction to which he attached
so much importance is abandoned as a test of law,

so far at least as it is an appeal to force.

Illreel coercion ‘ is not absolutely necessary to constitute a
legal rule.’ It may be * the most convenient means for enforcing
law’ ; but it cannot be regarded as ‘ the essence of legal rela-

tions * (ib. p. 42).

A sanction of some kind must indeed be implied,
but it need not be of a material kind, like death,
imprisonment, or the forfeiture of goods. It
need not be inflicted by any definite tribunal. It
may be nothing more than the hostility of public
opinion, or the contempt of all honourable men.
Beyond this, law is often obeyed for reasons indi-
cated above, quite apart from even such vague
external sanctions.

VinogradofTs own definition is ‘a set of rales
imposed and enforced by a society with regard to
the attribution and exercise of power over persons
and things’ (ib. p. 59). The only point here calling
for any further observation is the object and pur-
pose of the rules. Put in another way, laws may
be said to be aimed at the delimitation of wills.

No society could hold together unless the wills
of the individual members were limited and re-
strained ; without this it would be a mere straggling
mob ; it would be chaos. It is by means of the
limitation and direction of wills that it becomes
an organized community. The rules effecting such
limitation and direction are the laws of the society.
But every limitation of one human will gives power
to other human wills. It defines the scope within
which they have free play, and the conditions
which they must observe to give effect to the in-

tentions either of the individual or of the society,

alike as regards persons and things. Within that
scope and subject to those conditions, it facilitates

the exercise of power.
B. Malinowski in his recent work on The Family

among the Australian Aborigines (London, 1913,

pp. 10-15), applying the concept of law to a very
archaic type of society, reverts to the test of sanc-
tion.

‘ All social organization,’ he argues, * implies a series of norms,
which extend over the whole social life and regulate more or
less strictly all the social relations.’ These norms are of different
kinds and enforced by different forms of social sanction. He
enumerates three. The first kind owes its validity ‘ to the evil

results which are intrinsically connected with their violation.’

The norms included under the second head are observed * be-
cause any departure from them would bring general contempt
and ridicule upon the culprit : a form of chastisement to which
the [Australian] natives are said to be extremely sensitive.’ It is

only to the third kind, ‘ sanctioned by a more direct collective

action,’ that he applies the term ’law,’ because such norms * enjoy
an organized, more or less regulated and active social sanction,*

involving violent or magical proceedings for the purpose of
corporal coercion or punishment.

Let us examine this classification. The first

kind of norm includes the Arunta prohibition
against eating meat which has been killed or even
seen by certain relatives :

‘ The food would dis-

agree with him [who infringes the rule], and he
would sicken and suffer severely ’ (Spencer-Gillen“,

p. 469).

Similar rules enforced by similar sanctions pre-
vent boys after initiation from partaking of certain
food before their wounds have healed, and women
from eating meat during pregnancy (ib. 471). So
among the Jajaurung, ‘whenever a female child
was promised in marriage to any man, from that
very hour neither he nor the child’s mother were
permitted to look upon or hear each other speak,
nor hear their names mentioned by others ; for
if they did, they would immediately grow pre-
maturely old and die’ (R. Brough Smyth, Abori-
gines of Victoria, London, 1878, ii. 156).

Such penalties are what we call supernatural.
But they are not the only supernatural penalties
known to the Australian natives.

If a man among the Arunta, during the early stages of hia
wife’s pregnancy, attempts to throw’ a spear or boomerang at any
animal, the spirit of the unborn child, which follows him about,
* will cause the weapon to take a crooked course, and the man
will know that he has lost his skill in the chase and that the
child is angry with him/ Persistence, despite this warning,
will largely increase the sickness and sufferings of the pro-
spective mother (Spencer-Gillen», p. 471). Custom requires that
on a death certain female relatives of the deceased must utter
frenzied and reiterated lamentations, and must inflict serious
wounds on themselves or one another, as if in an agony of
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grief. Omission of these rites results in harm from the spirit

of the deceased (
ib. p. 510). Young members of the tribes about

the junction of the Thomson and Barcoo rivers in Queens-
land are prohibited even from breaking an emu’s egg. The
prohibition is enforced by the threat that 4 the offended spirits

will shortly raise a storm of thunder and lightning, in which
the unlucky culprit will probabty be struck down’ (E. M. Curr,

The Australian Race ,
Melbourne, 1880-87, ii. 377). Among the

tribes on the north-eastern coast of Queensland an infringement
of the marriage-rules, the omission t-o wear the mourning neck-
lace for the prescribed period, or the eating of forbidden food
is said to bring on the offender the anger of a supernatural being
called Eohin, and sooner or later death in consequence (A. W.
Howitt, Hative Tribes of S.E. Australia , London, 1904, p. 49S).

Thus supernatural penalties are not, even among
the Blackfellows, simply evil results * intrinsically

connected with’ the violation of the norm, if by
that phrase be meant an automatic operation of

the sanction. They are often attributed to the

action of ghosts and other imaginary or super-

human beings. On higher planes of culture we
are familiar with offences against the gods, and
innumerable tales are told of the vengeance of an
outraged divinity. In this class of trespass we
have to do with violations of a social rule that
are so alien from ordinary conduct that they entail

religious horror, expressed in the fear of a special

kind of punishment. It is this horror that makes a
supernatural penalty a social sanction. When the
misfortune looked upon as the penalty overtakes
a man, it is regarded as evidence of the trespass.

The horror then fastens upon the guilty person and
segregates him from his fellows. On the other
hand, the consciousness of guilt often operates
with overwhelming effect on the mind : men have
been known to die from sheer terror when they
have recognized their offence, though committed
unintentionally.
Maori chiefs were fenced about with a very strict tabu. Not

merel)' their persons, but everything which had come into con-
tact with them, everything that had once belonged to them,
was sacred. If an inferior made use of any such object, the
tabu would kill him. Tannui, a high chief, once lost his tinder-
box. Several persons who were so unfortunate as to find it

and light their pipes from it, without knowing that it belonged
to him, actually died from fright when they learned who the
owner was (It. Taylor, Te Ika a Maui : Hew Zealand and its

Inhabitants 2
, London, 1870, p. 104).

Thus the supernatural sanction becomes itself an
agent to preserve the norm recognized by society,

apart from any penalty directly inflicted by the
organized action of the community. But, while
this is so, and while the operation of the community
is indirect, acting through the conscience of the
guilty man, the punishment is none the less of

social origin. It is, therefore, not easy to see how
a norm thus guarded can be distinguished from a
law. But society is by no means always satisfied

with this indirect penalty. The religious horror
entailed by the trespass takes an active form,
treats the offender with general contempt and
ridicule, or with loathing, and drives him away,
or even puts him to death—perhaps with all his

family—and destroys all his possessions.
A familiar example is that of Achan, who, for appropriating

a small portion of the spoil of Jericho which had been banned by
Jahweh, was \\ ith his sons a ’ ' ' ’ ‘ ’ 11 while
all his property was burned, 7p*-).

When King Uzziah trenched priest-

hood by presuming to burn incense in the Temple at Jerusalem,
the supernatural sanction immediately took effect : he was
smitten with leprosy. Now, leprosy involved exclusion from
religious rites and segregation from society. Uzziah, there-

fore, was cut off from the house of the Lord, and from the
exercise of his royal office

;
he was shut up in a separate

dwelling for the rest of his life, and Jotham his son was made
regent (2 Ch Lv Orestes, after putting his mother
to death, was seized with madness and pursued by her Erinyes.

He fled not merely from them, but from the vengeance of the
Argives. When he came to Troezen, no one would admit him to

his house. He was kept in a state of tabu until he was purified

and cleansed from the guilt of matricide (Pausanias, ii. 81).

These events represent the consequences that
flowed in law and practice from offences primarily
pnnishable by the supernatural powers. Such
offences were visited with the whole weight of

social indignation.

It is, in fact, impossible, if we have regard to

the test of sanction only, to draw a strict line

between the three categories into which Malinowski
divides the social norms as known in Australia
One form of sanction frequently implies, or results

in, another. It is not only in comparatively higher
forms of civilization that the first class of norms
(roughly corresponding to what in Roman law was
called fas) is enforced by a sanction beyond the
supernatural penalty. The painful manifestations
already mentioned of mourning for a death among
the Arunta are a norm prescribed by society, and
society does not leave retribution for non-compliance
entirely to the ghost ; it inflicts on the offender

the contempt and ridicule of his fellows. Obviously
a similar penalty must also follow the infraction

of other norms of the same class, though not ex-

pressly mentioned by our authorities. Indeed, so

strongly do the aborigines feel on some of them
{the marriage-rules, for instance) that no doubt
can be entertained of punishment by violent meas-
ures, independent of the supernatural sanction.

Nor can these consequences be confined to eases
where the religious horror is aroused by violation

of the norm, as in the illustrations already given.

To take a single example outside the Australian
area

—

Among the Dakotas of N. America certain relatives are for-

bidden to address one another by name. Offenders against
this rule, both men and women, have been known to be
punished by having their clothes cut off their backs and thrown
awav (J. G. Frazer, Toteinism and Exogamy

,
London, 1910,

iii. 112).

Clearly the destruction of the clothing was only
part of the retribution ; it must have involved also
the contempt of the community.
Punishment, when directly inflicted by society,

is the expression of society’s reprobation ; and its

severity roughly corresponds to the intensity of

the feeling aroused by the offence. The mildest
form in which public opinion thus declares itself

against the offender is ridicule and contempt.
These are a very real sanction—most of all in

relatively primitive societies, where numbers are
small and the individual members are brought
into close contact, for escape is difficult, if not
impossible. When active measures are taken, it

is because the feeling aroused by ths trespass is

more intense, amounting to indignation, ab-
horrence, or fear. But, where active measures
are appropriate, they are not always taken by
the community as a whole ; they may be left to
the group more directly aggrieved. When a man
is slain, an offence is committed against the com-
munity at large ; but over and above this his kin
is the sufferer by the loss of a member, and by the
injury to its prestige, so that it devolves on the
kindred to obtain reparation by slaying in turn
the criminal or some member of his clan. The
avengers are supported in such a case by public
opinion. They are in effect the instruments of

society ; and the knowledge that they are thus
acting in accordance with the mos majorum and
the tacit concurrence of the community strengthens
their hands, and tends to be a powerful deterrent
from wanton violation of the peace. When, how-
ever, death is imputed to witchcraft, active con-
currence of the community in retaliation is apt to
occur. Witchcraft—hostile magic—is forbidden
by all relatively primitive societies. It is a secret

treason from which no one feels safe, a subtle
danger threatening all alike. It therefore arouses
an agony of apprehension, fury, and abhorrence,
and everybody joins in the hue and cry after the
suspected criminal.
This is true even among a people so peaceful and little

disposed to violence as the Eskimos. Nor do they limit public
interference to cases of witchcraft; for, when a man has
rendered himself generally obnoxious, either by witchcraft or
m any other way, some one is deputed to put him to death
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(D. Crantz, Hist, of Greenland, London, 1767, i. 194 ; F. Boas,
Bull. Ameer. Mus. Nat. Hist. xv. [New York, 1901-07] 117, 467).
The weak point here, as a more recent writer on the Eskimos
remarks, is that the death of the man, however intolerable he
may have made himself, even to his kindred, may start a blood-
feud between the kindred and those who have been the in-
struments of society in punishing him with death. The
power of public opinion is, however, so strong that ‘ the mere
knowledge of having displeased the eommnnity would be
severe punishment in itself,’ and, therefore, likely to restrain
an ill-disposed person from carrying his evil or reckless pro-
pensities to an extremity (Y. Stefansson, My Life with the
Eskimo, London, 1913, p. 365). On the other hand, so far from
implacable are the Eskimos that a serious fault—even one that
may imperil the entire community by the violation of a quasi-
religious tabu—may often be redeemed by public confession.

But to fix attention on the sanction—and that
a penal sanction—as the test of law in a com-
munity relatively primitive is to limit the defi-

nition of law to that which concerns what we call

crimes. It is to ignore whole provinces of law.
The religious side of life, so far as it is enforced
by sanctions not involving the organized and
regulated action of the community, is entirely
omitted from consideration. No one who knows
how profoundly what we in our contempt are apt
to call ‘superstition’ dominates savage life can
fail to appreciate the seriousness of the omission.
So slowly and reluctantly, indeed, is religion
separated from law that even to-day the ecclesi-

astical law is part of the law of the land in some
highly civilized countries. In the oaths daily
exacted in onr courts we have a perpetual witness
to the large share formerly taken by religion in
the administration of the law. Oaths are an
appeal to the divinity to attest the truth of the
evidence. They are a relic of the ordeals once
held conclusively to determine on which side
justice lay. Such ordeals are still in use in the
lower culture. Courts of law are there often held,
as they were in classic times, in the temples of
the gods and under the presidency of priests and
medicine-men ; nor had such practices ceased in
Europe until the Middle Ages came to a close.

Equally, no account is taken of the class of
rights enforcible by civil procedure, which has
attained so remarkable a development among the
black races of Africa. Among those rights the
rights to property, directly or indirectly, occupy
an important place. Private property is but
feebly represented in the social institutions of
the Australian natives; and the complaints that
come before the tribal elders savour much more of

the criminal than of what we should call the civil

jurisdiction. Hence it may not have been neces-
sary for Malinowski to take into account this

class of rights. When, however, we come to

inquire whether his definition can be applied to
social conditions elsewhere, we cannot overlook
them.
No less serious is the omission of constitutional

law. Low as they are in the scale of civilization,

the Australian savages are not quite ignorant of

constitutional law. The population is composed
of a number of tribes, each of which occupies
exclusively a tract of country. The boundaries
of this tract are recognized by the adjacent tribes.

The members of the tribe are bound together by
a common language and common institutions,

differing more or less from those of their neighbours,
and by a feeling of solidarity, if not a definite

alliance. Each tribe is divided into local groups.
There is no chief of a whole tribe ; but each local

group, speaking generally, has its headman, whose
authority, in most cases, is real but vague, depend-
ing largely on his personal qualities. He is

assisted by a council of the elders, which deals

with the internal affairs of the group and its

external relations, and whose decision is the
supreme authority. The office of headman is

sometimes hereditary, though even then it i3

frequently conditioned by ability. The local
group is made np of families, each of them ruled
by the husband and father, with large powers over
his wife and children, and often his grandchildren.
Local groups are independent of one another, but
frequently unite for the purposes of war and of
religious rites and festivals. The tribe is, more-
over, with rare exceptions, divided into exogamons
totemic clans, descendible sometimes only through
females, in other cases only through males. In
the latter case the clan tends to be coincident with
the local group, for the wife usually goes to reside
at the husband’s camp. The Australian organi-
zation is thus rudimentary ; it is none the less

real on that account. That of the Andaman
islanders is in most respects even more rudi-
mentary, except that they recognize the authority,
though very limited, of a chief of the tribe over
the various local groups.

A type of constitution, very interesting because it clearly
shows how the social and political relations of a people are
dependent upon economic conditions, is that of the Yakuts.
They inhabit the steppes of north-eastern Siberia. In former
times they w.ere almost entirely dependent on their herds of
horses, which found pasturage on the steppe and supplied their
owners with food and the material for clothing and shelter.
The minimum drove on which a family of four persons could
live consisted of ten head, that is to say, five mares, one
stallion, one two-year-old, one one-year-old, and two suckling
colts. This would hardly keep such a family from distress. A
maximum, on the other hand, of from three hundred to five

hundred head would allow a community of fifty persons to live

in comparative ease. This community, whether large or small,
would be composed of individuals who seem to have regarded
one aoother as related, and may be referred to as the kindred,
or sib. Between the members of the sib there was community
of goods. Kindred seems formerly to have been traced ex-
clusively in the female, but is now traced in the male, line.

The number of persons comprised in the sib is thus dependent
upon the number of a herd that can be pastured at any given
station and the number of persons who can be found to manage
and be maintained by it. Every sib belongs to some tribe,

called vim, and sub-tribe, or nasleg. The land of each tribe
is apportioned, and from time to time re-apportioned, between
the sub-tribes, and that of the sub-tribe is still more frequently
re-apportioned between the aga-ussa, or kindreds- Every
kindred chooses a deputy for this purpose, and every nasleg
an officer to supervise the deputies. But these officials do not
appear to have any other authority. The sib (and, so far as
can be gathered, the nasleg) is governed by a mass-meeting or
general assembly of the sib (or nasleg), at which the common
affairs are settled by the oldest and most influential members,
but subject to the general opinion. The sib was frequently
subdivided, for the convenience of tending the herds, into

smaller families. Of such a family the father was the head.
It held together so long as his influence was paramount, or
until the necessity to divide the herd arose. In the family' the
younger members were subjected to the elder, these to the
head, and the women to the men. War, when it took place,

generally arose, if the traditions are to be trusted, from the
stealing of women or cattle. The feeling of solidarity between
members of the sib was very strong. A blood-feud was the
consequence of murder ; but meetings with ceremonies for

reconciliation were an institution. It hardly needs to be said
that the spread of civilization, and the consequent introduction
of new means of livelihood, new luxuries, and new ideas of

property, have greatly modified the ancient customs, which in

the more southerly and fertile districts are now to a great
extent broken up, and even on the open steppes of the north
are in decay (W. G. Sumner, JA

I

xxxi. [1901] 65 If.).

On the whole, in a wide but poor and thinly
peopled land the life of the Yakuts, occupied with
the care of their herds and the occasional diversions
of hunting and fishing, was externally one of peace.
That of the Maoris of New Zealand, in utterly
different conditions, was one of continual warfare.
Every winter a raid was planned on some neigh-
bouring tribe, and every summer it was executed
with cannibalism and other circumstances of bar-

barity. For such a life a different organization
was needed.

The people dwelt iu strongly stockaded pas, or fortresses,

and militarism developed a hereditary aristocracy. They were
divided into tribes, occupying separate districts, at the head of

each of which was a chief, who was by virtue of his descent
enveloped in a sanctity called tapu (whence our word ‘ tabu ’),

which varied in intensity with his rank. The tribe was sub-
divided into gentes , each distinguished by its own patronymic
and governed by its own chief ; and the lowest unit was the
family. The religion of the Maoris was practically the worship
of ancestors. Tixe prestige of the chiefs was largely that of their
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ancestry. The tapu that encircled them was derived not merely
from their own personal power, but from the divine forefathers

of whom they were both children and priests. A curious con-

sequence of the value thus attached to heredity was that the
eldest son of a chief was deemed higher in rank than his father.

On the birth of a son the prestige of the father, or at least some
portion of it, was automatically transferred to the child. He
was a step upwards in the ancestral ladder, with a longer array
of forefathers. Within the family the paternal authority was
nearly absolute. Slavery was common ;

and the head of the
family could put his slaves to death with impunity. If he ven-
tured, however, to go the length of taking the life of wives or

children, he would in the former case be liable to a claim for

compensation or to vengeance at the hands of the kindred of the
murdered wife ; in the latter case he would be called to account
by the tribe. The power of a chief also was nominally absolute

within his gens or tribe, as the case might be. Both domestic
and foreign affairs, however, were debated by the principal

chiefs in open assembly, at which the warriors, women, and
even children were allowed to speak. The chiefs were thus
made amenable to public opinion, though the final decision

apparently rested with them. ‘ Public quarrels between chiefs

are referred to the rangdtira nui, or bead of the tribe, and his

fiat is generally conclusive. His authority is much respected

;

yet subordination is scarcely known, as, provided a chief is

satisfied with his people, they may be insolent to any other
party, independent of his authority ; the people supporting
their chief, who in turn winks at their exactions and ill conduct’
Such a state of things, it is obvious, would give abundant pre-

text for the wars to which the people were addicted. The head
of the tribe was not necessarily the leader in war; the war-
chief was elected (J. S. Polack, Manners and Customs of the

Mew Zealanders
,
London, 1S40, i. 60 ff., ii. 23 ft, 34 ff.; Taylor,

op. cit. p. 350 ff. ; E. Tregear, JAI xix. [1889] 112).

The Bantu and Negro populations of Africa are
also all more or less warlike. Without going into

details, which would he tedious as well as unneces-
sary in view of the different types of society already
resented, it may be said that among them a still

igher organization has been developed, culminat-
ing in kingdoms ruled by hereditary monarchs
surrounded by hosts of officials, maintaining an
elaborate ceremonial, having a standing army,
and whose subjects are graded into classes, each
with its own occupation, rights, and duties ; the
whole editice resting, it may be, on the slavery of

a conquered tribe.

Constitutional law, in truth, is the very frame-
work of society. It is the foundatiou-nonu. With-
out it there can be no regulated limitation of wills

;

society falls into anarchy ; it ceases to exist. The
possibility of this result is not within the contem-
plation of any community. Consequently consti-

tutional law rarely or never has any definite penal
sanction attached to its observance, even in the
highest civilization. But this does not entitle us
to deny it the name of law.
Again, international law must be recognized

wherever there is contiguity or intercourse be-

tween two or more independent tribes or peoples.

It certainly exists in Australia. Strict formality
governs the relations between tribe and tribe.

There is a way of accrediting messengers which
renders their persons sacred ; there are rules con-
cerning meetings for barter, for the celebration of

religious and other rites, for mutual conference
and the settling of intertribal differences, for

intertribal hospitality, and even for the prosecu-
tion of war. Such rules are also found on other
planes of culture, though some of them may be
disregarded where a warlike and arrogant people
comes into contact with a feebler one, or where
passions are greatly excited. On the whole, how-
ever, it is true to say that, while the conventions
of international relations are very seldom provided
with a formal sanction, they are habitually ob-
served, and their breach is liable to be seriously
resented.
For these reasons we cannot regard the test of

sanction as satisfactory ; we are driven back upon
that of recognition. Where a rule is generally
recognized, it may be said to be imposed and en-
forced by society, whether or not a definite external
sanction be annexed to it. For public opinion and
the individual conscience will co-operate to ensure

its observance. We may then define law as a set

of rules imposed and enforced by a society, for the

conduct of social andpolitical relations.

To a large extent morality and law cover the
same ground. The law of every community is an
index to its morals; and especially is it so with
relatively primitive peoples. Among them the
standard of the collective conscience is external

;

the idea of motive as affecting the value of an act
has not yet been fully evolved. To such peoples,
for instance, the unconscious violation of a tabu
entails the same guilt as the most deliberate

;
it is

equally heinous to slay a man by accident and with
malice aforethought. The distinction drawn by
our morality between the different classes of homi-
cide, and adopted by our law, matters nothing to
them ; bloodshed even in self-defence demands
atonement. Until the individual conscience has
been cultivated by the reflexion of generations
on the social norms and their adaptation to the
changing environment, and until the emotions
have been disciplined and directed with some con-
scious effort, if not to the general wellbeing, at all

events to the maintenance of the existing customs
and constitution of society, morality cannot emerge
as distinct from law. The process commences early.
It is indispensable to the growth of civilization. It
is one of the most important dynamic forces con-
tributory to that growth. But its operation is

slow.
On the other side, law is concerned with pro-

cedure. Actively to enforce compliance with the
rales governing a society, or to punish non-com-
pliance, certain steps have to be taken, and certain
forms observed ; otherwise the enforcement is law-
less violence or individual caprice ; it has not the
consent and the power of the collectivity behind
it. These forms are frequently, in the early stages
of culture, crude enough ; but they are forms re-
cognized as the proper means of obtaining repara-
tion for wrong. The sentence of death passed by a
band of Eskimos on an obnoxious person, though
passed in his absence and without his knowledge,
is the sentence of the community, given in a manner
more or less formal. In Australia such a decision
would be arrived at by consultations of the govern-
ing elders. In either case it would carry the weight
of the community. When the duty of retaliation
for the death or injury of a man is left to his
kin, it is because this is the recognized means of
restraining lawless aggiession. Stigma and con-
tempt would follow their neglect of vengeance

;

but for others to interfere would be to commit a
new offence, to arouse a new blood-feud ; it would
be outside their duty ; it would not be in pursu-
ance of the law. The feuds resulting from this
method of enforcing the norm against bloodshed
within the community are, however, in time per-
ceived to lead to new dangers. To obviate these
more than one method is available. The rule of a
life for a life is commuted for a pecuniary compen-
sation, agreed on between the parties or assessed
by a recognized tribunal. With the advance of
culture this is often, as among the ancient in-

habitants of the British Isles, both Celtic and
Teutonic, elaborated into a regular scale of pay-
ments in accordance with the rank of the victim,
and is applied to other injuries—to those against
property as well as against the person. The be-
ginnings of the practice of referring outrages for

redress to a recognized tribunal appear very low
down in culture.

Among the tribes of south-western Victoria 1 persons accused
of wrong-doing: get one month's notice to appear before the
assemble! tribes '—probably the tnbe of the complainant and
that of the defendant— ‘ and be tried, on pain of being outlawed
and killed’ (J. Dawson, Australian Aborigines , Melbourne,
1SS1, p. 76). ‘ In the Narrinyeri tribe offenders were brought
before the Tendi (council of old men) for trial. For instance,
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if a member of one clan had been in time of peace killed by one
of another clan, the clansmen of the latter would send to the
friends of the murderer, and invite them to bring him for trial
before the united Tendis. If, after trial, he were found guilty
of committing the crime, he would be punished according to
his guilt * (Howifct, 341). It is a very wide-spread practice of the
Negro and Bantu peoples, equally in cases of what we should
call a civil dispute and of crime, to have recourse to a palaver
—which is, in effect, an action at law. The accused is summoned
before a properly constituted court, a trial takes place, wit-
nesses are examined, advocates are heard, and sentence is given.
Only then can punitive measures be taken against the offender
or the person liable on the claim. In certain cases, such as an
accusation of witchcraft, the matter is decided by means of an
ordeal, under which the accused may die. Such is the con-
fidence felt in the palaver that the blood-feud has receded more
and more into the background. Indeed, in at least one tribe in
the Congo basin, recent scientific explorers have been unable to
diacorer a trace of it (E. Torday and T. A. Joyce, Les Bushongo.
Brussels, 1910, p. 76).

With procedure morals have little directly to do.
It is sufficient that its rules are part of the law,
and as such must be observed. How far any modi-
fication of those rales has in relatively primitive
communities arisen out of moral considerations is

a question to determine which the data do not at
present exist.

The question must be answered : Whence does
a law derive that recognition which determines its

validity as a rule imposed and enforced by society ?

Even in highly organized and civilized communi-
ties the answer given by Austin is incomplete
and unsatisfactory. For, though the written law
expressed by a specific act of legislation is a rale
definitely formulated and prescribed by the sove-
reign power, we are still left without any account
of the source of that large body of rales equally
binding on the community and known as the ‘ un-
written law,’ in England called the ‘common law.’
In many modern States the law is wholly con-
tained in a code supplemented and amended by
subsequent legislation. Where there is no code,
legislation presupposes, and is ultimately founded
on, the unwritten law. This unwritten law is

found expressed in judicial decisions given upon
the cases brought before the courts from time to
time. This was a process well known in ancient
Koman jurisprudence. Decisions merely profess
to declare the pre-existing law, and apply it to the
relations of the parties in litigation. They may,
in effect, formulate and make binding a new rale.

If so, this is done by adopting and applying some
principle already held by the community to be
morally binding. When the result is generally
accepted, the decision becomes law' ; and, though
not formally an act of legislation, it has the same
consequences. Otherwise it is overruled by a sub-
sequent decision, or by the sovereign power.

In a relatively primitive society there is not
always an authority capable of formulating a
legislative act. All laws are unwritten. They
depend for their validity, like the decisions of
English judges, on acceptance and recognition.
To a large extent they come down from remote
and unrecorded antiquity ; and on that plane of
culture the forces of conservatism, influential as
they are with us, wield immensely greater power.
The custom of the fathers acquires a religious
sanction beyond and apart from its appropriate-
ness to the circumstances and condition of the
people. The feeling was accurately if not com-
pletely expressed by the Boeotian who told an
inquisitive and supercilious foreigner that he knew
only one thing, namely, that it was right to main-
tain the customs of one’s ancestors, and that it was
not right to apologize for them to foreigners. The
answer was incomplete because it did not give
adequate expression to the awe, the religious fear,

the devotion—in short, the complex of emotions

—

that guard and preserve the institutions of sai age
society.
The cannibal Fang, we are informed, are not only * not quick

to adopt reforms or to introduce new methods
;
they are more

or less the slaves of custom, and have a superstitious dread of
departing from ancestral habits ’—and this in * all the proceed-
ingsof life’ (Jd/ xxix. [1S99] 80). The inhabitants of the island
of Serang, one of the Moluccas, are reported to have an aversion
to novelties, and to be very superstitious and much attached to
their ancient usages. ‘ Custom is for them the law, and not to
follow it is in their eyes not merely an outrage on it, but also
an insult to the forefathers from whom the old customs have
descended’ (J. G. F. Riedel, De sluik- en kroesharige rassen
tusschen Selebes en Papua, The Hague, 18SG, p. 97). The same
tale is told almost everyv

'
.

.

chief carry his objection
men had obtained som
allowed him to reap ant

'

plant it a second time, because it was a plant 1 unknown to the
fathers’ (T. Arboussetand F. Daumas, Exploratory Tour,

Cape
Town, 1&16, p. 172). Innovations are indeed often punished as
a crime. Among the Arunta ‘any infringement of custom,
within certain limitations, is visited with sure and often severe
punishment’ (Spencer*Gillena

, p. Ilf.); while among the Ban-
gala on the Upper Congo adherence to custom is secured by the
fear of being charged with witchcraft ; in other words, that is

the penalty imposed by society on him who departs from it

(J. H. Weeks, JAI xxxix. [1909] 108).

The circumstances and condition of a people,

however, are never quite steadfast ; they are al-

ways changing, although slowly and insensibly,

with everything else in the world. Appropriate
customs arise gradually and unmarked, and are
adapted from time to time to these slow changes
with the same gradual and imperceptible pro-

gression. Hence to the members of such a society

their customs frequently appear to he unchanged
from the beginning, the unaltering bequest of the

wisdom of the primeval ancestors, or a necessary

part of the scheme of things without which they
cannot conceive of the existence of society. Yet
it is evident that both the original customs them-
selves and the changes that they undergo, however
gradually and imperceptibly, must have been initi-

ated by individuals. The collective opinion and
the collective will are merely the concurrence of

individual opinions and individual wills. Percep-

tion of this individual action is indicated in the

traditions of many peoples ; and, though the tra-

dition of individual legislation may not in any
specific case he trustworthy as history, it assuredly

points to a consciousness of the fact of change and
of change by individual initiation. Sometimes, no
doubt, a Lyeurgus might arise, and by force of his

personality and genius impress his countrymen
with his opinions and will to the extent of legis-

lation. More usually a change, when recognized

as such, is the result of long and repeated discus-

sions among the leaders of the tribe. Spencer and
Gillen give sound reasons for thinking that this is

a course from time to time adopted by the abori-

gines of Central Australia (op. cit., p. 12). If they
are right, the conclusion cannot be limited to the

tribes described by them. Such a change would not

be ventured upon unless the elders were satisfied

that the tribe was ripe for it. When announced,
it would have to run the gauntlet of criticism by
the whole tribe, and its validity would ultimately

rest on general acceptance. In the lapse of time
the superseded law might sink out of memory ; the

new law would then be regarded as of primeval
authority.
At a somewhat later stage in civilization the

lawgiver invokes the authority of the gods for his

legislation. The Mosaic Law is ascribed to Jah-
weh ;

Hammurabi receives his famous code from
Shamash ;

Minos is instructed by Zeus. In this

way the general acceptance and permanence of

the law would be secured by investing it with the

sanctity of religion. The same intention is visible

in the legislation of King Allred the Great, wlto,

in collecting and adapting the laws of his pre-

decessors, placed at the head of the compilation

the divinely inspired Decalogue and other Mosaic
precepts. Acceptance is facilitated by the indis-

tinction still characteristic of the institutions of

such a society. We may analyze them under the
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heads of law, religion, medicine, morals, and so
forth ; we may distinguish between different kinds
of law ; we may sever religion from medicine and
medicine from magic; the members of the com-
munity itself do none of these things ; no such
analysis is possible to them. All their insti-

tutions are for them bound together into one
equally authoritative and homogeneous whole.
Each is part of all the rest, and cannot be severed
from them. They see nothing extravagant in

publishing a code in the name of a god, nothing
incongruous in combining in the same code ritual,

moral, agricultural, and medical with what we
understand by strictly juridical prescriptions, pro-

hibitions of homicide, rape, theft, and fraud with
meticulous directions as to food—what must be
avoided, what may be eaten, and how it must be
prepared—the treatment of disease, the method of
tillage, and the garb in mourning. The same code
in the same divine name and with equal authority
may make regulations for the conduct of com-
mercial transactions and of the most intimate
conjugal relations, as well as for a complex and
splendid ceremonial of divine worship. All these
are part of the national institutions, equally carry-
ing the sense of obligation, and all actively fostering
the sense of solidarity ; therefore no impropriety
can be felt in ascribing them to the same source.
The indistinction thus found has always been

one of the chief hindrances to missionary enter-
prise. To break with one custom is to break with
all

; to renounce the religious ideas of the ancestors
is to renounce the entire scheme of culture with
which they are bound up. The same indistinction
has retarded scientific inquiry into the jurispru-
dence of the lower culture. Observers have been
apt to record practices, not law. Striking and
superficial differences between savage culture and
ours have riveted the attention, to the neglect of
the principles underlying all social organization.
Consequently the meaning of those differences has
too frequently been missed, and their place in the
development of civilization has been misunderstood.
Thus in a scientific periodical we are told by a writer who has

lived and laboured among the tribe :
4 The Fang have no system

of law, no judge or tribunal for punishment of crime.’ Yet he
immediately goes on to say :

4 Theft, murder, offences against
the person are all settled according to native custom ’

; and he
describes the procedure for the purpose (JAI xxix. 78).

A definite procedure for the purpose of settling
claims that else will blossom into open warfare
may not be literally a system of law ; it is at all

events a long step in the evolution of jurisprudence.
But the observation quoted shows that what the
writer has in mind is a highly civilized judicial
system, such as he has been familiar with in his
native land. He must be aware that the Fang,
like all other tribes, have a body of customs having
the force of law. They are the rules generally
recognized and habitually observed, by means of
which Fang society is held together. The par-
ticular procedure which he describes, if it discloses

the want of a functionary armed with judicial
authority, is not a picturesque but haphazard prac-
tice without sanction or recognition ; it is a real
juridical process. The author exhibits it by means
of an example, thus

:

‘A Fang of the Esisis clan steals goods or a woman from a
Fang of the Nge clan. The Nge who has been wronged does
not go to the offender for settlement, he goes to another near
town and shoots the first goat he sees in the street, or, if very
angry, he may shoot a woman. The owner of the goat or woman
demands of the Nge his reason for doing so. The Nge replies,
“ An Esisis” (giving the man’s name) “ has wronged me ; I put
the palaver (his offence) on you.” The third party then goes to
the Esisis and says, “An Nge ’’(giving the man's name) "has
shot my goat (or woman) because you have made trouble with
him

; he has put your palaver (trouble) on me. You must pay
me !

” The original offender is now responsible and liable to
two parties.’

These steps are thus the formal and regular pre-
liminary to a palaver, and are as well understood

over a considerable area of tbe continent of Africa
as the king’s writ or a police-court summons in
Great Britain. So far from starting with an ex-
plosion of random rage, they are ingeniously
calculated to enlist the active interference of a
third party, and to render the wrong-doer liable

in a double penalty—to the person injured by him-
self in respect of the original wrong, and to the
third party in respect of the loss suffered by him
at the hands of the latter. The palaver is publicly
‘talked’ by the representatives of the respective
parties before the representatives of their re-

spective clans. Though it does not appear that
these have any direct pcwer to impose a fine or
order payment of the claims, such a discussion
must in most cases tend to compose the differ-

ences, for it infoims the public fully on the merits
of the dispute. And the aggressor knows that, if he
fails to 4 cut’ the palaver, by paying a reasonable
compensation to the satisfaction of the aggrieved
parties and their clans, he and his clan will have
to run the certain risk of hostilities by two clans
with public opinion behind them. The process,
therefore, offers powerful incentives to peace,
doubtless actively assisted by the representatives
of the clans involved.

It is, of course, perfectly true that the laws of
the Fang, and of all other relatively primitive
societies, extend (as has been pointed out above)
to many subjects that in the progress of civiliza-

tion have dropped out of legislation. The use of
the term ‘law* in common parlance limits it to
acts of the legislature and such other rules as are
recognized by the courts of justice. It obscures
for us the fact that many of the rules which we
observe in daily life, though they are not amenable
to the king’s courts, are laws which have their own
sanction, and breach of which will subject us to
penalties tending to exclude us from the society
of our fellows and make life burdensome in other
ways. By virtue of the indistinction which we
have already noted, savage mentality, though ad-
mitting a difference in the penalties, heaps all these
rules together as customs. As such they are sacred.
All alike they rest on a traditional basis ; together
they constitute the ethos of the society, which is

not likely to be infringed. The variance of our
point of view from that of the savage, the indiffer-
ence or the comparative leniency with which we
regard some acts or omissions that seem highly
important to him, and the emphasis which we lay
on other acts or omissions that he treats as trivial

are a measure of the distance of our civilization
from his, and should not blind us to the fact that
what we call the customs of a tribe are as much a
body of laws as the Code Napoleon.

Literature.—1The substance of the laws of peoples in the
lower culture is mostly to be gathered from the general ac-
counts of travellers, missionaries, and scientific explorers ; and
its collection and comparison is as laborious a process as any
other branch of anthropological inquiry. In some instances,
however, European rulers have for purposes of government
found it necessary to collect and in some measure codify the
laws of their subject-peoples, notably on the continent of
Africa. Among such collections may be mentioned A Com-
pendium of Eolir Laics and Customs, compiled by direction of

J. Maclean, Cape Town, 1S66 ; Report and Proceedings with
Appendices of the Government Commission on Native Laics and
Customs

,
published by the Government of the Cape of Good

Hope, Cape Town, 1883 (a very valuable collection)
; Les Cou-

tmnes indigenes de la Cdte d’Ivoire, by F. J. Clozel and R.
Villamur, Paris, 1902 (a comprehensive juridical work giving
the laws of the various tribes separateh ) : Fanti Customary
Laics, a brief Introduction to the Principles of the Native Laics
and Customs of the Fanti and Akan Sections of the Gold Coast,
with a Selection of Cases thereon decided in the Law Courts, by
John Mensah Sarbah, London, 1897 (the author was a Negro
barrister practising in the Courts

;
comparison of this with the

last-mentioned work affords an admirable example of the differ-

ence between the French and English methods and views of
jurisprudence). A collection of the Ian s of the Dinhas in the
Egyptian Sudan was made by Hugh O’Sullivan for practical
purposes, when in charge of the Dinka di\ isions of the Upper
Nile Province. It was published in JRAI xL (1910) 171. Col-
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lections of the lanrs of the Herero, a very interesting tribe in
German 3.W. Africa, have been published by Eduard Dannert
(Zum Rechte der Herero, Berlin, 1906). As might be expected,
these compilations, from their practical purpose, contain little
beyond the native laws so far as they are administered by the
Courts. Felix Meyer's Wirtschaft und Reckt der Herero
(Berlin, 1905) comprises somewhat more. A more general
work, written in a scientific spirit, is AfrUeaniscke Jurispru-
denz : Ethnologisc.h - juristiscne Beitrdge zur Kenntniss der
einhe.imischen Rechte Afritas, by A. H. Post, 2 vols., Oldenburg
and Leipzig, 1887. The best compendium of the whole subject,
with abundant bibliographical references, is the same author’s
Grundriss der ethnolog. Jurisprudenz, do. 1894-95, to which
may be added S. R. Steinmetz, Rechtsverhdltnisse von einge-
borenen Volkem in Afrika und Ozeanien, Berlin, 1903.
In various periodicals devoted to jurisprudence, articles on

the subject are occasionally found. Such articles are frequent
in the ZVRW, Stuttgart, 1887 to date. One of the editors,
Josef Kohler, devotes special attention to it.

Accessible works on the general subject are those of Henry
J. Sumner Maine, esp. his Lectures on the Early History of
Institutions

,
London, 1875. But it must be borne in mind in

reading them that a generation of further research has resulted
in conclusions widely differing from his on several important
poiafcs. E. Sidney Habtland.

LAW (American).—In so vast a culture-area as
the two Americas, with their wide range of stages
of civilization, from the savage tribes of S. Cali-
fornia or the Amazonians to the highly organized
Aztecs and Peruvians, the concept ana the scope
of law necessarily present extreme divergencies

;

and the difficulty of the task of preparing a Corpus
juris Americans—a work urgently needed by all

students of comparative ethnological jurisprudence
—is enhanced by the scantiness of the records
which have been preserved of extinct or obsolescent
American Indian stocks, as well as by our almost
utter ignorance of many living stocks, particularly

in S. America, while scarcely any of the earlier

observers studied from a juristic point of view the
tribes with whom they came in contact.

Yet it would be wrong to conclude that the
American Indian, even of the most undeveloped
stock, is a lawless being. In a veiy real sense he
may be essentially more law-abiding than those
who are commonly regarded as highly civilized

;

for to him law is well-nigh synonymous with
custom (q.v. ) ; it is not something imposed from
without, or supported by pleas of ‘the greatest
good of the greatest number,’ or exercised by a
class who may be regarded with antipathy by
many members of the community, or a bondage
ingeniously and sophistically to be eluded or cir-

cumvented by clever legal illegality, or a purely
human convention to be flouted and broken by
any lawless individual of sufficient strength to
do so.

i. North America.—The general basis of N.
American Indian government was the family—on
a totemistic foundation—which formed a part of
the gens, and this, in turn, of the tribe. Matri-
archy was the rule, and the women possessed much
influence in the election of the chiefs, of whom
there might be more than one, so that separate
chiefs presided over military and civil affairs

among Iroquois, Muskhogeans, Chippewa, Dakota,
and Porno, and sometimes, as among the Caribs,

there were chiefs only in time of war. The posi-

tion and source of the chieftainship varied among
the different stocks, and the general problem here
is connected with that of the origin of the kingship
(see the series of artt. on King). Among many
tribes, such as the Iroquois, Caddo, Omaha,
Cheyenne, Arapaho, Comanche, the Plains Indians

generally, Maidu, Yurok, Miwok, Kutchin, Tlin-

git, and Kaniagmiut, the chieftainship was elective,

depending on the women or the shaman, often

practically restricted to certain families, but con-

ditioned in great part by wealth, and still more
by personal ability. Elsewhere the office was
hereditary, unless grave obstacles forbade, as

among the Natchez, the Carolina tribes, Pawnee,

Pomo, Gallinomero, Gualala, Nutka, and, under
certain conditions, the Dakota; and among still

other tribes both systems were in simultaneous
use, as among the Abenaki, with whom the sachem,
or supreme ruler of a number of tribes, held office

by hereditary right, while the individual tribal

heads, or sagamores, were elected.

The power of the American Indian chief is re-

stricted, sometimes by more or less elaborate tribal

councils, as among the Comanche, sometimes—and
more effectually—by public opinion. Only rarely,

as among the Natchez and the Santee, did he have
power which might become tyrannical. Frequently
he is little more than primus inter pares, this being
especially the case in the less organized forms of
government, such as the Maidu, Karok, and Cali-

fornians generally. Much, however, depended on
a chief’s personal ability, notable instances of

wielders of wide power being the Wampanoag
Massassoit and the Powhatan Wahunsonacock.
The territorial scope of the chiefs power also

varies widely. In a few regions in N. America

—

most notably the Iroquois (q.v.)—real states and
confederacies were established, but elsewhere

—

as on the west coast and among the Apache,
Comanche, Shoshoni, and Eskimos—each chief was
head only of a village. The Iroquois had de-

veloped the elements of international law, having
a regular system of sending envoys, whose persons

were sacred, to declare war or to make peace ; and
tribes less advanced politically possess the rudi-

ments of similar institutions.

In very few instances the chieftainship is traced
back to a divine origin, the most notable example
being the Natchez chief, who was descended from
the sun, although occasionally, as among the
Nutka, the chief is at the same time a ‘ medicine-
man,’ or, as among the Calusa, he was believed to

possess supernatural power, and was deposed or

killed if be did not use this for the welfare of his

people.

Among the Iroquois an insolvent debtor was
tied to a tree and flogged, but among the Oregon
tribes he became a slave. Death usually cancelled

debt, as among the Eskimos. As regards con-

tracts, the same general rules held as among
ourselves, although the Tlingit and, with some
reservations, the Eskimos expressly provided that

either party might withdraw from a contract upon
which he had agreed. For the American Indian

laws regarding property see art. Pkopebty.
American Indian criminal law is concerned

mainly with murder and theft. The penalties for

murder have been considered in art. Blood-feud
(Primitive). The normal punishment for witch-

craft was death, which was also the penalty for

incest among some of the Carolina tribes, for

robbing a grave, as among the Chinook, for

cowardice, as among the Kansa, and for desertion

by an adopted prisoner of war, as among the Mis-

souri tribes, this being regarded as treason to his

new tribe. As regards theft, the thief was gene-

rally bound to make simple restitution ; but the

Huron required double restitution ; and among
some of the N. Carolina tribes, as also among the
Tlingit, the thief, if unable to make the restitu-

tion required, became a quasi-slave. Among the
Comanche, murder, adultery, theft, and failure to

cure the sick were punished by death. As a rule,

however, even the gravest crimes might be com-
muted by tines (cf. art. Blood-feud [Primitive]).

Legal procedure naturally varied according to

the stage of civilization attained by each tribe.

In the most primitive strata the punishment for

non-capital offences was public contempt
; in case

of capital crime the persons injured—or their kin
—themselves acted as executioners. Anything
approximating a formal court was, however, ex-
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tremely rare; the tribal councils normally took
cognizance only of peace, war, and other matters
affecting the tribe as a whole. Nevertheless,
totem and tribal courts were found among the
Huron, which acted especiallyoncharges of murder,
treason, and witchcraft. Any error in the form of

procedure before these courts quashed the whole
case. Certain Missouri tribes had courts of arbi-

tration, whose decisions it was an obligation of

honour to fulfil, while elsewhere considerable influ-

ence is exercised by the tribal councils, as among
the Hopi and Iroquois.

2. Mexico and Central America.—The Aztec
sovereign was regarded as the earthly representa-

tive of the gods, whence implicit obedience was
due him, and his power was absolute. Like the
Peruvian Inca, he was assisted by many officials,

and there seems to have been a special department
of justice, while in each large city there was a
viceroy (cihuacohuatl ) controlling both the general
administration and justice, and constituting the
final court of appeal in criminal cases. The rules
as to the succession of the Mexican kingship
differed in various times and places. In Tezcuco,
Tlacopan, Michoacan, and Tlascala, as well as
among the Miztec and Zapotec, the eldest son was
normally the heir to the throne; but in Mexico
it was usually the eldest brother or the eldest
brother’s eldest son who succeeded, though there
seems to have been no rigid rule of succession,
ability and character being more potent in the eyes
of the electors than mere kinship to a deceased
ruler. Over the Zapotec city of Yopaa a heredi-
tary priest-king ruled.

In the smaller cities there were judges who de-
cided minor cases, referring others to the higher
courts, e.g., to those consisting of three judges,
who sat under the control of each cihuacohuatl.
Both Mexico and Tezcuco seem to have been
divided into six circuits, each represented at the
capital by two judges, who formed the lower court
for important cases, the court of last resort con-
sisting of twelve or thirteen judges appointed by
the sovereign, apparently for life, and required to
assemble, under the presidency of the king or his
representative, for ten or twelve days every four
months (80 days). Any bribery, negligence, or
partiality exposed them to reproof, and, if re-

peated, to degradation or even death ; and the
entire court system was worked in minute detail.

Besides the regular courts, there were special courts
for markets and for military affairs.

The Mexican laws, which recognized circum-
stantial evidence, seem to have been codified, and
were administered strictly, though some leniency
was shown to first offenders. The stern imparti-
ality with which the judges acted was most ad-
mirable, and high rank or kinship to the king was
of no avail to the criminal ; indeed, Netzahualpilli
put his own wife to death for immorality, and
Netzaliualcoyotl had his only legitimate son exe-
cuted for high treason.
The best known portions of Mexican law are

those relating to criminal procedure. Here the
evidence of witnesses was requisite, although the
oath of the defendant was accepted as evidence.
Formal complaint was not always essential to begin
prosecution, common reputation, as in cases of
adultery, sometimes forming sufficient ground for
legal proceedings. All grave crimes were punished
by death, the mode of death varying according to
circumstances, rank, etc. The death penalty was
prescribed for murder (even of a slave), kidnapping,
adultery, incest, rape, unnatural vice, pandering,
witchcraft, altering landmarks, appropriation of
another’s property or of the royal insignia, selling
land already sold, selling stolen goods, falsifying
weights, slander, drunkenness or other excesses of

priests and royal retainers, military insubordina-
tion, flight from the enemy, permitting an enemy
to escape, selling or releasing a prisoner of war,
treason (involving slavery or banishment for kins-
men to the fourth degree, and in Tlaxcala the
death of kindred to the seventh degree), false

accusation before the king, false guardianship,
striking or insulting a parent, squandering patri-

mony, challenge to a duel, perjury, harbouring
an enemy of the State, and, according to some
authorities, abortion and wearing the garments
of the opposite sex. A thief must not only make
restitution, but also pay a fine to the treasury;
under aggravating circumstances (as in the market-
place) or for repetition of the offence, he suffered
death, but in Cuzco he was blinded. Slavery was
often a punishment for crime

—

e.g., for theft (ap-
parently when the thief was unable to make tne
reparation demanded) and stealing another’s child,

as well as for delicts arising from negligence, if

the delinquent was unable to make compensation
otherwise, failure to lodge information of high
treason, unauthorized sale of property, obtaining
goods on false credit, embezzlement, failure to pay
taxes, etc. ; mutilation also occurred, as when the
lips of a calumniator were pierced or partly cut
off; and degrading punishments were inflicted in
Anahuac for pandering. Drunkenness was an
especial object of legislation, the drunkard’s head
being shaved, his house tom down, and all public
office denied him ; in some instances he even
suffered the death penalty. Imprisonment as a
punishment was rare, the usual use of the prison
being restricted to those condemned to death or
sacrifice. The particeps criminis in abortion was
as severely punished as the principal, but received
a milder penalty in eases of theft. Pardon might,
however, be granted by the monarch, and certain
festivals carried amnesty with them, while for-
giveness by the injured party or his kinsman might
mitigate a penalty.
All possible provision was made for the poor

from the State treasury ; and the laws of Tezcuco
sought to protect the forests as w ell as agriculture,
besides forbidding undue luxury

—

e.g., gold and
silver vessels for the wealthy nobles. There was
also among the Aztec a law of contracts which
must be made under oath ; and gambling debts
were valid so far as they came within the law of
contracts. Another form of contract was farming
on shares. Interest on loans was unknown, but
commissions on sale and deposits in pledge were
common.
The Mayan sovereignty was hereditary in the

male line, and the power of the king was absolute,
though he was constantly advised by his nobles

;

among the Quiche the king seems to have been
succeeded by his brother, the heir-presumptive
being the king’s eldest son. Among the Lacan-
dones and Nicaraguans the chieftainship w'as
elective, and among the latter the chief was
practically subject to the council ; in Darien and
among the Mosquito, on the other hand, heredi-
tary chiefs ruled; while in Chicken (in Yucatan)
a priest-king held power, in which connexion it

should be noted that all the semi-mythical founders
of Maya civilization, such as Yotan, Zamna, and
Kukulcan, were both priests and kings.
The system of courts was elaborate, and it is

noteworthy that both here and among the Aztec
advocates (though probably not with a special legal
training) were appointed to aid both the judges
and the parties to the case. Inspectors seem to
have traversed the country to see that justice was
properly administered, but there appears to have
been no power of appeal after a decision had once
been rendered. In cases of grave crime, torture is

said to have been employed at Vera Paz to elicit
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testimony. The Maya punishments were death,
enslavement, and fine ; imprisonment, except for

detention, was rare, though inflicted at Coban for

non-payment of taxes. The death penalty usually
involved confiscation of property and enslavement
of the criminal’s family; it was inflicted for murder
(although in Yucatan and Nicaragua, in a case of
extreme provocation or other extenuating circum-
stances only a fine was inflicted, while, if a man
killed another’s slave, he was required to pay
damages), incorrigible thieving, stealing large
amounts (San Salvador—all theft in Darien) or
from a temple, adultery (Darien, Yucatan, Itza,

and Guatemala), rape (Guatemala), incest and
seduction (Yucatan), sodomy (Nicaragua), treason,
desertion, interference with payment of tribute
to the king, kidnapping, killing the quetzal bird

(Guatemala), disrespect for religion, lying in time
of war (Pipile), sorcery, sexual relations with a
foreigner (Carib), false testimony (Darien), and
fornication between slaves (Vera Paz). Sometimes
the choice between death and fine lay with the
injured party, as for fornication and for poaching.
Enslavement was the penalty for murder by a

minor (Yucatan), theft (if the thief was unable to

make restitution and also pay a fine to the royal
treasury) or attempted robbery, continued un-
chastity by a woman, unsuccessful rape, and
obtaining goods on false credit (Guatemala), re-

peated adultery (Vera Paz), cohabitation with
another’s female slave (Pipile). Small thefts and
improper advances to a woman were punished by
banishment in San Salvador, as was bigamy in

Nicaragua, but thieving was penalized by muti-
lation in Darien ; a degrading punishment was
flogging for falsehood (Pipile), theft by a noble
(Yucatan), and adultery (Honduras and Nicaragua).
All but the most heinous offences could, however,
be commuted by fines. Strict fulfilment of con-

tracts was required, and they were made valid by
the parties drinking in the presence of witnesses.

3. South America.—The general level of civili-

zation is far lower in S. America than in the
northern continent; indeed, the conditions are,

broadly speaking, very little superior to those of

the Californian tribes. The usual centre of govern-
ment in S. America is the village, each village

having its own chief. Succession to the chieftain-

ship seems generally to be by inheritance, as among
the Bororo, Uaupe, western Tupi, Araucanians,
and the tribes along the Xingu ; but sometimes,
as among the Caribs, Chiquito, Guahibo, Cren,

Coroado, and Paraguayans, each chief is elected,

though among some tribes, as the Tupinambaza,
only from a special family. Only rarely does he
claim divine power, as when a chief near Coro
asserted that he was creator and lord of earth.

Unlike N. America, which is matriarchal, both
matriarchy and patriarchy are found in S. America

;

hence succession is sometimes matriarchal, as in

British Guiana and among the Warrau, and some-
times patriarchal, as among the Uaupe, Arau-
canians, and the tribes along the upper Xingu,
although among the latter, in default of a son, a
sister’s son becomes chief.

In time of peace the functions of the S. American
chief are mainly conditioned by his personal ability,

though in any event he is a counsellor rather than
a ruler. He controls, in great measure, agricultural

operations, organizes the expeditions for hunting
and fishing, determines on places of settlement,

and, at least sometimes, settles disputes that may
arise. Among the Karaya he protects orphans

and illegitimate children, and among the Macusi
he convenes the village assemblies. One other

function of importance he enjoys which is strik-

ingly alien to his N. American fellow—his control

of barter with neighbouring tribes and his duties

as representative of his own village and as host to
guests from other villages. Barter is much more
important in S. than in N. America, and com-
mercial relations between different stocks lead to

a greater development of the rudiments of inter-

national law than is the ease in the northern
continent. So far is this carried that, among the
Karaya, si

' 1

.

‘

' ntile transactions
is a more . :

• for chieftainship

than ability in war, and even adopted prisoners of

war may become chiefs if their business capacity
is sufficient. In time of war the powers of the
chief are greatly increased, as among the Caribs,

Araucanians, Molucho, and Puelcho. If a chief is

absent, he may be represented by a vice-chief, e.g.

his sister ; and if he dies, a kinsman, e.g. his

widow’s brother, may act until another chief

assumes formal office. Among the Pampas tribes,

on the contrary, the chief is authoritative only in

time of peace.
Village councils deliberate on affairs of general

importance ; and sometimes, as among the Arau-
canians, sale of any part of the settlement is

dependent on their approval, or, as among the
Macusi, contesting parties submit to their de-

cision, while among the Pampas tribes matters of

religion come within their purview.
A further point of difference between S. and N.

American government is the greater power of the
‘medicine-man’ ( paje

)

in the former, particularly

in matters that fringe upon the sphere of religion,

e.g. in making war to revenge a murdered tribes-

man. However great the influence of the ‘medicine-
man ’ in N. America, he does not limit or circum-
scribe the power of the chief as he does in S.

America.
The execution of justice usually depends upon

the wronged individual or his friends or kin,

although the functions of the Macusi council, just

mentioned, form an exception to this general rule.

Where a crime affects the whole community, as in

cases of witchcraft, all seek to punish the offence.

Death, often at the instance of the paje, is the

penalty for sorcery and treason, as among the

Araucanians, or for a woman who is unlawfully

present at dances or in the men's house, as among
the Chambira and some of the tribes along the

upper Xingu, as well as among the Amazonians.
Minor punishments are flogging or blinding, as for

theft among the Brazilians. Among the Arau-
canians, torture may be used to extort a confession

of guilt.

Occasionally legal responsibility is highly de-

veloped, as among the Goajiro, where one who
lends an animal is responsible for any damage
which it may do, and he who sells intoxicants for

any mishap that may result. The Brazilians are
acquainted with a system of deposits in pledge.

4. Peru and the Chibchas.—The culture of Peru
stands quite isolated in S. America, where a high
degree of civilization has been secured by no other
people except the Chibchas (q.v.). The Peruvian
government wras essentially a socialistic despotism.
Like the N. American Natchez, the Peruvians be-

lieved that their Inca was descended from the sun,
whence he united within himself all civil and
religions power, and was regarded as perfect. He
was aided by a host of officials, themselves under
strict inspectors, and everything was regulated to

the minutest detail ; in the giving of tribute, for

instance, the natives of Pasto, being deemed stupid

and dirty, were required to contribute at least

some quota in the form of a levy of vermin.
Poverty and idleness were as impossible as avarice

;

but, on the other hand, the socialism of the Inca’s

State stifled all initiative and all personal en-
deavour, placing everything on one dead, though
relatively lofty, level. Land, for instance, was
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apportioned by the State to the individual in pro-

portion to the size of his family, and the allotment
was changed annually according to the change of

his circumstances—a usage which also appears
elsewhere, as among the Brazilians and Huron.
Labour was required of all—even children of five

had their appointed tasks—and this labour was as

meticulously regulated as were clothing, food, the
care of strangers, the sick, the poor, and orphans
and widows. The succession to the Ineaship, as
well as to the principal offices of State, was in

general—though there were exceptions, and the
authorities are not altogether in agreement—by
inheritance in the male line.

Obedience to law was a marked characteristic

of the Peruvians, particularly as law was of divine
origin, and violation of it was believed to bring
the wrath of the gods upon the land. The judges,
who were supervised by inspectors and obliged to
give an account of their administration, were bound
by definite laws, and from their decisions there
was no appeal, although the more important cases
were tried before the higher officials, e.g. provincial
governors. The severity of punishment was miti-
gated by alleviating circumstances, such as a first

offence, provoked murder, or theft because of ne-
cessity ; parents shared in punishment for offences
committed by their children, and sometimes the
superior was made a co-defendant with his inferior.

On the other hand, men of rank were punished
more severely than the ordinary citizen; e.g., if

one of the Inca’s retinue committed the smallest
theft, he suffered death.
The death penalty was freely inflicted, as for

abortion, immorality, adultery, murder, ordinary
theft, sorcery (the sorcerer’s entire family being
extirpated), fornication by a vestal of the sun (her
lover and her whole kindred suffering with her),

blasphemy of the sun, cursing the Inca, bridge-
burning, etc. ; lesser offences were punished with
imprisonment ; idlers were flogged ; and even lying
and slovenly housekeeping were visited with legal
penalties.

The Chibcha ruler possessed despotic power.
Succession passed first to the sister’s son, or, in
default of him, to the deceased ruler’s brother.
The laws were severe, and are remarkable for the
number of fines which they levied, hereby enriching
the royal treasury. Death was the penalty for

murder, rape (if the culprit was married, his wife
might be exposed to double the outrage which he
had committed), incest, sodomy, and cowardice in
war (in the latter event the coward might instead
be forced to wear women’s clothing). The thief
was blinded ; and other forms of mutilation are
also mentioned as penalties. The nobles usually
suffered degrading punishments, such as shearing
off of the hair or flogging by their wives.

Literature.—A complete survey of American law could be
gained only by study of all the material thus far accessible on
the peoples dwelling in the Americas. The chief summaries

—

by no_ means exhaustive—arc the following : C. F. P. von
Martins, Von dem Rechtszustande unter den Ureinicohnem
Brasiliens, Munich, 1832 ; J. Kohler, Recht der Azteken

, Stutt-
gart, 1892, ‘ Ueber das Recht der Goajiroindianer,’ ZVRW vii.

[18871 381-384, * Die Rechte der Urvolker Nordamerikas,’ ib. xii.

[1895) 354-416 ; M. Schmidt, * Uber das Recht der tropischen
Naturvolker Sudamerikas,' ib. xiii. [1899] 280-318 ; T. Waitz,
Anthropol. der Naturvolker, iv. [Leipzig, 1864] 404-417 (for
Peru); H. H. Bancroft, NR, San Francisco, 1882-83, it 133 1L,
433-472 (for Mexico), 630-660 (for Central America). Much
material, with references, is scattered throughout A. H. Post,
Grundrist der ethnolog. Jurisprudenz, Oldenburg: and Leipzig,
18w-96- Louis H. Gray.

LAW (Babylonian).—Babylonian law naturally
was based upon ancient custom. The origin of
such custom, however, is often hidden from us in
the mi3ts of antiquity. We may legitimately
argue back from historic conditions to the pre-
historic implications, but the methods usually
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adopted are guesses in the dark. The invention
of writing and the use of clay as the writing
material have combined to preserve documentary
evidence of the nature of the old consuetudinary
law of Babylonia to a very remarkable degree.
The disputes which arose among the ancient
Babylonians were settled by a court consisting of
judges and a group of assessors, the elders of the
city. In the times of a settled monarchy the
judges were recognized, if not appointed, by the
king, and ultimate appeal was made to him.
Their decisions, if not revoked on appeal, carried
the weight of his authority as viceregent of the
god—just as in earlier times human judges had
declared the decision of the divine judge of men.
Ultimately, therefore, judicial decision and royal
enactment were a divine law ; Babylonian law ran
in the name of God.
The population of Babylonia was in ail hut the

very earliest times a mixture of races. Racial
customs must in early times have been diverse and
conflicting. The earliest people whose monuments
have reached us are known as Sumerians (see art.

Babylonians and Assyrians). They were early
in contact with, and influenced by, Semitic folk.

When invasion and conquest by successive waves
of immigration had blended these races, they
were subjected to further inroads by the Hittites,
Kassites, Assyrians, Aramleans, Chaldseans, Per-
sians, and even Greeks. For the most part, how-
ever, the life of the people had assumed a very
stable form, and neither law nor custom suffered
much change. This conservatism was largely due
to the high degree of justice and the exact suita-
bility to local conditions which the law had reached
by the time of the 1st dynasty of Babylon, whose
sixth monarch, the celebrated conqueror and law-
giver, Hammurabi, promulgated a code of laws
known by his name as the Code of Hammurabi. 1

Certain customs which had grown up under the
oppressive rulers in Sumerian times were abrogated
in favour of easier and fairer regulations by a
series of enactments which are sometimes called
the Code of Urukagina, after the monarch who
claimed thereby to have relieved his people of the
exactions of the royal tax-gatherers and priests.
The rulers themselves and a host of their officials

had ground down the people by fees and fines for
legal matters such as divorce, marriage, or burial.
To a considerable extent this was a legal reform ;

out, e.g., while Urukagina abolished the fee
demanaed for divorce in former times, lie has left

ns no statement of the conditions on which divorce
was to be obtained in future. His reformation
did away with abuses and restored the laws of
God, but his record of it affords little information
as to what those laws had been.
As it is probable that the Sumerians, over

whom Urukagina ruled in the South of Babylonia,
regained after his reforms their own native customs,
uninfluenced by the Semitic peoples soon (about
20 years later) to rise to empire in the North
under Sargon of Akkad, we must deplore the fact

that we cannot treat the Code of Urukagina with
adequate fullness as an authority for Sumerian
law. When Sargon conquered the South, we may
assume that great changes took place there, but
we have evidence that the Sumerian law was
adopted, in a great measure unchanged, by the
Semitic invaders. Their very law-terms were
taken over. Even when the bulk of the legal

document was written in Semitic, Sumerian words
and phrases were adopted unchanged, and 800 years
later appear even in the Code of ijainmurabi. The
use of Sumerian as a language for legal documents
in Southern cities such as Nippur survived the
1st dynasty of Babylon.

1 This we shall usually quote as ' the Code.*
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We must therefore bear in mind that Babylonian
law has its roots in Sumerian soil ; and, while
Semitic customs were retained where race preju-
dices or religious needs demanded, the laws which
regulated the settled civilization of the community
were due to economic necessity rather than to
racial characteristics. They had been elaborated
by Sumerians, but Semites assimilated them as
too valuable to alter or discard. The Code of
Hammurabi embodies the judgments of a long
series of judges acquainted with an already formu-
lated system of law which had considered most of
the points involved in their decisions. Perhaps
the need for any further enactments arose from
the conflict between ancient law as found in the
land and a recent custom due to the modifications
introduced by the new race. For the dynasty to
which Hammurabi belonged rose to power as the
result of a fresh immigration of a Semitic folk
called ' Amorites.’ The Semitic speech already in
use in Babylonia was known as Akkadian, but
that of the new-comers showed marked differences
from it and affinities with the Western dialects.

We may assume that customs marked by similar
affinities came in with it.

Hence we cannot claim even racial purity for
Babylonian law. It is the product of the interplay
of many peoples. It would be a task outside our
limits to attempt to unravel the threads which are
easily discernible in its texture— even if the
materials for judging of their composition were
available.

Curiously enough, the Semitic scribes who
adopted the Sumerian methods of writing compiled
extensive lists of words and phrases, such as would
occur in legal documents, and attached Semitic
renderings. These lists have naturally proved of
great assistance in reading the Sumerian portions
of the many thousands of legal documents, such as
conveyances, deeds of sale, leases, bonds, marriage
settlements, receipts, and other memoranda, which
have come down to us. They were obviously
drawn up to assist young lawyers, who were to
become notaries. By a happy accident one scribe

has preserved what looks like an extract from a
code and has been called the ‘Sumerian Family
Laws ’ (see ERE iv. 257, v. 447).

The great Code of Hammurabi was often copied
even at the time when promulgated, and copies
were made for the library of Ashurbanipal, king
of Assyria (668-626 B.C.), which reproduce its

decrees with marvellous fidelity 1200 years later.

Copies, made in Babylonia, of even later times,

exist. They were divided into books, or chapters,

and read and commented upon almost to the end
of Babylonian power. But copies of other later

laws also exist, which show marked changes.
The legal documents of the Chaldsean period of
Nebuchadrezzar and his successors also show
changes. We may, for want of a more precise

term, call this Neo-Babylonian law.

With the details of a citizen’s rights and obli-

gations we are not well acquainted. Much is

assumed in the Code as well known which we
would gladly be told explicitly. The Code recog-

nizes the amelu, a free-born person of high birth

and standing, the mushkinu, free, but of lower
rank, and the wardu, slave. These three great
classes were separately treated. A slave could be
sold or pledged, and had no wage for his services.

If injured by a third person, his injury was
assessed and the offender fined, but the fine went
to his master. The master seems to have had the
power to punish him, but not to kill him, though
he might brand him. The master clothed and fed

him, and he had a right to three days’ cessation

from labour a month, at any rate in some cases.

He might acquire property and even marry a free

woman. He could buy his freedom and sometimes
was freed by adoption. The slave girl often bore
children to her master, but acquired rights
thereby, so that she could not be sold outright,
and even when insolent to her mistress could only
be reduced to slave rank again, and was free in

any case on her master’s death. The slave went
freely about the city and district, but was strictly

guarded against flight. Any one who captured a
runaway slave and restored him to his master was
entitled to a fixed reward. To harbour a slave or
connive at his flight was severely punished. To
obliterate the slave-brand was treated as theft.

Some slaves, possibly captives in war, were
owned subject to a fixed period of State service,

extending to four or five yearly terms, either for

war or for public works.
The status of a mushkenu was that of a plebeian.

It may well have embraced the whole population,
not of noble birth, who yet were free. The legal

documents rarely refer to such members of the
community except to name the quarter of the city

where they dwelt. Injury done to them was
punished more severely than injury done to a
slave, but less severely than injury to an amSlu.
But the mushMnu had less to pay for his crimes
than a noble would, just as his offering was less in

the temple. In all other respects he was free, and
in many laws he is included among the amSlu,
being named solely when treated as distinct.

The an\Mu was properly a man of family, his

genealogy being enrolled, his birth, marriage, and
death being subjects of registration, and he was
by strict inteipretation an aristocrat—a title borne
by the king himself. His status covered not only
the rich proprietors, but also the military, priestly,

and professional classes. Gilds of artificers existed,

and had special quarters in which they usually

dwelt. They were inter-connected by family
relations, but admitted as apprentices both slaves

and freemen. Nevertheless, they ranked as

amelu.
The king was in theoiy a benevolent despot,

and the prosperity of his land depended to an
extraordinary degree on his powers of hard work
and organization. He took cognizance of all sorts

of affairs throughout his kingdom— oppression,

distress, neglect of officials, building, sheep-

shearings, and movements of supplies, as well as

military measures. Above all, he was the source

of justice and the fount of honour. He had long
ceased to be owner of all land, though conquest
mad e him owner of much territory, especially the
land of those killed in battle. He had his own
estates as a private person as well as entailed

endowments, as also had the great officers of State.

But he had to buy like a private individual if he
wished for more, or at any rate compensate at

market price those whom he displaced. In most
cities there was a palace which was usually

occupied by his viceroy, or by a local magnate.
Thus the rabi&nu, or city mayor, had his palace.

It was a hereditary office subject to royal
approval.
Under the 1st dynasty a great many military or

feudal retainers were settled in the land. To each
was assigned a definite holding of field, house,

and garden, together with some stock, for whicfi

he owed service. The service was ‘ the king’s

errand,’ whether for war, garrison duty, postal

duty, or command of troops or of gangs of work
men on the corvee. The holding was inalienable,

but refusal to go on the king's errand forfeited

it and life together. It was carefully protected
from oppression or the encroachments of higher
officials, and was reserved for its holder if he
returned from foreign service within three years.

If he had a son able to manage it in his father’s
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absence, it was entrusted to him ; if not, the duty
was delegated to a locum tenens, one-third being

reserved to the holder’s family. Neglect on his

own part to manage it forfeited the holding. If

such a feudal tenant was taken captive abroad, he
was ransomed at his own expense, but, in default

of means to ransom himself, his city was bound to

ransom him, and, if that failed, the State did so.

Such feudal tenants were captains, or at least

sergeants, in the army and taskmasters on the
conjee. All able-bodied men were liable to serve

on both accounts, with the exception of temple
servants, shepherds, stewards on estates, palace
servants, and those whose service was essential at

home. In the course of time military service was
commuted for payment, or a group of families was
called upon to provide and maintain a soldier,

while the State found him arms. As early as the
8th cent. B.C. a definite area of land was required
to furnish a bowman and his attendant pikeman,
and was known as a ‘ bow ’ of land. These were
grouped in tens and hundreds. Later, a horseman
with his equipment was due from certain estates.

Closely allied with this military tenure was that
of a shukha, whose office is not entirely clear. He
was a ‘ catcher,’ but whether of fish or men is not
certain. If the former, fisheries were State pro-

perty ; if the latter, he was a sort of policeman.
Subject to his service, whatever it was, he held
lands on the same terms from the king. Other
lands were held on condition of paying rent or
tribute. The latter was due from holders of con-
quered lands. The king often rewarded his faith-

ful subjects by grants of lands, and might further
exempt such estates from State obligations.

Riparian owners had liabilities to furnish work
to keep open or repair the canals, bridges, quays,
etc. These public works were carried out at the
expense of a king, a temple, or some public bene-
factor, but the beneficiaries were responsible for
their upkeep.
The State claimed also fixed rates of all crops,

stock, etc. Everv city had its own octroi, customs,
ferry dues, and highway and water rates, levied

on all but its own citizens. Each city claimed
some special rights ; thus a burgher of Nippur
could not be pressed for the army ; Asshur was
exempt from the corvee

;

and every citizen of

Babylon had the right to trial even if caught at

burglary. We happen to know of these facts

accidentally, but probably most cities preserved
law s distinct from the Code.
The king’s messengers in peace, and a general

or levy-master in time of war, could commandeer
horses, fodder, cattle, grain, vehicles, etc., giving a
receipt to the victim which ensured their return or
compensation. Apparently the temple treasuries,

which received a share of the spoil taken in wur,
were called upon to furnish means for war, the
king borrowing of them and sometimes returning
the loan. Later we find the palace acting as
treasury and arsenal also.

The temple was a most important factor in Baby-
lonian city life. The god, in theory, owned all

the land, and every holder paid a tribute or rent
to the city-god. The holders were, of course,
members of the clan or association of people who
had settled the city and built the temple. These
and their descendants also had the right to furnish

its priests, who inherited shares of the right to

minister in the temple ; and profit by its revenues
became a valuable species of property, freely sold

or leased, but entailed to certain lines of succession.

The tribute to the temple from those who held its

lands was early commuted to a tithe of all pro-
duce of the lands. But many holders had in-

herited the right to share this revenue. Private
ownership of land may have arisen from the fact

that a man inherited land on which be paid tithe

ultimately to himself. Conquest and commercial
arrangements gradually dissolved old obligations,

and estates were freed by charter ; but, while much
land became private property, much was always
entailed, or subject to redemption by next of kin.

The temple also always retained much in its own
possession, and acted as a large land-owner. It

owned great herds of cattle and flocks of sheep
and goats ; it made up raw stuff, especially into

garments ; and it lent freely to those in necessity

and on security, both with and without interest.

Naturally the temple grew rich and employed large

numbers of servants. The convents or cloisters

of vowed women made the same progress, till the
temples and allied institutions became much like

the monasteries in mediaeval towns.
Doubtless the concentration of power in the

hands of the monarch and consequent centrali-

zation, coupled with incessant intercourse, gradu-
ally tended to break down local and city custom
and make for uniformity. But there were other
important factors.

A principle which had established itself through
ages of commercial activity was that of contract.

If parties could agree, they made a contract. Their
deed of agreement was drawn up by a notary
public, confirmed by an oath taken in the temple,
and duly sealed by the parties in the presence of
witnesses, who often affixed their own seals also.

These witnesses were usually neighbours or col-

laterally interested parties. The manner in which
such a contract was executed excluded as a rule
any illegality or impiety. A clause wras often
appended, by which the parties bound themselves,
in case of breach of contract, to abide by the
decision of the king. The Code constituted such
a decision in all the cases with which it dealt.
In case of a breach of contract, the injured party brought a

suit before a court consisting of one or more judges, together
with the elders of the city as assessors. A most important
feature of procedure was the production of the contract and the
witnesses to it. The contract was usually executed in duplicate,
each party taking a copy, while the notary often held a further
draft or third copy. To secure the deed from being tampered
with, it was usually enclosed in a cover or envelope, also of clay.
The envelope was inscribed with a copy of the document and
fully sealed While it would have been easy to falsify either
deed or envelope, both being often of unburnt but sun-dried
clay, it was impossible to reproduce both with their seals. The
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and only rarely set it aside, and
then only on grounds of mistake in fact. In some cases, suit
was made to certify a fresh copy where the original had been
lost, in which case the original was declared invalid, and
ordered to be destroyed if found. After the contract was ful-

filled, as when a loan was repaid, both copies were destroyed

;

and if, for any cause, one was not producible, an order was
issued and recorded that whenever found it was to be destroyed.

The Code recognizes this practically universal
habit of contract and the use of writing to embody
agreements. It even insists on it, as when it

declares that without marriage bonds a woman is

no wife, or that no money or goods can be brought
into account for which written receipt had not been
given and was now produced. It was seldom that
a contract was repudiated on the ground that it

bad been originally illegal.

On the other hand, the Code lays down that a
man who is in debt shall not hand over his land
and crops to his creditor unconditionally, even if

the creditor is willing to speculate on the future
yield, but must himself husband the crop and pay
off his debt from the produce. This was intended
to check the ruinonaJiabit of borrowing on security

of future crops, by which the debtor might pay
dear for temporary accommodation or a lender lose

his money through a failure in crop.

Consequently, it must not be assumed that the
Code merely embodied contemporary custom or old-

established precedents. It constituted a standaid
appeal. It did not prevent contiacts (many of
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which have come down to ns), which were volun-
tarily entered upon, from being sustained by the
court and carried out. It did set up a standard
which subsequent practice gradually accepted.
Even its criminal clauses were not at once en-
forced. In many cases they really define a maxi-
mum penalty or minimum wage, but the judges
used their discretion as to its exaction.
The Code recognized the power of the oath,

especially in cases where guilt turned on intention.
A man who struck a fatal blow could purge him-
self of murderous intent by oath. In a deeply
religious community fear of divine wrath con-
stituted a strong security against the violation of
an oath. The witnesses as well as the parties
were put on oath. In many cases it was left to
this ‘ fear of God ’ or ‘ conscience ’ to secure justice
between men ; but the written specification of the
form which justice should take was a great step
in advance.
In early times an oath ‘ by the king ’ alone is

quite frequent. In all cases the oath by the local
god is usual. When Babylon became the metro-
polis, Marduk, the city-god of Babylon, was usually
associated with the local god and the king in oaths.
The form of the oath is usually ‘ he, or they, singly
or both together, swore by (lit. took the name of)

such and such god or king.’ Rarely is the purport
of the oath given. It was ‘ not to repudiate the
contract,’ whether by default or by raising a plea
on its terms. What form the divine vengeance on
the faithless would take is not clear, hut it is ‘ the
god’s evil.’ When kings called down the curses
of the gods on the malefactor who should contra-
vene their orders, or deface their monuments, they
were extraordinarily explicit and exhaustive as to
the evil consequences to follow; but this was to
deter from wrong any who should purpose its

commission. The oath was a personal acceptance
of obligation, not a fulmination against unknown
wrong-doers. The agent who was robbed was put
on oath as to his loss. The buyer of a slave abroad
had to take oath as to his price.

Crimes and their punishments are dealt with in
a separate article by T. G. Pinches (vol. iv. pp.
257-260), to which reference should be made.
Very little evidence of crime beyond breach of
contract can be expected from the deeds or bonds,
but a number of legal decisions, laid down in special
cases, have been preserved. For the most part,

these do not state the nature of the suit, only the
result and verdict of the court. The plaintiff seems
always to have brought his complaint, ‘ captured ’

his defendant, and found judges, and each then con-
ducted his own case. Written pleas and answers
were put in, but advocates are not mentioned.
We find orders given to defendants to appear
and answer the charge. As the decisions are
drawn, the plaintiff usually wins. But this is

deceptive, for both parties were regarded as
plaintiffs ; each party brought the other into court.

The decision as stated thus makes the winner
appear to have been plaintiff The parties could
demand the venue to be changed so that the case
should be tried in their own city. In any case we
hear of many local courts. The unsuccessful suitor

was often degraded to slave status, but, except that
he had lied or borne false witness, no ground for

this punishment is stated, and he paid damages
also.

In the Code no punishment is assigned to murder.
We may assume that this was left to the avenger
of blood, but can only argue from silence. We
are also left in doubt as to the agency for the
execution of judgment. As, however, a man was
to be scourged ‘ in the assembly,’ we may assume
a general responsibility on the part of the local

assembly for execution. In two cases the Code

speoifies that the punishment shall be executed on
the scene of the crime : a thief at a fire shall be
thrown into it, and a burglar is to be gibbeted
opposite the breach that he made in the house
which he broke into.

The power of the king to over-ride the decision of
the local court is implied by the Letters of Hammu-
rabi summoning certain cases, including the judges
and witnesses, as well as the parties, to his judg-
ment-seat. But the Code mentions the royal pardon
only in the one case of an adulterer when the injured
husband has already condoned the offence by par-
doning his wife.

Corporate responsibility is seen in the fine in-

flicted on a burgh or parish for murder or robbery
within its confines, and as compensation to the
sufferer or his family. This was imposed in cases

where the malefactor was not produced.
Private property in land was the rule, but subject

to the State dues and obligations. There were
usually a number of consents and pre-emptions to
be considered on a proposal to transfer ownership.
Not all obligations went with the land ; a sale

might transfer the estate to another official’s

sphere and so be a detriment to the previous over-

lord. Hence a State official, the city, the county,
or parish, so to speak, the levy-master or recruiting
sergeant, all might have claims. Sometimes gover-

nors of a district enforced its transfer to a different

land-tyoup, or alienated land from a temple, or
included it in their own subdivision. This was
usually regarded as a wrong, and the king was
appealed to for reversal of the transfer. A new
owner was usually bound to take up the State
obligation. Royal charters in granting an estate

as reward for signal services to the State often gave
exemption in perpetuity from State obligations.

A very interesting form of property was the
right to income for the receipts at a certain door
of the temple, or to exercise certain functions in

the temple itself. The right was entailed, and so

often came into possession of a woman or other
person who could hold but not exercise it, or merely
did not see fit to do so. The right was then pledged,

or sold, to others, but reverted to legal heirs on the

death of the beneficiary.

The Code recognizes many ways of disposal of

property : sale, barter, gift, dedication, lease, loan,

pledge, deposit, and testamentary disposition, all

of which were primarily matters of contract. Sale
was the delivery of the purchase in exchange for

the price agreed upon. In the case of real estate,

delivery was symbolized by handing over a staff,

or the key of a house, or later the deed of con-

veyance. Estates were often exchanged, the
difference in value, if any, being paid in money.
Money payments might be made in silver, or its

equivalent in corn or other natural produce.
Credit was given for the remainder of a price not
paid in full, but was treated as a loan from the
seller to the purchaser, who gave a bond for it.

The Code allows no claim unsubstantiated by a
duly executed deed. The buyer had to convince
himself of the seller’s title. He might demand
guarantees against State obligations or against a
creditorwho had lent moneyon the estate. The Code
insists that he should himself discharge the State
liabilities. Certain feudal holdings could not be
sold or exchanged, and, if a purchaser claimed to
have acquired such, he had to return the estate,

and in addition forfeit the consideration which he
had given for it. The next of kin might exercise

his right of redemption, if it came under the head
of bit abiiu, lit. ‘his father’s house,’ i.e. if the
seller had inherited the property. If a man bought
or received on pledge or deposit from a slave or a
minor without written power of attorney to dispose
of the property, it was by the Code fraudulent
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possession ; he was accounted a thief, and was
obliged not only to restore and forfeit the con-

sideration given, but also to lose his life. Attempts
to upset a sale were rarely successful, but their

occurrence shows that a buyer needed to exercise

caution.
In the case of goods, exchange of receipts was the rule. The

buyer of a glare usually exacted a guarantee that he would not
develop disease, especially the dreaded bennu—a disease not
yet clearly identified, but having a long period of incubation,

possibly of 100 daj s. The seller also stipulated for a fixed

period of rest or abstinence from labour for his slave, three

days a month in some cases. He nrirvt ' acai' -f the

slave being recalcitrant, against r
1
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service, and other depreciations in al„e. ah u-iuj -ndtr
the head of sartu, lit. ‘blame’ or ‘fine,’ and were matters of

contract, and the buyer probably could not repudiate his pur-

chase on their account unless guarded by contract. But the

Code expressly annuls his purchase for him if the slave develops
bennu within a month, and awards him return of the price paid.

On the other hand, it makes the seller responsible for any claim
made on the slave after sale. If slaves were bought abroad and,
when delivered to the buyer in Babylonia, turned out to be the
lost or fugitive property of a Babylonian, they were, if native

Babylonians, to be set free. If they were foreigners, they were
to be given over to their former owners for the same price as

paid for them abroad, as to which the buyer's oath was to be
accepted. Properly a native Babylsman could not be enslaved
except as a punishment for crime. But slaves bom in the
house might be sold abroad, or freemen captured by the enemy
might be enslaved by the enemy and bought in the foreign

market to sell in Babylonia. They had to be set free and their

sale was illegal.

In the case of all goods, the seller might have fraudulently
appropriated them, and the buyer be at the mercy of the real

owner, who might recognize and claim them. The claimant had,
of course, to establish his previous ownership of his lost goods
or be adjudged a would-be thief. If he did establish his right,

the buyer would be adjudged a thief unless he could prove a
bona fide purchase. He had to produce the seller and the
witnesses to the sale. If these were not on the spot, he was
allowed six months to produce them. If he could not prove
urchase, he lost his life. If the fraudulent seller was produced,
e suffered death, and the wronged purchaser could recover

from his estate, if any. If the seller had died, the purchaser
could recover five-fold. So far the Code itself. The seller,

however, usually guarded against all claim to repudiate pur-
chase by a clause in the sale contract that the buyer was satisfied

and took hisoathnotto enter any claim against him. In return
he guaranteed the buyer against defect in title.

In the great majority of cases an owner culti-

vated his own land, but the principle of hire was
well understood and clearly worked out.

Lease of fields, gardens, or houses was made for

a term of years, usually one or two, rarely longer.

The date of entrance upon possession was often

stated, and sometimes the date of expiry of lease.

The rent was usually stated, and a portion, often a
half or a third, paid at once in advance. The rent
taken was often a share of the produce, a half or a
third. In practice it is often specified as so much
per acre. The case of share-rent raised difficulties

which this avoided. If the landlord, e.g., was to

receive half and was paid in advance, a storm
might ruin the tenant’s share, but the Code ruled
that he must stand the loss. If the storm came
before payment was made, both shared equally
in the loss.

In many cases, along with a field in full yield

another area was leased to reclaim. This appears
usually to have been part of the pasture land, or

open field, which lay outside the ring of irrigated

land or water meadows surrounding the city.

Perhaps it was a recognized right that land so

reclaimed to full cultivation became the private
property of whoever reclaimed it. Some such con-

vention must have obviated the gradual restriction

of grazing land. Sometimes it appears that the
land had simply gone out of cultivation. In all

these cases the area to be reclaimed was allotted

free of rent, on condition that at expiry of the
term it should, usually in the third year, pay an
average rent. Meanwhile the already cultivated

land went with it at average rent, so ensuring the
maintenance of both landlord and tenant, the
latter making what he could out of the reclaimed
land.

In a slightly different case, a plot of land might

be let to make into a garden, orchard, or palm
plantation, the tenant paying no rent for a period

fixed according to the nature of the crop and the

time it needed to become productive. The Code
set an average term of four years, and in the fifth

year tenant and owner divided the crop. After

that it was the owner’s. If he let it, he let it as a
garden. If the gardener left any part unplanted,
it went into his share. The division was one of

area, not of produce. The owner took first choice.

Another system has been called metayer. It was
specially common with temple lands. Here the
landlord found seed, oxen to plough and to harvest,

agricultural implements, and in some cases even
labour. The tenant was a sort of bailiff or steward.

The Code lays down regulations of a more stringent

character than those usual in the few contracts

concerned with this system. For theft of the seed,

of fodder supplied for the oxen, or rations for the
labourers, the tenant had his fingers cut off'. For
stealing the implements or overworking the oxen
he was fined, a still heavier penalty being levied

for sub-letting the oxen or for entire neglect to

cultivate. As he was likely to he poor, it was laid

down that, if unable to pay his fines, he should be
tom limb from limb by the oxen on the field.

The Code allows snb-letting as long as the land-

lord suffers no damage. But the contract, what-
ever its terms, must be kept. From accident or
circumstances over which he had no control the
cultivator might get no crop. A flood might
carry away the produce, or a drought impoverish
the crop or utterly destroy it. The Code rules that
in such cases the tenant may carry over and pay
the year following. The phrase is peculiar :

‘ to
wet nis tablet ’ may refer to an obvious custom of

damping the sun-dried clay of the contract and so

altering its terms. One thinks at once of the
Unjust Steward in Lk 16 . His lord’s debtors
‘ moistened their tablets ’ and altered not the date,

but the amount, of their debts. If a gardener
failed to make a garden, he had a double debt to
pay. He had kept the owner out of five years’
produce of the land and disappointed his hope of

a garden. He had therefore to pay five years’

average corn-land yield and make the garden after

all. The tenant of land was bound to cultivate it,

not only because it might become foul and so not
readily let to a new tenant, but because the rent
was usually a share. If the tenant were neglectful,

he could not get off with the stipulated share of

the actual produce ; but the Code fixed the rent at

half an average crop for the locality. He had,
further, to complete all the operations on the land
as he would have done after a good crop if himself
continuing the tenancy. He had to plough it,

break it up with hoes and picks, gather out and
bum the weeds, and generally leave it in good
order. The fields do not appear to have been
manured, and the rich alluvial soil might not have
needed it ; but gardens, orchards, and palm-groves
were dunged with oxen manure.
Houses were usually let by contract, which stated

the size and situation of the house. The term of

lease was also stated—usually one year—and the

amount of yearly rent. A clause often occurs to the

effect that the house is in good repair. The doors,

door-frames, and some other woodwork were remov-
able, and the tenant might bring in his own. If let

with the house, they were inventoried. The tenant

covenanted for all repairs, the nature of which
might be specified. In the rainy climate, houses

of sunburnt brick required constant and immediate
attention. The accessaries of the house are often

mentioned, such as a court, a barn, a shop, a cellar,

a well, but we have little exact information as to

the usual accommodation in old Babylonian houses.

They rarely exceeded one storey in height.
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The Code enacted that, if the landlord wished to
recover possession before the end of the lease, a
fair proportion of the rent shonld be remitted.
The tenant had full possession and could pledge
the house.
A common plan was to lease a piece of land to a

man to build upon. After a somewhat longer
lease than usual the house came into possession of
the landlord. The Code fixed the cost of building
a house per area.
Boundary or common walls were often the canse

of dispute, usually as to which neighbour should
repair, or as to the right to lix beams. The con-
dition that one might build it if the other might
fix beams in it, e.g., was matter of contract. Most
of the sections relating to houses have disappeared
from our copies of the Code.
Labourers were often specifically hired, the most

common cases being to get in the harvest, for
building, and to transport goods by road or canal.
The wage was a matter of contract, but the Code
fixed minimum rates. Cattle for ploughing, cart-
ing, and working the irrigation machines, etc.,

and the associated agricultural machines, chariots
for journeys, and ships for voyages as well as
for freight, were often hired.
The pastoral pursuits were highly developed.

The kings and many rich land-owners, and, above
all, the temples, owned large flocks and herds. As
a rule, these were committed to shepherds, who
gave a receipt for the animals entrusted to their
care, and were bound to return the flock or herd
undiminished and with proper increase after breed-
ing, or to answer for them. A shepherd had to
make good all loss due to his neglect. He was
frequently a foreigner, belonging to one or other
of the nomad races who roamed the deserts or open
pasture.
Questions of currency arose. The standard by

which the precious metals were weighed varied
from city to city, and there is often a clause
specifying the standard in which money should be
repaid. The Code enacted that this could not be
enforced. Payment in kind was to be accepted,
and a creditor was bound to accept even goods at
fair value.
Debt was secured on the person of the debtor,

and in default of means must be worked off. But
the father of a family could name a substitute

—

wife, child, or slave—to work off his debt. To
mitigate the hardships of this custom, the Code
protected the hostage for debt from ill treatment,
and fixed the term of servitude at three years as a
maximum, whatever the debt. If the hostage died
a natural death, the creditor had no further claim ;

but, if he contributed by cruelty, he had to restore
son for son or pay for the slave. He could sell the
slave hostage, but not if it was a slave-girl who
had borne children to her master. She had to be
redeemed by her owner, i.e. replaced by a different

pledge.
Pledges were often taken as security for debt,

but could not be sold without consent of the real

owner. Frequently, when profitable, as a slave or
cattle might be, their value was taken by the
creditor in lieu of interest. Pledges were often
left with the debtor and served merely as security.
Personal guarantee on the part of friends that tne
debtor would pay at the proper time was often
given, and the debtor sometimes had to pay for

this assistance.

Trade was thriving, and Babylonian merchants
carried on a considerable overland commerce to
distant lands. The foreign products in their

markets were numerous and brought from afar.

Palestine, Cappadocia, Elam, and the lands beyond
these countries were conspicuous sources. Many
who stayed at home took shares in enterprises

conducted by travellers. Merchants received
money or goods to be traded away. The Code
regularized this practice, enacting that the parties
should exchange receipts, and that demands should
be based on documentary evidence. The agent
had to deposit an inventory and receipt for what
was entrusted him, and no claim could be sub-
stantiated except by such receipt. Profits were
good ; the agent must pay 100 per cent, whatever
his own gains. He was not responsible if he was
robbed on his travels, but had to be put on oath as
to the extent of his loss. Profits were usually
divided equally by contract on the termination of
the business.

These trade journeys afforded the opportunity
for transport. A considerable amount of forward-
ing was done. Debts were paid abroad by travel-
lingmerchants and purchasesexecutedat a distance.
The Code enacts that a merchant shall give a
receipt for the consignment, take all responsibility,
and exact a receipt on delivery. If he should
default in any respect, he was penalized five-fold.

Deposit was a common transaction, especially the
warehousing of grain. The Code fixed a statutable
rate of one-sixtieth for warehousing. The ware-
houseman took all risks, and paid double for all

shortage, but only if he had given a proper receipt.
If the goods were stolen from him, he had to
recover as best he could ; but he had no relief

against the depositor.

The network of canals supported a vast amount
of water traffic. Ships, whose tonnage was esti-

mated by the amount of com that they could
carry, w ere incessantly plying for hire between the
great cities. The contract specified the goods and
their destinations, and named the charges. These
were for carriage solely, but, when a whole ship was
employed, the rations for the crew were charged
specifically. The Code fixes the price for building,
navigating, etc., and insists on a year’s guarantee
with a new boat. The captain was responsible for
ship and freight, and bore all risks. If he sank a
ship, he was fined half its value, even if he re-

floated it. In the case of collision the boat under
way was responsible for damage to a boat at
anchor.
The Code regulated traffic in liquor, fixing a fair

price for beer, and severely punishing a tavern-
keeper for allowing disorderly conduct or treason-
able assembly. The hostess was to hale offenders
to the court—which seems to imply efficient and
accessible police officers, or perhaps the command
of able-bodied slaves.

Payment through a banker, or by written draft
against account, was usual. Bonds to pay were
treated as negotiable. A man could usually
borrow without interest from the temple treasury
of his city, for a fixed term, but paid interest if his
debt were left overdue. It is not quite clear, how-
ever, whether this privilege did not imply some
relationship to the temple, possibly only full
citizenship. Merchants, and temples in other
cases, charged interest at varying rates, usually
high, commonly 20 to 30 per cent, but for short
terms. Long loans were rare, if known at all. A
feature which seems to us somew hat irrelevant is

that the money or com appearing in a loan or other
transaction is often specified as to origin and
purpose

;
e.g., so much silver, part of the rent of a

house, is lent to hire reapers ; so much corn produce
of a peculiar field is lent to buy oil, or to pay a tax.
The exact purpose of such specification is not clear,
and, so long as the loan was punctually repaid,
there seems no reason to restrict its use. No
penalty is named for using the accommodation for
a different purpose from that for which it was
taken. Possibly there lurks in this specification
an analogy to our ‘ for value received,’ or it was
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an acknowledgment of the moral claim of the

borrower on the lender for accommodation.
Literature.

—

For laws relating to marriage, inheritance, etc.

,

see ‘Semitic’ sections of artt. Marriage, Adoption, Adultery,
Family (Assyro-Babylonian), and Inheritance (Babylonian).

The peculiar situation of vestals and vowed women comes under
IIierodo uloi (Semitic), Holiness (Semitic). For details cf. C.
H. W. Johns, artt. ‘ Babylonian Law * in EBr11 iii. 115,

‘ ’Die

Code of Hammurabi ’ in HDB, v. 584, as well as Babylonian
and Assyrian Laws

,
Contracts, and Letters, Edinburgh, 1904.

The most important addition to the bibliography there given is

J. Kohler and A. Ungnad, Hammurabi’s Gesetz, Leipzig,

1909, which gives full transcription, complete vocabulary,

juristic excursus, and about 1400 transcribed and translated

legal documents of the Hammurabi period, to be followed by a
large selection from the~Assyrian and Neo-BabyIonian periods.

This body of material affords an almost complete text-book for

the study of Babylonian law. C. H. W. JOHNS.

LAW (Biblical, Old Testament). — Ancient
peoples, almost without exception, regarded their

laws as of divine origin. At the top of the front

side of the stele containing the famous code of

Hammurabi, the sun-god Shamash is pictured in

a bas-relief seated on his throne and presenting
to the king the laws which follow. In ancient
Egypt, law was attributed to the gods (J. H.
Breasted, Hist, of Egypt, London, 1906, p. 242).

Ex 341'28 (J) represents Jahweh as dictating the
primitive decalogue to Moses, who acts as His
amanuensis, and the later tradition of Ex 2412

states that Jahweh Himself ‘ wrote down the Ten
Words’ (cf. Ex 31 18

). Dt 6 1 implies that all the
commands contained in that law -book were given
directly to Moses by Jahweh. The late priestly

tradition (c. 400 B.C.) of Ex 251 and 351 states that
all the laws found in Exodus, Leviticus, and Num-
bers were a direct revelation from God through
Moses. Demosthenes asserted that ‘ every law is a
discovery and gift of God’ (Aristogeit. A, 16, ed. F.

Blass, Leipzig, 1888). Even Cicero declared: ‘Lex
nihil aliud nisi recta et a numine deorum tracta
ratio’ (Phil. xi. 12). The belief that underlying
all man-made laws was a perfect law, emanating
from divine mind, was the foundation of Roman
law. It is reaffirmed by W. Blackstone, who says :

4 This law of nature being coeval with mankind, and dictated
by God Himself, is of course superior in obligation to any other.

It is binding over all the globe, in all countries, and at all times

:

no human laws are of any validity, if contrary to this ; and
such of them as are valid derive all their force and all their

authority, mediately or immediately, from this origin * (Com-
mentaries, ed. London, 1857, i. 27).

Thus it is that each age has expressed the convic-

tion that law is not a mere human convention, but
is conditioned by the eternal nature of things, and
that behind nature is Intelligence and Will.

A more careful study of the ancient sources and
the contributions of anthropology and sociology

have shed new' light upon the origin and growth
of law. The ancients were not w holly ignorant of

man’s part in its development. In the epilogue to

his great code Hammurabi declares :
‘ If a man

heed my words which I have written upon my
monument, do not efface my words, do not alter

my monument, so may Sliamash prolong his reign.’

Recent discoveries have brought to light some of

the older Sumerian laws which he incorporated
(cf. OLZ xiii. [Leipzig, 1914]). Egyptian kings,

like Horemheb of the XIXth dynasty, freely en-

acted new laws and gave them equal authority
with the older laws which tradition ascribed to the
gods (Breasted, op. cit. p. 242).

Notwithstanding the late traditions, which re-

resent all Israel’s laws as being directly dictated

y Jahweh, the OT contains some of the best

existing illustrations of the different stages by
which law' evolved. The custom of blood-revenge
is a survival of the primitive stage of self-help,

when, in the absence of an organized government,
the individual or the clan undertook to redress all

grievances (see, farther, art. Blood-FEUD). It is

typical of customs that were inherited from the

pre-historic past and represented the crude be-

ginnings of law. Some of them were based on
wide observation and experience, and were bene-
ficial to society

;
others were but the result of

savage ignorance and superstition. Law began to

take definite form when men began to refer their

cases to an arbiter or judge. Ex 18 13'27 contains
a vivid illustration of this important stage in the
evolution of law. It represents the people of Israel

in the wilderness bringing their cases of dispute to

Moses for his judgment. The decisions which he
rendered were called tSrdth. The singular of this

word, tordh, is the common Hebrew designation
of ‘ law,’ and comes from a root which means ‘ to

throw out’ (the lot), then ‘to direct,’ ‘to teach.’

It corresponds closely to the two terms used in

Homer for ‘ law ’
: 5brij, which means a way pointed

out, a course prescribed by precedent, ana Otfus,

that which is laid down. In 1 S 3021'25 is found
a clear example of the way in which such a decision
grew into a judicial precedent possessing all the
validity of the law. After David’s followers over-
took and vanquished the plunder-laden Amalekites,
he decided, as the chief of his clan, that,

‘ As is the share of him who goeth into battle,

So is the share of him who remaineth with the baggage,
They shall all share alike.’

The historian adds significantly, ‘And from that
time he made it a statute and a precedent for

Israel to this day.’

Usually the tdrdth, or decisions, were rendered
by the priest, the representative of Jahweh, by the
use of the sacred lot. Mai 26t - states that ‘ the
tdrah of truth was in the month of the priest . . .

and the people were wont to seek the t&rdh at his

mouth.’ It is evident that in the mind of the
people these decisions enjoyed from the first the
divme sanction. This fact represents the germ
of the later Hebrew theory of the divine origin
of law. Until the days of Nehemiah the oral

decision of the priests was apparently ascribed
equal authority with the written law.
The other common Hebrew word for law, mish-

pat, is equally suggestive. It originally meant a
specific judgment or decision. In Ex 2D it is used
in the plural as a title for the decisions or judg-
ments which embodied the fundamental principles

of early Israelitish law and custom. At first it

apparently referred only to civil law, but in Lv
(e.g. 184 - s - 26

) it is extended to include ceremonial
laws. The authority attributed to the decision

(tordh or mishpat) rendered by the priest, or tribal

chief, or king, or civil judge gave ample oppor-
tunity for the development of custom and law.

Ordinary cases were decided according to older

precedents. When new cases arose, this flexible

system made it possible for the judges to decide
them, and, in so doing, to establish new precedents
which, if just, soon gamed the authority of definite

laws. The passage already quoted from Ex 18

plainly illustrates the process. When the cases
referred to Moses became so many that he did not
have time to pass judgment upon them all, he
appointed judges to decide all the questions that
were analogous to those covered by tdrdth already
rendered by him (v. 20

). ‘They judged the people
at all times, hut the difficult cases they brought
to Moses’ ( v.

-

6
). The principles which he thus

concretely promulgated represent the historical

foundation of the later tradition that he was the
author of all Israel’s laws.
Among the Hebrews, as among most primitive

peoples, the customs and the oral laws, which grew
up on the basis of those decisions, long sulliced.

The OT contains some interesting illustrations of

the gradual transition from oral to written and
definitely codified law. The nine (at first probably
ten) groups of ten words or decalogues, found in
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Ex 21 l-23u
, are the result of an attempt to embody

the important principles of Israel’s early law and
customs in systematic, compact form (cf. C. E.
Kent, The Founders and Rulers of United Israel
[= Historical Bible, in], London, 1909, pp. 209-219).
Each decalogue deals with a distinct subject and
is divided into two pentads, indicating that they
were first intended to be committed to memory—

-

each law being associated with a finger or thumb
of the two hands—rather than to writing. Thus,
e.g., the decalogue in Ex 21 2"11 deals with the
rights of slaves : the first pentad (212-«) with male
slaves, the second (217_u ) with female slaves. The
first five decalogues contain civil laws and are very
explicit. They clearly represent earlier customs
and precedents

—

e.g.,
‘ If a man strike another so

that he die, the manslayer shall be put to death ’

(21u). The remaining decalogues consist of moral
and ceremonial laws, and are simply mandatory
or hortatory— e.g., ‘Thou shalt not wrong nor
oppress a resident alien, for ye were resident aliens
in the land of Egypt 5

(2221 ).
In time these primitive Hebrew decalogues were

committed to writing. They may at first have
been inscribed on tablets and set up in the Israelite
sanctuaries. They represent the same stage in the
development of Hebrew law as the more elaborate
Code of Hammurabi, which was inscribed on stone
and originally set up in order that (as is definitely
stated) the oppressed who had a suit to prosecute
might read and understand these laws and learn
how to secure justice (C. H. W. Johns, Babylonian
and Assyrian Laws, Edinburgh, 1904, p. 393).
Typical western analogies are the Code of Gortyn,
set up in the market-place of that ancient Cretan
town, and the Twelve Tables of the Homans.
The next step in the development of law was

the modification, expansion, and codification of the
earlier codes to meet the needs of a more advanced
civilization and to embody the higher ideals of the
later age. Again the OT contains excellent illus-

trations of this process. The Hebrews and most
Oriental nations failed to develop an authoritative,
legislative body. Even the Romans for centuries
kept alive the legal fiction that the Twelve Tables
were the sole foundation of all Roman law. Dur-
ing the latter half of the 7th cent. B.C. it became
evident to the enlightened priests and prophets of
Judah that the primitive laws of Ex 211-231® (which
were probably formulated as early as the 9th cent.)
were inadequate. Many questions not contem-
plated by these earlier laws had arisen. Under
the preaching of the great ethical and social pro-
phets of the 8th cent., many new moral and religi-

ous principles had been proclaimed and accepted
by tlle leaders of the nation. The spirit of reform
that was at work called for a definite programme,
if it was to bear permanent fruits. A detailed
comparison of the primitive codes and of the laws
embodied in Deuteronomy reveals the methods, as
well as the work, of these self-appointed lawgivers.
Three-fourths of the older laws are represented in

the later code : some are simply reaffirmed, others
are abrogated, the majority are modified or ex-

panded in accordance with the principles of justice,

humanity, and loyalty to Jahweh enumerated by
Amos, Hosea, and Isaiah. The result is a remark-
ably complete code, well adapted to the needs of
the Judaean kingdom about 625 B.C., and yet put
in the mouth of Moses, whose early precedents it

incorporates. 2 K 22'-2325 contains a remarkably
clear account of how this privately-prepared code
was promulgated. Evidently it had the sympa-
thetic support of the ruling party and of an able

group of reformers. At the opportune time it was
brought from the temple, formally presented to the

king, read before him and the assembled people,

and then solemnly accepted by him in behalf of

his nation. The final step was its rigorous enforce-
ment by Josiah.

Interpreted in the light of the earliest records,
Israel’s legal history illustrates the five closely
related stages in the growth of law. The first is
the period of relative lawlessness, when the indi-
vidual or the clan is the only recognized authority
and human relations are determined by customs,
most of which originated in the pre-historic past.
The second stage is when questions of dispute are
referred to tribal chieftains, priests, or judges, and
their decisions are held to be binding not only in
specific, but also in analogous, cases. The third
stage marks the development of a definite oral
law, based on earlier customs and precedents, and
transmitted in the form of decalogues or concrete
typical formulas. The fourth stage is when the
primitive oral laws are committed to writing. The
last stage is when the primitive laws are modified,
expanded, and codified, and new laws are con-
stantly being promulgated to meet the needs of a
developing civilization.

Literature.—H._ J . S. Maine, Early History of Institutions,

London, 1875, Ancient Law, do. 1888 ; S. R. Driver, art. * Law
(in Old Testament)’ in HDB iii. 64 ; C. F. Kent, Israel’s Laws
and Legal Precedents (Student’s OT), London, 1907.

C. F. Kent.
LAW (Biblical, New Testament).—i. Fading

of the Law in the NT.—In the Synoptic Gospels
the Jewish Law forms a large part of the back-
ground of the narrative ; but from that point
forward less and less is heard of it, until it dis-

appears entirely, and another standard of conduct
takes its place. This change was due in the main
to the action of the two great persons who were
the founders, the one of Christianity and the other
of Gentile Christianity. Both were too great to
remain under the yoke of the Law as the Jews
understood it ; but, while the first never had any
open conflict with the Law, the second waged
a war upon it which began early and continued
long.

2. Jesus and the Law.—Jesus was brought up in
a pious home, in the religion of the Law which to
the ordinary Jew in Palestine was no burden (Lk
Is). ‘ He never learned,’ we read in Jn 715

; t.e..

He did not follow a life of learning nor place Him-
self under a scribe. His sympathies did not incline

Him to men of that class. On the other hand. He
lived in full sight of Gentile life, witnessing the
social and religious usages of the heathens, and
He had no aversion to people who were not Jews,
and we never find Him boasting, as does the Jew
of Bo 217 '20

, of the superiority which the possession
of the Law gave to the Jews. Yet He regarded
the Law with profound respect ; He considered it

to be the way of life that God had given to His
people, and He experienced little reaction against
it. He regarded it chiefly as a moral code ; as a
system of ritual. He was less impressed by it, and
the tradition which the scribes had bnilt up around
it He must from early times have regarded with
indifference, as being apart from the way of life

that God had given to His people, and in some
points inconsistent with it. He regarded the Law
as containing, so far as it went, all God’s will and
all man’s duty, though those who sought for per-
fection had some aims which transcended its pre-
cepts; and He was able to say (Lk 1617

, Mt 518
)

that it was easier for heaven and earth to pass
than for one tittle of the Law to fail. The pas-
sage, Mt 521

"45
, in which Jesus appears as definitely

superseding commandments of ‘he Law by more
ethical commandments of His own, belongs cer-

tainly in its arrangement, and also in much of its

detail, to a later state of things ; the Law is made
ruder than it was as then practised, in order to act
as a foil to the more elevated injunctions set over
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against it, and some of the sayings (e.g., vv.23-0}

reflect the controversy of the Church of Palestine

with the synagogue. Jesus Himself upheld the

religious system of His country, and encouraged
others to do the same.
He did not, however, treat all the command-

ments of the Law as being on the same level. To
the question, a common one in His day, ‘ Which
is the greatest commandment of the Law?’ He
replies by citing two precepts of the Pentateuch,

the first requiring love to God with all one’s

powers, the second love to one’s neighbour (Mt
2-234-10) The Golden Rule (q.v.), stated by Him in

the positive form that one must do to others what
one desires that they should do to oneself, is said

to be the cardinal injunction on which hang all the
Law and the prophets (Mt 712). The comparison
of the weighty matters of the Law with those less

weighty is certainly authentic (Mt 23s3
), and shows

Jesus to have occupied the same position as the
prophet Micah (6

8
). The words of the prophet

Hosea, who declares that God requires mercy and
not sacrifice, are twice put in His mouth in the First

Gospel (Mt 913 127=Hos 6s ).

We find, accordingly, that Jesus was never
accused, as were Stephen and St. Paul, of any
attack on the Law. On several points He pleads

for an elastic view of the Law. He is not rigorous

as to the Sabbath or in the matter of fasting

;

but on these points general opinion seems to have
upheld His views. The only instance of His de-

liberately setting aside a law of the Pentateuch
is in connexion with divorce, for which Moses
provided, but which Jesus held to be quite inad-

missible (Mk 102
'12

). Divorce, He held, was allowed
to the Israelites when they were in a backward
state, and unable to support the whole of God’s
will as seen in the original constitution of human
nature, which made marriage indissoluble. It may
be doubted if Jesus used the words ‘ except for

fornication ’—that would of itself bring marriage
to an end.
The example of Jesus could thus be appealed to

by those of His followers who held the Law in

honour and practised it. But He also prepared
the way for those of them who sat loose to it and
regarded it as a code of morals and scarcely more.
He taught no ritual, and stood somewhat aloof

from the great ritual system of His country. He
was impatient of the minute and burdensome tra-

dition which the scribes had built up around the
Law and which the Pharisees regarded as being
itself the Law and diligently practised. He for-

mally broke with that vast system which sought
to provide rules for every case that could occur in

human life, and to bring under strict regulation

the whole of conduct and action. In Mk 7 1 '23 He
repudiates the authority of the tradition, as being
made by man, not given by God, and in many cases

opposed to the law of God. And the Law itself

was a very different thing from the law with the
tradition added to it. The ignorant could keep
it ; the Gentiles could accept it.

Jesus was opposed with His whole soul to the
pedantic rigour of the system of the scribes because
their multiplied rules depressed rather than ele-

vated the people, and drove away from the true
religion rather than attracted to it. The tradi-

tion, as they applied it, was a merciless institution,

binding heavy burdens on men’s shoulders, shut-

ting them out of the kingdom of heaven, losing

sight of the weightier matters of the Law, mercy
and justice and faith, in the strict attention paid
to the small matters, mint, anise, and cummin
(Mt 23*- 13- 23 - 25

; all these verses are in Q). In
Mk 6s4 He regards with compassion the multitude
which has prevented the repose that He sought to
give His disciples, because they are harassed and

scattered like sheep without a shepherd, and He
begins diligently to teach them. He taught them
doubtless of a lighter yoke, of more practicable

duties than had generally been asked of them. He
taught them that the Law was not their only link

with God, that He was their Father, and that they
had access to Him at all times, and could learn for

themselves, by meditation and prayer, what He
asked of them. By His teaching He brought the
question of the Law to the position in which the
Church took it up ; appeal could be made to Him
both for continuing to practise the Law (for He
Himself had done so) and for a spiritual attitude

in which the Law parts imperceptibly with its

authority.

3. Attitude of the Jews in Palestine.—In Pales-

tine the followers of „esus continued after His
removal to be good Jews. They frequented the
Temple, gave alms, attended to their prayers, and
even—if Mt 5m is not to be taken figuratively-
offered sacrifice (see Ac 2123'26

). They observed the
Levitical laws as to clean and unclean in food and
other matters. Circumcised Jews would see no
reason in their attachment to Christ for throwing
away the advantages of their position. To their

piety as Jews they added another piety as followers
of Jesus ; they kept His commandments in addition
to those of Moses, and began to collect them into

a code, as we see in Mt S24"13
, as well as in collections

like Q and in the Didache.
When the gospel spread to Gentile soil, new

questions arose. Those who named the name of
Christ naturally sought to meet together and to
practise their common worship in the form of

common meals. From this sprang the first great
controversy of the Church as to the terms on which
Jewish and Gentile Christians could live together.
The strict Jewish Christians held that Gentile
believers must become Jews and keep the whole
Law ; and in this they only upheld the practice
which obtained in the Jewish missions to the Gen-
tiles. But Jewish missions had been great failures
for this very reason ; and easier terms had to be
sought forthe Gentile converts. InAc lotheCburch
at Jerusalem draws up an easy rule : Gentiles are to
be admitted to the Church on agreeing to adopt
the Jewish standard as to sexual intercourse, to
have their meat for table prepared in the Jewish
fashion, and to abstain from meat offered to idols.

(It seems scarcely possible that the addition to
these outward abstentions of the far-reaching
ethical rule added in Cod. D, ‘and not to do to
others what they would not have done to them-
selves,’ can be original.) Of this compact little is

heard afterwards. The claim, moreover, made in

Ac 10 for Peter, that he was the first to be led

by Providence to see that the barrier which kept
Gentiles outside the Church ought no longer to

prevail, can scarcely stand against the evidence
of Ac 15 and Gal 2 that Paul and Barnabas went
to Jerusalem to get the question settled as to the
terms on which Gentiles should be received, and
that Peter afterwards broke through the adjust-

ment then made. If the story of Peter and Cor-
nelius has a historical kernel, it probably belongs
to a later period than that in which Acts places it.

The question may have arisen in more parts of the
world than one, and have been settled in various
ways. In some of the Pauline churches we know
that it occasioned acute controversy and that the
solution which Paul aimed at and no doubt at-

tained was that the Gentile Christians were recog-

nized as children of Abraham without coming
under any obligation at all to the Jewish Law,
and that it was recognized that the difference be-

tween Jew and Gentile had ceased to be regarded ;

they were all one in Jesus Christ.

4. St. Paul and the Law.—The question of the



856 LAW (Biblical, New Testament)

attitude of Christian missions to the Law must
hare occupied Paul’s mind as soon as he became
convinced of his own call to carry the gospel to
the Gentiles, i.e., if we are to accept his own state-
ment in Gal l

16
, from the time of his conversion.

JRo 7, with its incisive definition of the character
of the Law and its relation to those wearing human
nature, shows how impossible it was for him to
demand of the Gentiles obedience to a Law which
brought so little comfort to himself. In that chapter
he arrives at a different conclusion as to the Law
from that of his own upbringing. It is idealized
as Jesus idealized it, and regarded as a searching
standard of entire perfection, dealing not with acts
but with motives and springs of conduct, and hold-
ing up to man all that he ought to be. It is holy
and just and good ; to keep it would be to find the
promises fulfilled that one should live by it (Gal
321

). But, alas! it is too good for man to live at
peace with it. The Law is spiritual, but man is

carnal and cannot love the standard of ineffable
goodness. It acts as an irritant on him and brings
to the surface his innate weakness and recalci-

trancy, and so, while his reason approves of it, he
cannot keep it, and is driven by it to despair.
The view of the Law which is here set forth as

a matter of personal experience, and a truth of
psychology, is set forth again and again in the
Pauline Epistles as a general doctrine. So the
Law acts, so it was intended to act, on those who
are placed under it; it is by God’s decree and
counsel that it does so. The Law is the strength
of sin (1 Co la56 ), which is the sting of death ; it

came in to multiply transgression (Ro 520 ), for
where there is no law there is no transgression

(415) ; the Law, therefore, works wrath. Every one
who does not keep it in every point is under a curse
(Gal 310

). The ministry by which it was introduced
into the world was a ministry of death (2 Co 37).
The Apostle was confirmed in this view of the

nature and effects of the Law, to which his own
experience had brought him, by his missionary
practice and experience. He saw that the Gentiles
were being saved quite apart from the Law. The
Law was not proposed to them as in any way a
condition of salvation; only Christ crucified was
declared to them, and, on their believing in Christ
crucified, the Spirit at once took possession of them,
and they began to exercise the gifts of the Spirit

(Gal 31 '6
). From this he inferred that God was,

as a matter of fact, justifying the Gentiles by faith

(Gal 3s ), and from this he drew the broad conclusion
that the method of salvation by keeping the Law
was now discontinued by God in favour of the new
method—that of salvation by faith in Christ alone

—

and that this method now alone availed (Ro 321
'28

).

Holding this very radical doctrine about the
Law, the Apostle could no longer follow up his

career as a Jewish Rabbi (Pli 37'“)
; and he became

the object of the bitter hatred of the Jews wherever
he went, and also of many Jewish converts to

Christianity, who represented him (Ac 21 21 - 28
)
as

teaching that the Jews living among the Gentiles
should renounce their allegiance to Moses, and
should give up circumcising their children and the
observance of Jewish customs. That this was a
gross exaggeration there can be no doubt ; lie him-
self adhered to many a Jewish custom, and he did

not interfere with such practices on the part of

other Jews (1 Co 920
). But to Gentiles he made it

quite clear that the Law was no condition of salva-

tion for them ; and to Jew and Gentile alike he
proclaimed that salvation did not come through
the Law, but only through faith in Jesus Christ

(Gal 2161
-). To those who sought to make his

Gentile converts Judaize, practise circumcision,

and observe Jewish festivals and Jewish restric-

tions in diet, he offered, as the champion of the

liberty of these converts, an uncompromising
opposition.

5. Position of the OT in Pauline churches.

—

Something must be said of the place of the OT in
the churches of Pauline foundation. The converts
were supposed to be familiar with the history and
the words of the OT ; it was the revelation of which
the gospel of Christ was the consummation and
flower ; it was full of Christian things ; the pro-
mises recorded in it were now being fulfilled to
believers in Christ (1 Co 1011

, Ro 1“-)
; its types

were coming to reality in their experience. The
Law and the Prophets were Christian books, and
the discerning could find Christ in them in most
unlikely places. The moral standard of the OT,
an object of envy to the Gentiles, was from the
first that of the Church ; the heathen converts were
at once lifted up to it, though they accepted its

requirements not from the dead code but from the
living spirit of Christ, and were taught, as He had
taught, that love was the fulfilling of the Law.
The provisions of the Law were not quoted either
in setting up the standard of Christian conduct or
in correcting the lapses which took place from it.

Nor was any appeal made to the OT in arranging
the internal affairs of the Church ; in these the
mind of Christ is the supreme authority, where the
Apostle’s own authority does not suffice (1 Co 7 10

etc. ). When disputes break out among believers,

the Apostle advises that recourse should not be had
to the heathen courts, but that an arbiter should
be found among their own number. The OT Law
has completely disappeared as law for the Gentile
converts.

The arguments by which Paul sought to account
for the Law, which in his missionary practice he
had deprived of all authority, are of various kinds.
Some consist of bold speculations on the divine
economy of salvation, some are Rabbinical devices,

bringing a new meaning out of a text of the OT.
Of theformer kind the most powerful and impressive
is that of Gal ZP-i7, where he speaks of the Law
as the tutor placed over the growing heir to check
his freedom till the day arrives when he attains

his majority. This had been the case with man-
kind when Christ came, and in Him the spirit of

adoption took possession of the human race now
entering on its inheritance, so that the guardian
is no longer needed. The Law is treated in this

chapter as being on a level with those constraining
influences, or spirits of the world, under which the
Gentiles also were confined, to be prepared for
Christ. A great thought also is contained in the
argument that the promise was antecedent to the
Law, which could not set it aside, and that the
promise to Abraham, made to him before circum-
cision was instituted, is fulfilled directly to the
Gentiles who, like him, take faith and not works
for their guiding principle and, therefore, are
Abraham’s true children (Gal 314_22

, Ro 4). Of
another calibre are the arguments that the seed, in

the singular, to whom, with Abraham, the promise
was addressed, must indicate an individual person,
and that Christ is that person, faith in whom now
saves (Gal 3 16

'-), and the argument that the radiance
on the face of Moses when he came down from
Mount Sinai was fading away, and that he put on
a veil to hide that circumstance from the Israelites,

who think that the radiance still rests on the Law,
though it is quite outshone by the exceeding radi-
ance of Christ (2 Co 37

'18
).

6. Conclusion.—The controversy about the Law-
subsided in Paul’s life-time. In Galatians it is

acute ; in Romans the argument is free from
passion ; in the Corinthian Epistles there is little

of it ; in the later Epistles only a few- phrases are
found to show that he still stands where he stood
(Ph 3«-9

,
Col 211'17

). On the other hand, the com-
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mandments of Christ are valid wherever they apply.

This is the case in every part of the Church. The
eternal validity claimed by Christ for the old Law
(Lk 1617

) is attached to the words of Christ Himself

(Mk 1331
), and the law of love is spoken of both by

Paul and in many of the later books of the NT as

the sum of Christian duty (Gal 6-, Ro 133
'10

,
Ac 2035

,

Ja l
27 2s ,

He 131 - 16
,
Jn 13“t ). In the Fourth Gospel

the Law of Moses is spoken of as ‘their law’ (Jn

1523
), as if Christ had not acknowledged it and His

followers had nothing to do with it.

Literature.

—

The Commentaries and BiUe Dictionary articles,
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discussion on the Apostolic Decree and the relation of Acts to

Paul, see K. Lake. The Earlier Epistles of St. Paul, London,
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The Acts of the Apostles, do. 1909, The Date of the Acts, do.

1911 ; W. Sanday, ‘ The Text of the Apostolic Decree,’ in Exp,
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LAW (Buddhist).—In the strict sense of the

word there is no Buddhist law ; there is only an
influence exercised by Buddhist ethics on changes
that have taken place in customs. No Buddhist
authority, whether local or central, whether lay or

clerical, has ever enacted or promulgated any law.

Such law as has been administered in countries

ruled over by monarchs nominally Buddhist has

been custom rather than law
;
and the custom has

been in the main pre-Buddhistic, fixed and estab-

lished before the people became Buddhist. There
have been changes in custom. But the changes
have not been the result of any enactment from
above. They have been brought about by change
of opinion among the people themselves. And in

order to asceitain whether such change of opinion

was, or was not, due to the influence of Buddhism
it would be necessary, in each case, to ascertain

what the custom had been before the introduction

of Buddhism, in what degree or manner it had
changed, and what had been the probable cause of

the difference shown. Unfortunately our know-
ledge of the history of social conditions in Eastern
Asia, whether before or after the 6th cent. B.C., is

at present much too meagre to enable us to deal

with the subject in so thorough a manner. Nothing
has yet been -written on the subject, and only a
slight beginning may yet be made.
The Buddhists, for instance, had from the begin-

ning what we term their canon law, what they called

Vinaya, i.e. ‘Guidance.’ 1 It consists of 227 rules

to regulate the conduct of the members in outward
affairs, and some supplementary chapters on special

subjects. These ‘articles of association’ are quite

apart from the Buddhist religion, and indeed have
little or nothing that is specifically either Buddhist
or religious. No religious community could avoid
quarrels and disruption without the assistance of

rules of the kind. Now, just before the rise of

Buddhism therewere quite a number of such Orders.

The names of ten of them are preserved in the

Anguttctra. 2 Unfortunately, the records of nine
out of the ten have perished. They had no writ-

ing ; and, as each Order died out, both its doctrine

and its canon law, kept alive only in the memory
of its members, died out also. Only one of these

pre-Buddhistic communities has survived—that of

the Jains ; and the internal regulations of the
Jain Order have not yet been published. It was
inevitable that the early Buddhists should have
adopted in many details the customs already
fol lowed by these other wanderers. But in the

main, no doubt, the rules were Indian in origin,

the common inheritance of all the schools.

There is nothing in the 227 rules of the Vinaya
which would be included under the English term

1 Ed- H. Oldenberg, London, 1879-S3.
2 See T. W. Eh vs Davids, Dialogues of the Buddha. Oxford,

1899-1910, i. 220-222.

* law 5 in its modern sense. In the explanations

and applications, however, of the rules, as inter-

preted in the chapters of the Order when a particu-

lar case came up for decision, there is a good deal

of what we should now call case law. For example.

Rule No. 3 is as follows :
1

‘ Wt v-c“ic rTU 1, .,*=. ,:Ti -V |-r'io life v human
beii. r -1 I, ;i:i -- «.

i

v u :
‘ *• ' eing, or

bha; . ; , r r .,' : -i 1' destruc-

tion, savin", “ Ho ! my friend ! what good do you get from this

sinful, wretched life ? death is better to you than life !
”—if, so

thinking, and with such an aim, he, by various argument, utter

the praises of death or incite another to self-destruction—he,

too, is fallen into defeat, he is no longer in communion.’

In the elucidation and discussion 2 of this rule a
very large number of all possible cases of alleged

infringement of it are given. The cases are not
real ones that actually happened, but hypotheti-

cal. The offences, or alleged offences, are sorted

into grades, which are distinguished one from
another as modern English law-books distinguish

between assault, aggravated assault, manslaughter,
and murder. The penalty for the gravest kind is

exclusion from the Order ;
that for the lesser kind

is suspension in varying degrees, and for varying
duration.

For instance, a man digs a pit ; that is no offence. He digs

it in the hope that X will fall into it ;
that is a dukkata (‘ evil

act’). The man (X) falls into it
;
that is another dukkata . He

is badly hurt ; the inan who dug’ the pit is guilty of a ‘ grave
offence’ (thullachchaya). The man falling is killed, then the
digger of the pit is guilty of ‘ defeat ’ (pardjikaX involving ex-

pulsion.3

This is not criminal law. It is intended only to

keep the Order pure ; and the penalties are very
mild. But it is interesting to find in these discus-

sions the doctrine of malice aforethought, or ac-

cessory before (or after) the fact, used much as a
modem jurist would use it, and leading up to de-

cisions which are very much what a modern jurist

would give.

H. Oldenberg, in his introduction to his edition

of the text, has carefully considered the manner in

which these documents enshrining the Buddhist
Vinaya were gradually built up, and their ap-
proximate date. He concludes that the whole
text, as we now have it, was in existence within a
century of the Buddha’s death ; and that much of

it—for instance, the 227 rales referred to above

—

is older, and may go back to the generation in

which Buddhism arose. It will be seen at once
that this is quite modern compared with the
Hammurabi Code of customary law. Such value

as these Buddhist documents have in the history

of law depends upon their being the oldest legal

texts which apply the principles of equity to the

problems to be solved. They do not pretend to

put forward any code of law. They belong to a

stage beyond that, and only attempt to utilize for

the practical requirements of an association of co-

workers the results of previous thought on legal

points. We shall probably never know how far

these results may have been modified or softened

by the Buddhists for the puipose of application to

the new problems to be met.
The administration of this law (if law it can be

called) was very simple. The decision lay with

the Chapter, which was composed of all members
of the Order resident within a certain boundary.
The boundary, also fixed by the Chapter, was so

arranged as to secure the possible attendance of

from a dozen to a score of members. All the

members were equal, and the senior member pre-

sided. If the matter came to a vote—which seldom

happened—the voting was by ticket. Complicated

matters were refen ed to a special committee for

report, and the decisions in most cases were

unanimous. The Chapters had no authority to

1 Vinaya Texts, i. 4 (SBE xiii. [1S81] 4).

3 Vinaya, lii. 68-86 ; not yet translated.
3 lb. iii. 76.
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settle any matters not included in the Vinaya, or
to deal with property not the property of the
Order. All such matters were the province of the
State, to be settled according to the customs of
each locality. They were regarded as secular, not
religious. Thus customs as to marriage and
divorce, the inheritance and division of real or
personal estate, the law of contract and criminal
law, were all purely secular matters to be deter-
mined by the sense of the lay community. This
continued to be the attitude of mind of the Bud-
dhists throughout their long and varied history.

The expression ‘Buddhist law’ as used of law
administered in English courts in Ceylon and
Burma has a very different meaning. When the
English had taken the whole of Ceylon, they intro-

duced English law except on certain matters, which,
they imagined, would or might offend the religious

feelings of some of the inhabitants. Thus, with
regard to marriage and inheritance, they granted
to the Dutch the Roman-Dutch law on these points,

and to the Hindus and Muhammadans the Hindu
and Muhammadan law respectively. Taking for

granted, in their ignorance of Buddhism, that the
relation between law and religion on these points
must be the same for the Buddhists as for these
others, they decided to incorporate into the law of
the Island the customs prevalent there among the
majority, the Buddhists, on the same points. For
this purpose they made inquiries as to what those
customs were, and finally recognized two different

groups of custom as valid, the one for the low-
country Sinhalese, the other for the Kandians in
the hills. By so doing they made customs current

at the beginning of the 19th cent, valid for ever,

and deprived the lay community of any power of
change or adjustment which they possessed. On
the other hand, they soon began, and have con-

tinued, to change the customs by two methods,
one of interpretation by judicial decisions, the
other by legislative enactment. By the latter they
have introduced the registration of marriages, and
conferred upon the laity the power of making wills.

The original report on Kandian customs has been
recently discovered and a translation of it published

by C. J. It. Le Mesurier and T. B. Panabokke,
under the title Niti Niganduva (Colombo, 1880).

The course of events in Burma, since it was taken
over, has been very similar. But, whereas we
know nothing or next to nothing of Sinhalese law
before the conquest, we have for Burma a most
valuable summary of the gradual growth of the

customary law in E. Forchhammer’s Jardine Prize

Essay (Rangoon, 1885). He shows how the
customary law, originally introduced there from
S. India in the 10th cent. A.D., ha3 been constantly

but slowly modified by the influence of the Buddhist
laity. He mentions also the numerous codes in

which such alterations have been incorporated.

I). Richardson has translated one of the latest of

these codes under the title The D imathat, or Laws
of Menoo, Kangoon, 1906.

Literature.

—

The authorities are given in the course of the
article. T. W. RHYS DAVIDS.

LAW (Celtic).

—

i. Law.—Of the legal institu-

tions of the ancient Celts we have no knowledge
beyond the evidence of philologyand the statements

of Csesar with regard to Gaul. Both the Goidelic

and the Brythonic branches of the Celtic languages
contain a term for law cognate with the Latin

rectus (Ir. recht ;
Welsh, rhaith), while the words

for judgment (Ir. brdth ; Welsh, brawd) also corre-

spond in these branches. Similarly, we have in

both branches the same word for ‘duty’ or ‘re-

sponsibility,’ namely Ir. dliged ; Welsh, dyhd.
Throughout the Celtic world, too, the organization

of society had a tribal basis, and the legal institu-

tions of the Celts were, consequently, in their
origin tribal in character. This tribal character,
though in a greater or less degree modified, survived
unmistakably in Irish and Welsh law, as we know
it in historic times. The evidence of Csesar as to
Celtic law {de Bell. Gall. vi. 13) relates to the
druids, of whom he says that they decided practi-

cally all public and private disputes and assessed
the fines and penalties in the case of any crime, as,

for instance, homicide, while it was they also who
gave their decision in the case of any dispute regard-
ing inheritance or boundaries. In the case of refusal
to abide by their judgment they had recourse to
excommunication from religious ceremonies— a
punishment w'hich, in practice, involved the loss

of all civil rights, and which survived as outlawry
in Irish and Welsh law. The druids, according to
Csesar, formed an organized community, at whose
head was a chief druid. It is, however, from the
surviving Irish and Welsh legal literature that
we derive most information concerning actual
Celtic law. In Breton and Cornish there are no
legal documents in existence, but we may surmise
that ancient Breton and Cornish law was substan-
tially the same as that of Wales, while the clan-

system of the Gaels of Scotland, which was intro-

duced by the Dalriad Scots, had, as its legal

counterpart, institutions of the same essential

character as those of Ireland. From a study of

the Irish legal treatises, which reflect the older

tribal system better than do the Welsh laws, we
find that legal decisions were not given by judges
appointed by the king, but by men of legal learn-

ing, who were of two grades : (1) the brethem (gen.

brethemon, whence * Brehon’), a term usually trans-

lated ‘judge,’ but more correctly ‘advocate,’ and
(2) the ollamh, or law-agent. It is not impossible
that, originally, recourse was had to the judgment
of men of known probity, without regard to legal

training, but, though the judicial powers of non-
professional magistrates and noblemen survived

in Ireland for certain purposes, it is clear that for

all the more important cases a trained judge was
necessary. Each district appears to have had a
Brehon, and some more than one, while the king
and the great magnates had Brehons of their own.
Where there were more than one Brehon in a dis-

trict, a litigant had a choice. In Welsh law there

are plain indications of the earlier tribal basis as

in Ireland, but there are also clear signs of the

growth of the influence of the royal power upon
law, and of the beginnings of a police system in a
rudimentary form. In Ireland the policing of the
law was practically in the hands of the tribal com-
munity, who, in the last resort, in the case of

contumacy, could outlaw the offender. Side by
side with the growth of the central power (possibly

through the influence of England) we find much
more prominence given in Wales than in Ireland

to severe punishments, such as hanging and mutila-
tion, and later to such a mode of trial as ordeal.

It is interesting to find that, both in Ireland and
in Wales, there were legal variations in different

localities, and, in Ireland, this variation led to the
broad division of Chin-law, or law of general appli-

cation, and Urradhus-\a,w, which varied with the
locality. The trial of cases arising under the latter

type of law was open to noblemen and local magis-
trates, but cases under the former type could be
tried only by trained judges. There is no clear

evidence of any personal or collective legislation in

ancient Ireland, but it would appear that portions

at any rate of written custom were recited at some
of the great annual gatherings, such as that of

Tara, for which the Irish had so marked a predi-

lection. It is sometimes stated that Irish legal

practice did not distinguish between crimes and
torts. This is true so far as the existence of a
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pecuniary method of compensation was concerned,
but motive nevertheless entered in, for in the case
of homicide, e.g., malice doubled the penalty (see

(Crimes and Punishments [Celtic]).

It might be thought that the position of arbiter
in Ireland was one which placed the community at
his mercy. In practice, however, the Brekon had
to exercise his judgment with great care, for, if on
appeal his judgments were reversed, he was liable

to lose his practice, to pay damages, and to lose

any free land which might be in his possession.

It was also generally believed that blotches would
arise on the face of a judge who gave false judg-
ment. The main function of the judge was to

assess damages and compensation eorrectlv, and
the Irish legal treatises contain minute rules for
this purpose. The task of obtaining the damages
from the defendant lay with the plaintiff and his
kin, and, when the defendant was obstinate, re-

course was had to the process of distraint—a pro-
cess which occupies a very large place in the extant
legal treatises of Ireland. The scope and the
nature of Celtic law, as it has come down to us,
can best be estimated from a survey of extant
Celtic law-books.
2. The law-books of Ireland.—A number of the

legal treatises of Ireland were published in the
Bolls Series, in five volumes, together with a
glossary forming the sixth volume, at various dates
between 1865 and 1901, under the direction of the
Commissioners for publishing the Ancient Laws
and Institutes of Ireland. These volumes contain
not only the texts of the various legal treatises,
but also translations of them, together with intro-
ductions which vary considerably in value. The
MSS of these treatises contain, along with each
text, a commentary to each section of it. Some-
times the commentary throws light upon the text,
but frequently the commentary merely embodies
the practice of a later age. Vols. i. and ii. and
part of vol. iii. of the Irish Laws are occupied by
the most important Irish legal treatise, namely,
the Senchus Mtir (or ‘Great Collection’). Vol. i.

and the first part of vol. ii. are occupied by one of
the most elaborate portions of Irish law, namely,
that of ‘distress.’ The two chief varieties named
are ‘distress without delay,’ and ‘distress with
delay,’ but possibly the most interesting type of
distress mentioned is that initiated by ‘fasting
against’ a person—a form of distress resorted to
when an inferior pressed for payment from a
superior. This form of distress had a powerful
social sanction, since, when the inferior threatened
to die of hunger at the door of the superior, the
guilt of his death was regarded as falling on the
superior’s head (cf. A. H. Post, Grundriss der
ethnolog. Jurisprudenz, Oldenburg, 1894-95, ii.

562). The remainder of vol. ii. contains a brief
treatise on ‘ The Law of Services of Hostage-sure-
ties.’ Hostage-sureties played a large part in the
social life both of Ireland and of Wales. This
treatise is followed by ‘ The Law of Fosterage,’
which deals with an institution which held a pro-
minent place in Irish and Welsh life (see Children
[Celtic], Fosterage). Land tenure, too, receives
its share of attention in this volume, and we have
first the ‘ Law of Free (or Sder) tenure,’ and then
the Cdin Aigillne, or ‘Law of Doer-stock tenure,’
*.e. the less honourable tenure by giallna- (or
pledge-) security. This section also contains an
interesting account of the Irish law of contract.
The remainder of vol. ii. deals with the ‘ Coin-law
of social connexions.’

The social connexions here meant are, according to the text
of this treatise, those of ‘the chief with his af^iifne-tenants

;

the Church with her tenants of ecclesiastical lands ; the father
with his daughter

; a daughter with her brother ;
a son with

his mother
;
a foster-son with his foster-mother ; a tntor with

his pupil ; a man with a woman.'

This part of the Senchus M&r is of interest as
containing an account of the conditions of marriage
among the ancient Irish. Vol. iii. contains a valu-
able introduction on the general principles of Irish

jurisprudence, and completes the Senchus M6r with
a treatise called Corus Bescna, or ‘The Customary
Law.’ This treatise also deals with contracts, and
lays stress on the importance of keeping oral con-
tracts. These discussions of contract show the
advance which the Irish had made on the way de-
scribed by Maine as from ‘status to contract.’
We have here a discussion of a wide range of
topics, including the regulation of banquets, gifts

to the Church, and the like. Throughout the
Senchus Mor the Church is treated with the highest
respect. The next treatise in vol. iii. is the ‘ Book
of Aicill,’ said to have been so named after Aicill
near Tara, and attributed to Cormac, the author
of the well-known glossary. It deals very largely
with what we should now call criminal law, and it

is interesting to note that one of its dicta is ‘ Fines
are doubled by malice aforethought.’ In this
treatise the commentary is remarkably long as
compared with the text. Other dicta are

:

‘ Every judge is punishable for his neglect ’
;

* every king is

entitled to compensation for injury to hia road’; ‘what is cast
ashore is the property of the owner of the shore ’

;
‘ thou shall

not kill a captive, unless he be thine.*

Numerous topics are touched upon, and the
wrongs and injuries discussed are not confined to
crimes, while one of its most interesting features
is the discussion of responsibility. Vol. iv. con-
tains first a treatise entitled ‘ Of taking Legal
Possession,’ and treats of the symbolic ceremonial
that was necessary in Ireland (as in other ancient
countries) for the institution of an action for the
recovery of land. One part of the treatise is called
‘ The Beginning of Customary Law,’ and deals with
matters other than the main topic of the treatise.
The treatise which follows is called ‘Judgments
of Co-tenancy,’ and discusses important problems
arising from this aspect of Irish life. It deals with
the partition of lands, fences, trespasses by cattle,
bees, hens, or dogs, and gives rules as to the
relations between landlord and tenant. Herein we
see clearly the grow tli in Ireland of the individual
ownership of land. This treatise even considers
the trespasses of pet herons and pet hens, pet deer
and pet wolves, pet old birds and pet foxes.
Another treatise which throws light on older con-
ditions of life is that called Bech bretha, or 1 Bee-
judgments,’ which deals with various contingencies
arising from the keeping of bees, a very important
hase of country life at the time when mead was
runk and sugar was unknown. The next treatise,

Coibnius Uisci, or ‘The Bight of Water,’ deals,

among other subjects, with the right to construct
water-courses and mills. The next treatise, called
Maighne (‘Precincts’), deals with such topics as
the violation of precincts, the position of fugitives,

and the like. In this document is to be found a
very interesting account of sanctuary among the
Irish. The treatises which follow are, ‘Of the
Judgment of every Crime,’ ‘ Division of Land’ (a

mere fragment), ‘Of the Divisions of the Tribe of

a Territory’ (containing a valuable account of the
Irish tribal system), and the document called Crith
Gabhlach, giving mainly an account of the rights
and emoluments of the higher classes of Ireland.
This treatise, however, frequently describes an
ideal rather than an actual state of things. To
this treatise is appended a sequel to Crith Gabhlach,
and also a fragment on ‘Succession.’ The treatises

given in vol. v. are of a miscellaneous character.
The first and second are called respectively ‘ Small
Primer ’ and ‘ Heptads,’ and they were evidently
intended as manuals to be used in the law-schools
of Ireland. The former shows some trace of the
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influence of the Civil Law, and of an attempt on
the part of the writer to show his familia rity with
Latin. The substance of the work, however, deals
with Irish custom, notably in connexion with the
Sder- and Dder-grades, and gives a summary of the
Irish legal system. The Heptads arrange the dif-
ferent legal maxims in groups of seven, as may be
seen from the following example :

* There are with the Feini (i.e. the free Irishmen) seven re-
bounding that shed blood, which incur not debts nor sick-
maintenance : the rebounding of a chip from the chipping of fire-
wood or of carpentry

; the rebounding of a piece from a flesh
fork ; the rebounding of a branch backwards

; the rebounding
of a flail from the ground ; the rebounding from horses' shoes

;

the rebounding in a forge; the rebounding of a stone off
another.*

Then follows a treatise called ‘Judgments on
Pledge-Interests,’ in which the various pledges
given by men and women are dealt with in detail.
The next treatise, * On the Confirmation of Right
and Law,’ consists in its earlier part of triads on
various topics, while the latter part is of a miscel-
laneous character. This series of legal documents
ends with a brief tract called * On the Removal of
Covenants,’ which deals with the rights of property.
3. The law-books of Wales.—The law-books of

Wales are not legal treatises like those of Ireland,
but consist of a code attributed to Hywel Dda
(Howel the Good), a Welsh prince of the 9th cent.,
together with one or two amendments attributed
to other princes, and a series of mediceval legal
maxims. The code in question is found in Latin
and in Welsh MSS, and the Welsh MSS fall into
three main groups called Venedotian (that of
N.W. Wales), Dimetian (that of S.W. Wales), and
Gwentian (that of S.E. Wales) respectively. The
propriety of the term ‘Gwentian’ has been dis-
puted, and some at any rate of the MSS of this
group may belong to Powys (East Central Wales).
Howel ruled over a large part of Wales, and was
in touch with the English Court, and it is not
improbable that he signalized his reign by means
of a code after the manner of other kings of his
epoch. Tradition, as embodied in the introduction
to the Dimetian code, regards Whitland, in Car-
marthenshire, called in Welsh Y Ty Gutyn ar Daf
(‘ The White House on the Taf ’), as the place where
the code was drawn up at an assembly consisting
of the leading men in Church and State, the bishops
being present in order to prevent any collision with
the law of the Church. A perusal of the laws
themselves, however, brings to view much that is

not Christian and that must have been derived
from pre-Christian usage in Wales, and, ethno-
logically, this pre-Christian matter is of great value.
Still, to distinguish ancient tribal usage from posi-
tive enactment in the Welsh laws is no easy task.
The oldest known copy of the Welsh Laws is in
Latin, and dates from the last quarter of the 12th
century. The next MS in point of age is a Welsh
one, giving the Venedotian version of the code,
which bears the name Llyfr Du’r Weun (‘The
Black Book of Chirk ’), now in the National Library
of Wales, Aberystwyth. This MS was written
about a.d. 1200 and was probably copied from a
pre-Norman archetype. The oldest MS of the
Dimetian version of the code was written about
A.D. 1282, and there are in existence several other
MSS of Howel’s Laws. These Laws deal with
various topics, such as the royal household and
the officers of the king and queen, the setheling
or heir apparent, the king’s majesty, the king as
the fountain of justice, criminal law, with fines,

accomplices, blood-feud, and life-price, together
with the Welsh penal system ; the law of property
and succession, touching upon inheritance to per-
sonal property, succession by testament, and the
succession of women ; the execution of justice
and the surety-system. Further, there are im-
portant laws relating to women, to trespass, to the

values of animals, tame and wild, and of buildings,
trees, utensils, etc. The Welsh Laws show clearly
the advance of a territorial system represented by
the arglwycld (lord), as the king’s viceroy in each
district, as compared with the earlier tribal system,
wherein the pencenedl (chief of the tribe) was
supreme in each tribe. In addition to the mediaeval
legal triads, which are given in the MSS, there
are published in the Myvyrian Archaiology certain
triads called the ‘ Triads of Dyfnwal Moelmud ’

(an imaginary Welsh lawgiver), which were first
brought to view (and probably invented) by a
certain Tomas ab Ifan of Glamorgan in 1685. In
the Laws of Howel reference is sometimes made in
a conventional way to the ‘Law of Howel,’ as
evidence for a given legal doctrine ; but, in spite of
the unhistorical character of these references, the
very prominence of the royal court in the code
makes it highly probable that it had a royal origin.
The two Welsh princes whose amendments of the
law are quoted, in addition to Howel, are Bleddyn
ab Cynfyn (1063-75) and Rhys ab Gruffudd (1155-
97). The Welsh Laws in their several versions, like
those of Ireland, deserve close study, especially
in connexion with the history of the gradual
advance in Celtic countries from a tribal to a terri-

torial system, and the consequent legal evolution.

Literature.—Ancient Laws of Ireland, Rolls series, 6 vols.,
Dublin and London, 1865-1901

; W. F. Skene, Celtic Scotland'1,

Edinburgh, 18S6-90; H. d’Arbois de Jnbainvilie, Etudes sur
le droit celtique

,

Paris, 1895, La Famille celtique , do. 1905 ;

Ancient Laws and Institutes of Wales
, ed. Aneurin Owen, Rolls

series, London, 1841 ; Welsh Medieval Law
, ed. A. W. Wade-

Evans, Oxford, 1909 ; F. Seebohm, The Tribal System in Wales

,

London, 1904 ; Hubert Lewis, The Ancient Laws of Wales, do.
1889 ; P. Vinogradoff, The Growth of the Manor, do. 1905 ;

Cyfreithieu, Hywel Dda ac eraill, ed. W. Wotton, do. 1730 ;

The Cambrian Register, vols. L and ii., do. 1796 and 1799
;

Myvyrian Archaiology of Wales, vol. iii., do. 1807, 2 Denbigh,
1870 ; W. Probert, Ancient Laws of Cambria, London, 1S23 ; G.
Peignot, Tableau des mceurs au dixibme siecle, mi la cour et lea

lois de Howel-le-Bon, roi d’Aberfraw, de 907-918, Paris, 1832;
Timothy Lewis, Llanstephan MS 116, Aberystwyth, 1913;
Glossary to Welsh Laws, Manchester, 1913. See also ‘Celtic’
sections of artt. Children, Gaums and Punishments, Family,
Inheritance. E. AnWYI,.

LAW (Chinese).—The first mention of Chinese
law in the classics is the institution of the Five
Punishments by Emperor Yao twenty-four cen-
turies before the Christian era. In the next reign,
that of Shun, the Five Punishments could be com-
muted into transportation and deportation, and
even, if there were extenuating circumstances,
into fines. Mistake and misadventure were par-
doned, while aggravated crime and recidivism found
no mercy. In cases of doubt, the accused was
given the benefit of the doubt. These institutions
and principles, couched in quaint language, are
to be found in the Shu King (‘Book of Records’),
the oldest book extant in Chinese literature. Em-
bodying, as they do, some of the principles under-
lying the most enlightened of modern legal systems,
they testify to the progress already achieved by
Chinese jurisprudence at that remote period.
Mercifulness in administration and brevity in
legislation were the aims which ancient Chinese
statesmen and jurists always had in view.

Codification was attempted about the time of
Confucius, the laws being inscribed in bamboo
or in metal, reminding one of the nearly con-
temporaneous Twelve Tables of that other legal
system which, after moulding Western jurispru-
dence, is destined to influence profoundly the
Chinese also. Unfortunately, practically nothing
is now known of those early codes. During the
period of the ‘Warring States’ (7th cent. B.C.),

a code was compiled by Li Kwei which remains
the basis of Chinese jurisprudence. The laws of
Ts'in (249-210 B.c.) were severe and complex, and
were one of the causes of the early downfall of
the dynasty. When Liu Pang, the founder of the
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Han dynasty, captured the Ts'in capital, he abol-

ished all the harsh laws and substituted for them
the famous Three Articles, undoubtedly the short-

est and simplest code in history, punishing murder,
wounding, and robbery. Of course, this abbrevi-

ated code could not serve the needs of the Empire,
and another code was enacted later, based mainly
on that of Li Kwei, with the addition of three

books. Hereafter each dynasty had its code or

codes, until we come to the late Tsing dynasty
with its Ta Tsing Lu Li, which, founded on those

of the previous dynasties, in particular that of the

Mings, was published in 1647, three years after

the Manchu dynasty was established in China.
This body of laws, together with the subsequent
amendments, held sway until the latter days of

the dynasty, when, under pressure of circum-
stances and influenced by Western ideas, the
Emperor established a bureau for the revision of

laws, which had among its members many w’ho
had knowledge of Western laws, particularly

Japanese law. It had also Japanese advisers

who exercised considerable influence. It drafted
several codes—criminal law, civil law, criminal
procedure, and civil procedure, besides other laws,

some of which have been enacted, including a
temporary criminal code which takes the place

of the Ta Tsing Lu Li and is still actually in force

under the Republic. While the draftsmen of the
new laws displayed considerable knowledge of com-
arative law, Japanese ideas were, naturally, pre-

ominant. The Japanese modelled their legal

system upon that of the Germans, who in turn
inherited from the Romans. Thus the two sys-

tems of law, which were each inscribed in bronze
at about the same time, are, after the lapse of

nearly thirty centuries and through the inter-

mediary of more than one nation, finally brought
together.

As the laws of China are at present in a trans-

itional state, and will in future be largely influenced
by exotic notions, to get some idea of them in their

greatest purity one should go back to the dis-

carded Ta Tsing Lu Li. It is well arranged under
seven heads : the first may be described as the
‘ general ’ part, and the remaining six are named
after the former six ministries of the government

—

civil, fiscal, ritual, military, criminal, and public
works. The language is clear and concise, com-
paring favourably with the productions of modern
Western legislation. It has been said that China
has only criminal law, and that the Ta Tsing Lu
Li is only a penal code, what in foreign countries
would be civil law being left to local and trade
customs and usages. In a sense this is true,

because everything in the code is punishable as

a crime, but there are many things in it which
would be described in other countries as civil law.

(1) The first part deals with general definitions

and principles, in some cases with great minute-
ness and precision. There are also descriptions of

the Five Punishments (different from and lighter

than the Five Punishments of the ancients), defini-

tions of the ten heinous crimes, statement of the
eight privileges, lists of crimes which are not
pardonable by a general amnesty, etc. (2) The
civil part deals with the conduct of officials, and
corresponds to a certain extent with the droit

administrate of the continental countries of

Europe. (3) The fiscal part contains largely what
would be civil law. Among its topics are regis-

tration of census, real property, marriage, public
granaries and treasuries, smuggling, usury, treasure-

trove, and weights and measures. The family law
is strikingly like that of the Romans, though rather
after it had been tempered by Prcetorian edicts and
Imperial constitutions than at the time of its primi-
tive severity. The notion of what constitutes a

family is similar in both laws. Agnatic relation-

ship is more important than cognatic ; hence
‘ Mulier est finis familiae ’ is to a certain extent
applicable to China. Patria potestas there is, but
the power of life and death possessed by the Roman
paterfamilias is lacking. It is also tempered by
paternal love and filial piety, for which the Chinese
are justly noted. Marriage is an all-important
institution for the continuation of the family.

Divorce is regulated by the code, though rarely
carried into practice. If polygamy, or rather
polygyny, means marriage with more than one
wife at the same time, then Chinese law does not
permit it ; in fact, the code punishes bigamy. One
and only one wife is permitted. However, as
Mencius teaches, ‘ there are three things which
are unfilial, and to have no posterity is the great-

est of them ’
; to ensure against this calamity it

is permitted to have concubines, who are in no
sense wives. They are frequently chosen by the
wife, and occupy a subordinate position, while
their children are considered the children of the
wife. (4) The ritual part deals with sacrificial,

court, and official rites and ceremonies. (5) The
military part is not altogether a code of mili-

tary law, since it contains, inter alia, provisions
for the guarding of palaces, guarding of passes
and fords, keeping of official cattle, injuries in-

flicted by animals to person and property (cattle
‘ damage feasant ’), and carrying of dispatches by
couriers. The articles more particularly applicable
to the army provide for mobilization of troops,
divulging military secrets, substitution of recruits,
lack of discipline, etc. (6) The criminal part is

the criminal code par excellence. The aphorism
‘ Actus non facit reum nisi mens sit rea ’ is re-

ligiously observed throughout the articles : a man
is not punished for a criminal act unless his intent
be also criminal. In homicide, e.g. ,

no fewer than
six different degrees are distinguished, varying
from culpable to excusable. Most of the crimes
found in Western law are also in the code. The
use of abusive language is a crime ; likewise
adultery, which, though in England only a cause
for divorce and action for damages, is a crime in
France, Germany, and other European countries,
as well as in some of the States of the American
Union. Gambling is another offence ; and so is

causing a fire in one’s house, which is culpable
because of the element of carelessness and the
dangerous consequences to the neighbourhood.

(7) The part relating to public works deals with
such subjects as the maintenance and repair of
granaries, dikes, and bridges, and encroachment
on public highways.
From this hasty survey of Chinese law, one

characteristic may be noted—a characteristic which
can be observed not only in law, but in the whole
fabric of government itself. Writers on and
admirers of English law and institutions have
noted a distinguishing feature which they call

the rule or supremacy of law. The character-
istic of Chinese law is what may by analogy be
called the rule of morality. Confucius says :

*If the people be led by law, and uniformity sought to be
given them by punishments, they will try to avoid the punish-
ment, but have no sense of shame. If they be led by virtue,

and uniformity sought to be given them by the rules of pro-
riety, they will have the sense of shame, and, moreover, will

ecome good.' 1

Before and since Confucius, this has been the

maxim of Chinese rulers ami the first principle of

government. Law occupies but a secondary place

;

morality comes first. Law is intended to reach
only where morality is ineffective. In other words,
law is supplementary to morality. It may be said

that this is true of every civilized society, and
that no society can live with only law to guide

1 Confucian Analects
,
tr. J. Legge, Hong-kong, 1861.
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it. Bat the difference between China and other
civilized societies is that in China this is a prin-
ciple of government, a maxim recognized by law
itself. From this arise some curious results.
Peculiarities in Chinese law for which foreigners
seek an explanation in vain become quite clear
once this principle is grasped.
As pointed out above, China has, in one sense,

no civil law. There is no civil code governing
rights of contracts and of property, a breach or
violation of which entitles the aggrieved to an
action in court whereby he may claim damages.
Nevertheless, in China these things are alsogoverned
by rules. Some of these rules are local, customary,
or professional. Some of them are to be found in
the code, which, however, instead of giving the
complainant monetary compensation, punishes the
defendant with the ordinary criminal punishments.
While the distinction between criminal and civil

law, a crime and a tort, is a fruitful source of differ-

ence among jurists, seeing that even in Western
law many acts are at the same time both a crime
and a tort, yet the fact remains that China treats
everything under one law and one sanction, the
reason being that the legislators have upheld the
doctrineof theruleof morality. Western legislators
say that a breach of promise of marriage is only an
infringement of a private right, giving rise to an
action for damages, whereas bigamy is so serious
that it is considered something more than that ; it

is a matter which concerns the community at large,
and should be punished as a crime. The Chinese
lawgiver, on the other hand, not only punishes
bigamy, but also punishes the father who has
broken his promise to give his daughter in mar-
riage (the nearest Chinese equivalent to a breach
of promise of marriage in a Western sense). He
considers that the father has broken the moral
code, and therefore deserves punishment as a
criminal. Chinese officials and judges encourage
arbitration and private settlement in every way

;

but, when the parties refer their differences to the
court, unless there has been bona fide mistake, the
man who breaks a promise is as much a criminal
as a murderer, though, of course, the penalty and
the consequences are very different. To those who
disagree with the Chinese view, and in view of the
impending radical changes to be made in Chinese
law in this respect, it will be interesting to quote
the words of T. E. Holland :

‘The far-reaching consequences of acts become more and
more visible with the advance of civilisation, and the State
tends more and more to recognise as offences against the com-
munity acts which it formerly only saw to be injuries to
individuals.’ 1

There is in Chinese law the doctrine of vicarious
responsibility. When a particularly heinous of-

fence is committed—e.g., high treason—not only
is the criminal punished, but relatives up to a cer-

tain degree are also punished. While doubtless
deterrence is the principal motive for this provision,

as it is not otherwise easy in such a large country
and with inadequate police supervision to prevent
the commission of crime, yet, in theory at least,

these relatives are responsible because they have
not exercised a moral and benign influence on the
culprit—an influence which the law presumes they
are, on account of their relationship and intimacy,

in a position to exercise. Similarly, when parricide

has been committed—a crime particularly egregious

in the eyes of the filial Chinese—the officials of the
jurisdiction, from the district magistrate up to the

Governor and Viceroy, all receive more or less

punishment. The theory i3 the same ; these

officials have charge, among other things, of the

morality of the people within their jurisdiction ;

and, when such a horrible crime as the murder of
a person’s parents is permitted to come to pass,

1 Jurirpmdence10, London, 1906, p. 320.

there has been a breach .f duty on the part of the
officials. In no other way can the doctrine of
vicarious responsibility in Chinese law he explained
than by the principle of the rule of morality.
Considerations of policy doubtless have their influ-

ence, but in theory and origin it is because the
Chinese government is essentially a government by
morality.
As already stated, the code is no longer in force,

and another penal code has taken its place. Drafts
of other codes and laws were in course of prepara-
tion even before the fall of the Manchus. The
legal revolution preceded the political revolution.
In the admiration for Western laws, there is

danger of a slavish imitation without ascertaining
whether the new tree is suited to this ancient
soil. This danger is particularly evident in the
law of persons. As J. Bryce has pointed out, 1

the law of persons in all countries i3 the most
difficult and the last to change, since it touches
most nearly the question of status, the family
relations, the very foundation of the social struc-

ture of the community. The drafts prepared in
the last days of the Manchus trc to be submitted
to another body of select men .or consideration.
It is, therefore, premature and unprofitable to
prophesy as to the future. That Japanese, and
hence German, influence will largely be felt there
is no doubt. Anglo-Saxon legal principles also
have admirers, so that they too will probably be
adopted to a certain extent. But Chinese law and
custom should form the foundation of the new
structure, so that the Chinese law of the future
may still be an institution which is the product of
the genius of the people, and that, while useful
and suitable principles may be borrowed from the
West, there may be no apish imitation of others

;

that, in a word, the law may still be Chinese law.
Ijtssatdke.—E. Alabaster, Notes and Commentaries on

Chinese Criminal Law, London, 1899 (a good introduction to
a knowledge of Chinese law); Ta Tsing Lu Li, tr. George
Thomas Staunton, London, 1810 (unfortunately now out of

print) ; S. Wells Williams, The Middle Kingdom, new ed..

New York, 1883 ; T. R. Jemigan, China in Law and Com-
merce, London, 1905. ChAO-ChU Wo.

LAW (Christian, Western).—I. INTRODUCTION.
—There are, first of all, certain distinctions to be
made. The first distinction is between ius and
lex. Lex (loi, Gesetz, vt>p.oi) is a precept 3 made by
right authority, which the subject of that authority
is morally bound to obey. This is our ‘law’ in

one sense. Ius (droit, Becht, SIk-ij or dhcaiov) may
be understood either subjectively or objectively.

Subjectively, it is defined as ‘ the moral power of

doing, omitting, or demanding anything, so that
another he obliged to do or omit something.’ It in •

eludes much of what we call ‘right’ or ‘authority.’
‘ Ius habeo ’ may be rendered * I have the right.’

Objectively, in the sense in which it is studied by
jurists, it is ‘ the complex of norms by which the
actions of individual members of a society are

regulated in regard to other members or to the

whole society, so that the society may be preserved

and may attain its end.’ The English word ‘ law’
is used in this sense too ; thus we speak of State

law, Church law, and canon law, as distinct from
a particular law (lex). Starting from the idea that

all ius comes ultimately from the will of God,
canonists distinguish the following kinds. Ius
naturals is the eternal law of God, imprinted in

our conscience by Him naturally, so that all men
know, or may know, what is essentially right or

wrong, by the light of their own conscience. This

is the sense in which St. Paul says the Gentiles,

who have not the Law (sc. of Moses), do by nature

the things of the law (the natural law of God ; Ro
1 Studies inHhtory and Jurisprudence, Oxford, 1901.
a We may prescind here from the difference between a public

lex and a private pneeeptum.
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214
). This natural law is promulgated by God in

making human nature. No power can abrogate
it or dispense from it. Different from this is ius

positiuum, that is, law made by a legislator about
things not in themselves necessary, which become
necessary as the result of his legislation. Things
forbidden by natural law are ‘ prohibita quia mala’;
those forbidden by positive law are ‘mala quia
prohibita.’

Positive law may be divine or human. Divine
positive law is that promulgated by God Himself,

as the Law of Moses, or laws made by Christ in

the NT. This is not the same as natural law.

Many commands of the old Jewish Law are about
things in themselves indifferent. It differs also in

binding only the subjects to whom it is given (as

does all positive law), whereas natural law binds
all men. No man can abrogate or dispense from
divine positive law. Human positive law is that
promulgated by a human authority. Indirectly
this too comes from God (or it would not be bind-

ing law at all), but only in the sense that God has
delegated authority to him who makes it. Positive

human law can be abrogated, modified, or dispensed
by the authority that laid it down. It is divided
into civil law and ecclesiastical law. The ius ecclesi-

asticum is called also by other names. It is ius
sacrum, as opposed to ius profanum (civil law)

;

in old days it was often called ius pontificium, as
opposed to the civil his ccesareum ; and, opposed
to ius ciuile, it is not infrequently called ius

canonicum, though there is a more accurate sense
in which ius canonicum is a part of ecclesiastical

law. Another distinction which crosses this, and
so may lead to confusion, is between ius diuinum ,

in the sense of all Church law, whether promul-
gated immediately by Christ or by the authority
of the Church, and ius humanum, meaning all

secular law. This distinction is better avoided.
The distinctions of ecclesiastical law are ius gene-
rale, and ius speciale. Ius generals is a law which
applies to all cases in which the circumstances for

which it provides are found ; ius speciale is a law
made for a particular case, which does not apply
to another case, even if the circumstances are the
same. From Roman civil law the Church has
taken the distinction between ius commune and
ius singulars. Ius commune is that whicli flows
from general principles and so applies normally
to all subjects ; ius singulars is law made for a
particular class of persons. This distinction has
much in common with that of ius generate and ius
speciale, but is not quite the same. From the
point of view of the legislating authority we dis-

tinguish ius uniuersale and ius particulare. Uni-
versal law is that which is made by the universal

authority of the whole Church
;
particular law is

made by limited authority, as by a bishop for his

own diocese. So we have the principle that ius

f
tarticulare may enforce and add to the universal
aw, but may never contradict it. Lastly conies the
much discussed distinction between ius publicum
and ius priuatum. This regards the matter of the
law. Ius publicum contains laws for the whole
Church and for its public authorities ; iuspriuatum
is concerned with the rights and duties of private
members of the Church. Several modern canonists
of the German school (e.g., Phillips) reject this

distinction as absurd. It is defended by most
others (cf. C. Tarquini, luris eccl. publici instita-

tiones, Rome, 1896, p. 1 f.). Iuspublicum is either
externum, if it regards the relation of the Church
to other societies {e.g., the State), or internum, if

it regards the internal affairs of the Church.
‘ Canon ’ is the Greek ravin, a rule or measure.

Already in the 4th cent. Church synods began to
call the rules laid down by them canons (so the
Synod of Ancyra in a.d. 314, the Nicene Synod in

vol. vn.—53

325, etc. ). From this time ‘ canon ’ begins to be
used exclusively in the sense of an ecclesiastical

law laid down by public Church authority. It

is contrasted with civil law, which is lex (vipos).

Gratian defines the word in this sense :

‘ Ecclesiastica constitutio canonis nomine censetur’ (ad D. 3,

§ 1) ;

1 porro canonum alii sunt decreta pontificum, alii statuta
conciliorum' (ib

.

ad c. 2).

Since about the 8th cent, collections of such canons
were made under the titles Liber canonum. Corpus
canonum, etc. So arose the term ius canonicum,
the law made by canons, in this sense. But, since

the typical coHection of canons, the Corpus iuris

canonici, was closed in 1317, it has been common
to use the term ius canonicum only for what is con-

tained therein and in the ‘ Extrauagantes ’ which
form its supplement (to the 15th cent.). In this

sense it does not cover later Church law ; on the
other hand, it includes much contained in the
Corpus iuris canonici which is really civil law.
Although so far these definitions are taken

from Western canonists, and so represent Roman
Catholic principles, they are general ones, which
are accepted on all sides. We shall here describe
Roman Catholic canon law ; for that of the Eastern
Churches see the following article.

II. Roman Catholic canon law.—i. Written
and unwritten law.—Roman Catholic canon law
distinguishes first between two sources of law, ius
scriptum and ius non scriptum. The ius scriptum
consists of laws which are formally laid down by
authority in an authentic document

; ius non scrip-

tum is the law which arises from practical applica-
tion on the part of the community, without any
such formal promulgation. It does not cease to be
ius non scriptum when it is written down, but only
when it is promulgated anew by authority under
the conditions which make a written law.

(a

)

The fontes iuris canonici scripti are .- (1) The
NT. The OT is not considered a source of Christ-
ian law at all, but at most an adminiculum. The
positive old Law was abolished by the preaching of
the gospel, and its moral precepts are contained in

natural law. So the OT, as such, does not occur
as a fans hiris at all. On the other hand, the
NT and the laws therein contained constitute the
foundation of Church positive law. From the NT
we have three principles—the power of legislation
given by Christ to His Church, the constitution
of the Church as an organism with a hierarchy,
and the social character of Christianity, from
which we conclude that the Church is a perfect
society, having the rights of such. These are the
foundation of all positive Church law. (2) The
decrees of synods. Before the Council of Trent
decrees about faith were called dogmas, and those
about positive law were called canons. The Coun-
cil of Trent changed these terms, calling its decrees
about faith canones, and its disciplinary laws de-
creta. The Vatican Council followed this new
terminology. Only the decrees of ecumenical
councils have force for all Catholics ; those of

particular councils oblige only those for whom
they are promulgated, over whom the council has
jurisdiction. But many decrees of particular
synods have since become universal by virtue of

a new promulgation of universal authority ex-
tending them. Disciplinary decrees of ecumenical
councils oblige until they are repealed by universal
authority. The Church has the power of abro-
gating or modifying her own positive laws. (3)

Constitutions of popes. The pope, by virtue of

his universal jurisdiction, has the power of making
laws for the whole Church. He does this in two
forms—in a more solemn form by bulls (bullce) and
less solemnly by briefs (breues). There is no differ-

ence in the binding force of hulls and briefs ; the
greater or less solemnity concerns only the im-
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portance of the matter. Bulls are regularly issued
from the papal Chancellery ; before Leo xm they
were written in Gothic characters and had attached
a leaden seal tied to the parchment by silk threads.
Leo xiil, in 1878, ordered that in future bulls
should be written in Roman letters and sealed with
a red seal representing St. Peter and St. Paul and
bearing the name of the pope. Only in bulls of
special importance is the old leaden seal to be re-
tained. Bulls always begin with the name of the
pope and the title ‘ Serous Seruorum Dei ’ only ;

briefs begin with a fuller title and are sealed in
red with the seal of the Fisherman. They are
prepared at the Secretariate of Briefs. The use
of bulls or briefs is not easy to account for. Fre-
quently matters of great importance are determined
not by bulls but by briefs (see, further, art. Bulls
and Briefs). According to the matter and the
force of obligation, papal constitutions are vari-
ously distinguished. General laws for the whole
Church are called by the generic name constitu-
tions, and decreta are those which are issued
‘ motu proprio ’

; literal decretals generally come
from a consultation and are answers to questions.
Encyclicals are addressed to the bishops of the
whole Church or to those of some province. With
regard to the extension of their binding force, we
distinguish between constitutions generates for
all and rescripta for special cases, to which alone
normally they apply. All Roman Catholics are
bound by general constitutions, and also by epis-

tolce decretales if they are expressly extended to
all. Otherwise, they do not constitute a general
law, from defect of promulgation. Immediately
they bind only those to whom they are addressed.
But to others they have the force of authentic
interpretations of law, and are often published
with the purpose of constituting a precedent.
Rescripts have no legal force except for those
to whom they are addressed. Rescripts may be
iustitice, containing an obligation, or gratia, con-
ferring a favour, or mixta.
So far we have considered the fontes iuris

generalis. Ius particulare is made by the decrees
of provincial councils, diocesan laws, or statutes
of corporations, such as chapters for their own
body. It is obvious that a particular authority
can bind only those who are subject to it. Many
civil laws are included as particular canon law ;

not that the Church recognizes the right of a civic

authority to legislate in ecclesiastical matters, but
either because they are the civil sanction of already
existing Church laws or because Church authority
has given them the force of canon law. Connected
with civil law are concordats. These began in the
Middle Ages, e.g., the ‘Concordatum Calixtinum’
of 1122, between Pope Calixtus II. and the Em-
peror Henry v., which put an end to the dispute
about investitures (see art. Investiture Con-
troversy). A concordat is defined as ‘a treaty
between Ecclesiastical and Civil authorities, by
which the connexion between both societies con-
cerning mixed affairs is regulated.’ 1 According
to modern principles, only the pope makes the
concordat on the side of the Church. For the
State its governing authority acts. The matters
treated in concordats are all the ‘ mixed ’ questions
in which both Church and State have an interest,

such as questions of property, marriage, presenta-
tions to benefices, and so on. Concordats are now
generally said by Roman Catholic canonists to be
true bilateral contracts, which oblige both sides

in justice, being binding on the subjects of both
powers as particular Church law and civil law
(see, further, art. Concordat).

(6) The fontes iuris canonici non scripti are

:

(1) Natural law as the origin of all positive law.
1 8. Aichner, Compendium juris ecdfi, Brixen, 1900, p. 26.

The basis of positive law is the principles of
natural law ; nor can positive authority make any
law which contradicts that of nature. (2) Tra-
dition, which affects principles of discipline as
well as those of faith. So we distinguish divine,
apostolic, and ecclesiastical traditions in matters
which hind conduct. (3) Custom (consuetudo).

This plays a great part in Catholic canon law. It

is defined as : ‘ A law introduced by the repetition
of similar actions on the part of the community,
with the consent of the legislator.’ 1 The difference
between consuetudo and traditio is that in the
case of a law coming through tradition it is pre-
sumed that it was originally formally promulgated
by authority, although knowledge of that pro-

mulgation is to be had only through tradition.
In the case of custom there is no promulgation
at the beginning ; the law gradually acquires its

force through repeated acts. Custom is, in fact,

the same principle as prescription, except that
prescription usually connotes a right, and con-

suetudo a duty. It may be universal for the
whole Church, special in the case of a particular
though perfect society in its own order (as a
chapter or religious order), or specialissima, if it

affects an imperfect society, such as a family or
parish.

Custom may be according to law, in which case

it only makes the force of the law more clear, and
perhaps interprets it (hence the proverb, ‘Con-
suetudo est optima legurn interpres ’)

; or it may
be beside the law (‘ prater legem ’), adding to, but
not contradicting, the lex scripta ; or it may be
against the law (‘contra legem’), which abrogates
or abolishes a law. This is the most important
case. It is called desuetudo when custom simply
abolishes a law by continual non-observance,
consuetudo contraria when by repeated acts a new
law is introduced which abrogates a former one.

There are many precautions in canon law against

the too easy admittance of custom. First, it must
be introduced by a perfect community, i.e., by one
which has the power of making or receiving a true

law, as distinct from a particular precept. Hence
one man can never obtain a right for himself by
repeated acts. The custom must be introduced

by repeated, free, and public acts on the part of

the greater part of the community. Most canon-
ists require that these acts should not be made
through an erroneous opinion [e.g., ignorance that

the law exists) ; they must certainly be free, in

the sense of not being made through force or fear.

Nor is a new law introduced by custom when the
people who practise the custom do so with the
deliberate consciousness that they are merely per-

forming a free work of piety. There must be, at

least eventually, some signs of an intention (not

necessarily explicit) to prescribe a custom ‘ prater
legem.’ The object of a consuetudo may be any-
thing which is not opposed to natural law, or
opposed to right reason, or an immediate occasion

of sin, or injurious in itself to the whole system of

Church discipline. The only general and certain

principle that can be laid down with regard to the
time required for a custom to obtain the force of

law is that there must be a sufficiently repeated
number of acts, extending over a sufficient time,

for a reasonable person to be able to say that the
custom is already in firm possession. Generally
canonists apply to consuetudo the same principles

as are required by civil law for the prescription of

a right. For customs ‘prater legem’ some de-

mand ten years, for customs ‘ contra legem ’ forty

years. Others think ten years sufficient in this

case too, at least when it is a case of law which
has never been observed by the community, against
which custom began as soon as the law was pro-

l Aiehner, op. at. p. 31.
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mnlgated. The last condition for a consuetudo,

and the most important, is the consent of the

legislator. This really does away with all that
otherwise would be anomalous in the principle of

consuetudo
,
and makes it consistent with the

normal principles of canon law. For in this ease

also the rule obtains that ultimately the only
source of law is the act of the legislator in some
form. The consent of the legislator may be ex-

pressed, or tacit, or merely legal, when he is

ignorant of the custom, but intends in general to

apply always the canonical principles affecting

custom. In such a case he has an implicit intention

with regard to each particular custom, even if he
does not know of it. In this case, too, the real

source of the obligation of the consuetudo is the
will of the legislator. When the legislator knows
of the custom and could put a stop to it but does
not do so, we have a case of tacit consent. Cnstom
may be abolished by abrogation, which simply
puts an end to the one which now exists, but in

no way prevents a new custom of the same kind
from arising; or by prohibition, which not only
ends the custom but forbids a new one to arise

;

and, finally, by reprobation, which declares the
custom to be in itself pernicious and incapable of

ever obtaining the force of law. But the formulas
which are often appended to positive laws (such as
‘non obstante quaeumque consuetudine ’) do not
always mean as much as they would seem to
mean. Often such formulas are intended only to

make the beginning of a consuetudo contraria
more difficult. A new positive law is always
supposed to abrogate general customs contrary to

it, but not local customs, unless a clause to this

effect is added. A custom may be abolished by a
new custom opposed to it, or by simple desuetuclo.

Other fonces iuris canonici non scripti are
enumerated in the text-books. There are the
opinions of learned canonists. These are not
strictly a source of law ; but the responsa pruden-
tum, as in Roman civil law, so also in canon law,
are considered a safe guide as to the meaning of
laws whose form is ambiguous ; they furnish a
precedent according to which authentic declara-

tions are made ; as in moral theology, the consent
of a number of canonists of repute constitutes a
probability which may be followed safely. In
much the same way the Fathers of the Church,
though each one has no more authority than the
reason he gives, form a witness of tradition which
is often of great importance. Moreover, many
sayings and decisions of Fathers have afterwards
been incorporated into authentic collections of
laws, and from this incorporation receive the force

of law in the strict sense. In matters concerning
which there is yet no positive law, it is probable
that the judgment of illustrious Fathers will be
considered when a law is framed. Many early
text-books of canon law include answers of Fathers
and their sentences in test cases. The ususforensis
also occurs in connexion with ius non scriptum.
Thus a repeated number of decisions in special

cases, which all show agreement with the same
general principle, form a precedent which may be
of great importance for general law. Here it is

probable that, if a new law be drawn up, it will

be in accordance with the precedent set by the
usus forensis. Meanwhile this use gives a greater
or less probability as to the correct interpretation
of laws. Among the Roman tribunals which
make the usus forensis the Rota Romana is of

chief importance. Formerly disputed cases from
all parts of the world were sent to the Rota for

judgment. Its jurisdiction is now limited by that
of other tribunals ; but it still remains the most
important one.
The stylus curice also occurs among the fontes

non scripti. This means the use of certain con-

ventional or technical terms and methods of

procedure, which the student of canon law should
understand, since they affect the meaning of the
decisions.

2. History of the sources of canon law.

—

Canonists distinguish three main periods of canon
law—the ius antiquum from the foundation of the

Church to the publication of Gratian's Decretum,
ius nouum from Gratian to the Council of Trent,
and ius nouissimum from the Council of Trent to
our own time.

(1) Ius antiquum.—After the NT there is but
little canon law extant down to the Council of

Nicsea (325). The modern canonist in practice

does not refer much to this time, but in theory the
same rules apply to it as to later times. A law
made during the first three centuries by proper
authority binds the subjects of that authority till

it be repealed or fall into desuetude. But there
are hardly any such documents now extant. There
are a few papal letters, letters of other bishops,

such as St. Cyprian, and the decrees of one or two
councils, such as the two held at Carthage in 256.

Moreover, since later legislation has covered almost
the whole field of possible Church law, it is unlikely
that any law of the first three centuries would be
cited. It will have been either re-enacted or abro-
gated at a later period. After the Council of Nicsea
we have a large collection of canons, chiefly pseudo-
apostolic, snch as the Canons of Hippolytus, the
various Church Orders, etc. The most important
of these are the so-called Apostolic Constitutions
and Canons. When it was believed that these
were the work of the apostles, naturally they
seemed of enormous importance. The Quinisextum
Synod (‘in Trullo,’ at Constantinople, 692) recog-
nized the 85 Apostolic Canons as an authentic
source of canon law, whereas in the West a Roman
synod under Pope Gelasius i. rejected them as
spurious as early as 495. Eventually fifty of these
canons, by their reception in the Corpus iuris,

obtained a certain recognition, though not techni-
cally authority, in the West. Now’ that every one
knows that they are spurious, they have only an
archaeological interest. Some of them, however,
are really repetitions of authentic canons of Niciea
and the Synod of Antioch in 341. From the
Council of Nicsea (325) there are decrees of ecu-
menical synods, which have the full force of law for

the whole Church, and those of particular synods,
which are authentic sources for the provinces con-
cerned. The other source of the ius antiquum
consists of papal letters and decrees. There are
literal synodicce (treating chiefly of matters of

faith) and papal decrees in various forms from the
time of Damasus I. (366-384). These are collected
in Regesta, and still have full force, unless they
have been repealed by later legislation.

Long before the famous Decretum Gratiani
attempts bad been made to collect and arrange the
growing mass of sources of canon law. The first

collection of this kind is the so-called Vcrsio His-
panica, long supposed to he the work of St. Isidore

of Seville. Really it is a Greek collection, to which
a Latin translation was added in Italy. Its first

edition, composed and translated not long after the
4th cent., contained only the decrees of Nicsea ; to

these the Latin version added those of Sardica,

then supposed in the West to be Nicene. Later
the decrees of Ancyra, Neo-Csesarea, and Gangra
were added. Such a collection would naturally

constantly be brought up to date, and new canons
would be added by copyists. Finally, in Spanish
and Gallican texts, the canons of Cbalcedon were
added. From the 5th to the 9th centuries there
are a number of such collections. The so-called

Versio prisca is an Italian translation of a Greek
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collection made in the early 5th century. In Gaul
a great but disordered collection of canons of

councils, and of papal and episcopal letters, was
made in the beginning of the 6th century. This
was published by Pasquier Ouesnel, 1 who thought
it to be the oldest official Roman collection. F.

Maassen counts thirteen other early Gallican col-

lections of the kind. 2 In Italy Dionysius Exiguus
(536) made two large collections, one of canons and
one of decretals (papal letters) down to Anastasius
IX. (496-498). These were then joined together, and
became the official Roman text-book, practically
displacing all others. Later canons were added to
the collection. Pope Adrian I. in 774 sent a copy
of this to Charles the Great (with additions down
to his own time). This became the official Codex
Canonum of the Church of Gaul. It was made
State law in Charles’s empire in 802. In Africa
the chief collections are the Breuiatio Canonum of

Fulgentius Ferrandus in the first half of the 6th
cent., and the Concordia Canonum of Crescentius
about the year 690. Spain had a number of such
collections. In the end of the 6th cent., Martin,
Bishop of Braga, made a Collectio Canonum (also

known as Liber Capitulorum). About the same
time appeared an Epitome from Martin of Braga
and other sources; from this further Epitomes
were made. It was also at the end of the 6th
cent, that the great Hispana Collectio was com-
posed. The preface of this is taken for the chief

part from the Etymologies of St. Isidore of Seville

(t 636). This is the main source of pseudo-Isidore.
In the 9th cent, it was increased by a great number
of forged decretals and was ascribed by the forger
to St. Isidore. Ireland had a collection of canons,
chiefly taken from Dionysius, about the end of the
7tli century. In the 9th cent, appeared three

collections in the Frankish kingdom which con-

sisted largely of forged documents. These are

the Collection of Capitularies of Benedict Levita,

the famous forged Decretals (pseudo-Isidore), and
the Capitula Angilramni. The forged Decretals

especially had a disastrous effect on later canon
law. They contain so great a mass of documents,
touching all kinds of matter, that for centuries

canonists took their material from them. It is

now generally admitted that the forged Decretals

were compiled between the years 847 and 853, in

Gaul. They were probably begun at Mainz and
completed at Rheims. The compiler calls himself

Isidorus Mercator (in other copies, Isidorus Pee-

cator or Mercatus). Various persons have been
suggested as the compiler (Benedict Levita, Rothad
of Soissons, etc.). The forgeries consist for the

most part in ascribing authentic documents of

a later age to an earlier one. In the 15th cent.

Cardinal Nicholas of Cusa and John Turrecremata
first doubted their authenticity. Since then this

has been so established that no one any longer

quotes them. Other collections are those of Regino
of Prurn (c. 906), Burchard of Worms (t 1025),

Anselm of Lucca (t 1086), Cardinal Deusdedit

(1086-87), and the Decretum and Pannormia of

Ivo of Chartres (t 1117).

(2) Ius nouum.—The ius nouum begins with the

Decretum of Gratian, which superseded all earlier

ones and became the universally accepted collection

of the Middle Ages in the West.
Gratian (Magister Gratianus) was a Benedictine

monk at Bologna. He lectured on canon law, and,

feeling the need of a text-book, he composed his

Decretum about the year 1150. He intended this

to be not so much a collection of canons as a text-

book in which he lays down theses and proves them
by quotations. In each case he first states a thesis

(these statements are the ‘dicta Gratiani,’ which
1 In the Opera Leonis Magni, ii. (Paris, 1675).
2 Gesch. der Quellen und der Lit. den can. Rechts, pp. 821-873.

come first); then, as proof, he quotes documents,
canons of synods, papal decrees, and even civil

laws. His idea was also to harmonize apparently
discordant canons; hence the name, given either

by himself or soon after, Discordantium canonum
concordia. Gratian’s book was, in comparison with
all that had gone before it, so well arranged, and
contained so much matter, that it soon became the
universal text-book in the West. No other can-
onical work approaches it in importance. Soon it

began to be commented. An immediate disciple

of Gratian, Paucapalea, made the divisions of the
first and third parts as we have them now. He
also added notes which have become incorporated
into the work, each under the special heading
‘ Palea ’ (for Paucapalea) ; then the notes of other
commentators were added with the same heading,
so that ‘ Palea ’ became a general title for notes at
the end of Gratian’s ‘ Distinctiones.’ A mass of
longer commentaries and glosses gathered around
the text. The ‘Glossa ordinaria’ printed at the
foot of modem editions is by Iohannes Teutonieus
(Johann Zerneke), Canon of Halberstadt (t 1245),

and Bartholomew of Brescia (+ 1258). After the

work had passed through innumerable hands and
had received all manner of additional notes and
corruptions of the text, Pope Pius IV. appointed a
special commission of cardinals to revise it. They
continued their work under Pius v. These are the
‘ Correctores Romani ’ whose corrections are added
beneath the text. Finally, Gregory xrn. in 1852

issued an authentic printed edition of the Decretum.
It consists of three parts. Part L (sometimes called ‘Trac-

tatus ordinandorum ’) treats of the sources of canon law and of

ecclesiastical persons and offices. It has 101 Distinctiones, each
of which begins with a dictum headed 4 Gratianus.’ This is his

thesis. It is then proved by a number of canons. At the end
often comes the Palea. Originally these Distinctiones and canons
were not numbered, and were quoted by their first words. The
edition of Charles Dumoulin (Paris, 1547) is the first to number
them. Le Conte (Paris, 1556) numbered the Pale® also.

Part ii. contains solutions of disputed questions. It is divided

into 36 Caus®. Each begins with a statement of the case by
Gratian, followed by a number of

4 Quaestiones,* each having a
proposition by Gratian, which is then proved by a number of

canons. Among these is one qu®stio which amounts to a com-
plete treatise or excursus by itself. This is the third qu®stio

of Causa xxxiii. It bears the special title
4 Tractatus de Poeni-

tentia’ and is divided into seven Distinctiones and these again

into canons. 4 De Poenitentia’ is quoted as a separate treatise.

Part iii. is headed 4 de Consecratione.* It treats of liturgical

matters, especially of the Mass. This part has five Distinctiones,

each beginning with a ‘dictum Gratiani,' which is proved by a

series of canons. The second and third parts also have Pale®.

There is a recognized maimer of quoting the Decretum
Gratiani which should be noted. Since each part is arranged

differently, it is not necessary to begin by saying which part

one quotes; this is shown by the quotation itself. From the

first part we quote by canon and Distinctio (c. and D.) ;
thus

4
c. 3, D. xcv.’ means the third canon of the ninety-fifth Dis-

tinctio of the first part. In quoting the second part three

numbers occur, those of the canon. Causa, and qu®stio (in that

order); e.g. ‘c. 6, C. vii. q. 4.’ The treatise 4 de Poenitentia*

is known by the addition of those words (or in a shortened

form, ‘de Poen.,’ or even ‘D.P.’), then (either before or after

this) come the canon and the Distinctio—e.g., 4
c. 3, D. 5, D.P.*

In quoting the third part the words ‘de Consecr.’are always

added ;
otherwise the quotation by canon and Distinctio is the

same as in the first part—e.g., ‘c. 123, D. iv., de Consecr.’

Gratian’s Decretum then became the nucleus of

the Corpus iuris ccinonici, of which it is still the

first (about half in length). To this gradually four

other parts were added. Gratian had used canons

down to Innocent II.; the latest quoted by him is

of 1139. As time went on, and further material

accumulated, it became necessary to add to these.

Notably the third and fourth Lateran councils

(1179 and 1215) added considerably to the material

of canon law in the West. During this period,

when the papacy reached its greatest power in

civil life, a great number of papal decrees were

issued. After Gratian about seventeen different

compilations of this new material were made,

when Pope Gregory IX. thought of publishing an

authentic addition to the Decretitm Gratiani . This

was prepared by St. liaymund of Pennafort, the
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pope’s penitentiary. Gregory published this col-

lection in 1234 by the bull Rexpaeificus, sent it to

the Universities of Paris and Bologna, and ordered
that it should be accepted as authentic. This is

the Decretals of Gregory IX.

The work is divided into five books, treating of the matters
described in the verse 4 ludex, indicium, eierus, connubia,
crimen,’ namely of ecclesiastical officials and judges, of pro-

cedure in canon law, of the rights, duties, and property of

clerks, of laws about marriage, of criminal cases and their pro-

cess. Each book is divided further into ‘Tituli,
4 and these into

4 Capitula.’ Thi8 division already existed in the compilation of

Bernard of Pavia (Papiensis), about 1191, which is the basis of

that of Gregory ix

The sign by which a quotation from this part of the Corpus
iuris canonici ma\ be known is the word 4 extra 4 or the letter

x, meaning that it is outside the Decretum Gratiani. Thus :

4
c. 1, x, de clericis non resid. (m. 3)

4 means the first chapter of

the Titulus 3 (which is about clerks who do not reside) of book
in., extra, namely, in the Decretals of Gregory ix. The addition
of the heading of the Titulus is now- no longer necessary, since

in later editions they are numbered.

The work has been enlarged since it was first

published. Kaymund, with the idea of maintain-
ing brevity, did not write out the statement of the
case, but only the solution. Nor did he quote the
whole Decretal, but only fragments of it. The
result of this was that it was often impossible to

understand his text unless one went to the original

source. To remedy this I.e Conte in his edition
(Paris, 1556) added what Raymund had omitted.
These additions are the ‘ partes decisa?,’ printed in

italics in modem editions. The decretals are
arranged in chronological order ; in some cases
Raymund, when the matter did not seem suffi-

ciently clear, obtained from the pope a special
decree made to be inserted here. These are put at
the end of the Tituli. There is a ‘ Glossa ordinaria’
made by Bernardus de Bottone of Parma (1

4
263).

The third part of the Corpus iuris canonici con-
sists of the Liber Sextus Decretalium, added by
Boniface Vffl. It is the sixth book after the five

of Gregory ix. This became necessary in the same
way as those of Gregory ix. In 1245 and 1274 the
first and second Councils of Lyons had been held.
From the decrees of these, of popes since Gregory
IX., and of his own, Boniface VIII. in 1298 published
his Liber Sextus, by the hull Sacrosanctce. In this
he expressly forbids any decrees to be accepted as
valid except those contained in this collection.

John Andrew made the ‘Glossa ordinaria’ to this

part of the Corpus. At the end the pope added 88
‘Regulae iuris,’ short maxims about procedure.
The Liber Sextus is divided in the same way as the
Decretals of Gregory IX. Although the whole is

the Liber Sextus, it has itself five books, divided
into Tituli and chapters. It is quoted as in Gregory
IX., except that, instead of x, we write ‘in vi.’

The fourth part of the Corpus iuris canonici is

the Constitutiones Clementime. In 1314, Clement
V. published a collection of his own Constitutions,
including those of the Council of Vienne (1311-

12) ;
hut he died before his work had been re-

ceived by the Univ ersities of Orleans and Paris, to
whom it was addressed. His successor, John XXII.,
in 1317 sent the collection to the University of
Bologna with the bull Quoniam nulla, ordering its

use by schools of canon law and in courts. Clement
meant to call his collection the Seventh Book of
Decretals ; but, since it contains only his own, not
all those which had been issued since Boniface VIII.,

the commentators refused to give it this title and
called it the Constitutiones Clementina.

It is divided, like the Decretals of Gregory ix., into five books,
and these into Tituli and chapters. It is quoted in the same
way, with the special rubric 4 Clem. 4 instead of 4

x.
4

It has a
Giossa by John Andreaj (132b), improved by Francis Zarabella
(H17).

These collections, those of Gratian, Gregory IX.,

Boniface VIII., and Clement v., constitute the
Corpus iuris canonici clausum, a name which lie-

gins with a misunderstanding of a phrase in the

acts of the Council of Basel. 1 The Corpus iuris

canonici, however, received yet two appendices.

Decrees made later, and, therefore, not in the Cor-

pus, were called 4 Extrauagantes,’ as being outside

the official book. Then they began to be added to

copies of the Corpus as an appendix. Finally, John
Chappuis in his edition (Paris, 1500) printed two
such appendices of ‘Extrauagantes’ which, al-

though collected only by his private authority,
are now always added. These are the 20 ‘ Extra-
uagantes’ of Pope John XXII. (1316-34), which
had already been edited with a Glossa by Zenzel-
inus de Cassanis in 1325. They are distributed in

14 Tituli. The other appendix contains ‘ Extra-
uagantes communes,’ decrees of various popes from
Boniface VIII. (1294-1303) to Sixtus IV. (1471-84).

Chappuis published seventy of these ; later (in 1503)
five more were added. These are arranged in five

hooks on the same principle as those of Gregory IX.

But the fourth book (‘ Connubia’) is wanting, because
there had been no new decrees about marriage.
The whole work is considered one Corpus, including
the 4 Extrauagantes.’ Matthew of Lyons in 1590
published a so-called ‘ Liber Septimus ’ containing
constitutions of popes from Sixtus IV. to Sixtus V.

(1585-90); and Paul Lancelloti in 1563 wrote a
compendium of canon law which he called Institu-
tioncs iuris canonici. These also, with the approval
of Paul v., have been added to the Corpus since
1605. They can hardly be considered in any sense
part of it, though they are authentic collections

which may be used in canonical processes.
This is the end of the Corpus iuris canonici. Its

historical importance is enormous. For centuries
it has been the one official collection of the Roman
Catholic Church ; it is the most important hook
of canon law ever published. But, in spite of the
reverence with which it is still regarded, it has
ceased to have more than a historical interest.
There has been far-reaching legislation since,
notably by the Councils of Trent and the Vatican.
Moreover, the Corpus has many errors of various
kinds. Gratian’s decree, its nucleus, is not on the
level of modem erudition. He quotes a number of
spurious papal decrees, including manyfrom pseudo-
Isidore. It is not likely that any further additions
will be made to a work which would need rather
complete re-casting. At the Vatican Council one
of the Postulata was for a new Corpus, to he made
by a special commission. Meanw bile the modern
canonist refers rather to a modern woik.
The Corpus iuris canonici has not the same

authority throughout. Although it is an official

collection, this does not mean that everything in

it must be accepted as authentic. The Decretum
Gratiani has never been made a ‘ codex legalis

’

in the strict sense. Therefore it remains, in itself,

a private collection, which confers no new force on
the decrees which it quotes. Each of these has no
more value than it had before Gratian quoted it.

His Dicta and the Palece have no juridie value.

But the Decretals of Gregory IX., Boniface VIII.,

and Clement V. were published as a ‘ codex legalis.’

This mean-, that the publication, apart from their

origin, was promulgation of a new law. All that
is in them thereby obtained the value of common
law, even when the original decree was addressed
to some particular person only. But this law is

subj’ect to the usual conditions. It may he abro-

gated, prescribed against, etc., as may all common
law. According to the opinion of canonists, the
constitutions among the ‘Extrauagantes’ do not
receive any new authority from their insertion

here.
1 The Council speaks of papal reservations ‘ which are included

in the Corpus’ (‘in corpore iuris expresse clausis ’) (sess. xxiii. 6
[Mansi, xxix., col. 120, E]). From this phrase originated the
idea of a ‘ Corpus iuris canonici clausum,’ aiterwards adopted in
many document?, e.g. Benedict xiv. in the const, lam /ere, etc.
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(3) lus nouissimnm. —The ins nouissimum be-
gins with the Council of Trent (1545-63). Of the
twenty-five sessions of the Council, thirteen made
decrees affecting law. These decrees were to have
force as soon as they were promulgated. This was
done by the bull Benedictus Dens of Pius T. in 1564.
The pope fixed 1st May of that year as the date
from which the decrees should be in force. The
question occurs whether it be possible lawfully for
a custom to abrogate any Tridentine decree. The
possibility of this has often been denied, so that
there is an axiom often quoted :

‘ Contra concilium
Tridentinum non ualet consuetudo.’ This axiom
has no authority behind it. It is true that the
Council of Trent has the gravest authority

;
but

there is no reason to suppose an exception to the
common principle about consuetudo in this case
either. In fact, a number of customs have arisen
against its decrees in various parts of the Church,
which, supposing the usual conditions, are admitted
as lawful. In order that there might be a per-
manent body capable of giving authentic inter-
pretations of the Tridentine decrees, Pins IV.

founded the ‘Congregatio eoncilii Tridentini inter-
pres’ (commonly called the ‘Sacra congregatio
eoncilii,’ ‘S.C.C.’). This congregation still exists;
it has acquired extended functions regarding other
matters also.

Since the Council of Trent there has been a con-
siderable increase in the sources of canon law.
The immense number of papal constitutions is

edited in the Bullarium Romannm, of which
several editions have appeared, the most impor-
tant being the Magnum Bullarium Romanum of

Luxemburg (1726-58) and Home (1733-56). There
is also a Bullarii Romani Continuatio (Rome,
1835-57), bringing it down to Gregory XVI.
(1831-46). These are in themselves only private
collections. But Benedict XIV. (1740 -58) pub-
lished a collection of his own bulls (1754-58).
The publication of this work is considered equi-
valent to a new promulgation ; so that Benedict
XIV. :

s Bullarium has the same authority, as a
collection, as the Decretals of Gregory IX., etc.,

in the Corpus iuris canonici. The disciplinary
decrees of the Vatican Council (1870) form a fons
iuris of great importance. The laws of Pius IX.

(1846-78), including the Syllabus of 1864, 1 and
of Leo xm. (1878-1903)’ are published in special

collections. Since the Peace of Westphalia (1648)
there have been concordats with various States,

and provincial synods. During the late ponti-
ficate there has been considerable legislation. The
Holy See functions through the Roman Congre-
gations.
According to the reform of Piua x. (Sapimti amsilio, 1908),

there are now twelve Congregations of Cardinals : (1) • 8. Cong.
Sancti Officii’ (the Inquisition), which looks after matters of

faith and morals, indulgences, matters affecting the theology of
the sacraments, and certain marriage cases ; (2) ‘ 3. Cong. Con-
sistorialis,’ which has to do with consistories, and with the affairs

of dioceses not under prr ivigar.la : fl)‘S. C : , d, l’-.
;
’-

Sacramentorum,’ f'*r di-eq-oovrs -i::u ' •>. aff. : <-,

(4) ‘S. Cong. Cone:::,
1

fsc. Tr*de*:fi!!:f s) * *

Cong, de Religiose-, for affairs n ! :- 1 r- - - , a t ..'ir

de Propaganda fide, fornesaeu!-, u . I •-, cri r ; e
Roman rite and one for Eastern rites

; (7)
4
S. Cong. Indicis,'

which forbids dangerous books ; (8)
‘ S. Cong, sacrorum rituurn/

for rites and ceremonies ;(9) ‘S. Cong, CaBrimoniarum,’ for non-
Iiturgical ceremonies, especially those of the papal court

;

(10) * S. Cong, pro negotiis eccl. extraordinariis,’ for concordats
and other a‘fairs of special importance ; (11) * S. Cong, studi-
orum,’ for schools, seminaries, and universities; (12) *S. Cong,
renouandae fabric® S. Petri,' which looks after the property and
building of St. Peter’s at Rome.
There are three Roman 4 Officia ’

: the 4 Cancel-
leria apostolica,’ which prepares and sends bulls

concerning the erection of new dioceses, chapters,

and other important matters ; the 4 Dataria aposto-
lica, ’ which has to do chiefly with minor benefices ;

1 Acta Pii ix., 3 vols., Rome, 1848-75.
2 Lecnis XIII. encyclical, eonstitutiones et epistolce, 2 vols.,

Milan, 1887.

and the ‘Camera apostolica,’ which looks after the
property of the Holy See, especially ‘sede ua-
cante,’ and gives jurisdiction to the Camerlengo
for that time. There are three Tribunals : the 4

S.

Poenitentiaria,’ which has to do with matters of

confession and others 4 in foro interno ’ only ; the
4 S. Romans Rota,’ the highest tribunal for all

canonical cases ; and the 4 Signatnra apostolica,’

which is the court of appeal that may reverse the
judgment of the Rota or of the congregations.
Among the commissions instituted by Pius X.

the most important for our purpose is the 4 Com-
missio pro codificatione iuris canonici.’ This
has undertaken the enormous task of revising,

simplifying, and codifying the whole body of

Roman Catholic canon law.
The position of the Uniates (Christians of East-

ern rites in union with Rome) has nothing abnor-

mal in principle, though practically they have
many points of canon law special to themselves.
They are bound, as are all Catholics, by ecu-

menical laws, but not by all papal constitutions,

since many of these are intended only for Latins.

The sources of canon law for Uniates are the
canons of synods held before the great schism of

the 9th cent., except such as have been abrogated
since ; their liturgical books approved by the Holy
See ; and their local synods approved in the same
way. There have been several of these, some of

great importance, e.g. the Ruthenian Synod of

Zamoisk in 1720, 1 the Maronite Synod of Mount
Lebanon, held at the monastery of Deir Luwaise
in 1736,’ and the Armenian synod held at Rome in

1911.’ They are bound by special papal consti-

tutions for Eastern Churches and by decrees of

propaganda addressed to them. In 1631 Urban
vm. declared that Uniates are hound by general

papal decrees in three cases only : when the decree

concerns a matter of faith, when they are expressly

named, and when something is decreed which im-

plicitly affects them. The local law of one Uniate
church does not affect the others, unless it be ex-

plicitly extended to them ; nor has the authority

of one jurisdiction over the others, unless it is

received by delegation from the Holy See.

Literature.—F. Maassen, Gesch. der Quellen und der

Literatur deg can. Rechts im Abendlande, Graz, 1870 ; J. F.

von Schulte, Gesch. der Quellen und Literatur deg can. Rechts,

Stuttgart, 1875-80, Das kathol. Kirchenrecht , 2 vols., Giessen,

186(5-00 ; W. Martens, Grundriss zu Vorlesungen iiber das
heutige hath. Kirchenrecht

,
Danzig, 1868; W. Bickell, Gesch.

des Kirchenrechts, Giessen, 1843; L. Thomassin, Aneienne et

nouvelle discipline de VEglise, Lyons, 1678 ; L.. E. da Pin, De
antigua eccl. disciplina dissertationes historical, Paris. 1686;

P. Laymann, lus canonicum siue commentaria libros

decretales, Dillingen, 1660-98 ; Z. B. van Espen, lus ecclesi

•

asticum uniuersum , Cologne, 1702 ; G. Phillips, Kirchenrecht
,

Regensburg, 1845-89; D. Bouix, Institutiones iuris canonici

,

Paris, 1852-70 ; D. Craisson, Manuals totius iunscan., do. 1863

;

M. de Schenkl, Institutiones iuris can., Landeshut, 1790;

J. Devoti, Institutionum can. libri IV., Rome, 1785; G.
Andisio, Droit public de I'Rglise et des nations chrStiennes,

tr. F. I. J. Labis, Louvain, 1864-66; S. Aichner, Compen-
dium iuris ecdesiastici, Brixen, 1862 ; F. H. Vering, Lehr-

buch des hath., oriental, und protest. Kirchenrechts, Freiburg

i. Br., 1893 ; X. Sliberaagl, Lehrbuch des hath. Kirchenrechts,

Regensburg, 1879; P. Hergenrother, Lehrbuch des hath.

Kirchenrechtes, Freiburg i. Br., 1888; S. Sanguinetti, Iuris

eccles. institutiones2,
Rome, 1890 ; A. L. Richter, Lehrbuch

des hath, und protest. Kirchenrechtes, Leipzig, 1841 ; E. Fried-

berg, Lehrbuch des hath, und evang. Kirchenrechts, do. 1879

;

J. Papp-Szilagyi, Enchiridion iuris eccl. orientalis cath.,

Grosswardein, 1862; Acta et decieta s. conciliorum recen-

tiorum, 1876 {^Conciliorum Collectio Lacensis, ii., Freiburg

L Br., 1870-90). ADRIAN FORTESCTJE.

LAW (Christian, Eastern).—i. Canon law in

the Orthodox Church.—In general principles the

Orthodox Church agrees with the Church of Home
as to canon law. She too recognizes the NT,

1 Syn. prou. Ruthenorum hab. in ciuitate Zamoscice
,
Rome,

1838.
2 Syn. prou. a R.D. Patr. Anttocheno . . . nationis Syrorum

Maronitarum ... in Monte Libano eelebrata, Rome, 1820.

3 Encyclical Quanta animi, 22 Dec. 1911.
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tradition (s-opdSosis), custom (#0os), and positive

ecclesiastical legislation (n iKK\y<ruumicTi pofioffeaia)

as the sources of canon law. But she takes a
different attitude towards civil law. As the result

of the long Byzantine period, during which emper-
ors made laws for the Church which were accepted
by Eastern bishops, the Orthodox Church gives
more importance to the State in Church matters
than does the Church of the West. Orthodox
canonists explain this. They urge that, as the
Christian State accepted canon law in its province,

and confirmed Church law by civil proclamation
and civil sanctions, so the Church accepts all State
law, even that of heathen emperors, as hers, so

long as this does not contradict the canons. By
this acceptance the Church ‘ canonizes ’ State law
and gives it promulgation from herself. John
Scholastieus (6th cent.), in his collection of canons,
includes as an appendix a number of the Nouellce
of Justinian I. which affect Church matters. The
Nomocanon contains the rule :

* In cases where
the canons contain no decision, we must follow the
laws of the State. ’ 1 Theodore Balsamon (13th
cent.), however, ascribes greater authority to the
canons than to civil laws. In a case of conflict the
canons, not the laws, must be obeyed. The Ortho-
dox Church also ascribes canonical authority to
the rtsponsa prudentum (diroKplcrett tup cotpQp), i.e.

the opinions of learned canonists given in the
form of answers to questions or as statements. In
this, like the Latin Church, she follows a principle
of Koman civil law.
With regard to positive Church law («rupoip in the

strict sense) the Orthodox admit, as binding the
whole Church, the 85 Canons of the Apostles (to

which they still give apostolic and ecumenical
authority, as containing principles derived from
the Apostles, and as being confirmed by the Trul-
lan Synod of 692) and the decrees of ecnmenical
synods. Of these they acknowledge seven, includ-
ing the second of Nicaea (787) as the last. Although
they hold their Church to be the whole Church of
Christ on earth (so that she should have the same
power of convoking an ecumenical synod as had
the Church before the great schism), as a matter
of fact they have held no synod claiming to be
ecumenical since that schism. These are in theory
the only authorities that can legislate for the
whole Church, though the decrees of many par-

ticular synods and even canons of individual
Fathers are considered to have acquired ecumeni-
cal authority by the later acceptance of the whole
(Orthodox) Church. A Patriarch can legislate for

his Patriarchate only ; since the formation of per-

manent synods to govern national Churches, they
give to these the same authority as a Patriarch
has. In neither case can the particular authority
legislate against the universal canons. In theory
each bishop has the right to legislate for his own
Eparchy, within the bounds of general law. He
can summon diocesan synods, and promulgate
laws for his people in the form of pastoral letters.

In practice, however, this right is now much cir-

cumscribed. Each national Orthodox Church is

considerably centralized under its Patriarch or
Holy Synod. The independence of each national
Church is balanced by a very complete depen-
dence of each bishop within it. In the Orthodox
States the government has much to say in the
matter of the legislation of ecclesiastical authority.
The source of universal canon law for all Orthodox

Churches is the Nomocanon compiled in the year
883. This is divided into fourteen titles. It con-
tains the Canons of the Apostles, those of the seven
ecumenical synods, those of ten particular synods,
namely Ancyra (314), Neo-Ctesarea (between 314

1 Syntagma (Athenian ed.), iiL 68 (Nomccanon, tit. i. cap.
2S).

and 325), Gangra (c. 340), Antioch (341 ), Laodicea (c.

343), Sardica (343), Constantinople (394), Carthage
(419), Constantinople (861), and Constantinople
(879). The Nomocanon adds so-called canons of

thirteen Fathers, namely Dionysius of Alexandria,
Gregory of Neo-Caesarea, Peter of Antioch, Athan-
asius, Basil, Timothy of Alexandria, Gregory of

Nazianzus, Amphilochius of Ieonium, Gregory of

Nyssa, Theophilus of Alexandria, Cyril of Alex-
andria, Gennadius of Constantinople, and Tarasius
of Constantinople. These constitute the funda-
mental law of the Church. In the Athenian
Syntagma (G. A. Rhalles and M. Potles, Athens,
1852-59), after these sources are added rules
taken from St. Basil, St. John Chrysostom, St.

Anastasias of Sinai, the synodical letter of Nicho-
las of Constantinople (895-925), and the Canons
of Nieephorus Confessor and of John the Faster of

Constantinople (582-595). After these (which are
comprised under the heading Siaipopd) comes the
rubric Tt'Xos tup UpQv kolpopup. As these have been
received by the various national Churches, they
are considered now to have ecumenical authority.
The chief collections of canons are the Nomocanon

of Photins (c. 883), who, however, only revised a
former one, and that of John Zonaras (e. 1120),
who used a different source from that of Photius.
Theodore Balsamon, Orthodox Patriarch of Antioch
residing at Constantinople, made a collection of

canons after the order of Zonaras and dependent
on his, and a commentary on Photius’s Nomocanon.
Already in the 5th cent, there was an Epitome of
Canons (sapoud]

auvoifns) made by a certain Stephanus
of Ephesus. To this, in course of time, other
canons were added. About the year 1160, Alexius
Aristenus, Nomophylax of Constantinople, wrote
a commentary on this Epitome, and Simeon the
Logothete edited the same Epitome in another
arrangement, similar to that of Zonaras and Bal-
samon. The Emperors Leo m. (717-741) and
Constantine v. (741-775) published an Extract of
Laws (iK\oyh tup p6hwp) from Justinian. This
and the following collections of civil law contain
much canonical matter. In 1255 Arsenins, monk
of Athos, composed a new Synopsis of Canon Law.
In 1562 Manuel Malaxes published a Nomocanon.
In 1335 Matthew Blastares made an alphabetical
arrangement of laws (aiprayfia). The most import-
ant modern printed collection of Canons is the
Pedalion {irrjSihiop). 1 This was compiled in the
first case by two monks of Athos, Agapios and
Nikodemos, and was published by authority of the
ecumenical Patriarch Neophytos vm. at Leipzig
in 1800. Theodoretos (apopovaxos), who controlled
the printing, added a number of passages which were
opposed to the law of the Orthodox Church ; but
in 1802 the Patriarch sent out an Encyclical order-
ing all possessors of the book to erase these ad-
ditions. A second edition, without them, appeared
at Athens in 1841, and a thiid, revised by Sergios
Rhaphthanes, at Zakynthos in 1864. This third
edition contains the Canons of the Apostles, the
Canons of ecumenical and particular synods, and
those of the Fathers. To the text, commentaries
{ipp.T)veiiLi) and solutions of difficulties (<rvptjnaplai),

in modem Greek, are added. In 1852, two Greek
lawyers, George A. Rhalles and Michael Potles,

invited by the Athenian Holy Synod, began a new
collection of sources of canon law. The work was
completed in six volumes by 1859 and published at

Athens. This is the Athenian Syntagma (Sopraypa
twp delwr Kai iepup kclpopup K.T.\. ).

Vol. i. contains Photius’s yomocanon, with Balsamon’s com-
mentary and other dissertations by older canonists; vol. iL

1 In 1672 William Beveridge (afterwards bishop of St.

Asaph’s) published an important collection of Greek laws

:

Synodicon siue Pandectce canonum ss. Apostolorum et Con-

cilicrum ah Eccl. Grceca receptorum, 2 vols., London. Nearl)
all later Orthodox collections are based on this.
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gives the Canons of the Apostles and those of the ecumenical
synods, with the interpretations of Zonaras and Balsamon ; i;i.

the particular synods with commentaries
;
iv. the canons of the

Fathers
;
v. synodical decrees of ecumenical Patriarchs, laws

of Emperors which affect Church matters, responses pmdenlum,
and a number of disquisitions by various canonists

; lists of sees
and of the offices of the Great Church (the Byzantine Patri-
archate), the Greek civil laws of 1852 regulating the organi-
zation of the Church of Greece and the Holy Synod which
governs it; and vi. the Syntagma of Matthew Blastares and
an alphabetical index of the whole work.

The Athenian Syntagma is the most complete
collection of Orthodox canon law. It has been
officially recognized, as an authentic codex, by
the ecumenical Patriarchate and by most of the
national Churches. For this reason N. Milasch
judges that all canons contained in it must be
regarded as having ecumenical authority. 1

The Slav and Rumanian Churches have for the
most part translations of Greek collections, with
additions and commentaries. 2

In modern times laws are made for each Church
by its central authority. The tendency is now
strongly in favour of synods and councils of various
kinds, instead of the old rule of one Patriarch or
Primate. Even the Patriarchs now have their
synods, mixed councils, and so on. The later
national Churches are governed by Holy Synods,
formed after the model of the Russian one (formed
in 1721). These synods, under considerable influ-

ence from the governments, make laws regulating
all the affairs of their Churches. 3

2. The lesser Eastern Churches.—Each of the
Nestorian and Monophysite Churches has its own
system of canon law, evolved from the general
principles of Eastern Church law with the necessary
special modifications. They do not seem to have
a clear concept of the difference between ecumenical
and local law. As each is an (E/cumene to itself,

the two concepts naturally are confused. They
admit in their canon law the decrees of certain early
councils, which they recognize, and have then their

own rules, made by their special synods and
Patriarchs. In the Middle Ages these Churches
evolved schools of canon law of some importance.
They have great canonists among their writers.
In modern times, at least among the Nestorians
and Jacobites, there is a tendency to replace the
old canons by new decisions made for each case by
the Patriarch, in agreement with the other bishops
or notables.

Nestorian canon law is derived from three main
sources. First come the ‘Western Synods,’ i.e. such
synods held in the Empire before their schism as
they recognize. These include many particular
synods, such as those of Antioch (341) and Ancyra
(358). There is a collection of these made by
M5rutha of Maiferkat in 410, to which the dis-

ciplinary canons of Chalcedon (451) were added
later. The second source is the ‘ Eastern Synods,’
namely, those held by Nestorian Katholikoi down
to the 8th century. The old rule was that each
Katholikos should hold a synod as soon as he was
appointed. An unknown Nestorian collected these
in the Book of the Sunhddaus between 775 and 790.

The Sunhddaus begins with the Synod of Mar Isaac

in 410 and ends with that of Mar Hnanyeahu' ii.

in 775 ; an appendix adds the Synod of Mar
Timothy I. in 790. The Sunhddaus also contains

a selection of canons of Western synods. This is

the chief Nestorian canonical authority. 4 The
third source consists of all laws made since the

1 Kirchenrecht der morgenl. Kirche, p. SO.
2 For these see Milasch, op. cit. pp. 137-157, 191-199 ; F. H.

Vering, Lehrbuch des Kirchenrechts, Freiburg i. Br., 1833,

pp. 58-03.
3 The best account of the constitution of each nationalOrthodox

Church is Silbernagl's Verfassuna (see literature).
* Germ. tr. by O. Braun, Das Buck der Synhados, Stuttgart,

1900 ;
Syr. text and Fr. version by J. B. Chabot, Synodicon

orientate , Paris, 1902 (from a MS written at Rabban Hurmizd,
now no. 332 in the Bibliothfeque nationale).

8th century. These have not been completely
codified. In the 13th cent. 'Ebedyeshu Bar Barika,
Metropolitan of Nisibis, made a codex from those
three sources. This is the Nomocanon ofEbedjesus,
the most complete collection of their laws.
The chief sources of Coptic canon law are the

31 canons of the Patriarch Christodulos (1047-77),
the 30 canons of Gabriel II. (1131-46), and the
canons of Cyril hi. (1235-43). Gabriel ill. not
only made canons himself, but ordered that a com-
plete collection of all those existing should be drawn
up. The A hyssinian Church recognizes and obeys
Coptic canon law.
The Jacobite Church once had a considerable

school of canonists. Bar-Hebrseus, their greatest
theologian, was also one of the most important of

all Eastern canonists. His Nomocanon (Ktabd
dHuddAye) remains their classical collection.

The Armenian Church recognizes the first three
General Councils, but even before she was separated
from the rest of Christendom she began to have her
own canon laws. The most famous particular
Armenian canons of antiquity are the 21 canons
of the Katholikos Isaac issued about the year 406. 1

Then from the time of the Synod of Tovin (Duin),

about the year 554, which condemned Chalcedon,
the Armenians have had a long series of national

synods, each of which added to their canon law.
The acts of these synods have been collected and
translated by Angelo Mai. 2 In modern times
Russian laws affecting the supreme Katholikos of

Etchmiadzin, the virtual separation of Armenia in

Turkey from his jurisdiction, and the formation of

the National Assembly and diocesan councils have
completely modified the old law. The Katholikos
of Etchmiadzin has a theoretic authority over the
whole Armenian Church, which he exercises in

conjunction with his permanent synod of seven
auxiliary bishops. In affairs of the greatest im-
portance he would, no doubt, take the lead in

forming a new law ; otherwise he has little real

authority beyond his own Patriarchate. The prac-

tical head of the Armenian Church in Turkey is its

Patriarch of Constantinople. He is assisted by a
National Assembly, composed for the most part of

laymen. With these he rules and makes laws. In
each diocese there is also a council of laymen, and
in each parish a body of lay administrators, who
look after the property and have much to say in

all Church affairs. The modern Armenian Church
is ruled practically by the decisions of these
assemblies.

Literature.—F.’ A. Biener, De collectionibus canonum
ecclesiae graecce., Berlin, 1827, Das kanonische Recht der griech-
ischen Kirche, Dresden, 1853; C. E. Zacharia*. Sistoria
iuris can. grceco-romani delincatio, Heidelberg, 1839 ; K. E.
Zacharia: von Lingenthal, Die griechischen Nomocantmes,
St. Petersburg, 1877, Gesch. des gricchisch-romischen Rechts 2

,

Berlin, 1877 ; J. B. Pitra, Des Canons et des collections

canoniques de I'flglise grecque, Paris, 1858 ; A. von Schaguna,
Compendium des kanonischen Rechtes, tr. A. Sentz, Ilermann-
Stadt, 1868 ; A. Christodulos, hosifLiov iKtchtyncum sou SiKaiov,

Constantinople, 1896; M. Sakellaropulos, 'Kick:

A

iouttikov

Sikollov rife ava.roKi.KrfS optlo86£ov ieKhTfiriac, Athens, 1398 ; N.
Milasch, Das Kirchenre~'-‘ J— ' — fA---

tr. A. R. von Pessib, Mo of

works in Slav languages) ;

r
a . en-

warh.gtr Bestand samtlic ...
. J.

Schnitzer, Regensburg, 1904.

Adrian Fortescue.
LAW (Christian, Anglican).—i. Nature of the

present Anglican Church law.— The Anglican
Communion is a federation of more or less autono-
mous Churches ; hence its ecclesiastical law varies

in different countries. It consists partly of the
written law which is now universally acknowledged
to be iu force, and partly of custom, depending in

a large degree on the ancient and mediaeval canon
1 These will be found in H. F. Toumebize, Hist. pol. et rel. de

VArmenie ,
Paris, n.d.. p. 354 f.

2 In his Yeterum Scriptorum noua coUectio, Rome, 1825-3S,
vol. x. p. ii.
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law of Western Christendom. In England and
Wales (also in Man, Berwick-on-Tweed, and the
Channel Islands) complications arise owing to the
close connexion between Church and State, which
invoices the result that the Church’s law cannot
become binding unless the State assents to it.

This is the case also in India, where the relations

of Church and State are very close. But in most
of the other branches of the Anglican Federation
the Church is free to make its own laws, which
become binding on the basis of a voluntary con-

tract (see below, § 6).

() In England the present written ecclesiastical

law is mainly found in the ‘Book of Common
Prayer’ and the ‘Ordinal’ of 1662 (these are the
popular titles only), in the Thirty-nine Articles of

1562, and in the canons of 1603 ( 1604), as slightly

amended in later years. The Prayer Book and
the Ordinal, after being agreed upon by the Con-
vocations, were enacted as part of the statutory
law of the realm by being inserted as a schedule
in an Act of Parliament known as the Act of Uni-
formity of 1662. We need not here enter into the
vexed question of later Acts of Parliament affect-

ing the Church, in which the Church as such had
no part. The Thirty-nine Articles have also the
authority both of Church and of State. Thus the
Prayer Book and Articles are certainly binding on
both clergy and laity. The canons of 1603, as
also those of 1640, 1865, 1888, which added to or
amended them, were agreed upon by the Convoca-
tions and published by the sovereign’s authority
under the Great Seal (Blunt-Phillimore, Church
Law, pp. 17 f., 371 If. ;

in the latter place they are
given in full as amended).
There was an irregularity in that the Royal Letters Patent

were given for the 1603 canons before the York Convocation
had discussed them, though after the Canterbury' Convocation
had passed them. The York Convocation, however, obtained
the king’s licence to discuss them afterwards, and then passed
them (J. H. Overton, The Church in England, London, 1897,
ii. 11). The validity of the 1640 canons, which were passed
before the fail of Laud, was disputed (see Overton, ii. 77 f., 83).

The predecessors of the 1603 canons, those of 1571, held good
only in Elizabeth’s reign. They are given in English and Latin
by W. E. Collins in the Church'Historical Society’s publications,
no. xl. (London, 1899).

The canons of 1603 as amended undoubtedly
bind the clergy, but it is uncertain (seeing that
they have not been sanctioned by Parliament) how
far they bind the laity.

Lord Hardwicke (in Middleton v. Croft [Blunt-Phillimore,
p. 23]) was of opinion that they do not * proprio vigore bind the
laity, but only the clergy-,’ adding :

* I say proprio Digore, by
their own force and authority, for there are many provisions
contained in these canons which are declaratory of the ancient
usage and law of the Church of England received and allowed
here, which in that respect and by virtue of such ancient allow-
ance will bind the laity.’

The Prayer Book and canons as at present in

force have been somewhat influenced by Royal
and Episcopal Injunctions from the Reformation
onwards.

Besides the laws mentioned above, the great
canonists of the 18tli cent., such as Gibson, men-
tion numerous Acts of Parliament which deal with
crimes against the moral law, and with marriage
and other matters which affect the Church. With
these we are not here concerned.

( ) Church of Ireland. — The present written
law is founded on a ‘Constitution’ agreed upon in
1870 by the archbishops, bishops, and representa-
tives of clergy and laity in a General Convention
assembled in Dublin, and of ‘constitutions and
canons ecclesiastical ’ decreed by General Synods
in 1S71, 1877, and 1889. The Constitution of 1870
and the ‘ constitutions and canons ecclesiastical

’

have since 1909 been consolidated in a single Consti-
tution, the ‘ constitutions and canons ecclesiastical

’

being ch. ix. thereof. The written law also includes
the Thirty-nine Articles and the (revised) Book of
Common Prayer and the Ordinal, approved in the

Constitution. We must here notice the difference

between the ancient and modern use of the word
‘constitution.’ Originally a ‘constitution’ was
much the same as a ‘canon,’ and so it is in the

titles of the English and Irish codes of canons.
But the word ‘ constitution ’ as now used often

means a more fundamental document than the
canons, one governing the organization of the
Church (see below (ci)).

(c) Episcopcd Church in Scotland.—The consti-

tution here is contained in the canons, and is not
a separate document. The written law consists

of a code of canons passed in 1911, built up on the
basis of codes of previous Provincial Synods in

1743, 1811, 1828-29, 1838, 1863-64, 1875-76, 1890,

and 1905. The present code authorizes the services

of the Prayer Book, with certain modifications,
and also of the ‘ Scottish Liturgy or Communion
Office, ’ and forbids departure from them ‘ in public
prayer and administration of the Sacraments or in

the performance of the other Services,’ except as
the code provides. In this branch of the Federa-
tion the word ‘ constitution ’ is used for a document
subsidiary to the canons. Each incumbency must
have such a ‘ constitution ’ regulating matters not
dealt with in the canons, especially with the
patronage of that charge. Such a constitution is

an agreement between the bishop of the diocese
and the clergy and laymen of that congregation.
The constitutions of different incumbencies vary
considerably.

(d) United States of America.—The ‘ Protestant
Episcopal Church’ revised the Prayer Book in

1790, soon after the War of Independence, and
again in 1892. A Constitution was adopted at
Philadelphia in 17S9, and since modified

;
canons

have been passed at various dates.
In Scotland the canons, and in Ireland and the

United States the constitution and canons, are
primary, and the Prayer Book has authority only
because these documents prescribe it.

(e) British colonies.—In the Colonial Churches
of the Anglican Federation the process seems to
have been as a rule different from that which has
just been described. The Prayer Book lias de-
scended to them, being daughters of the Church
of England, as a primary authority, and in some
cases they have bound themselves to make no
alterations in it until the mother Church takes
action, or have limited themselves in some degree
in this direction. Most or all of them, however,
have also made canons to regulate their internal
affairs, and these have validity because of contract
(see above ; and, for further details, cf. § 4 ). In
some branches of the Federation, as in S. Africa,

dioceses are also permitted to make canons for

themselves on purely local matters, in submission,
however, to the provincial canons. This is not
allowed in Scotland or in Ireland, where the re-

solutions of diocesan synods have not the nature of

canons, and have no binding power as such.

2 . The legislative bodies of the Anglican
Churches.—In England there are two provinces,

of Canterbury and York, and each has two Houses
of Convocation, the Upper Hou,e consisting of

the diocesan bishops, and the Lower House of

the deans, the archdeacons, and the proctors (or

representatives) of the clergy. Two consultative

Houses of Laymen are also appointed— one to

assist each Convocation ; but this is a voluntary
and modern arrangement, having no recognition in

law. The Convocations can, under Royal licence,

discuss and pass canons ;
but these have no eflect

until they receive the sovereign's assent. In prac-

tice, the Convocations very rarely pass canons

;

and, owing to the connexion with the State, no
other laws can receive validity until they have
passed the Civil Legislature as Acts of Parliament.
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In the non-established branches of the Anglican
Federation there are General (or Provincial) Synods
—called Conventions in America—for the purpose
of legislating. In the Episcopal Church %n Scot-
land, which now has one province only (the metro-
politan powers being held in commission by the
seven bishops), the Provincial Synod consists of
two chambers, the first of the bishops, and the
second of the deans of the seven dioceses, about
35 representatives of the clergy, and one or two
clerical officials. Each chamber must assent by a
simple majority to any change in the canons before
it can take effect. The Synod meets only when
legislation is required ; but, before any changes
provisionally made by the Synod have been con-
firmed at a subsequent meeting of Synod, such
proposed alterations must be submitted to a mixed
Consultative Council, consisting of the bishops,
about 40 clergy, and the same number of lay-
men, who meet all together (but may, if desired,

vote or debate by orders), and may, if they think
fit, express any opinion on the changes, or suggest
other alterations. The Consultative Council may
also suggest legislation in the first instance, and
this was the course adopted in 1911, when it care-
fully discussed the whole code and noted the
changes which it desired.

In the Church of Ireland, where there are two
provinces (of Armagh and Dublin), there is a
single General Synod which legislates, consisting
of two Houses, the one of bishops, and the other
of representatives of clergy and laity, who nor-
mally sit all together. According to the present
Constitution, the representatives of the clergy
number 208, and those of the laity 416. Voting
by orders is provided for. Unless in certain ex-

ceptional cases, each House must assent to any
change, and, if the laymen and the clergy vote by
orders, also each order.

In the United States the General Convention
consists of two Houses, the one of the bishops, the
other of ‘deputies’ or representatives, not more
than four presbyters and four laymen from each
diocese. Both Houses must agree to any change
in the law before it becomes valid. A vote by
dioceses and by orders is provided for if desired,

under the regulation that the dioceses are in that
case equalized by only one clerical vote and only one
lay vote being allowed for each ; and a majority
of dioceses and of each order is then required for

legislation. The General Convention meets once
every three years.

In most of the Colonial Churches of the Federa-
tion, legislation (which, however, as we have seen,

is somewhat limited) is effected by synods con-

sisting of bishops, and clerical and lay repre-

sentatives. It is usually enacted that voting and
debating may be by orders, and, if so, that a
majority of each order is necessary for carrying

any alteration.

3 . The older canon law and customary law.

—

(a) Origin and growth .—The written law—except
the law of God, or the Moral Law, which has been
universally regarded as unalterable—has gradually

grown up, coming from decisions of ‘ individual

great bishops, but later on in the shape, usually,

of canons of councils ’ (Collins, Nature and Force

of the Canon Law, p. 13). Such councils were
either ecumenical (general) or local (see art.

Councils and Synods [Christian]). As time went
on, their regulations increased greatly in number,
and collections of canons were made. Among
these may be mentioned those of Dionysius

Exiguus (c. A.D. 500), Isidore of Seville (early

7th cent.), whose work was supplemented in the

9th cent, by ‘ pseudo-Isidore,’ the compiler of the

great collection which contained the ‘ Forged
Decretals,’ and Gratian (12th cent.), whose

Decretum was the corner-stone of mediaeval canon
law, and is sometimes called the Corpus iuris

eanonici (Collins, p. 19 ; see, further, above, p. 835 f. ).

The mediaeval system of canon law was not at
first meant to be more than something to be aimed
at, and it was never fully carried out, any more
than the liturgical regulations which set forth the
elaborate ceremonial possible in the great cathedral
of Salisbury were thought to be practicable in
every little parish church of England. In this

respect the older canon law differs from civil law,
especially from modern civil law, which is much
more rigid, though not so logically complete or so
fully systematized. This fact has a great bearing
on the binding nature of the canon law in later

times (see below {d)). In the Middle Ages the more
rigid view of law gradually grew up, and, at least

since the Reformation, an ecclesiastical canon is as
much and as literally obligatory on those who are
bound by it as any civil law.

(b) How far it was accepted in England in
mediceval times.—On this point there has been
some controversy. According to one view, it was
held to be valid in England only when accepted by
Act of Parliament or by custom. This is the
opinion of Gibson {Codex, ii. 945-947), who quotes
Acts of Parliament of the time of Henry vm.,
asserting that the old canons were accepted only if

not contrary to the laws (of England) and the royal

prerogative. Only those laws which were made
by the realm or were acknowledged by common
assent or established custom were received. Gib-

son illustrates this by citing the proposal to legiti-

mate in England children born before marriage.

Pope Alexander in. had published a canon to pro-

vide for this, but it was against the law and custom
of the kingdom, and, when the bishops tried to

introduce it, the Lords (in the Parliament of

Merton, A.D. 1236) declared that they would not
have the law of England altered (‘nolumus leges

Angliae mutari’). Gibson also gives other in-

stances. With regard to this legitimation question

it is noteworthy that Scotland did accept the papal

canon, while England did not, and that, therefore,

to this day the laws of the two countries differ in

this respect. On the general subject Ayliffe

(Parergon, p. xxxiii) expresses a similiar view.

On the other hand, F. W. Maitland, a high author-

ity, has maintained that, at any rate according to

the canonists of the 14th and 15th centuries, the

canon law as a whole did run in England then
(English Historical Review, July and Oct. 1896,

Oct. 1897). He is here followed by Eves (Prayer
Book Dictionary, p. 128) and, apparently with
some hesitation, by Collins (op. cit. p. 35 f. ). There
is perhaps not really any great difference between
these two views. Everything depends on what is

meant by ‘accepted.’ The one view holds that

the ‘canonists’—ecclesiastical writers who com-
piled codes of canons—considered that the complete
Western canon law (with some local reservations)

was accepted, but that the State would not allow

parts of it to be put in force. On the other hand,

much of the old canon law had, as a matter of fact,

no practical effect in England. And, if we bear in

mind the difference between canon and civil law
(below (cl)), this is all that practically concerns us.

(c) Collections of English ecclesiastical laws.—

A

very early collection of English ‘ constitutions
’

was made by William Lyndwood or Linwood (who
in 1442 became bishop of St. David's), under the

name of Provinciate ; he gives 14 constitutions by
Archbishops of Canterbury from Stephen Langton
(1207-29) to Chichele, which bring us down to the

middle of the 15th century. But the greatest

activity in this respect is found in the 18th centuiy.

John Ayliffe’s Parergon (new edition published in

1734) was, as its second title states, a ‘ commentary
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by way of supplement to the canons and constitu-

tions of the Church of England.’ John Johnson
(the famous vicar of Cranhrook) published in 1720
his (English) Laws and Canons (up to the Reforma-
tion), arranged chronologically as a history. David
Wilkins’ Concilia

,
first published in 1737, carries

the collection down to 1717 ; and Edmund Gibson,
bishop of London, 1723-48, whose famous Codex was
brought out in a second and considerably enlarged
edition in 1761, gives the canons and the Acts of

Parliament which relate to the Church, arranged
according to subject instead of chronologically.

No one in the older days did for Scotland what
Lyndwood did for England ; but in our own time
Joseph Robertson has collected the Scottish pro-

vincial constitutions under the title of Statuta
Ecclesicc Scotticance.

(id) Howfar the older canon late is now binding.
—The opinion has been expressed that the whole
of the Corpus iuris canonici is now binding, un-
less explicitly repealed by an authority equal to
or higher than that which enacted it. It has been
maintained that a council of inferior status cannot
repeal the canons of one of higher status, or a local

council those of a larger one. The result would be
that the Angliean Church of to-day would be bound
by a number of ancient regulations which have
little or no relation to the needs of the time. Such
a view, however, looks at canon law from the point
of view of the civil law. In the case of an Act of
Parliament, law's remain in force (at any rate in

England) till repealed by a later law. But this

was not meant to be the case with canon law, in
which desuetude could repeal. A contrary cus-

tom invalidated it, and canonists have debated
how long the custom must have existed to do so

—

in some cases ten years, in others forty years being
fixed on (see above, p. 834 f. ). This was also a prin-

ciple of the Roman civil law (Collins, pp. 23-30 ; see
also Eves, in Pr. Bk. Diet., p. 126). It is stated,
indeed, by E. G. Wood (Regal Power ofthe Church,

{

>. 84) that ‘ the question whether any particular
aw has been abrogated by desuetude is one far
from being easy of solution. It is one requiring
the application of a highly technical set of rules,

maxims, and limitations, by an expert possessed of

considerable skill and canonico-legal instinct. It

is, moreover, only within a very limited area that
desuetude can effect abrogation of common law.’
But, as Collins remarks (p. 32), this allows the
principle in words but denies it in application.

It is instructive to turn to one or two instances of repeal of
canons or other *.*' 11 1

» may take the
most difficult c.. »

1 nacted by an
ecumenical cou: .

* S , forbade the
translation of a bishop, priest, or deacon from one city to
another, but almost immediately the canon fell into desuetude ; a
partial revival of its spirit i9 seen in the American branch of the
Anglican Communion, for that body greatly dislikes the trans-
lation of bishops. Again, the decree of Nicaea about the keeping
of Easter has been modified. That ecumenical council decided
that the Church was to follow the existing Roman computation
(see the encyclical letter of the council, and also Constantine’s
letters, given by Socrates in HE L 9). But Pope Gregory xm.,
in 15S2, modified the regulation, being followed by other
countries at an interval—by England in 1752 (the Greeco-Russian
Church has not yet done so). Those, therefore, who hold the
Angliean position thatapope is not above an ecumenical council
must take this as an instance of the canons of such a council
being repealable by custom orby an inferior authority. Another
example is the 20th canon of Niciea, which decrees that all are
to offer prayer to God standing and not kneeling on the Lord's
day, and ‘in the days of Pentecost,’ i.e. in Eastertide (see art.
Kneeling). But this has long been obsolete in the West. And,
if we go into the canons of the older councils, ecumenical or
otherwise, we shall be struck by the fact that a very large number
are now obsolete. It ha3 been calculated that the majority of
the canons of Nicaea have thus been abrogated in the West, and
to a large extent in the East (Collins, p. 25).

These and similar considerations make it difficult

to maintain that a local Western Church cannot
alter, for its own organization, regulations which
were once (ex hypothesi) in force in the tv hole of the
West. As a matter of fact, the alteration of

mediaeval canon law did not take place at any one
time in England. A * Reformatio Legum 9 was, in-

deed, attempted in the disturbed times of the 16th
cent., but it came to nothing. The process was
a gradual one. But the effect of the older canon
law has been that there is, as there always was to
a certain extent, a customary law, which is largely
the outcome of old written enactments ; and so far
the older canon law has frequently been appealed
to in ecclesiastical suits. (On the whole question
see the learned essays by W. E. Collins and E. G.
Wood cited above

; these writers hold different
views on the subject.

)

It may be noted that, in the Episcopal Church in Scotland,
the canon on interpretation in the 1863 and 1876 codes enacted
that the general principles of canon law should alone be deemed
applicable thereto. This was modified in 1890 by the enactment
that the canons are in all cases to be construed in accordance
with the principles of the civil law of Scotland, but that any
generally recognized principles of canon law may be appealed to
in cases of dispute and difficulty. These provisions have all

disappeared from the present code (1911). In S. Africa (can. 30,
code of 1883) the same provision is made as in the Scottish
canons of 1863.

It may be of interest to give one or two instances of customary
law in the (local) Church of England at the present day. Since
1604 lay baptism comes under this head (see Laity). The irre-
movability of beneficed clergy is a matter of custom ; as also is

the consecration of churches and churchyards, the reading of
the lessons at Matins and Evensong by laymen, and the saying
(as is done in some cathedral and collegiate churches) of the first

part of the litany by lay clerks.

4. Contents of the canons, etc.

—

(a) English
canons of 1603 as since amended.—These deal (1, 2)
with the king’s supremacy, and (3-12) with the
assertion of the Church of England as a true Church.
Canons 13-30 deal with the due celebration of divine
worship, the keeping of Sundays and Holy Days,
and the use of the litany, with rules for the service
of Holy Communion and for the vestures to be used
thereat, with the reception of that sacrament, and
therepellingof persons therefrom, andwith baptism,
sponsors, and the sign of the cross. Canons 31-76
deal with the ministry, and give rules about ordina-
tions, subscriptionsof assent, institution to benefices,
simony, plurality, residence of clergy, strange
preachers, the ‘ bidding prayer ’ before sermons, ves-
tures, catechizing, confirmation, marriages, visiting
the sick, burials, private conventicles, sober apparel
and life, etc. Canons 77-79 deal with school-
masters, canons 80-88 with churches and their
furniture, glebe-lands, etc., canons 89-91 with
church-wardens and their assistants, and with
parish clerks. Canons 92-138 deal with ecclesias-
tical courts, both those of an archbishop (including
matters of marriage and divorce) and those of a
bishop, and give rules as to ecclesiastical judges,
surrogates, proctors, registrars, and apparitors.
Canons 139-141 deal with synods.

(b) Church of Ireland.—The ‘constitution’ of
1909 is divided into fifteen chapters. The first five
give the functions and organization of general and
diocesaD synods, and deal with parochial machinery
and the appointment to cures of souls ; the 6th with
the election of archbishops and bishops ; the 7th
with cathedrals ; the 8th with ecclesiastical tri-

bunals and offences ; the 9th contains the canons;
the 10th and 11th deal with the representative body
which holds Church property and with certain
funds ; the 12th and 13th with burial-grounds,
glebes, and parochial buildings

; the 14th and 15th
with provision for widous and orphans of clergy
and with superannuation. The canons have in the
main the same antiquated appearance as the Eng-
lish canons, being the older code with some quite
modern additions. They regulate (1-6) divine
service, (7 16' :-n iu . < . i .

’ :zing, baptisms,
burials, ii:« -. ( . i. . .:.<!. private com-
munions, etc. ; and deal with (17) archdeacons,
(18-22) ordinands, (23-25) institution to ami patron-
age of benefices and simony, (23-33) the work and
life of ministers and their assistants, (34-40) the
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furniture and ornaments of churches. Holy Com-
munion, and other services, (41) the consecration
of churches, (42-43) duties of church-wardens and
‘select vestries,’ (44 46) repair and furnishing of
churches, etc., (47, 51) appeals, (48) the General
Synod, and (49, 50, 52-54) repelling from and re-
admission to Holy Communion.

(e) The Episcopal Church in Scotland has gradu-
ally built up its canons since 1811, and the code has
a more modern appearance. It is now arranged
as follows : canons 1-10 deal with the Primus
(the presiding bishop), and diocesan and coadjutor
bishops, and their appointment and jurisdiction,
and with cathedral churches; canons 11-20 with
the ordination and licensing and duties of presbyters
and deacons, subscriptions of assent and institution
to benefices, and with lay readers ; canons 21-29
with the services of the Church

; canon 30 f. with
vestures, and with the structure and ornaments of
churches ; canons 32-38 with congregational organi-
zation ; canons 39-45 with diocesan and provincial
officials ; canons 46-50 with synods and councils

;

and canons 51-53 with judicial proceedings and
disputes, notices, and interpretation. A bulky set
of appendices not only give the forms of deeds, but
also, gathered together in one place, the list of
additions to and deviations from the Book of
Common Prayer, as canonically sanctioned.

id) Unitcd States.—The ‘ constitution ’ is divided
into eleven heads dealing with (1) the General Con-
vention, (2) the election of bishops, (3) bishops for
foreign lands, (4) standing committees in each dio-

cese as the bishop’s advisory council, (5, 6) ad-
mission of new dioceses and missionary districts,

(7) provinces, (8) ordination and admission of
strangers, (9) trials, (10) authorization of the
Prayer Book, and arrangements for revising the
same, and (11) alterations in the constitution.

The canons (1902) are much more detailed, and
are of great length. They are divided into four
‘ titles,’ each with many subdivisions. The first

deals with the ministry and church services, the
second with discipline (including marriage and
divorce), the third with organized bodies and
officers of the Church, the fourth with the enact-
ment and repeal of canons.

(e) South Africa.—This province has one or two
peculiarities. Its constitution, as made in 1870
and 1876, accepts the doctrinal standards and
Prayer Book of the Church of England, and dis-

claims any right of altering them proprio motu,
but with the proviso that the province is not bound
by the interpretations of them by any ecclesiastical

or other tribunal except its own (this famous
proviso has since been altered). The constitution

makes the provincial synod the legislative body,
and says that it can adapt, abridge, and add to the
Church Services if such alterations are consistent

with the spirit and teaching of the Prayer Book.
It can also review and revise any diocesan canons,
(above, § l), and can alter its own constitution and
its canons. The canons of this province have been
frequently amended. Besides legislating, the pro-

vincial synod frequently passes ‘ resolutions.’ It

is understood that these are only expressions of
opinion, and are not legally binding on members
of the Church.

if) It is not necessary to do more than refer to
two other examples of the law of the colonial

branches of the Anglican Federation, as having
originated in somewhat different circumstances.

The branch in Canada has a constitution as well

as canons. The former was made under the
authority of an Act of the Provincial Legislature
in 1857 (19-20 Viet. ch. 121), which sanctioned the
meeting of bishops, clergy, and laity in the pro-
vince to make a constitution and regulations, and
the meeting of those in each diocese to make

dioeesan regulations. Another Act of 1858 ex-
plained some details. The Anglican Church in
New Zealand has a constitution first made in 1857
as a ‘ voluntary compact’ between the members of
the Church in the colony ; it has the same limita-
tion of powers as the province of S. Africa has in
the matter of altering formularies. The whole
question of the nexus between the daughter and
the mother Church is being keenly discussed in this

colony, as is also the case in Australia, especially
since all the dioceses of that continent have been
federated in one organization.

5. Church law and State law when divergent.—
When a voluntary club or society makes laws which
are consistent with the laws of the State, and the
latter afterwards alters its laws so as to be incon-
sistent with those of the club or society, the laws
of the club or society in the ordinary course must
go by the board. When, however, the society is a
religious community, the question of moral obliga-

tion may arise, and the individual has then to ask
himself whether he ought to obey the law of his

Church and break the law of the State, taking the
consequences of such action. Whether he is morally
justified in doing so must depend on circumstances.
If a heathen State commands one of its Christian
subjects to sacrifice to a heathen god and his

Church forbids him to do so, he must necessarily

choose between the two, and few at the present
day would fail to think him justified in determining
to break the State law, even though he had to face

martyrdom. Such contradictions between Church
law and State law are less likely to arise in times
and in States which tolerate diverse religions, and
which have determined more clearly than in older
days what is the province of each in legislating.

But divergences may often arise. It is proper to

observe, however, that this means merely that the
State allows what the Church as a whole, or a part
of the Church in particular, forbids. To take an
example from recent legislation : in Great Britain
and in some other countries a man is now allowed
by the State to marry his deceased wife’s sister.

But this does not mean that every Church 1 must
allow its own members to do so ; each Church has
the right, if it sees fit, to say that any of its

members who use the liberty given by the State
shall not be married by one of its ministers or in

its buildings, or shall not be considered any longer

a member, or shall be repelled from Holy Com-
munion for a longer or a shorter time. There is no
real contradiction here between the Church law and
the State law ; it is not as if the State had enacted
that every widower must marry his sister-in-law,

if he has one. This has been taken as an example
only. The general principle is that a particular

society may limit for its own members a liberty

allowed or not forbidden by the State.

6. Interpretation of ecclesiastical law.—In the

Church of England a great controversy has gone on
for more than a generation as to the validity of the

courts which interpret the ecclesiastical law. Into

this controversy we cannot enter here, except to

say that it turns on the question whether the State

can erect ecclesiastical courts (the Judicial Com-
mittee of the Privy Council and that of the judge

under the Public Worship Regulation Act) without

the assent of the Church. The controversy appeals

to be no nearer a solution now than it was when it

arose ; and it has practically paralyzed the actions

of the ecclesiastical courts with regard to questions

of worship. Various solutions have been proposed,

but the difficulties have been great, and are en-

hanced by the close connexion between the Church

and the State. It may be said, however, that the

controversy does not turn on the question who the

1 For simplicity we may put aside the case o( an established

Church and deal "only with one that is not established.
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judges, the interpreters of the law, are—whether
bishops or laymen—but on the question by whom
their court has been appointed, and whether an
ecclesiastical or quasi-eeelesiatical court is bound
by the decisions of a superior court (the Judicial

Committee) which does not profess to be anything
but a State court.

It may be useful to consider how the Church law
is interpreted in the non-established branches of

the Anglican Federation. In these each Church
has set up its own courts, and there is no dispute
as to their validity. They may give an erroneous
or foolish decision, but their power of deciding has
not been questioned ; it is explicitly acknowledged
by those who make the subscriptions required of

them before receiving an office. In the Church of
Ireland the supreme court consists of three bishops
and four lay judges, and, though the latter are in

a majority, the spiritual character of the court has
never been questioned. In the Episcopal Church
in Scotland the supreme court (which is the court
of appeal from the bishop in synod, and the court
of first instance in the trial of a bishop) consists of

all the diocesan bishops only, though they may
(and, as a matter of fact, always do) have a lay
assessor learned in the law to advise them, without
being bound to follow his advice. The American
and Colonial branches have each set up their own
court, variously constituted, but on more or less

similar lines.

But the question arises, What is the relation of

such voluntary ecclesiastical courts to the State
courts? The former can command obedience to
their interpretation of the law only by virtue of

the contract entered into by those who come before
them. Every clergyman, before being ordained or
receiving any office, makes a subscription, not only
of doctrinal agreement with the Church, but pro-
mising obedience to its canons and tribunals. It

is, therefore, instructive to see what view the
State would take of the decisions of such Church
courts. We may take the position of the Episcopal
Church in Scotland as a good example of this atti-

tude, since two or three cases in which that Church
has been concerned (one of primary importance)
have arisen to illustrate it.

In the case of Forbes v. Eden and others (Leading Ecclesi-
astical Cases decided in the Court of Session, 181+9-187A, Edin-
burgh, 1878, p. 388 ff.), the Rev. G. Forbes, an incumbent at
Burntisland (well known for his liturgiolog-ical eminence),
disapproving of certain canons made in the General or Provincial
Synod of 1862-63, and maintaining that he was not bound by
them, as he had promised obedience at his ordination to the
code previously in force, sued all the members of this synod to
have, inter alia , the new canons declared null and void. The
case was given against him by the unanimous decisions of the
Court of Session in 1865 and of the House of Lords in 1S67, on
the ground that the code of canons which he had subscribed
provided for alterations being made, and that the said synod
had fulfilled all necessary requirements for making alterations.
The new canons then enacted were, therefore, binding on all.

In the Inner House—the Court of Appeal—Lord Cowan said
that it was the province of the civil courts to redress civil

wrongs. It was not their province, and it had not been their
practice, to interfere as a court of review with the theological
dogma or the internal regulations on discipline of religious sects
or denominations. In the House of Lords the Lord Chancellor
said that no civil court could take cognizance of the rules of a
voluntary religious society made for the regulation of its own
affairs, except so far as they related to collateral questions
affecting the disposal of property. This judgment, then, makes
it clear that an autonomous Church can alter its laws, if its code
contains provisions to that effect.
In a more recent case, which was taken to the House of Lords

(Scottish Guardian
, Edinburgh, 1893, pp. 148, 504), it was re-

marked in the Inner House b> Lord Young that the civil courts
could not entertain an action concerning merely the government
of the Church unless it involved a breach of contract

;
and this

principle was affirmed in the House of Lords, which gave an
additional ground of action before the civil courts, namely, if

the managers of a congregation had in trust some funds of which
the pursuer was in whole or in part beneficiary, and if they
refused to pay him. To this extent would the civil courts
investigate and decide on the Church documents.

The civil courts might be called in if a clergy-
man deprived or suspended by the Church courts

declined to recognize their sentence. The Church,
having no power in itself to enforce its decrees,
must invoke the help of the civil courts, if neces-
sary, to ensure the carrying ont of the contracts
made. This might happen if the clergyman in

question refused to give up his parsonage or
church ; or, if costs were given in the ecclesi-

astical courts against a certain party, and payment
was refused, the civil court might be called in. In
such cases the State tribunal would treat the case
purely as a matter of contract, and they would
investigate whether the procedure in the Chureh
court had been regular and in accordance with the
current canons. In the Forbes case (see above),
where Forbes sued for damages because he was
refused an assistant curate, Lord Benholme
remarked that ‘ this exercise of ecclesiastical

discipline on the part of the bishop under the
superintendence and review of the ecclesiastical

court of appeal ’ could not he made the subject of
a civil claim for damages in the Court of Session
(Leading Eccles. Cases, p. 426).

From what has been said it would appear that,
if a clergyman deposed for heresy by the Church
courts appealed to the civil courts, the latter
would not determine whether or not the doctrine
in question was in accordance with the formularies
of the Church, hut would ask whether the Church
courts to which the clergyman had promised obedi-
ence had proceeded regularly. In the discussions
it is quite possible that doctrinal questions might
he touched on, as, in fact, was done in Forbes v.

Eden, when the Eucharistic Controversy was re-
ferred to, and (as might he expected when men go
outside their own line of study) some curious obiter
dicta in theology and ecclesiastical history were
uttered. But this would happen only incidentally.
An impoitant question of Church law was

touched on in Forbes v. Eden, which illustrates
the recent case of the Free Church of Scotland.
In the latter case, as the present writer under-
stands it, it was ruled by the House of Lords that
the Free Church had not in its constitution ex-
plicit powers of complete alteration, hut was sub-
ject to the limitation that certain things were
unalterable. Something of this sort was the case
in the Episcopal Church in Scotland from 1838 to
1890, when the codes of canons limited the altera-
tions to those which were ‘ in conformity with the
recognized constitution of the Church ’ (until 1863
also with its ‘acknowledged practice’). In the
Forbes case in 1865 the Lord Ordinary observed
that the ‘ civil courts do not undertake to protect
Churches or individual members of Churches from
the influx of new doctrines. They only interfere
to prevent the uses of property being perverted
through its being retained by a majority who only
keep the name while they have abandoned the
principles of the Church to which it was devoted ’

(Leading Eccles. Cases, p. 401 n.). In the Inner
House Lord Inglis said that a majority may be
restrained on the application of a minority from
carrying an alteration of a fundamental article of
the constitution, and as an illustration said that
a proposal to abolish the Thirty-nine Articles and
to substitute Knox's Confession of Faith of 1567
would require unanimity in the Episcopal Church
[ib. p. 404). In the Provincial Synod of 1890 the
limitation on the power of alteration contained
in the vague phrase ‘ recognized constitution ’ was
removed.

Experience, then, tends to show that a non-
established Chureh may make, interpret, and ad-
minister its law, in the existing civil conditions of
this country, without any undue interference front
the State. But it must he careful to see that its

autonomous powers are clearly laid down in the
documents that govern it.
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with the older Prayer Books ; those of Ireland in The Constitu-
tion of the Church of Ireland

,
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A. J. Maclean.
LAW (Egyptian).—No body of Egyptian laws

has come down to us, but some kind of written
code is probably to be recognized in ‘the forty
leather rolls ’ laid before the wazir’

s

judgment-seat
in the XVIIIth dynasty (J. H. Breasted, Ancient
Records of Egypt, Chicago, 1905-07, ii. §] 675, 712).
We have to depend for our knowledge of Egyptian
law and its procedure almost entirely on the few
royal decrees, business documents, or the like, that
happen to have survived on stone or papyrus to re-
present the varying practices of several thousands
of years. It is impossible to give even a meagre
sketch of Egyptian law from these materials; a
brief enumeration of the documents or groups of
documents in order of date may be of service.

1. Old Kingdom.—For the Old Kingdom there
is an interesting series of royal decrees conferring
immunity from taxation and services of different
kinds on particular temples, their personnel, lands,
serfs, etc. (K. Sethe, in GGA, 1912, p. 705). In
the tombs we find concise records of the conditions
under which the tomb endowments are entrusted
to the &a-priests (cf. Breasted, i. §§ 201, 232, etc.).

There exists also a papyrus which briefly states a
claim made in regard to the property of a deceased
man involving guardianship and its denial by the
opposing party, together with directions as to liow
the question should be settled (A. Erman and F.
Krebs, A us den Papyrus der koniglichen Museen,
Berlin, 1899, p. 83). A stele records the sale of a
house in the presence of witnesses for goods the
value of which is reckoned by a fixed standard
(H. Sottas, Etude critique stir un acte de vente

immobiliere, Paris, 1913).

2. Middle Kingdom.—From the MiddleKingdom
comes a remarkable record of a tomb endowment
in the shape of ten contracts made with the priests

and necropolis officials of Siut for the benefit of

the nomarch’s tomb, and the directions given to

the single well-endowed S priest to whom the
whole care of the tomb and its services was con-

fided (Breasted, i. § 535). It shows that the Old
Kingdom system of appointing an entire staff of

hereditary tomb priests had failed. A group of

papyri from house rains give two examples of

testamentary dispositl 'ns
(
amt-per), census-iists

(uput) of two households, a sunt, or record, of the
hire of services and payment to be made, and a
statement of a claim before the courts (F. LI.

Griffith, Eahun Papyri
, London, 1899), and a

memorandum in support of the claim to an inherit-
ance (PHBA xiv. [1892] 328). The inscription of
Chnemhotp (Breasted, i. § 619) shows the king
regulating the boundaries of and succession to a
nomarch’s province. A royal decree (ib. § 773)
deposes a nomarch for sheltering an enemy, and
excludes his descendants from the offiee for ever.

3 - New Kingdom (dynasties XVIII.-XX.).

—

From the XVIIIth dynasty we have the difficult

and fragmentary inscriptions of the duties of the
wazir already referred to (Breasted, ii. § 663) ; the
latest treatment of one of the texts, the royal
charge to the wazir, is by K. Sethe (Die Einsetzung
des Veziers tinier der IS. Dynastie, Leipzig, 1909).
There is also the brief proclamation of a king’s
accession (Breasted, ii. § 54), the dedication of the
city Akhetaton to the Sun-god by the heretic king
Akhenaton (ib. § 949), a royal gift of lands to an
official (ib. § 1042), and the edict of Horemheb,
being a series of enactments to punish the unjust
impositions of tax-gatherers and royal officers

(ib. iiL § 45). Of documents on papyrus we have
group of two sunt (hirings of female slaves) and
two other documents connecting these with a law-
suit (A. H. Gardiner, in Z

A

xliii. [1907] 27).

Ostraea record a dispute about an inheritance
(W. Spiegelberg, Studien und Materialien zum
Rechtswesen des Pharaonenreiches der Dynast.
XVIII.-XXI., Hanover, 1892, p. 16), and a few
other memoranda of law-suits.

From the XIXth dynasty we have the long
record of a dispute between cousins regarding the
title to some land (A. H. Gardiner, The Inscription

of Mes, Leipzig, 1905), and the settlement of
another dispute about land (Erman and Krebs,
Aus den Papyrus, p. 84). The international treaty
with the Hi t,tite king (Breasted, iiL § 367) must be
looked upon as belonging properly to Hittite rather
than to Egyptian legal phenomena.
The XXth dynasty has given us a notable series

of papyrus records of criminal prosecutions con-

cerning ( 1) a conspiracy in the royal ha-rim

(Breasted, iv. § 416), and (2) the robberies in the
Theban necropolis, and especially of the royal tombs
(ib. § 499) ; also memoranda of criminal charges
against a ship-master (Spiegelberg, in ZA xxix.

[1891] 73). A fragment remains of a royal decree
like that of Horemheb (Spiegelberg, Rechtswesen,

p. 95), and there are some ostraea with records

of the division of property to heirs (ib. 29, 92).

4 . Deltaic dynasties.— (1) Dynasties XXI.-
XXIV.—At Thebes the virtual will of a high
priest of Ammon in favour of his son was cast

into the form of a decree of the god himself
(Erman, in ZA xxxv. [1S97] 19). A dispute about
the ownership of a well in the Oasis of Dakhel
was settled by reference to the local god Seth
(Breasted, iii. § 725; Spiegelberg, in UTr xxL
[1899] 12). A case supposed by Erman to be of

summary jurisdiction is now shown to be rather

of assassination of persons who knew too much
of a State secret (Gardiner, Jyurn. of Manchester

Egyp. Soc., 1912-13, p. 57).

(
2) Dynasties XXV.-XXX.—With theEth’opian

conquest begins a period when the writing down
of contracts appears to have been more and more
insisted on. Our collections henceforward furnish

a thin stream of legal papyri ; and, though it is

interrupted at periods of national disaster and dis-

turbance, it tends to increase down to the time

when the Egyptian language for such purposes

ceased in the 1st cent. A.D. Religion was not so

obtrusive in settling legal matters as it had been

in the last period, but it was the age of oracles

;

oaths by the local deity in his temple always

played a large part in both criminal and civil cases ;

and to the end of the Teign of Psammeticus I.,
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in the early contract papyri, an oath by the king
and Ammon was customarily recorded.

All documents of this time which had been pub-
lished or were accessible to him in original or
photograph are enumerated by the present writer

in his Catalogue, of the Demotic Papyri in the John
Rylands Library, Manchester, 1909, vol. iii., where
the papyri of that collection are also fully trans-

lated. They comprise sales of land, houses, temples,

priesthoods, funerary offices, and cattle ; leases of

farms ; also contracts of marriage and divorce, of

son-ship (adoption), and of servitude. A large and
complete papyrus in the Bylands Collection con-
tains an elaborate petition presented to the wazir
by a much-injured priest seeking redress and
restoration of hereditary rights.

5. Ptolemaic period.—After the Macedonian con-

quest sales of lands and houses and of mummies
with their funerary services, mortgages, leases,

loans, marriage-contracts, and exculpatory oaths
are common, but contracts of divorce, adoption,
and servitude are not to be found, nor wills in any
form. The native forms are modelled on those
that preceded them, and are quite distinct from
the flood of Greek contracts being produced in

Egypt at the same time (see the above-mentioned
Rylands Catalogue and numerous publications of
papyri by Spiegelberg). The great pi^stly decrees
of Canopus and of Memphis (the Bosetta stone)
may also be mentioned here.

6. Roman period.—The native legal documents
are practically confined to house-sales and mort-
gages in the Fayyum of the 1st cent. A.D. See also
Ethics and Morauty (Egyptian), § 12.

Literature.

—

Besides the works specified above, the most
recent and therefore best publications of documents include
W. Spiegelberg, Die demottechen Vertrage der Papyri Haus-
waldt mit einem rechtsgeschichtlichen Beitrag von Josef
Partsch, Leipzig, 1913 ; O. Gradenwitz, F. Preisig^ke, and W.
Spiegelberg;, Bin Erbstreit aas de-m ptolermiischen JLgypten,
Strassburg, 1912. The numerous works of E. Revillout on
Egyptian law are too fanciful to be recommended.

F. Ll. Griffith.
LAW (Greek).—I. UNITY OF Greek LAW.—

Although the Greek world was made up of a great
number of commonwealths, each possessing inde-
pendent laws of its own, and although every
allowance must lie made for local peculiarities,

the leading conceptions of Greek law as a whole
may still be considered as a unity. Most of our
material, of course, comes from Athens, but
Athens, as ‘ the school of Hellas,’ is in a great
measure representative of Greece. The Greeks felt

very strongly that their customs and laws were
peculiar to themselves as a nation, and presented
a marked contrast to those of other people (Eur.
Androm. 174 If., and Dem. in Lacritum, 45).

II. PERIODS.—The history of Greek law falls

into three principal periods, which may be called
the archaic, the classical, and the Hellenistic. In
the first, the rules of Greek legal lore are one of

the varieties of Aryan tribal customs, which must
he studied by the methods of comparative Juris-
prudence in close connexion with Indian, Italic,

Celtic, Germanic, and Slavic law. The second
covers roughly the 6th, 5th, and 4th centuries B.C.,

and is concerned chiefly with the laws and insti-

tutions of the autonomous city-States. The third
corresponds to the time when Greek conceptions
were acting as a kind of leaven in the vast tracts of
the East—Asia Minor, Pontns, Syria, and Egypt

—

through which the Greek population had been dis-

persed by emigration and the Macedonian conquests.
i. The archaic period. — The States of the

earliest periods were federations of the clans.
Thus in Athens the commonwealth of the Eupa-
trids was subdivided into four tribes (<pv\ri), each
of which consisted of three phratries (<j>parpia),

while each phratry was supposed to consist of

thirty kindreds (ylvot). The chief contribution of

this period to Greek law consists in the principles

of family law and succession. The community of

family interests is symbolized by the hearth
(loTta.) as the centre of the household ; the estate,

which forms the basis of the material subsistence
of the household, is the kA%>os, and even in Athens
of classical times certain rights and duties were
considered as peculiarly attached to this estate
(see, e.g., Dem. in Macart. 1069 If., as to the
duties of criminal prosecution, corresponding to
rights of succession to the kX%>os). For this reason
the practice of adoption was as well developed in
Athens as in Borne (see art. ADOPTION [Greek]).
A special case arose when a person died leaving
a daughter to succeed him. She was emphatically
‘ joined to the estate ’ (rirhcX^pos), and destined to
marry the nearest agnate in order to preserve it.

Instances from Athenian practice are quite
common, but the custom is also well illustrated
by examples from Sparta and Crete (Herod, vi. 57

;

Code of Gortyn, as to the TrarpwiwKos, i. 50 ff.

;

Dareste, Rec. des inscr. jur. gr., i. 379 ff. ; see,

further, art. Inheritance [Greek]). The wider
kindreds were constituted on the agnatic principle,
as units organized under a chief (ipx^v rod yIvors)

;

but in many respects relationship through females
was also recognized. The a-yxiareia, as the
narrower circle of kindred, included all relatives
down to the degree of first cousins once removed.
The admission of relatives through females by
the side of agnates may be explained to some
extent by tradition from a period of matrilinear
organization, which, according to a popular
legend, existed in Athens at the time of Kekrops
(Athenams, xiii. 2 [555]) ; hut it is also connected
with alliances between clans {e.g., the case of
Kleisthenes the Alknueonid). The influence of
kinship on legal rnles is well exemplified by the
extensive rights of kinsmen in regard to criminal
prosecutions. In cases of homicide, an action
{5hcii iporov) had to be brought by relatives of the
deceased, and, if the offence amounted to man-
slaughter, it might be condoned by the relatives
(atScns) (Law of Drakon ; Dareste, Inscr. jur. gr.,
ii. 1 ) and compensation given by the slayer to the
kindred. The family authority of the father over
the children and of the husband over the wife
appears in Greek as well as in other Aryan laws ;

but it is not so drastically expressed as in the
Boman system. The father is not the absolute
ruler of the household, but, as it were, a party to
an implied compact, providing protection and
education for his children, and entitled to support
from them in return (yypofioaKia).

2. The classical period.

—

(a) General character-
istics.—In this period we must be careful to
distinguish between oligarchic and democratic
political principles. Aristotle (e.g., Pol. vii. [v.]

1309a) often calls attention to the fact that the
laws assumed a different aspect according to the
system of government which was in force. The
ideal of oligarchy is government by a small number
of equals (dfioioi), though in practice many in-

equalities may arise (Pol. ii. 9. 1270a)
;

the
tendency of democracy, on the other hand, is to
give freer scope to individual liberty of judgment
and action (Pol. viii. 13176, 3 ; cf. the funeral
speech of Perildes [Thuc. ii. 39]). In Athens, we
are dealing with a system which, more than any
other, embodied these democratic principles.

(b) The Athenian system.—Athenian law of the
classical period was essentially a popular, not a
technical, body of rnles. It represents the most
striking experiment in history to administer law
according to the standards of the ‘ average man ’

as to equity and justice. The commissions of
heliasts, the sworn judges of the courts {diKao-riipia.),
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numbered some 200, 500, or 1000 citizens, who had
to decide by vote after hearing the pleadings, but
without previous debate among themselves. In
these circumstances, no doubt the action of the
tribunals was often extremely capricious and
swayed by merely emotional considerations (e.g .,

Lykargus, in Leocharem

;

cf. Wyse’s Isceus,

passim). But the real wonder is not that these
defects existed, but that in spite of them the
administration of justice was of such a kind as
to produce not only fine oratory, but remarkable
juridical ideas.

(c) Nature of laio.—The Greeks set a very high
ideal to the State ; its aim was not merely
negative—to provide order and security for its

members—but positive—to ensure the welfare of

the individual. The policy might be called a
cultural socialism—ov p6vov tov \i}v evesa, d\\A tov

eti i’ijr (cf. Plato, Legg. xi. 923 A). Thus the State
was regarded as being primarily an educational
and cultural institution. To the attainment of its

ideal, the laws were the chief instrument : they
provided a. rra.tSclav v-pos tA koivSv (Arist. Eth. Nic.
v. ii. 11). Their object was to embody the eternal

justice {SiKaiosivt))

;

and it is characteristic of the
Greek conception that there is no term in the
language equivalent to the Latin ius, the ex-

pression tA SUaiov meaning not only ‘ the lawful ’

but ‘ the just.’ Hence the archaic conception of

law was that it was essentially sacred in its origin,

being the gift of the gods to men (see passage from
Dem. adv. Aristogeitonem, quoted Dig. I. iii. 2),

the concrete expression of a universal and immut-
able Sucauxrijyy (cf. Herakleitos, fr. 114; H. Diels,

Herakleitos von Ephesus1, Berlin, 1909, p. 44) ; and
hence the view, which frequently recurs in the
orators, that the most ancient law is the best (e.g.,

Isok. Ilepi rijs
’

Ayn56<rch>s, 82). .In the classical

period, however, this ancient idealistic view was
subjected to searching criticism. The 5th cent,

was a time of great fermentation, when, as
Thucydides says, ‘men believed nothing but that
nothing was secure ’ (iii. 83) ; a growing acquaint-

ance with new countries and peoples impressed
the Greeks vividly with the diversity of national
ideas and customs (Herod, iii. 38) ; the great
catastrophes of the Persian and Peloponnesian
wars produced a distrust of settled institutions

;

and, lastly, the development of philosophical

theories led to a marked assertion of individualism.

The general result was an acute realization of the

relativity of all human affairs, which in practical

life acted as a powerful social dissolvent. It

became a common contention that law was merely
the product of force, or an arbitrary and artificial

arrangement which superior persons were entitled

to disregard (Thrasymachos and Glaukon in the

Republic, Kallikles in the Gorgias ). In the domain
of jurisprudence the great problem was to deter-

mine how far the fundamental laws could be
considered as ingrained in the nature of man, and
how far they were merely subjective and factitious.

It was the Sophists who chiefly canvassed this

question, but the inquiry did not by any means
originate with them ; it appears as early as

Demokritos, who first sets up the antithesis

between <pi<ru, or that which exists by nature,

and vA/xos, or that which exists by convention

(fr. 1 ;
cf. Archelaus, ap. Diog. Laert. ii. 4, and

Hippolytus, ap. H. Diels, Doxographi Grwci,

Berlin, 1879, p. 564). This principle of relativism

run3 throughout all the speculation of the Sophists,

and, as is well known, reached its highest point in

Protagoras. But a justification had to be pro-

vided for positive law ; even the Sophists had to

recognize the fact that society and law continue

to exist in spite of the divergent tendencies of

individualism. This was to be explained, they

said, by the social instinct : man is led by
nature to evaluate his own actions— hence the
feeling of shame (aiSds)—and at the same time to
strike a balance between conflicting rights—hence
justice (Slim) (Plato, Protag. 322 B). How was this

to be reconciled with relativism? According to
Plato, Protagoras held that the laws were the
result of conventions imposed by each city ac-

cording to its own particular standards (Themt.
172 A, B). It was useless to dispute concerning
the truth of these different views of law ; but the
event would show which of them was useful and
which not. In this system, therefore, individual-
ism is supplanted by pragmatism. The doctrine
of the AAfx Trjs tAXeus, fully developed by Prota-
goras, remains one of the corner-stones of Sokrates’
teaching. The citizen who has been nurtured by
the irAXis, and chooses to remain in it, must abide
by its decrees ; at the same time, freedom must be
allowed to individual thought, and Sokrates was
optimistic as to the ultimate triumph of right
knowledge in politics and jurisprudence as well as
in science ; his standard tor the examination of

laws is a logical standard, and his method
necessarily dialectical. Plato follows upon much
the same lines as Sokrates. The AAfa rrjs viXetos,

in his view, means that the State, not the in-

dividual, is (p set the standard of morals and law
;

justice is ‘writ small in the individual and writ

large in the State’ (Rep. ii. 368 tf.). Its essence

is the distribution of rights and duties on the

principle of not meddling with the concerns of

others [Rep. iv. 433 A). The privileges of each
class of the community—thinkers, fighters, and
workers—must be strictly proportionate to its

responsibilities. It is, unhappily, not any exist-

ing State, but only an ideal commonwealth, that

is equal to the task of setting and maintain-

ing the standard of justice [Rep. vii. 519). Aris-

totle sums up the preceding theories concerning

the justification of positive law, and gives the

famous classification which divides the subject

under the heads of ‘ justice in general ’ (tA BIkcuov

ko.0’ 5Xov) and ‘justice in particular’ (tA AUaiov iv

pipei). The latter is further subdivided into justice

which is distributive (SiavefnjriKiv) and legal redress

(
SiopSwriniv ). Justice in general deals with moral
precepts brought under the cognizance of the State

by its laws (rA vbp.ip.ov), while justice in particular

deals more especially with equality (tA toov). As
to the distribution of rights and duties, it has to

find its standard, not in absolute equality, but in

proportion (xar avakoylav), which is taken as

geometrical proportion. Men must claim rights

in accordance with their standing and their duties.

Legal redress is directed to determining rights

which may be in dispute, and giving compensation

for material and moral injuries. Besides giving

these categories of justice, Aristotle dwells on the

necessity of correcting general rules according to

the circumstances of particular cases ; this forms

the sphere of imelKeia (see below) (Eth. Nic. V. ii.

8, 10, iii. 7, iv. 2f., v. 1).

(d) Sources of law.—Let us now consider how
these jurisprudential principles were embodied in

the practice of law. (1) Enacted law.—The most

important source was written or formulated en-

actment. The sovereign people did not care to

entrust the administration of justice t o the inde-

pendent judgment of magistrates and officers : the

‘rule of law’ was fully recognized by Athenian

democracy (e.g., Isok. Panatn. § 138). As soon

as the authority of vdpos was usurped by popular

decree (ikhdarpo.), democracy, said Aristotle, was

undermined (Pol. vi. 4. 1292«, 27 f. ). Elaborate

precautions against hasty legislation were taken by

means of the ypa.<f>y ira.poivbp.aiv, oaths and penalties

(Hyperides, Philipp. §§ 4, 6; Dem. adv. Aristae.
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86 ). (2) Customary law.—Nevertheless, there was
also a vast body of customary law, which was
mainly passed on to democracy by the preceding
period, since only a few of the rules as to procedure
and substantive law were actually promulgated
as 6eap.ol (Arist. Ath. Pol. iii. 4). Sacral law in

general remained uncodified ; ancestral customs (to

xarpia) were recognized as a definite and sacred
source of legal rules, and as such were interpreted
by the exegetcC (Dem. in Euergum, p. 1160, § 68 f.).

The ancient jurisdiction of the archons, and that
of the Areopagus, until the reforms of Perikles
and Ephialtes, were also largely concerned with
traditional usages. (3) Precedent.—Precedent was
never regarded as binding on the Athenian courts,

but various kinds of non-litigious custom

—

e.g.,

in dowry, commercial practice, maritime law, and
forms of pleading and conveyancing employed
by the professional scribes (ypa.fi/iareU) of the
courts together with various forms of executory
agreements (cf. Dareste, Inscr. jur. gr., i. 318)

—

tended to establish precedents ; and, in general, ex-
isting decisions had at least a symptomatic value,

as showing the prevailing views and tendencies of
popular courts (cf. Dem. in Dionys. 48). (4) Natu-
ral law.—Though in the orators and philosophers
there are many indications of an ‘ unwritten law ’

(vinos iypaipos) which is founded on instincts of
human nature (Arist. Rhet. I. x. 3), the theory of a
transcendent law of nature was not erected into a
positive juridical doctrine. It appears most forc-

ibly in the poets (e.g., Soph. Antig. 454), though it

was sometimes appealed to in actual litigation
(Lysias, in Eratosthenem, § 2). (5) Equity. —

A

conscious juristic theory of the law of nature was
rendered unnecessary by the conception of Ixiebceia,

which gives a peculiar colouring to the whole
system of Greek law. It amounted in practice to
a liberal interpretation and application of legal
rules. Although the oath of the heliasts enjoined
them to frame their decisions according to their
consciousness of justice (yvaifiy sal Sucaj.ari.TTj) only
where there was no definite law to go by, in prac-
tice popular tribunals took great liberties in the
application of existing laws. To some extent this

was made necessary by the archaic origin and
obscure expression of many fundamental laws
(Arist. Ath. Pol. ix.). Wills and contracts pro-

vided fruitful material for such discretionary
justice.

(e) Distributive justice.—The principle of the dis-

tribution of rights and duties, so characteristic of
the Greek legal system, was by no means confined
to theory, hut was very definitely asserted in

practice. Privileges and burdens were dispensed
according to what the individual did and could
contribute to the common stock. Military service,

taxation, arid the liturgies

—

i.e. public services
such as the fitting out of ships, providing choruses
for dramatic performances, etc.—were all regulated
upon this basis. Those who considered themselves
unfairly burdened by the very heavy requirements
of the liturgies might resort to the avriSoiris. A
citizen who had been called upon to perform a
liturgy might claim that another was better able
to undertake it than himself, and demand that he
should either do so or exchange properties (Dem.
in Phan. ; Isok. llcpl ttjs ’AmSiaeus). Similarly,
if a citizen had been exempted from public burdens
or granted a subsidy, he might be called upon to
defend his privileges (Lysias, Or. xxiv. § 6 f.).

The law of property in Athens never developed on
such rigid lines as in Rome. There was no theory
of absolute ownership. The /cXfipos was primarily
the thing which was ‘allotted’ to the individual,
but a kind of ‘ eminent domain ’ was reserved to
the commonwealth. Therefore the typical action
for the recovery of property was the SiaSucacrla,

vol. vn.—54

which was not a claim for absolute title, but only
for guaranteed possession. Expropriation and inter-

ference with contracts were practised with a dis-

regard for private right which is startling to

modem notions (e.g., legislation in Ephesus at the

time of the Mithridatic war [Dareste, Inscr. j-ur.

gr., i. 22]).

(/) Wrong and crime .—We distinguish in the
Greek theory of wrong and crime three elements
which call for juridical treatment. (1) The first is

that of redress. ‘ Damages,’ in Aristotle’s scheme,
are not merely compensation, as in modern theory,
but an equation of the loss to the party wronged
(fij/u'a) and the gain to the wrongdoer (nipdos). All
wrongs are considered chiefly from the personal
point of view. There is no sharp cleavage be-

tween the private action (SIktj) and the public action
(ypacprj)

;

as a transitional form, the Siktj Kara. Tiros,

a private action for crime, is distinguished from
the Suaj xpis Tiro, a purely private suit. As for

the assessment of damages, the contending parties
presented rival valuations between which the
court had to decide. (2) The element of public
reprobation assumes a religious form. Bloodshed,
e.g., was a pollution which excited the wrath of
the Erinyes and the Olympian gods, and must be
cleansed by religious purification. Hence even in
classical times all actions of homicide were tried

in temples, and even an inanimate object which
caused the death of a human being was solemnly
judged and sentenced before the hearth of the
government (Prytaneum). Hence also the import-
ance which was attached to orthodoxy : impiety,
which was taken to include professions of free
thought, was indictable by the ypatfrrj aeepelas (e.g.,

the case of Sokrates). (3) How far was it recog-
nized that in every crime there is a revolt of the
individual will against the supreme will of the
community? There are many indications that
the Greeks were conscious of this element in crime,
e.g., Isok. c. Lochitem, § 7). They were not con-
cerned with problems of individual free will in the
theory of punishment. In view of the predomi-
nance of the commonwealth over the individual,
punishment itself often took the terroristic form
of actual extermination and intimidation. Demo-
kritos puts the criminal on the same plane as a
wild beast (frags, ap. Stob. Flor. xliv. 16, 18, 19),
and Plato unequivocally states the necessity of
removing obnoxious members of the body politic

by means of capital punishment (Lcgg. 862). The
social effect of intimidation was one of the leading
principles of Protagoras’s theory of law, and Plato
fully endorses the view of the great Sophist that
the object of punishment is not revenge for what,
after all, cannot be undone, but the prevention of
similar offences in the future (Protag. 324B).

3. The Hellenistic period.—It is impossible to
enter in detail upon the discoveries which the recent
researches of papyrologists and epigraphists have
made in the Greek law of this period, especially

that which prevailed in Egypt. One of its most
remarkable features was the personification of the
State in the king (the Pharaoh ; cf. art. KING
[Egyptian]), and the subjection of all juridical

relations to the fiscal point of view. Under the
rule of the Ptolemys, dominium was vested in the
monarch, and private property in land amounted
only to a species of leasehold (yij tv itfdoei), while
the cultivation of State domains (yij paaiKucij), and,
later on, of all taxed land, was ensured by every
means, including a compulsory distribution of plots

(tTcif}oAh) among peasant farmers. In the ascrip-

tion of the peasantry (S-rifiicnoi yeapyoi) to the crown
lands we find the germs of the doctrine of local

origin which played such a large part in the later

RomaD Empire. In Asia Minor, under the Sel-

eucidae, there was even a class of tenants, called
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\aol flaaihucol, whose status may be described as
‘ ascription to the glebe ’ (Rostowzew, Gesch. des

rom. Kolonates
, p. 256 ff. ).
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Paul Vinogradoff.

LAW (Hindu).—Law in India is closely con-

nected with religion. Thus the so-called Code of

Manu contains a great deal more about achara,

‘established practices,’ i.e. observances of caste,

domestic ceremonies, funeral rites, oblations to the

manes and to the gods, rules of diet, and other

religious questions, including purely religious and
philosophical discussions, than on the subject of

secular laws (see Custom [Hindu]). Hence, after

an exordium in the first bo<fk on the creation of

the world, the four stages in the life of a Brahman
form the principal if not the only subject treated in

the 2nd to the 6th hook. The 7th book contains the

rules of government, including the art of war. The
8th book—the longest of all, it is true—and the 9th

are the only ones which deal with law in the proper

sense of the word (vyavahdra). The last three

books (10-12) treat of the duties of the various

castes, of penances, and of transmigration. The
legal portion of the Code does not amount to more
than one-fourth of the whole. Nor do the other

law-books (Dharmasastras) differ from Manu in

this respect ; most of the Codes do not deal at all

with positive law, but confine their attention to

penances, purification, and other religious topics.

Forensic law is arranged under 18 heads in the

Code of Mann (viii. 4-7), viz. non-payment of debt,

deposit and pledge, sale without ownership, con-

cerns among partners, resumption of gifts, non-

payment of wages, non-performance of agreements,

rescission of sale and purchase, disputes between

the owner of cattle and his servants, disputes re-

garding boundaries, assault, defamation, robbery

and violence, adultery, duties of man and wife,

partition of inheritance, gambling and betting.

The DharmaSastra of Narada divides the 18 titles

into 132 branches. Thus, e.g., the first title, the

law of debt, is said to consist of the following 25

divisions : (1) which debts have to be paid, and

which not ; (2) debts ; (3) property ; (4) subsistence

of a Brahman in times of distress; (5) modes of

proof ; (6) lending money at interest ; (7) usurers ;

(8) sureties ; (9) pledges ; (10) documents ; (11) in-

competent witnesses ; (12) witnesses for the plaintih ;

(13) witnesses for the defendant ; (14) where no

witnesses are required ; (15) validity of testimony ;

(16) false witnesses; (17) exhorting the witnesses;

(18) valid evidence ; (19) invalid evidence ; (20) pro-

ceedings on failure of both documents and witnesses

;

(21) ordeal by balance ; (22) ordeal by fire ; (23)

ordeal by water ; (24) ordeal by poison ; (25) ordeal

by sacred libation. It appears tbat tbe law of

evidence and judicial procedure, including ordeals,

in general is here mixed up with the law of debt,

pointing thus to the special importance of debt

which may be considered the principal reason for

going to law in a primitive state of society. A
creditor is, however, allowed to recover a debt

from his debtor privately, by force or by fraud.

The rate of interest is extremely high; it is

generally paid in kind.

As regards deposits, we can understand that the

insecurity of property led to the entrusting of

valuable articles for safety to the keeping of others.

The habit of concealing such articles somewhere

accounts for the prominence of the subject of

treasure - trove in the Indian law-books (see

TREASURE-TROVE [Hindu]). All purchases and

sales are to be efiected in open market, secrecy

being considered a sign of dishonesty The public

fixing of market rates and the enforcement of

thenT correspond to modem practice. When a

man repents of a bargain, he is at liberty to annul

it within ten days. The rales regarding concerns

among partners refer, particularly, to societies of

ni-ioots • and bv ‘(rifts’ are meant, m the hrst

place, ’religious gifts to Brahmans (see Gifts

[Hindu]) A herdsman is to receive a tenth part of

the milk of his cows in place of wages The

detailed rales regarding the boundaries of fields
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show that the arable land was already held in

severalty.

In the family laws, the institution of marriage
is improved by prohibiting purchase of a wife, and
declaring a contract of marriage, if once concluded,

to be irrevocable. Nevertheless, the position of

women is one of absolute inferiority to the male
sex. Thus a wife is liable to be chastised by her

husband ;
and, even when he is unfaithful to her,

she must worship him like a god. A woman is

declared to be never fit for independence, and
has to live under the perpetual tutelage of her

father, husband, and sons. Polygamy is allowed,

and seems to have been very common in rich and
noble families. Infant-marriage is recommended,
and the re-marriage of widows prohibited or dis-

couraged. As regards proprietary right (strldhana },

women are said to be incapable of holding any pro-

perty (except their strldhana, or peculiar property)

;

nor can they inherit, under the early law of suc-

cession at least, which was subsequently modified
so as to let the widow in as an heir, with certain

restrictions, on failure of male posterity. All

family property is supposed to be held in common
by a sort of joint ownership (joint family), the

father or manager being regarded as a head
partner. The family members are kept together

by the sacred oblations offered in common by its

living head to its deceased members (see Inherit-
ance [Hindu]). After the father’s death the
sons divide his property equally, or with a
specific deduction for the eldest son ; or the eldest

succeeds to the whole estate, the others living under
him as under their father. Twelve different kinds
of sonsliip are recognized, each of the secondary
sons succeeding in default of his superior in rank,
whilst the real legitimate son excludes them all

from inheriting. The passages in the law-books
extolling the possession of a son for spiritual pur-
poses, as saving his father from hell, generally
relate to the real legitimate son. The gross usages
relating to the affiliation of the subsidiary sons
were discouraged by the legal writers, and no
doubt the existence of these usages throws an un-
favourable light on the constitution of the family
in ancient India. Thus there is the ksetraja, or
son begotten by levirate (niyoga ) ; the gudhaja, or
secretly bom son of an adulterous wife

; the
sahoilha, or son of the pregnant bride ; the kdnina,
or unmarried damsel’s son ; the krita, or purchased
son ; the apaviddha, or deserted son. The more
recent writers do not acknowledge as legitimate in

the present age of sin (Kaliyuga ) any but the true
son, procreated in lawful marriage (aurasa ), and
the adopted son (dattaka) (see Adoption [Hindu]).
There is diversity of opinion as to whether a
widow may be allowed to adopt, with the assent of

her husband given shortly before his death, this

being the only case in which a sort of testamentary
power of the owner of property is recognized. A
father may, indeed, distribute his property among
his sons during his lifetime ; but, in doing so, he
can exercise discretion only as to his self-acquired
property, the ancestral property being held by
father and sons in common, according to the joint-

family principle.

Passing to criminal law, we find the suppression
of crime recognized as a sovereign and a sacred
function. There are hardly any survivals left of
the right of private war and of the wergild (see

Blood-feud [Hindu]). The removal of thorny
weeds (kantakasodhana ) ,

i.e. the suppression of
criminals, is regarded as one of the principal duties
of a ruler. Legal offences are also moral sins, and
kings, by punishing the wicked and protecting the
\irtuous, obtain their own absolution. Punishment
is personified as a god (see Crimes and Punish-
ments [Hindu]). A king in whose dominions there

are no thieves, adulterers, calumniators, robbers,

murderers, (after death) attains the world of Indra.

Abuse, assault, theft, violence, including man-
slaughter and robbery, and sexual crimes, such as

adultery, rape, seduction,and forbidden intercourse,

are regarded as the five principal crimes. Theft
and robbery seem to obtain special attention. A
thief appearing before the king with flying hair,

holding a club in his hand, and proclaiming his

deed, is purified of his guilt, whether he be slain or
pardoned ; but, if the king does not strike, the
guilt falls on him. Cattle-fifting appears to have
been specially common, and the village to which
the robbers were tracked was made answerable.

The principle thus laid down has remained an
effective part of the law down to our day, and
elaborate rules are still in force in Kathiawar for

following up the track from village to village, the
Talukdar of the last being held primarily respon-
sible. Stolen property in general must be restored

by a king to its owner, according to Manu ; and a
ruler is even bound tomake good the loss occasioned
by his negligence. The king is required to cause
taverns, shops, festive assemblies, old gardens,
forests, and other places of retreat to be guarded by
companies of soldiers, in order to keep away thieves,

and to find out thieves with the aid of clever re-

formed thieves, and destroy them. The notion of
theft and robbery is extended very far, so as to
include cheating of every sort, forgery, bribery,
jugglery, dishonest dealing in judicial proceedings,
false gambling, etc. To steal gold belonging to a
Brahman is regarded as particularly punishable

;

but it is in the law of abuse and assault, of homi-
cide, and of adultery, that the gradation of punish-
ments according to the caste of the offender and
of the offended comes out most clearly. Thus a
low-caste man must suffer death for an intrigue
with a guarded Brahman woman, as a safeguard
of caste purity, whereas adultery with a woman of
inferior caste is punishable only with a fine. Fines
are inflicted equally on Ksatriyas and Vaisyas
who defame one of a higher caste, while the Sudra
offender incurs corporal punishment. Fines are
the most common form of punishment, but there
are many other forms (see Crimes and Punish-
ments [Hindu]). Barbarous cruelty, the prevalence
of the lex talionis, and want of system characterize
the Indian as well as other primitiv e codes. Death
is prescribed by Manu for aggravated theft, for

harbouring robbers, swindling, and kidnapping,
for certain cases of adultery ana insult—in short,

for a great many more crimes than under more
balanced systems. Death by torture was the
punishment of a dishonest goldsmith, and mutila-
tion that of the destroyer of a boundary-mark—
which shows how great was the alarm at their
offences. When we find that a red-hot iron spike
ten fingers long is to be thrust into the mouth of a
low-born wretch for reviling a Brahman, we are
reminded that the composers of these law-books
were Brahmans. Although the judges, like the
jurists, were generally Brahmans, it appears doubt-
ful whether the privileges claimed by the sacer-

dotal class and incorporated with legal rules were
actually accorded to them. Many of their rules

belong to the moral sphere, and go beyond what
we recognize as the proper province of the penal
law. Excessive drinking is punished as a crime
in itself, not only as a breach of public order.

Gambling is viewed in the same light. There are
rules for securing chastity and sexual purity.

Hospitality is considered a duty to be enforced by
law m certain cases. The practice of magic rites

and incantations meant to destroy life is punish-
able by a fine. Every one must be strictly kept to

the employment of his own caste. Matrimonial
duties ami family relations are elaborately regu-
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lated. The proper province of moral obligations
and delinquencies, however, is the ecclesiastical
law, with its long lists of offences and religious
penances and austerities (see Expiation and
Atonement (Hindu]). Punishment and penance
may be combined, as when the slayer of a milch-
cow or of a bull (these being sacred animals) has to
pay a fine first and do penance afterwards, or when,
in cases of sexual criminality, the king inflicts

C
unishment and the sin committed is expiated
y a penance. Should an offender fail to perform

the penance prescribed for his offence, he is at
once expelled from his caste by the ceremony of
ghatasphata, ‘ the breaking of the water-pot ’—

a

ceremony which is performed down to the present
day in such cases. Punishment by itself is also
supposed to have a purifying effect, as in the above-
mentioned case of a thief who appears before the
king of his own accord and is struck down by him.

Judicial procedure is simple and patriarchal. It
presents the open court method of investigating
accusations for crime, the king, attended by learned
Brahmans, entering his court of justice every
morning, and there, after having seated himself on
the judgment-seat and having worshipped the gods,
undertaking the trial of the causes brought before
him. The king has to fast for one whole day if a
criminal deserving punishment is allowed to go
free, and for three days if an innocent man is pun-
ished. The more recent law-books mention a num-
ber of other members of a court of justice besides
the king—the king’s domestic priest, his chief judge,
who may also represent him if absent, his ministers
of State, the assessors of the court, who are
required to state their opinion of the case unre-
servedly and in accordance with the dictates of
justice, the accountant, the scribe, the beadle.
Gold and fire are used in the administration of
oaths and ordeals, and water for refreshment. In
giving a decision, the king must attend to local
usage, written law, and the practice of the virtuous,
if not opposed to local, family, or caste usages.
Villages, tribes, and castes have also tribunals of
their own, corresponding to the modem Panchayats

;

but from these an appeal to the king is possible.
There is no essential difference between the trial of
civil and criminal suits,except perhaps that the char-
acter and other qualifications of a reliable witness
are not examined so strictly in criminal cases as in
civil ones, and that the defendant in a criminal
case cannot be represented by a substitute. The
litigants must always be heard in person, and the
king or the judge watches their countenances and
their conduct carefully. Witnesses are watched in
the same way, the depositions of witnesses being
regarded as the most important part of the evidence.
Certain persons are not admissible as witnesses on
account of their personal relations with the litigant
parties, or on account of age, dignity, sex, devotion
to religion, moral or personal defects. There are
also some provisions as to the number of witnesses,
as that there shall not be less than three. In the
event of a conflict of testimony, that of the majority
generally prevails. The witnesses are solemnly
adjured to speak the truth

; and, if they should
happen to meet with a calamity within seven
days after making their deposition, this is held to
prove its falsehood. Perjured witnesses are severely
punished, and have to endure fearful pangs in a
future existence, and destroy their own relatives
through their wickedness. Perjury, however, is

tolerated where an accused person may be saved
from death by it.

The later law-books give special prominence to
documents, and make written prevail over oral
evidence, the plaint and the answer of the defend-
ant having, likewise, to be stated in writing. The
trial is to be conducted discreetly and skilfully,

for liars may have the appearance of veracious
men and veracious men may resemble liars, or
documents may be forged. If human proof should
fail, divine test is to be resorted to, of which there
are many kinds, such as the water and fire ordeals,
the ordeal by poison, the ordeal by hot metal (a
gold coin has to be taken out of a vessel filled
with boiling oil and butter), the ordeal by draw-
ing lots, and the ordeal by sacred libation. The
deities are invoked to supervise these proceedings,
and are believed to establish the innocence or guilt
of the accused. In less important cases, oaths are to
be administered

, the accused swearing by the head
or feet of a Brahman, or of his wife or son, or of an
idol, and his innocence being established if within
a certain period he should not meet with an extra-

!

ordinary calamity, such as an illness, or the loss of
a son or of his fortune. The custom of performing
ordeals has survived down to very modem times

;

and oaths by an idol, a Brahman, etc., are even
now in vogue, an accident happening to the person
afterwards being considered to prove his guilt.
The decision of the judge in a suit is to be stated
in writing, and a copy of it is to be handed to the
victorious party. ‘ When lawsuits are decided
properly, the members of the court are cleared
from guilt. But where justice, wounded by in-
justice, approaches, and the judges do not extract
the dart, then they also are wounded by that dart
of injustice’ (Narada, p. 17 ; Mann, viin 12).
The sources of the sacred lawr

, according to Manu
(ii. 6, 12), consist of the whole Veda, the Smrti, or
tradition, the customs of holy men, and self-satis-
faction (where there is no other guide). The four
Vedas, together with auxiliary literature, all of
which is believed to be eternal and inspired, are
confined to the consideration of religious rites, and
contain very little about secular law, though they
are considered the fountainhead of the whole law.
Dharmaiastras or Smrtis are the real sources of
law from a legal point of view. The term Smrti
means literally * recollection,’ and is used to denote
a work or the whole body of Sanskrit works in
which the sages of antiquity set down their recol-
lections of the divine precepts regarding the duty
of man. In reality, the earliest law-books were
composed in and for the Brahmanical schools study-
ing the various parts of the Veda, and have been
preserved as portions of the manuals of Vedic lore
used in those schools, or as independent works.
Such compositions are the Dkamtaidstras or Dhar-
masutras of Apastamba, Baudhayana, Gautama,
Vasistha, Visnu, and some others. They are com-
posed in the aphoristic Sutra style, either entirely
m prose or, more usually, in mixed prose and verse.
Some of these works are supposed to have been
written in the 5th or 6th cent. B.C., or even earlier,

but they may have undergone many changes since
then. Their contents are mainly religious, but the
positive law is also treated in them, and they are
very useful for tracing the gradual development of
legal institutions in India.

From these aphoristic treatises we pass to the
versified works, composed in the Hoka metre, such
as the celebrated Code of Manu, the Magna Charta
of Brahmanism ; the Code of Yajnavalkya, dis-

tinguished for its concise and systematic treatment
of the whole law, in three books, on achara, i.e.

religious rites and duties, vyavahara, i.e. juris-

prudence, and prayaichitta, i.e. sins and their

atonement ;
and the Code of Narada, unique in its

being confined to jurisprudence alone, which it

treats with great fullness of detail. The opening
verses of the Code of Manu narrate how Manu, the
descendant of Brahma, gave the great sages an
account of the creation, and afterwards trans-

ferred the task of expounding the Institutes of the
Sacred Law, which he had learned from Brahma,
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to Bhrgu, one of his ten mind-born sons. There is

an ancient proverb that ‘ ali Mann said is medicine,’
and another maxim stating that ‘ a smrti or rule

of law that is opposed to the sense of Mann’s
Institutes is not approved.’ The great number of

learned Commentaries composed on the Code of

Manu, from the 8th or 9th cent, downwards, also

testifies to the very particular authority early
assigned to this codification of the religious and
secular law, which may have originated in the first

centuries A.D., if not earlier. There are also many
Smrtis which have not been preserved in a separate
and complete form, and are known to us only from
the passages of law cited in the Sanskrit Com-
mentaries and Digests; but the authenticity of
these texts is somewhat doubtful. The mytho-
logical poems called Puranas are also cited a great
deal, particularly on the subject of vows, gifts, and
other parts of the religious law, though they are
said to be inferior in authority to the Smrtis. The
Commentaries and systematic works on law, being
posterior in time to the Smrtis and Puranas, have
gradually come to supersede them in authority,
especially the celebrated Mitaksara, a Commentary
on the Smrti ofYajnavalkya composed bythe ascetic
Vijnanesvara, c. a.d. 1100, at Kalyanapura, in the
Deccan. The Smrtichandrika. of Devanna-hhatta,
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rently with the Mitaksara, in the several provinces

;

in Bengal alone the Dayabhaga of Jimutavahana
lias superseded the Mitaksara, as far as the law of
inheritance is concerned. Customs which are, like
written codes, considered a source of law have to a
certain extent been embodied in the codes. Recent
collections of customs were instituted by the
British Government

—

e.g., A. Steele, The Law and
Customs of Hindu Castes, London, 1868 ; C. L.
Tupper, Punjab Customary Law, Calcutta, 1881

;

C. Boulnois and W. H. Rattigan, Notes on Custom-
ary Law as administered in the Courts of the
Punjab, Lahore, 1876.
Literature.

—

W. Stokes, Hindu Law Books, Madras, 1865 ; G.
Btihler and J. Jolly, translations of Sanskrit law-books in SBE,
vols. ii. vit xiv. xxv. xxxiii. ; M. Monier-Williams, Indian
Wisdom London, 1876 ; R. West and G. Biihler, A Digest of
the Hindu Lav&, Bombay, 1884 ; J. D. Mayne, Hindu Law and
Usages, Madras, 1900 ; G. Sarkar, Hindu Law2

,
Calcutta, 1903

;

V. N. Mandlik, Hindu Law, Bombay, 1880; J. C. Ghose,
The Principles of Hindu Law

,
Calcutta, 1903 ; J. Jolly,

History of the Hindu Law, Calcutta, 1895, and Recht und
SitU (=GIAP ii. 8), Strassburg, 1896. J. JOLLY.

LAW (Iranian).—The term daena, the later din,
which is commonly and conveniently translated
‘ law,’ is perhaps the most characteristic and best
known term in the Avestic system. It also indic-
ates the religion itself ; in fact, in accord with the
entire mentality of the ancient Iranians, as of so
many other Eastern peoples, therewas no distinction
between religions and civil law. Another term
which may be translated 1 law ’ is data, and in the
i’ahlavi treatise, the DinJcart, we read the asser-
tion, Airano dato dino Mazdayasno (Dinkart, ed.
PeshotanB. Sanjana, Bombay, 1874ft'. ,ch. 28), which
we may render, ‘ the Mazdean religion is the law of
Iran.’ As Geiger remarks, it is highly probable
that with the ancient Iranians, as with other Indo-
European peoples, the early form of judicial process
was the simple one of a village council of elders.
His surmise, that in the word vlcira (the origin of
the modem Persian vazxr, or, as we say, ‘ vizier ’)

we have a Gathic term for ‘judge,’ does not
seem to be tenable, although tncira certainly bears
the meaning of ‘ deciding.’ In the later Avesta the
term tkaesha, sometimes with the qu&liticative ddto-
raza, ‘giving or administrating law’ ( Ys. ix. 10),
certainly indicates the judge. In the passage just
quoted it is especially applied to Urvakhshaya, the

son of Thrita, who is considered apparently as a
kind of Iranian Numa. According to Geiger’s view,
the priestly code, which we know as the Vendidad,
represents only that portion of legislation ‘ in which
the priesthood reserved for themselves jurisdiction,

or else added ecclesiastical penalties to those of the
secular tribunal.’ There are distinct traces in the
Avesta of blood vendetta, and, still more, of wergild;

indeed, the prescriptions forthe latter are fairly full

(see Vend. iv. 44). Such usages were no doubt
pre-Zoroastrian. The legislation contained in the
Vendidad, agreeably with the underlying principles
of the system, does not make any real distinction

between what we should call civil jurisprudence and
religious or ritual law. If we accept J. H. Moulton’s
theory of the Magian element in later Zoroastrian-
ism (Early Zoroastrianism, London, 1913, lectures
vi., vii.), then the whole ritual legislation must
be attributed to this, as he maintains, non-Aryan
race. In the code, however, moral, ritual, and civic,

even hygienic, crimes and their respective punish-
ments are mingled together. As we should expect
from the fundamental and traditional love of truth
and hatred of falsehood which, even by the testi-

mony of their Greek foes, always characterized the
ancient Iranian people, the highest value is attached
to the observance of contracts (mithra), and breach
of contract is severely condemned, even when
towards nnbelievers. Contracts are said to be con-
firmed in six ways—by word of mouth, by hand-
grasp, or by the pledging of a sheep, an ox, a man,
or a piece of land, respectively (Vend. iv. 2ff.).

Crimes of personal violence are carefully graduated
according to the seriousness of the injuries done
and the number of times committed, the penalties
being fixed on a sliding scale of (apparently) scourg-
ings. Capital punishment, curiously enough, is

prescribed, not for taking life, but for performing
irregularly and without sufficient knowledge cer-
tain priestly functions. The ordinary unit, so to
speak, of corporal chastisement for all kinds of
crimes is updzana, which is generally translated
‘stroke’ or ‘blow’ with a horsewhip or scourge.
A difficulty arises from the enormous number of
these units which are prescribed for certain crimes,
rising to hundreds and even thousands, which it

would be quite impossible for any human being to
bear. As, however, there was apparently a scale of
monetary equivalents for corporal chastisements,
it may be that these impossible numbers are simply
meant as a guide to fix the amount of such wergild.
As a matter of fact, far more serious punishments
are assigned to what we should consider slight
ritual or ceremonial transgression than to crimes
of violence. In the opinion of Spiegel and Geiger,
these updzana may possibly mean simply blows
with an instrument for the slaying of noxious
insects and other creatures of the Evil Spirit,
whose destruction was supposed to atone for a
certain degree of crime.

As the Vendidnd was exclusively a priestly code of the
Mogians, ‘it is self-evident why transgressions of religious
precepts are most severely punished. If the penalty consisted
only in the delivery of slain khrafstras, it might of coarse reach
very high sums. It is probable that, quite early, persons
could be relieved of their obligation by the payment of money
compensation to the priest. The scourge could never have
assumed such dimensions without provoking opposition' (Geiger,
Ostirdn. Kttltur, p. 459).

Be this as it may, the system of an equivalent
fine in money for successive degrees of corporal
punishment seems to have subsisted down to
Sasanian times, inasmuch as in the Pahlavi
treatise, Shayast la-Shayast (lit. ‘ licet non-licet ’),

which is the standard text of later Mazdean
casuistry, in its comment on the above-quoted
4th Fargard of the Vendidad, the scale of lashes
for various degrees of violence, rising from five to
two hundred, is given with equivalents in dirhams
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and stirs (Gr. Spaxnh, otclttip), which originally were
said mythically to represent the weights in the
golden scales of Kashnu, the Spirit who weighed
the deeds of the dead, but which later on were
translated into real monetary values (see E. W.
West,SBE v. [1880] 239-242 ;C. de Harlez, Introduc-
tion clPAvesta, Paris, 1881, pp. ccxxviii, ccxxix).

In the case of one crime mentioned in the vision of

Arta-I Viraf, the penalty would appear to amount
to about £2000.
The fact that in the Avesta and the subsequent

Pahlavi literature practically no distinction is made
between moral sins and legal crimes, between
ecclesiastical and civil jurisprudence, accounts for

the fact that we have really no civil code in the
Sacred Book, and in spite of its name the Pahlavi
Datistan-i Dvmk (‘ law-code of religion’) is purely
a treatise of moral theology. Fragments of what
may be called civil legal codes exist in one or two
Pahlavi treatises mentioned by West. Thus what
he styles * the Social Code of the Parsis in Sasanian
times ’ contains information about slaves, partners,

and joint proprietors, ‘ decisions of the leaders of

professions and agreement and disagreement with
their decisions,’ the laws of property, the income
of wives, annuities, mortgage, care and adoption
of children, ‘ infallibility of officials,’ etc. One
provision regarding a man with two wives may be
quoted

:

• Each wife separately is joint proprietor with the husband,
but the wives are separate proprietors as regards one another ;

and it is not allowable for a wife to alter that joint proprietor-

ship, but it is for the husband • (GlrP ii. [1904] 117).

There can be no doubt whatever that civil codes,

tribunals, andjudges must have existed under all

the successive Iranian dynasties, under the supreme
authority of the king. It will be remembered that
twice in the OT the ‘ laws of the Medes and
Persians’ are specially referred to in identical

terms. In Dn 6 15
it is said to be ‘ the law of the

Medes and Persians ’ that no decree made by the

king may be altered ; and in Est l
19 there is

mention of ‘ the law of the Medes and Persians,’

which may not be altered, apparently even by the

king himself. As regards the punishment of crime,

it is well known that throughout history, and even

to the present day, penalties of gruesome cruelty

have been characteristic of Persian rulers and
magistrates. It has been remarked by more than

one writer that the horrible punishments detailed

in the Inferno of Arta-i Viraf are almost certainly

reproductions of the dreadful tortures inflicted in

the Sasanian courts and tribunals, and a further

suggestion has been ventured that some echo of the

same may not improbably be found in the grim

punishments of Dante’s Inferno.

Literature.—W. Geiger, Ostiranische Eultur im Altertum,

Erlangen, 1882, bk. iii. eh. vii. § 46, ‘ Das Recht,’ also Eng. tr.

by Darab Peshotan, 2 vols., London, 1886 ;
other authorities

as quoted in the text. L. C. CASARTELLI.

LAW (Japanese).

—

I. The laws of ancient Japan,
as of all ancient peoples, were those of custom.

Though their details have been lost, it is evident

that the two fundamental principles—of Imperial

sovereignty, and of the family system—were firmly

established even in early days. The Imperial House
considered itself the head of the whole race, and

governed accordingly, while each clan, under its

own head, called omi or muraji, was represented at

the court, holding its office by inheritance from

generation to generation. M ithiu each clan the

law of custom was followed, the clansmen seeming

to have rendered unquestioning obedience to their

chief. This period of authority derived from custom

extended from pre-historic times to about A.D. 600,

and may be regarded as a time uninfluenced. by

foreign ideas, in which were laid the foundations

of those later laws most uniquely Japanese.

2. The oldest code mentioned in Japanese history
is the constitution formed by the regent, Prince
Umayado (Shotoku Taishi), in the 12th year of

Empress Suiko (A.D. 604). This consisted of seven-
teen articles, and is commonly known as The
Seventeen Article Constitution. Whether, how-
ever, this constitution should be called a positive

law or merely a political principle is a question
diseussed but not settled by Japanese historians,

since it was issued in the name of the Prince and
not of the Empress.

In the tenth year of Emperor Tenchi (A.D. 671)

a code of laws, said to have consisted of twenty-
two volumes, was formed ; but the entire code was
lost, and its contents are unknown. In the fourth

year of Emperor Mommu, Prince Osakabe and
Fujiwara Fuhito were charged with the duty of

codification ; and in the following year, the first

of Taiho (701), the work was completed. This
entire code, consisting of eleven volumes of general

law concerning government organization, adminis-

tration, and private relations, and six volumes of

criminal laws, was promulgated and enforced the

same year, and is known as the Taiho Code. It

also has been lost.

In the second year of Yoro, in the reign of

Emperor Gensho (718), Fujiwara Fuhito and others

were again ordered to revise the statutes. The
revision consisted of ten volumes of general law
and an equal number devoted to criminal law.

Though called by the name ‘Yoro,’ this was no-

thing more than a revision and supplement of the

Taiho Code, and is, therefore, commonly known
by the latter name. The part of this code on
general law has been perfectly preserved, but the

part on criminal laws has been lost, with the ex-

ception of four chapters. This is the oldest law-

book in Japan.
These laws were marked by Chinese influence

—

not that Chinese law was adopted as a whole,

but the best Chinese principles were added to

Japanese laws already existing. The Taiho laws,

with many revisions and supplements, governed

the nation for about five hundred years, until 1190.

There are many commentaries, chief among them
being Ryo-no-Gige, Uyo-no-Shuge, and Ryo-Sho.

The first of these was officially edited in the tenth

year of Tenclio in the reign of Emperor Ninna
(833), and is recognized as of the highest authority.

3. With the establishment of the feudal system,

the individual Shoguns issued laws for the govern-

ment of their vassals ; and, as the authority of

the Shoguns increased, the territory within which
the Taiho laws were enforced decreased until, with

the establishment of the Shogunate government at

Kamakura under Minamoto Yoritomo (middle of

12th cent.), it was limited to places directly under

the control of the court. A remarkably simple

code of feudal laws consisting of only fifty-one

articles was formed by Hojo, the executive head

of the Shogunate, on the 8th of August, in the

first year of Teiei, in the reign of Emperor Gohori-

kawa. It is known as the Teiei-Shikimolu, and

accorded so well with the spirit of feudalism that

it remained effective until the end of the Tokugawa
Shogunate (1867).

. .... ...
The characteristic of this code is its rejection

of Chinese influence and its adaptation to the

maintenance and development of a unique Japanese

feudalism. In the days of the Taiho laws, the

whole country was under direct government super-

vision ;
but during the feudal period only a little

territory remained under such control, by far the

larger part being held as arrifere-fiefs. In the

earlier period, the children of a family shared

equally in the inheritance of property, but under

feudalism the eldest son took precedence.

4. With the fall of the Kamakura Shogunate



LAW (Jewish) 855

(1334) its successor, the Ashikaga, continued to

enforce the principles of the Teiei-Shikimoku ; but
the laws were revised from time to time until the
articles numbered two hundred and ten. The
Kenbit-Shikimoku, of seventeen articles, was issued

during the time of the Ashikaga Shogunate ; but
the affairs of the country became disorderly, and
neither the law of the court nor the will of the
Shogunate was executed. Many feudal lords de-

clared their independence
;
and some among them

issued their own regulations or family laws, of

which those of the Shingen, Ouehi, Chosokabe,
Hojo, and Asakura families remain intact. For
two hundred years, until the establishment of the
Tokugawa Shogunate (1603), the country passed
through what is known as the dark ages, and no
new laws of permanent value were enacted.

S- In the eighth year of Keicho in the reign of

Emperor Goyozei ( 1603), Tokugawa Iyeyasu pacified
the whole country and established his government
as Shogun in Yedo (now Tokyo). Two hundred
and sixty-five years of peace followed. The Toku-
gawa family tried to govern the country according
to already existing customs, and, as far as possible,

avoided the making of written laws. But, as time
passed, the number of simple statutes increased, and
they were codified in what is known as the Kwajo-
Ruiten. This code was divided into two parts,

the first dealing with laws of ceremony, of adminis-
tration, and of personal relations, while the second
contained the criminal laws. As the criminal law
comprised a hundred articles, the people of the
time termed it Tokugawa's Code of the Hundred.
Secrecy was a governing principle of the Tokugawa
Shogunate ; these articles, therefore, were not pub-
lished, but privately distributed among feudal
officers for information and guidance. As a result,
these laws, though of comparatively recent date,
are not in all points clearly understood.

6. The uncertainty concerning these laws of the
Shogunate is increased by the fact that at the time
of the Restoration in 1867, when the authority
which had been exercised by the Shogunate was
restored to the Imperial House, they were entirely
inapplicable, being in reality family and not
national in their nature, and they were, accord-
ingly, completely set aside. During a period of
some seven hundred years the Imperial House had
had no real voice in the government, and possessed
no law's which could at once be enforced. As a
temporary measure, certain Chinese laws w'ere
revived and articles from the Tailio Code were
revised. Contact with Western nations and a
study of their civilization showed the necessity
of laws in harmony with the modern world ; and
in the fifteenth year of Meiji (1882) the criminal
code was promulgated. This was followed, in the
twenty-second year (1889), by the proclamation of
the Constitution, and, in the thirty-third year,

(1900), by the civil code. Auxiliary laws of pro-
cedure have been issued on the models of Western
nations ; but all these, together with the standard
codes, recognize and enforce the two fundamental
principles which from the first have characterized
Japanese law: the sovereignty of the Imperial
House and the family system.

Literature.

—

N. Hozumi, The New Javanese Civil Code,
London, 1904 ; R. Masnjima, * Modern Japanese Legal Insti-
tutions,' in TASJ xv! li. [1890] ; V. Pappafava, Dae Notariat
in Japan, Germ, tr., Innsbruck, 1905; J. H. Wigmore,
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LAW (Jewish). — The important signification
which Judaism from earliest times has attached
to the law is outwardly indicated by the fact that
the religious vocabulary of the Jew's presents no
fewer than seven synonyms for this conception

:

hoq (also huqqdh), the most comprehensive expres-

sion for law, the laws of nature being also indicated
by it, mishpat, 'Sduth, misvah, piqqud, tSrah, and
the term dath, which is borrowed from Persian.

Tbe legal portions of the Pentateuch are : Ex 12 L, 20-23, 25-

31, 34 f.; Lv 1-8, 11-25, 27; Nu 5-10, ISf., 277-n, 28-30, 35 f.;

Dt 4-27.

The usual division of the laws into legal, ritual,

and moral is not supported by the sources ; such a
distinction is nowhere expressed, nor can such a
division be made with regard to their contents.
On the contrary, one and the same law’ is often
both legal and moral

—

e.g., the numerous social

laws ; and just as often the basis adduced for the
legal and ritual laws elevates them to moral laws.
An outward distinction is impossible because all

laws without distinction are regarded as divine
commands. All commands are of divine origin,

since God represents law and morality in idea.

This conception is the constant element in Jewish
religion at all stages of its evolution, which we
can still partly trace in the original documents.
However much law may have varied in its conno-
tation at different times, it was always regarded as
an expression of the divine will ; and he who pro-
fessed to belong to the Jewish community must
not only acknowledge the one God, but also con-
form to all His laws unconditionally. Disobedience
to the commands of God was equal to heresy, just
like idolatry and superstition, and was described
as ‘ profanation of the divine name.’ Judaism was
from the beginning more a religion of doing than
of believing, and, therefore, it has laid the main
emphasis on the legal rather than on the mystical
element. The constitution of Judaism, accordingly,
is not a number of articles of belief, but ten com-
mandments ; and the revelation at Sinai is repre-
sented not as a communication of secret doctrines,
but as a proclamation of the divine will ; Moses is

not a metaphysician, but a lawgiver.
The Pentateuch, as we have it to-day, does not

present one uniform system of legislation, but a
composite body of laws from several sources of very
different times; and, in spite of all their work,
critics have not entirely succeeded in assigning the
single laws to a particular source or even to a par-
ticular time. The oldest laws (esp. Ex 21-23)
exhibit a considerable degree of harmony with the
old Babylonian Code of Hammurabi, but a depen-
dence of the one on the other must not be assumed.
In comparing the two systems of law, apart from
the gTeat progress in single laws, we are struck by
a difference in principle, viz. the intimate union of

law and morality which characterizes Jewish legis-

lation (cf. e.g. Ex 22a, 'ai 239- 12 and esp. Dt, e.g.

515 1017-19 159_il 2415
).

The discourses of the prophets from the middle
of the 8th cent, onwards already presuppose a law,
which they recognize as binding and whose non-
fulfilment they censure. Frequently, however,
they polemize against the law ; they declare the
whole system of worship worthless and even hated
of God, when the nation does not practise justice
and morality. But the elevated moral exhortation
of the prophets was little understood and still less

followed. It was too abstract to exercise a decisive
influence on the life of the people. It had first to

be made practicable in a social legislation, adapted
to different cases and circumstances, and trans-

formed into a rule of conduct for the individual.

In this way Deuteronomy took its rise ; it is a

product of the prophetic teaching, and places social

justice at the heart of religion, while it restricts

the sphere of worship to a great extent, and, in par-

ticular, recognizes only one place of worship. After
the return from the Exile and the building of the
second Temple, the order of worship in all its

details was appointed in the ‘ Priests’ Code,’ al-

though its constituent parts are, it is tme, of an
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earlier date. The different law-books were now
combined into one book along with the traditions
of primeval history and the history of the nation
which also originated at different periods (up to the
death of Moses). Moses was regarded as the author
of this book, every word of which was supposed to
be inspired, and was designated by the name torah,
‘teaching.’ Belief in its divine origin and recog-
nition of its whole contents became the basis of
Judaism under Ezra. This book was by no means
a law-book ; half of its contents were of the nature
of narrative, so that it appealed to the understand-
ing and imagination as much as to the will ; and it

was those narrative portions that had the greatest
influence on the religious education of the people.
The LXX made a great and most momentous
error when, for want of an exactly corresponding
Greek expression, they translated torah by po/ios

(‘law’), giving rise to an utterly false conception
of the nature of Judaism, and making possible, at
a later date, the historically important attack of
the Pauline letters upon the Law. The fact that
the Jews regarded the book as ‘ teaching ’ is indi-

cated by the Aramaic translation 'draithd, which
can mean only ‘ teaching ’ and never ‘ law.’ This
is especially shown by the wide-spread demand of
learning and teaching of the Torah, and by the
fact that the occupation of the intellect with it was
regarded as the loftiest and most delightful of tasks.
A classical proof of this is afforded in Ps 119, which,
following the succession of the letters of the Hebrew
alphabet, presents in 22 times 8 verses an endless
variation on the same theme: the Torah is the
chief good, chief happiness, pleasure, entertain-
ment, and comfort. The law was only the frame-
work upon which the pure monotheism, which
forms the substance of the Jewish teaching, could
establish itself, work itself up, and become the
religion of the people.
Simultaneously with the elevation of the Torah

to be the religious book of the community, the
synagogue was established with the reading, trans-
lation, and explanation of the Torah as its first

object. As soon as it was introduced, the Torah,
like every other law-book, required explanation by
experts, and the s6ferim, ‘scribes’ (from se/er,
‘ book’), became the religious authorities in Juda-
ism from that time onwards. The expositions of
the Torah laid down in their lectures soon became
quite as binding as the written teaching ; and thus
there was developed an oral teaching, which did
not, however, interfere with the validity of the
Torah, being at first only an application of it.

But it soon went beyond the written teaching,
and, in particular, it was supposed to create a
‘hedge round the teaching,’ on the one hand to
preserve the essentials of the religion from corrup-
tion and evaporation, and on the other hand to
secure the observance of the religious laws by
means of provisions, sometimes lightening, some-
times increasing, their burden. The oral iteaching
varied with the custom and common law of each
period, adapted the written word to the changed
outward circumstances and new views, and even
directly created new provisions, which could not
possibly have been foreseen in the Torah. Thus,
for instance, the whole synagogue service with its

order of prayer was gradually introduced by the
scribes, and at a later date, in the Hellenistic

period, feasts like Purim and Q&nukka were
introduced and made religiously binding. The
collision of Judaism with Greek civilization raised

a very difficult problem for the scribes ; and, if the
victorious elevation of the Hasmonseans saved
Judaism from the danger of the moment, the
newly founded Jewish State nevertheless had,
from the necessity of the case, to come forward
in opposition to the scribes, who wished to regard

|

Judaism as merely a religious community. Thus
! arose the parties of the Pharisees and the Saddu-

I

cees. The former, led by the scribes, were the
representatives of the religious principle and
emphasized the value and necessity of the oral
teaching in addition to the Torah. The latter,

worldly-minded throughout, wished to recognize
the Torah alone. The Sadducees, accordingly, luke-
warm in their attitude towards religious matters,
exerted their influence towards petrifying religion,

while the pious Pharisees sought its progress and
development. Under the compulsion of this con-
test, the Pharisees extended the oral teaching
more and more and had to find a basis for it, and,
in particular, to prove its agreement with the
Torah. About the last century before Christ an
attempt was made by Hillel and Shammai to fix

the oral teaching in writing ; this had previously
been avoided, partly to preserve intact the authority
of the Torah as the only valid religious document,
and partly to leave the tradition free and flowing.

Here, too, it is incorrect and one-sided to speak of

an oral ‘law.’ For from the very beginning the
oral no less than the written teaching contained
narrative, instructive, and edifying portions as
well as the legal elements ; the legal portion was
designated Hfilakha, the narrative Baggada.
Jewish thought, feelings, and hopes were laid down
in the proverbs, parables, and stories of the Hag-
gada, which for this reason is just as important a
source for the customs and religious view's of the
Jews as the Hdlakha. The H&lakha, i.e. the re-

ligious norm, was in the different schools subjected
to great differences of opinion, which the scribes

sought to clear up in public discussions. A defi-

nite system of logical and exegetical principles

gradually formed, according to which the H&lakha
was derived from the written text. The wider the
circle within which the life of the Jews moved,
and the wider their circle of knowledge and opin-

ions became, the more the sphere of the Hfilakha
had to be extended. It embraces temple rites and
synagogue worship, land laws, civil and criminal

law, poor laws, laws regarding marriage, laws
about foods, and laws of health.

The oral law, which now gradually became written
law, also recognized the existence and necessity of

an unwritten law, controlling matters left to the
moral feeling of the individual—the finer demands
of morality which did not admit of formulation
and classification. The unwritten law was de-

signated dabhar ham-masur lal-lebh, ‘ something
which is left to the heart.’ This conception was
a healthy counterpoise to the ever-increasing ten-

dency to determine beforehand the proper course
of action in all circumstances by means of a law.

On the other hand, it filled up the deficiencies and
gaps that are a necessary feature of every written
law. It is thus entirely misleading to speak of

the Jewish religion as purely legal in character.

The designation din, ‘ law,’ for the individual pro-

visions applies exclusively to those religious duties

which deal with definite actions that can be judici-

ally formulated—what is prohibited or allowed.

The din demands nothing but obedience ; the

dabhar ham-masur lal-Ubh, on the other hand,
appeals to the moral feeling, and thu3 recognizes

morality as a necessary supplement to the law.

The Hftlakba gives numerous instances in which
the individual cannot be punished according to

law, but is guilty in the eyes of the law of God.

In the midst of the work of recording the oral

law there took place the great catastrophe which
in A.D. 70 destroyed the State and the Temple of

the Jews. The result of the dispersion of the

Jews was that, since its external unity had ceased,

Judaism anxiously sought to preserve its inner

unity in law and custom. While up to this time
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the object of all additions to and burdens on the
law was to preserve the teaching of Judaism in-

tact, the law now had the further task of pre-
serving the very existence of the Jews as a people
at all. The study of the law was now regarded
as the highest religious duty and an equally valu-
able, in fact a more valuable, substitute for the
earlier sacrifice. If the traditions of the Haggada
played an important part in the consciousness of
the people, the Hklakha was the chief occupation
of the high schools in Palestine. They carefully
sought not only to fix all the single provisions, but
in particular to preserve all those laws and customs
which by force of circumstances had for a time

—

they hoped only for a time—fallen into disuse.
'Akiba ben Joseph (q.v.), who died as a martyr
after the fatal issue of the rising of Bar Kokhba
(a.d. 134), brought the recording of the oral teach-
ing to a temporary end. He sought to arrange
the immense amount of material from two points
of view : according to the matter in the form of a
book of law (Mishna) and according to Bible verses
in the form of a running commentary to the legal
books of the Torah (Midrash). After his death
his pupils tried with all possible speed to close the
record finally, so that the tradition might not be
lost by the violent death of other scholars. 'Aklba’s
Mishna formed the basis on which his pupil R.
Me’ir further improved, and after his death R.
Yehftda, the patriarch (T c. 200), closed, the record,
and created the Mishna as a generally received
book of law. Soon after, the Midrashim, which
in their main contents went back to ‘ Akiba and his
contemporaries, were completed.
Their names (with the exception of a few which are preserved

only in fragments) are M‘khUta (on Exodus), Sifra (on Leviti-
cus), and Si/i f. (on Numbers and Deuteronomy). These Midra-
shim have not , however, heen any more officially recognized
than the collection of traditions which has been preserved to us
under the name of T6sefta. In attitude and aim the Tosefta is
similar to the Mishna, but it originated in other schools and
had accepted many traditions which are wanting or rejected in
the latter. It is, therefore, a priceless source for the scientific
investigation of the H&Iakha. The Mishna and the Tosefta
are divided into six portions : (1) synagogue worship and agri-
culture ; (2) sabbath and feast days

; (3) law of marriage
; (4)

civil and criminal law
; (5) temple rites ; and (6) laws of purity.

The completed Mishna, which was composed in
the Hebrew language, was taken by Rabh and
Samuel to Babylon, and taught and explained in
the institutions of learning founded by them there.
The Palestinian schools also sought to explain the
Mishna, which, owing to its condensed method
of expression, was often difficult to understand.
These explanations in the Aramaic tongue, which
are called Gemara, and which have been written
down and collected, furnish more than a bare
commentary to the Mishna. In their outward
form they are records of the discussions which
took place in the schools during three centuries,
and they preserve these in Si their original
vividness. In their contents, particularly in the
Haggadic portions, they are a repertory of every-
thing that the most distinguished representatives
of Judaism during the period spoke, thought, felt,

experienced, and knew. While the explanation
of the Mishna was not finished in Palestine, the
Babylonian Gemara was completed about A.D. 500.
The Mishna and the Gemara together were called
the Talmud. Of the two Talmnds, the Babylonian
became in practice the only authoritative one;
the Palestinian (incorrectly called the Jerusalem
Talmud) was not recognized, and was always much
less studied.
The Talmud as a whole is not, strictly speaking,

a law-book like the Mishna ; it places the opposite
opinions with their reasons beside each other and
often leaves the debated question undecided. In
spite of that, it brought Jewish law to a fixed
system, and thus lent to Judaism the necessary
inner nnity. By means of it Judaism was re-

moulded into the homogeneous mass which it

presented during the whole of the Middle Ages.
The Talmnd allows a sphere of action to the free-

dom of thought altogether out of proportion to
that which is granted to the freedom of will or
action. It does not demand blind obedience to the
law, but would recognize as valid only what is

rationally deduced from the word of Scripture,
and asks time and again in regard even to Biblical
commands : Why has the Torah so ordered 1 It

then adduces a logical or moral reason. Only in
the case of very few laws, for which a rational ex-
planation could not be found (e.g., the red heifer
[Nn 19]), is the authoritative command of God
adduced as the ground of obligation.
The Jewish law, as it found its final expression

in the Talmud, has often been represented as
an unbearable yoke. This designation, however,
which is played upon as early as Sirach, indi-
cates only the impression which the law made
on non-Jews, and not the emotions with which
the people themselves regarded it. The Jew ever
found joy and satisfaction in the fulfilment of it,

and coined for it the special expression Hmhah sel
misvah, ‘joy in the commandment.’
The recognized benediction on occasions of fulfilling all the

more important religious provisions ran as follows : ‘ Praised be
thou, O (Sod, who hast sanctified us by thy commandments*

;

and in the daily evening prayer they said : ‘We rejoice in the
words of thy teaching and the words of thy commandments
now and evermore, for they are our life and the length of our
days.’

It was not freedom from the law, but freedom in
the law, that was the religious ideal of the Jews.
They felt themselves morally free simply through
the fact that they subjected themselves joyfully
to the law, and recognized that it must be obeyed
even when it was not there. The patriarchs they
regarded as especially virtuous because they had
kept the law even before it was given. It was not
Kant, therefore, who was the first to teach the
autonomy of morality. In one place we are told
that he who keeps the commandments stands as
high in God’s sight as if he had produced them
out of himself (cf. F. Perles, ‘Die Autonomie der
Sittlichkeit im jiid. Schrifttum,’ in Festschrift fur
Hermann Cohen, Berlin, 1912, pp. 103-108).

It is true that the frequent use of petty casuistry,
and especially the forced exegesis of the Talmud,
repels us, but the Talmud ought not to be judged
in this light alone. Emphasis should be laid on
the fact that the morality of the Jews did not
degenerate under its control, but rather became
more rigorons. For the casuistry had almost
always the tendency to make the law more exact •

ing, and did not, as a rule, deal with moral so
much as with legal and ritual questions, while
morality was often appealed to as a supplement
to the law. On the other hand, it was important
that certain moral requirements, sueh as care for
the poor, the sick, and nnbnried dead, and even
kindness to animals, were made laws in the
Talmud. It is often alleged that all the laws aim
at the well-being of the individual and of society,
but it is qnite as frequently emphasized that only
the unselfish fulfilment of the law has moral value,
and that the ennobling of humanity is the highest
aim. Specially peculiar to the Judaism of the
Talmnd is the conception of the qiddush hash-shim,
‘ hallowing of the divine name,’ according to which
every Jew ought to witness for God by an
exemplary life, and contribute towards His recog-
nition among men.

In spite of the fact that the divine legislation as
a whole was regarded as eternal and unchangeable,
in individual cases the temporary suspension and
even the annulling of a law was recognized as
justifiable and necessary. Sufficient ground for
putting aside even Biblical commands was found
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by the lawyers not only in danger to life or im-
possibility of carrying out the law owing to a vis

major, but also in intolerable inconvenience to the
community, danger to the existence or repute of

the religion, and collision with the laws of the
State. The ‘dignity of man’ is also repeatedly
given as a reason for temporary suspension of a
law.
When it was completed, the Talmud was adopted

as the only authority in matters of religious law,
and became, like the Mishna 300 years previously,
the subject of study and exposition. Since it was
not, of course, a law-book in the strict sense of the
term, definite rules had to be laid down for judg-
ing in cases where the Talmud presented undis-
solved differences of opinion. The need of

codifying the extensive contents of the Talmud
came more and more to the front. When the
(Karaites iq.v.) rejected the whole Talmud, and,
in fact, the oral teaching altogether, and recog-

nized the Torah alone as binding in matters of

religious law, a code had to be formed which set

forth plainly what was to be regarded as law in

the Talmud and what only as individual opinion.

Hence arose, from the 8th to the 9th cent., the
so-called Haldkhoth G'doldth, compendium of the
Talmud, which in outward form follows the
Mishna, but attempts to make a better arrange-
ment of the material according to subjects. This
work, which originated from the Ge6nlm, the
heads of the Babylonian schools of the time, did
not obtain such an extensive circulation as the
Hctlakhdth of Isaac al-Fasi, which was composed
two centuries later. Al-Fasi makes use of the
Palestinian Talmud also to decide questions of

religious law, and is much more independent than
the GeSnim in laying down general rules, as well
as in using them to obtain concrete results from
the discussions of the Talmud. The most original

and important code of Rabbinic Judaism is the
MishnUn, Turdh of Moses Maimonides. Absolutely
abandoning the dialectics and the order of the
materials of the Talmud, he gives a strictly

systematic exposition of the laws and the teaching
of Judaism in fourteen books. In opposition to

all his predecessors, he specifies neither his sources

nor opposed opinions, and gives no reasons for his

own decisions. On this account his work was very
sharply attacked from many sides, although his

opponents could not free themselves from his

influence. After him the first work to obtain

far-reaching influence was the 'fur of Jacob ben
Asher of the 14th cent., who, in fact, used
Maimonides as his model, but produced a new
and unique book of law, stating and discussing

the contradictory opinions of the authorities after

the Talmud. This work remained the undisputed
authority for more than two centuries. It was
only after the expulsion of the Jews from Spain
and Portugal that the need for a new code more
suited to the changed conditions made itself felt.

To meet this need Joseph Qaro produced the

Shulhdn 'Arukh, basing his work on the fur, but
also consulting the rest of its predecessors. Joseph
Qaro often proceeds very independently in his

code, and his work on this account met with
energetic opposition before it was generally

accepted. The Polish Talmudists especially

opposed it, one of whom, Moses Isserles, provided

it with continuous glosses, which were then

E
rinted along with the work. A century later,

owever, the Shulhdn 'Arukh was the only

authoritative code of Rabbinic Judaism, and it

has remained so among the orthodox Jews to the

present day. It had, in fact, contributed largely

to the consolidation of Judaism, and was at the

time of its production, when the Jewish com-
munion threatened to break up, a historical

necessity. Gradually, however, it became more
and more a hindrance to free religious develop-
ment, and, on the whole, its influence upon the
culture, particularly of the Jews of eastern Europe,
has been unfavourable. The efforts of the last

century, therefore, towards the culture and re-

form of Judaism have aimed at destroying the
unrivalled authority of this work.
Literature.—JR, artt. ‘Abrogation of Laws,’ i. 131 ; ‘Accom-

modation of the Law,’ i. 161 ;
‘ Authority, Rabbinical,’ ii. 337

;

* Conflict of Laws,’ iv. 224 ;
‘ Law, Civil,’ vii. 633 ;

‘ Law, Codifi-
cation of,’ vii. 635 ;

* Oral Law,’ ix. 423 ;
‘ Talmudic Law,’ xii. 33

;

E. Schiirer, GJVi ii. 545-579, ‘Life under the Law,’ and
against him I. Abrahams, in JQR xL [1898-99] 626-642 ; W.
Bonsset, Die Religion des Judemtums im NT Zeitalter2,
Berlin, 1906, pp. 136-163, and against him F. Perles, Bousset’s
Religion des Judentums . . . kritisch untersucht , do. 1903,
passim

; R. T. Herford, Pharisaism, its Aim and its Method,
London, 1912, passim ; S. Schechter, Some Aspects of
Rabbinic Theology , do. 1909, p. 116 ff.

Felix Perles.
LAW (Muhammadan).—I. INTRODUCTION.—

i. Muslim canon law (shari'ah or shar') and the
sacred texts

:
Qur’an and tradition.—A Muslim

is bound by religious regulations not only in the
performance of his daily ritual prayers, the fast,

the pilgrimage to Mecca, and other religious acts,

but also in the contraction and dissolution of

his marriage, in commercial contracts, and, indeed,
in all events of any importance in his domestic
and social life. All these religious regulations
form together a code of law which in Arabic is

called the shari'ah or shar, lit. ‘the way’ (viz.

that which faithful Muslims must follow accord-

ing to Allah’s will). Muslims believe that the
regulations of this code depend not on human
judgment, but entirely on Allah’s inscrutable null.

Originally the only sources from which the know-
ledge of Allah’s law could he gained were the
Qur’an and the sunnah.
The Qur’an contains few regulations of a legis-

lative character. It is true that in certain verses
instructions are given as to how a Muslim must
generally distinguish himself from an unbeliever, as

to his chief duties, and some sins which he must
especially avoid ; but these regulations do not form
a complete system. From the beginning Muham-
mad’s sunnah 1 was an indispensable supplement to

the regulations of the Qur’an. In the Qur'an, e.g.,

it is enjoined that a Muslim must perform his salat

(i.e. the daily ritual prayer, which consists princi-

pally of praise of Allah, prostration, etc.), but not
how he must fulfil this religious duty. In such a
case Muhammad’s sunnah gave an explanation
of the Qur’an. All Muslims have always per-

formed the salat in the same way as the Prophet
had done before them, for Muhammad’s position

as a preacher of the new religion and as the head
of the Muslim community entailed that his fol-

lowers should observe not only the regulations

which he gave as Allah’s will in the form of the

Qur’an, but also his personal commands and
example.
After the death of Muhammad the traditions

concerning the deeds and sayings of the Prophet

and his companions, as well as the Qur’an, were
held in great respect ; and the sunnah of these

was an example worthy of following for the later

Muslims, at least in so far as the Prophet had
approved either implicitly or expressly of their

acts or sayings. A tradition is called in Arabic
hadith, which commonly means ‘story,’ ‘communi-
cation ’

; in a special sense ‘ the hadith ’ means the

whole sacred tradition.
I The word sunnah is often wrongly taken to mean ‘ tradition ’

(viz. regarding the deeds and sayings of the Prophet), but it

really means the method of behaviour which is generally fol-

lowed : the sunnah of a person means the ordinary line of

conduct of the person, and the sunnah of a people means the

manners and customs of the people. Cf. C. Snouck Hurgronje,
‘ Le Droit musulman,’ in RHR xxxvii. [189S] 6 ft; I. Goidziher,

Muham. Studien, Halle, 1389-90, ii. Iff., lift



LAW (Muhammadan) 850

Originally the oral traditions were handed on from one
generation to another. Many undertook long joumej s in order

to visit celebrated teachers of tradition in different lands and
places, and to hear them relate their traditions. Besides the

text (main) of a tradition, the names of the persons who had
handed it on, from the latest narrator to the Prophet, were
accurately learned by heart. The trustworthiness of these

teachers was the guarantee for the correctness of their nar-

rative, and therefore the portion of the tradition containing
the names of the teachers was called the isndd or sanad, i.e.

‘ the support ’ (viz. for the credibility of the traditions). Still,

many of the Muslim traditions concerning Muhammad's sunnah
are deliberately invented ; on this point a historical and critical

examination leaves no possibility of doubt. Decisions were
ascribed to the Prophet on questions of all kinds which did not
become important to Muslims till long after his death. More-
over, there are in currency numerous contradictory traditions.

Apparently each party attributed to the Prophet just what they
held to be the true conception. In the first century of Islam
there was serious controversy as to the trustworthiness of many
traditions. Every one knew that there were many true and
untrue traditions as to the sunnak of the Prophet, and the
opposing teachers of tradition accused each other of lying.

But, when the ritual, the doctrine, and the most important
social and political institutions had become definitely fixed,

agreement was reached in wide-spread circles as to the trust-

worthiness of most traditions. When a tradition could not be
brought into harmony with the generally current conceptions,

it was regarded as false. Moreover, many successful attempts
were made to harmonize contradictory traditions with the
prevailing conceptions, by means of ingeniously discovered
explanations.
Although there is no official and exclusively authoritative

collection of Muslim traditions, there are six collections com-
monly recognized in the orthodox world, viz. the * six books ’

or the ‘six sahibs,’ i.e. the six ‘sound’ or ‘authentic’ collec-

tions. Two of these—the collection of traditions of al-Bukhari

(t a.h. 256= a.d. 870) and that of Muslim (t a.u. 261= a. d. 875)

—

are held in great honour by orthodox Muslims. The other four
are those of Abu Dawud, al-Tirmidhl, al-Nasa’i, and Ibn Majah.
The Shi'ites do not reject the authority of Muhammad's

sunnak, but differ in opinion from the orthodox Muslims as

to the trustworthiness of many traditions relating to it. They
have their own collections of traditions.!

2 . The fiqh and the fiqh-schools.—By the *Um
al-fiqh (‘science of the fiqh

1

) is meant the science
of the regulations contained in the sacred texts.

It was not enough to know only the literal con-
tents of the Qur’an and the traditions ; it was also
necessary to know in w hat sense these texts were to

be understood, and how the commands and prohibi-
tions which they contained were to be applied in

different circumstances. The scholars who occupied
themselves with this study of the fiqh (the faqihs)
have given an extraordinary extension to the orig-

inal meaning of the regulations of the Qur’an and
of the traditions. They could find answers in the
sacred texts to all possible questions of the law,
and in this way the study of the fiqh has produced
a vast system of legal casuistry worked out in

every detail.

Since the opinions of scholars as regards the rules
to be deduced from the Qur’an and the traditions
disagreed in many respects, there grew up in a
short time different yz^A-sehools, each having its

own view s as to questions of detail. Such a school
was called maclhhab (‘party’). There were at
first a great many of these schools ; each faqih
of any importance had his own maclhhab.
The rise, development, and ultimate fate of the

different madhhabs were dependent to a great ex-
tent on accidental circumstances ; and the favour
of the Government often had a special influence
on their reputation. If the judges and magis-
trates in a Muslim land were chosen by preference
from among the follow ers of a particular maclhhab,
many people joined that j?^-school, until change
in the Government exercised fresh influence
in an opposite direction. In the course of time
most of the old schools lost their significance,

1 See further I. Goldziher, * fiber die Entwicklung des Hadith,’
in 3lukam. Stud. ii. 1-274, also ‘Neue Mafcerialen zur Litteratur
de° jn ZDMG
1. ! •

. -
.

.. > . nr Shi'a
ui*-s <!< r -

1 » :
; : i\. ,1874;W 'l Paris,

1901 ;
E. Salisbury, * Contributions from Original Sources to the

Knowledge of Muslim Traditions,’ in JA OS, 1862, pp. 60-142;
A. Sprenger, * fiber das Traditionswesen bei den Arabern,’ in
ZDMG x. [1850] 1-17

;
art. ‘ Hadith ’in El ii.

until they finally had no followers at all. Only
the four school? of Abu Hanifah (t A.H. 150=
a.d. 767), Malik ibn Anas (t a.h. 179= a.d. 795),

al-Shafi'i (f A.H. 204 = a.D. 820), and Ibn Hanbal
(t a.h. 241= a.d. 855) have retained adherents in

the orthodox Muslim world down to the present

day.
One of the extinct schools is that of Dawud ibn 'All (t a.h. 270

= a.d. 883), the Zdhiriycth , i.e. the party which prided itself on
holding to the ‘outward sense

’
(zdhir) of the text.1 Naw&wi,

an Arabic writer of the 7th cent, a.h., mentions six fiqk-
schools held in repute in his time,2 two of which were the
Zdhiriyah and the school of Sufyan al-Thawri (f a.h. 161—
a.d. 777); but the formerly famous school of al-Awza'i (f a.h.

157=a.d. 773) in Syria was by that time extinct. It is true that
the value of the system of al-Awza'I was not less than that of

other madhhabs, but, since its adherents lived in more or less

remote places, far from the great caravan roads and from the
route of the pilgrims going to Mecca, their opinions on the

fiqh gradually passed out of consideration.3 The inadhhab
of Jarir ai-Tabari (the Jaririyah), more famous as a chronicler

(f a.h. 310= a.d. 922), had at that time also disappeared.
As to the ^A-schools which still exist the following points

may be noted.

(1) The school of Abu IJanlfah owed its great influence in
later centuries especially to the Turkish Osman Sultans, who
in the 16th cent, obtained authority over so important a part of
the orthodox Muslims. From the beginning this dynasty showed
exceptional preference for the Hanifitic system, and this madh-
hab is still dominant in Turkey and in all lands in which Turkish
influence is felt. It has also spread in Central Asia (Turkestan,
Bukhara, Samarkand) and in Hindustan, so far as the popula-
tion there has accepted Islam as the result of the former Muslim
invasions.

(2) The school of al-Shafi'i was based specially on the authority
and influence of the ‘Abbasid Khallfs. The Shafl'ites had ob-
tained a considerable supremacy in the centre of the Muslim
lands in the Middle Ages, and their reputation still continued
to increase until, in the 16th cent., the Hanifitic school came to
the front under Turkish influence. Even after this time the
Shafi'itic school continued to possess many adherents, even in

Syria, Egypt, and West Arabia, in which lands the Hanifitic
school only was accepted as the official one in public matters ;

e.g., the judges and ruling personages who were sent from
Turkey to these lands were all Hanifitic, but the original popula-

school is also dominant in the Straits Settlements, the Malay
border districts of Siam, and the whole Indian Archipelago,
as well as in the coast districts of Hindustan (Malabar and Coro-
mandel), on the Persian Gulf, and in South Arabia (especially in
Hadramaut). In German East Africa it is the most important

;

only a minority of the Muslim population there belong to the
heretical Ibadites. Followers of the Shafi'itic school are also
to be found in Daghestan, and in some parts of Central Asia.4

(3) The school of Malik ibn Anas flourished originally at
Medina. Later on, it spread over the whole of the west of
Islam, not only in the north-west of Africa (Tunis, Algiers,
Morocco, formerly also in Spain), but over the whole of Africa,
so far as it gradually accepted Islam. Even in Egypt the
Malikitic school has many adherents. It has the same position
in Upper Egypt as the Shafi'itic has in Lower Egypt.

(4) The school of Ibn Hanbal has always been the least im-
portant; it has ne\er had many adherents, and will probably
completely disappear in time, like so many other ^gA-schools.
At present Hanbalites are found in Central Arabia, in the
interior of Oman, and on the Persian Gulf. Besides this, the
followers rf ^ “•r ' v* nr'

' " I =:••-» v B d r
1 :!

some tow 1 > « « V ». i . 1 .
- .

:
*

in Syria) .» . i
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heretics, prefer to De raxen tor ^lanbalites
;
they often appeal

to Ibn Taimiyah in order to defend their particular conceptions,
which are in conflict with the requirements of modern life

generally obtaining in the orthodox Muslim world. This
scholar, though in many respects quite independent, belonged
to the Hanbahte school.5

The differences of opinion between the fiqh-
schools did not turn on fundamental points. It

has been alleged, indeed, that Abu IJanlfah tried

by preference to establish the rules of the fiqh in

agreement with his own opinions on morality and
justice, while other faqihs (especially Dawud ibn
'All and Ibn ljanbai) kept strictly to the letter of

the sacred texts. An unprejudiced comparison of
1 For this school cf. I. Goldziher, Die Z&hiriten , ihr Lehr-

system und ihre Ge-sckickte, Leipzig, 1884.
2 Cf. Biographical Dictionary of Illustrious Men, by el-Naw-

airi, ed. F. Wustenfeld, Gottingen, 1842-47, p. 288.
3 Cf. Muqaddaxi, ed. M. J. de Goeje, Leyden, 1S76, p. 144.
4 As to Shafi'itic Muslims in South Africa see, among others,

C. Snouck Hurgronje, Mekka , The Hague, 1S3S-89, ii. 296 ff.

5 Cf. I. Goldziher, in ZDMG lii. [1898] 155-160 ; and D. B. Mac-
donald, Development of Muslim Theology, Junspmdence, and
Constitxttional Theory, London, 1903, p. 273 ff.
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the various systems of fiqh shows, however, that
this view is exaggerated, and that in general all

Muslim scholars followed very much the same
methods of establishing thejSqA-rules. Difference
of opinion existed only on questions of detail.

Even the controversy between the earlier scholars
on the question whether the qiyas was permissible
raised no serious deep-seated difference of opinion.
Qiyas means literally ‘ measuring off.’ What was
intended was reasor . 'i

to similar cases of : -. • ::

or in the tradition were given only with reference
to special circumstances.
An example of qiyas is the following. A Muslim is forbidden

in the Qur’an (ii. 276-279, iii. 125, iv. 159, xxx. 38), as well as in

tradition, to make himself indebted for riba , i.e. not only usury,
but every demand of interest. In the traditions in which the
prohibition of the Qur'an is explained in more detail, riba is

forbidden only if a Muslim carries on a business with gold, silver,

and some kinds of merchandise which were formerly the usual
objects of trade in Arabia. Somefaqihs thought that it was
right to hold strictly to the letter of these traditions:
they said, * is forbidden only to any one engaged in the trades
expressly mentioned in these sacred texts ; for, if the demanding
of interest was not permitted in other cases as well, this would
have been clearly expressed.’ Others thought that here the
qiyas (analogy) must be applied, and that riba must be regarded
as equally forbidden in other cases of the same nature.1

Those who rejected the qiyas accused their oppo-
nents of misrepresenting and derogating from the
laws of Allah by following their own fallible human
‘ insight’ (ra’y). The enemies of Abu Ijfanlfah, e.g.

,

charged him and his followers with establishing the

fiqh-rules solely on the basis of ra’y and qiyas, and
with neglecting the study of the tradition. ‘ Iblis

’

(Satan), they said, ‘ was the first who had been
guilty of such arbitrary arguments.’ An appeal
was made even to the Prophet, and it was main-
tained that he himself had already expressly for-

bidden the qiyas and all such kinds of reasoning.

Still, the qiyas was in the end generally recog-

nized by all orthodox faqihs as permissible. As a
matter of fact, it had never been possible to exclude
analogy, and even those who had most prided them-
selves on keeping exclusively to the literal sense of

the texts, such as the Zahirites, had been them-
selves compelled in many cases to draw conclusions

from the holy texts by means of argument (they

then used to maintain that their conclusion was
already ‘included’ [mafhum] in the text, and,

therefore, had not to he deduced from it by means
of argument ).

2

There are some special methods of argument which have not

found general favour among orthodox faqihs, viz. the ietihean

(i.e. to reckon something haean, ‘good’), which was used by
Abu Hanifah and his school, and a similar method of reasoning

of Malik ibn Anas, the ietiflah (i.e. judgment that something is

for general good). Both methods had apparently as their object

the establishment of fiqh-rnles by the abandonment of analogy,

thus deporting from the regulations of the holy texts. Both Abu
Hanifah and Halik thought tM* »niretin>"e nec"=«nrv. if holding

test to the letter of me la" :n . x pn.ui.l cases to

injustice, or was even i; e.e •;x»ss: ,
.i II.* mast faqihs

rejected these ietihean and isti$lah, and thought none qualified

to depart in so arbitrary a manner from the usnai rules, even

though it might appear to be for the general good. Another
method which was not generally favoured was the istitfidb

(lit ‘ seek connexion with ’), which was especially practised by

al-Shafil, and with certain restrictions also by Abu Hanifah.

This istifhdb meant that a doubtful situation was connected

with a previous position of circumstances, and that the regula-

tions which held good in the letter case were regarded as applic-

able in the former also. Such a position of doubt may arise if

any one remains absent so long that his existence becomes
uncertain. The Hamb tea apply the istifhdb on!}* when the

question arises of the retention of rights which have been

already obtained. The Shafi'ites do so even with regard to the

acquirement of new rights. If, e.g., any one dies after the

existence of his blood-relation has become uncertain, then,

according to the Hanifltes, the latter has no right to his estate

;

but the Shafi'ites do not recognize this limitation, and, according

to them, the usual rules of inheritance obtain in such a case,

Just as if the existence of the absent party was certain.^

1 Of. I. Goldziher, Die Zdhiriten, p. 41 f.

2 Cf C. Snouck Hurgronje’s review of Goldzihers JJte Zani-

riten in LOPh i. 0884] 421-425.
. „ „ _

s For ietihean, ietiflah, and utvfhab cf. L Goldziher, Das

Prinzip des' istishab in der muham. Gesetzwissenschaft,’ in

WZKM L [1887] 22S-236.

Fundamental departures from the doctrine of the
four jf^A-schools are not found even among the
Shiites and other heretical sects. Although each
of these sects has its own doctrine in matters of

fiqh, and this differs in many points from the
opinions of the orthodox schools, the points of
difference are generally limited to the same kind
of details as those on which even the four orthodox
_/fqA-schools differ. The controversy which pro-
duced the heretical parties in Islam was not con-
cerned with the fiqh, but rather with questions of
the faith (kaldm [q.v.]) and with the political

question who should be the head of the Muslim
community as the direct successor of the Prophet.

Orginally each faqih of any importance could
consider himself qualified to deduce the fiqh from
the Qur’an and tradition, but after the rise of the
fiqh-sdhoo\s independent criticism of the sacred texts
gradually ceased, and it became more and more
usual to join the madhhab which was locally re-

cognized as authoritative.
Nevertheless, for a long time 6ome very learned faqihs main-

t&ined their own judgment on matters of fiqh. In the 3rd
cent, there arose some more or less independent madhhabs

;

and several scholars, though they associated themselves in

general with the opinions of an already established school, still

considered themselves qualified to depart in some points of

secondary importance from the view's of its founder. Abu
Yusuf and Muhammad ibn Hasan al-Shaibarri, e.g., who belonged
to the followers of Abu Hanifah, had in many cases different

conceptions from those of their master. Even al-Tabari and
Dawnd ibn ‘All might be regarded as followers of the Shafi'itic

school, though they had generally a wholly independent con-
ception of the fiqh.

Later it became the general conviction in the

orthodox Muslim world that scholars as well as
laymen were bound to taqlid (lit. ‘ to invest with
authority,’ i.e. to acknowledge that the rules of

the fiqh had already been established in an
authoritative manner). Such a person, for whom
the rules of a fiqh-school had binding authority,

was called muqallid {i.e. one who held others in

authority). The earlier scholars, on the contrary,

who had themselves deduced the fiqh from the

holy texts, were afterwards called mujtahids (lit.

‘people who had toiled strenuously’), and the

search for the true sense of the sources to which

they had applied themselves was called ijtihad

{i.e. lit. ‘to be zealous and take trouble,’ here in

the special sense of ‘ exerting themselves in order

to determine the rules of the fiqh ’).

Muslim writers generally distinguish three kinds of mujtahide,

because they think that not every one has been equally capable

of independent judgment on matters of the fiqh : (1)
‘ Till the

third century after the hijrah,’ they say, there were general

or unlimited mujtahide, who were so learned and acute that

they could deduce the fiqh from the sources quite indepen-

dently. To these belong the founders of the fiqh-schools, and
some of their contemporaries. (2) After this tune there were
still mujtahide

,

but these were independent only within certain

limits. Though they established new rules for fiqh-questions,

which were not yet sufficiently settled, they apparently con-

sidered themselves bound by the principles of their school,

and thus only built on the foundations laid by the master.’

This second class of mujtahide were called ‘mujtahide of

madhhabs’. (3) Later, when no more new rules were established,

the necessity still remained, for some time, for a certain kind

of ijtihad, for in each .rtqA-school there was much diversity of

opinion on questions of subordinate importance between the

scholars of the madhhab, and contradictory traditions con-

cerning the opinions of the founder of the school had often

been brought into circulation. Scholars, such as Nawawi, who

had settled which of these different opinions in the madhhab
deserved the preference, were thus regarded by later Muslims

as also in a certain sense mujtahids; they had ‘weighed up’

the contradictory decisions, and settled which of them must

be regarded as the ‘heaviest’ (al-Tdjil}), i.e. the best. They

were mujtahids of the third class. 1

All later faqihs are, according to the general

conviction of orthodox Muslims, only muqallids,

who are in all respects bound by the utterances

of the former mujtahids. Those who hold a

different opinion on this point, such as the

Wahhabites, are regarded as heretics. The
Wahhabites condemn the taqlid-, their scholars

1 Cf c Snouck Hurgronje’s review of Sachau’s Muham.
Recht, in ZDMGird. [1899] 140 ff.
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consider themselves still constantly bound by the
duty of independent study of the sacred texts.

Among the Shiites also mujtahids are still found
who are qualified to judge in matters of religion

on their own authority.
Every orthodox Muslim is, therefore, bound by

the regulations of his jfgA-school, and the fiqh-
books have become the law-books for later

generations. The Qur’an and the collections of
tradition are, it is true, always held in high
honour as holy texts, but it is not possible to
know what doctrine may be deduced from these
sacred sources except by means of the _/igA-books.

The ^jA-books are still studied in all Muslim
lands. In later times Mecca has, in a special

degree, become the centre of the study of the

Jiqh, and in the great mosque of Mecca instruction

in the jiqh, according to the method of the Middle
Ages, is given almost uninterruptedly by various
scholars .

1

The great majority of Muslims cannot consult
the fiqh-books for themselves, and must, therefore,

use the explanation of a faqjh, who is qualified to

give a fatwa,, when they wish to know' what the
law prescribes in cases which are not of daily
occurrence. A fatwa is a professional opinion on
Jiqh-matters, generally couched in the form of

J
uestion and answer. A scholar who gives such
atwas is in consequence called mufti, and any one
who is recognized as a competent faqjh, so that
his legal advice is asked when occasion arises,

may be regarded as a mufti. Besides this, there
are in Muslim lands official muftis paid by the
Government to advise the public, and, when
necessary, also the Government itself, as to the
law. In some places, where adherents of different
jf^A-schools are constantly found, the Government
even appoints a separate mufti for each madhhab.
The contents of the fatwas are obtained from the
fiqh-books, since the muftis, like all other scholars,

are only muqallids. Sometimes, among the
questions submitted to a mufti, are found situa-
tions which are new in Muslim society, and
subjects which have become important for the
Muslims only under the later influence of Western
civilization ; in such cases the muftis must decide
how the old rules are to be applied in the changed
circumstances. In the fiqh-books of later date
consideration is given, so far as is necessary, to
thefatwas which relate to new situations .

2

The general conviction of orthodox Muslims
nowadays is that the doctrine of each of the four
^jA-schools represents a correct view of the canon
law. At first the scholars disputed hotly on the

fiqh, and their adherents often showed signs of
great intolerance. For a long time bitter ani-
mosity existed between the teachers in the holy
towns in Arabia and the faqihs in the conquered
territory (especially in 'Iraq). Those who lived
at Mecca and Medina would have liked to keep
the monopoly of the sacred science in their own
hands. They tried in every possible way to throw
ridicule and suspicion on their rivals, who were
frequently not even of pure Arabian descent (Abu
IJanifah, e.g., was of Persian blood). Both parties
deluged each other with a flood of abusive names.
Although the majority of the people were not

1 Cf. G. Snouek Hurgronje, Mekka, it 232 fif., and The
Achchnese, Eng. tr., Leyden, 1906, ii. Iff. ;

P. Anninjon,
L'Enseignement, la doctrine et la vie dans les university
musulmanes d'Egypte, Paris, 1907.

2 For the fatwas and their contents, which are often im-
portant, see C. Snouek Hurgronje, Mekka, ii. 238, 240, also
‘ Lin arab. Beieg zum heutigen Skiavenhandel in Singapore,’
in ZDMG xlv. [1891] 395-402, ‘ lets over verjaring in het
Moehamm. recht,’ in Tijdschr . Bataviaasch Genootseh. xxxix.
[1897] 431-457, and * Islam und Phonograph,’ ib. xlii. [1900]
393-427 ; I. Goldziher, * Uber eine Forme! in der jud. Respon-
senlitteratur und in den muham. Fetwas,’ in ZDMG liii. [1899]
645-652.

entirely acquainted with the details of the prob-
lems of scholarship, nevertheless, in places where
the followers of different schools came into con-
tact with each other, collisions often took place
which gave rise to street fights and mutual per-
secution.

In spite of this, the controversial questions con-
cerning the fiqh did not cause permanent divisions

in Islam. On the contrary, the conviction gradu-
ally arose in orthodox circles that the difference
of opinion between the ./fgA-schools must be
regarded not as a misfortune, but rather an a
situation willed by God Himself. It is, they
thought, apparently possible and permissible lo
hold different opinions as to various fiqh-rules
of secondary importance. Thus, if one school
cherished a less rigorous opinion concerning a
command or prohibition than the other schools,
it was proper for the faithful to regard this as in
some degree a blessing, since the less rigorous
opinion could apparently also be defended with
good reason. A tradition says that the Prophet
himself declared: ‘The difference of opinion in
my community is a proof of God’s mercy.’
Each Muslim has to give the preference to the

observance of the regulations of his own fiqh-
school, and only under exceptional circumstances
is an appeal made to the divergent doctrine of
another madhhab. This appeal is also called
taqlid (in this case the recognition that the rules
of another school are authoritative on a special
point), and is held permissible under certain
conditions for laymen.
The following is an example. According to the Shafiites,

children under age can be given in marriage only by their
father or grandfather. In Acheh, where the Shafi itic madhhab
is usually followed, it was the ancient national custom not to
allow children to remain unmarried until their majority. Now,
if it happens that the father and the grandfather of children
under age are dead, the difficulty is solved by means of taqlid,
appealing to the Hanffites, who declare that even distant
blood-relations are also competent to give children in marriage
during their minority.l

Passing from one madhhab to another is not
always approved of. There are Turkish scholars
who permit those who follow the Shafi'itic or
another madhhab to become Bailifftes, but forbid
Banifites to go over to another fiqh-school. Such
transference to another madhhab is scarcely ever
found except when there is some exceptional
reason for it

—

e.g., when any one leaves his
native country and goes to live in a land where
the majority of the inhabitants belong to another
_/ioA-school. In places such as Mecca, where the
adherents of the different ^/(-schools constantly
come in contact with each other, transference to
another madhhab is found, if, e.g., a man and
woman who belong to different fiqh-schools wish
to marry.

3. The ‘ usul al-fiqh
'

(i.e., the sources or
foundations of the fiqh).—The fiqh is based on
four infallible foundations: (1) Allah's word—the
Qur’an ; (2) the words and deeds of the Prophet

—

sunnat al-nabi

;

(3) the general agreement of
feeling among orthodox scholars

—

ijma ; and (4)

the analogy

—

qiyas. Each of these foundations
supplies a guarantee that the doctrine of the
//j/t-schools is really in agreement with the will

of Allah. They are called the usul al-fiqh (lit.

‘ roots of the Jiqh ’). The name furii (‘ branches ’)

is used to designate the rules of the fiqh based on
these usul.

(1) The Qur’an.—As has been stated above, the
qiyas originally was not generally recognized as

a permissible method of establishing the fiqh, nor
has the infallibility of sunnah and ijmd' been
recognized from the beginning. But none could
contest the authority of the Qur’an, which, aecord-

1 For further particulars cf. C. Snouek Hurgronje, The
Achehnese, i. 344 fi., and see also § 5 (a), below.
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itg to Muslim opinion, contained Allah’s own
words, nor was there later any doubt that
Muhammad had accurately delivered God’s word.
According to tradition, the Prophet had, with the help of the

angel Gabriel, repeatedly collated the sacred text with the
original preserved in heaven, and the Qur’an must thus be re-
garded as a completely trustworthy source of Allah’s will. It

is true that some of the verses contradict each other, but it

generally appeared possible to give an interpretation of the
contradictory texts which brought them into harmony

;
and, if

this was not possible, it was assumed that the one verse of the
Qur’an was cancelled by the other.

(2)

The sunnah.—From the very beginning the
sunnah of the Prophet passed in general as a guide
for all Muslims. But Muhammad was not re-

garded by his contemporaries as infallible. He
was often subjected to severe opposition, even from
his most loyal adherents, and, indeed, did not him-
self make any claim to infallibility. On the con-
trary, he often took pains to declare expressly that
he was only a fallible man like every one else ; he
could achieve only one miracle which none else

could accomplish—the communication of Allah’s

revelation.

After the death of the Prophet, also, it occasionally happened
that customs which he had expressly permitted to his followers,

or of which he had himself given the example, were rejected
and regarded as contrary to the true spirit of Islam.
The mirt'aA-marriage is an example. According to several

traditions, the Prophet had permitted some Muslims to contract
temporary marriages

—

e.g., on the occasion of expeditions. For
this purpose a sum of money or other goods was given to a

woman, and a marriage was contracted with her for a definite

period, after the expiration of which the marriage was again
dissolved. This kind of marriage is known as mut'ah (’ to make
use of’). The second Khalif, ‘Umar, forbade these temporary
marriages ; he apparently regarded them as practically fornica-

tion :
* Let no one be brought to me who has married a wife for

a limited period,’ he said, ‘ for, if so, I will have him stoned.'

According to a later tradition, the Prophet himself withdrew
his permission. Orthodox Muslims regard mufaA-marriages as

forbidden ; the Shi ites still continue to regard them as per-

missible.!

But later Muslims began to idealize the Prophet.

They could not admit that he had been subject to

mistakes and weaknesses just like other men, and
they could not allow that any doubt existed on
this point. It was necessary to have full security

that men were not following an erroneous line

when they accepted the sunnah of the Prophet.

An attempt was made to find proofs for the infalli-

bility (' ismah ) of the Prophet, and it was thought

that this" could be discovered in many verses of the

Qur’an

—

e.g., in those in which God enjoins obedi-

ence not only to Himself, but also to Muhammad,
His representative. There was also a tradition

which made the Prophet declare expressly :
‘ My

community shall not err when they hold fast in

everything to Allah’s book and to my sunnah:
According to Muslim theory, the sunnah of the

Prophet consists of three elements: (1) his qawl

(decisions) ; (2) his fi'l (manner of conduct) ; and

(3)

his snkiit or taqnr (tacit approbation of the

deeds and words of others).

Generally behaviour according to the sunnah of the Prophet

is as indispensable a duty for a Muslim as obedience to the

regulations of the Qur'an. The only exception to the general

rule is formed by those cases in which God had permitted excep-

tional freedom to His messenger
;
e.g., Muhammad had more

than the number of wives permitted by the law, and in such

special cases it is naturally regarded as forbidden to follow the

example of the Prophet. Some European writers have errone-

ously imagined that what the«tnnah prescribes has not a bind-

ing power in the same degree as a command in the Qur'an. On

the contrary. Muslim scholars even assume that some regula-

tions of the Qur’an are altered or cancelled by later decisions or

acts of the Prophet which contradict them. In Qur’an, h. 1<6,

eg., it is ordained that legacies may always be left to parents

and near blood-relations : but this rule is regarded as cancelled,

because, later on, according to tradition, after the regulation ot

inheritance ab mteslato, Muhammad said: ‘No will may be

made for the benefit ot heirs whose share in the estate is fixed.

Although the Qur'an, xxiv. 2, prescribes only scourging as the

punishment for fornication, adulterers must, according to the

i On the so-called mut'ah see G. A. Wilken, Das Matriarchal

((las Mutterrecht)br.i den alten Arabern, Leipzig, 1884, pp. 9-18;

and J. Wellhausen, * Die Ehe bei den Arabern, in GGJv, 1893,

p. 464 S.

canon law, be in some cases stoned to death. This last punish-
ment is based exclusively on the sunnah of the Prophet, which
in this case has altered the regulation of the Qur’an.

(3) The ijma'.—By the time that a firm convic-
tion had been formed in the schools as to the main
rules of the fiqh, this general feeling began to be
regarded as a new argument for the validity of the
doctrine. It was declared to be impossible that
rules as to which all faqihs had the same opinion
could be based on error, and thus the ijma (‘general
agreement of opinion ’) of the scholars must be an
incontrovertible proof of the correctness of their

views. There could, so men thought, no longer be
any doubt, even as to subjects on which there was
originally a difference of opinion, so soon as all

scholars were agreed on them. Their unanimous
opinion must for the future be reverenced by every
one as the truth.

The doctrine of the infallibility of the ijma' at first met with
much opposition. Many refused to concede binding authority
in religious matters to the opinions of fallible men, even when
they were agreed in their judgment. Nevertheless a tradition

arose later, according to which the Prophet himself had de-
clared :

*My people shall never be unanimous in error.’ It was
also thought possible to find arguments for this opinion in some
verses of the Qur’an. In iv. 1X5, e.g., punishment is threatened
on those ‘ who separate themselves from the Prophet ‘ and 4 do
not follow the way of the faithful,’ and this 4 way of the faithful,’

it was said, was obviously nothing else than that for which
unanimity had been already obtained in Islam.

The earlier Muslims had alreac*
“ 1 1 ' “*

the ijma' of 4 the companions of t

thought that those who belong! . . *
’

been so extraordinarily favour!
acquaintance with Muhammad must have been completely per-

meated by the true spirit of Islam, and it was thus impossible

that they could have been unanimous in error. Later on, Malik
ibn Anas laid special emphasis on the general agreement of

opinion of the scholars of Medina. In that holy city, he thought,
the sunnah of Islam must have undoubtedly been preserved in

its purest form. Thus, when all the scholars in the city of the
Prophet were agreed in their opinion, this could not be errone-

ous. Others applied the same reasoning to the ijma,' of the
scholars in both the holy towns—Medina and Mecca. In the
end, however, consideration had to be given also to thefaqihs
in other places. There was no sufficient reason for limiting the
authority of the ijma' exclusively to the opinion of the qahdbah
and the scholars in the holy cities. Thus the ijma* came to

mean in Islim the agreement of all scholars who could be
regarded as competent to judge in matters of religion.

The ijma' must be regarded as the most important
of the usul. It became in the end the infallible

basis for the whole doctrine of Islam. 1 It gave
Muslims security also that the fiqh was correetly

deduced from the sacred texts. It is true that,

with regard to many details of the canon law, there

remained a difference of opinion between the four

jfgA-sehools ; but, as has already been noticed, all

orthodox Muslims came later to recognize that as

to these questions different opinions were possible.

It was agreed that the doctrine of each of the four

madhhabs gave a correct view of the canon law,

and, in consequence, it was possible to say that the

ijma itself had sanctioned even those regulations

as to which the four yfijrA-schools cherished different

opinions. Moreover, everything which afterwards,

under changed circumstances, became a rule was
l,elu to be justified when all were agreed about it.

Customs and doctrines cannot be heresies for the

true Muslim, provided that all orthodox faqihs

sanction them, even if they are not based on the

Qur’an or the sunnah. Those who do not honour

customs sanctioned by the ijma, such as the Wah-
habites, are regarded by the orthodox Muslim as

heretics. ,

(4)

The qiyas.—Oi the different methods or

argument according to which some rules of the

finh were established only the qh/as was recog-

nized as a fourth infallible foundation for the fiqh.

The other methods, such as istihsctn, istishth, and

istishab, were not approved by the majority of

Muslim scholars.

1 See especially C. Snouck Ilurgronje, ‘ Le Droit musulmsn,

i RUR xxxvii [1S98] 15 ff. ;
I. Goldziher, Die Religion des

slams/ in Die Kultur der Gegenwart, Leipzig, 1906, i. m..

3fc haif-vol., pp- 105-107.
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To prove that the fujh might really be based on analogy, an

appeal was made to various texts o! the Qur’an and tradition.

According to some traditions, the Prophet had instructed

Muadh, his governor of Yarnan, to keep in general to the

Qur’an and the sunnah , but, in cases in which this was not pos-

sible, to behave according to the analogy of these sacred texts.

Since, later on, all orthodox scholars were agreed that the qiyas

was permissible, no further doubt on the point was possible.

Thus, for later generations in the orthodox Muslim world, the

doctrine that the qiyas is a fourth infallible foundation of the

Jink is based on ijmd'. .

Some orthodox scholars were of opinion that the general

custom ('tir/) should also be regarded as a basis for the Jiqh. As

a matter of fact, many faqihs ,
from ancient times, had been

careful, in establishing the regulations of the jiqh, to take into

consideration the general customs of Muslims ; but it has never

become a rule to regard the urf as a fifth infallible foundation

of theJiqhA . . ,

Muslim writers have written extensive works about the u§ul

al-jiqh, which treat of the different methods by means of which

the rules of the Jiqh may be established. Most faqihs make no

special study af this science, but content themselves with the

condensed statements as to the u?ul which may be found in the

^A-books.

4. Summary of the contents of Muslim canon

law.—The chief regulations of Muslim canon law

may be divided into two classes : (1) those regard-

ing religious worship and ritual duties ; and (2)

those regarding civil, penal, and public law.

The regulations belonging to the first class deal

in the first place with the five 'ibadat, i.e. the

ritual actions by which Allah is to be worshipped.

They are (i.) the salat (the ritual prayer, mainly

consisting of prostration, praises of the Creator,

etc.) ; (ii.) the taharah (the ritual purification,

which must be specially gone through before the

salat is performed, but which is also required in

other cases in which a believer must be in a ritually

pure condition); (iii.) the zakat (originally alms-

giving, which was afterwards fixed by definite

rules and became a kind of religions tax) ; (iv.)

the sawm (fasting, especially in the month of

Ramadan) ;
and (v. ) the hajj (the annual pilgrimage

to Mecca).
These five 'ibadat are always treated in the first five chapters

of the folk-books, according to the usual division of these works
which has obtained since ancient times. They belong at the

same time to the ‘ pillars ’ of Islam, i.e. to the principal duties

of a Muslim. Originally also the jihad (the ‘sacred war'

against unbelievers) was regarded by many Muslims
_
as a

‘pillar’ of Islam. This opinion is still held by the Kharijites,

who are, however, regarded as heretics. According to orthodox

Muslims there are only five ‘ pillars ’ of Islam. One of these is

cted with it. The zakat,

m, and the fifth ‘ pillar’

of the well-known ‘ two

i
Jod but Allah, and that

Muhammad is the messenger of Allah.’ For it is reported in

tradition that the Prophet said :
‘ Islam is built on five (sc.

foundations] : on the shahddah , the saldt, the zakat
,
the hajj,

and fasting in the month of Ramadan.’
The subjects connected with the belief in Allah were s»

numerous, and the controverting of manifold heresies on this

point came in time to extend so far, that the doctrine regard-

ing the first ‘ pillar ’ (the shahddah) developed into a separate

branch of science, the
'

ilia al~tawjiid or 'Um al-kaldm (‘ know-

ledge of the unity of God' or ’doctrine of faith'). In the fiqh-

books only the four other pillars are discussed. In connexion

with the daily falat, the jiqh-books also deal with the whole

worship in the mosque, the service on Friday and on the two
'ids (i.e. feasts : the ‘ great ’ feast on the tenth of the last

month, Dhu’l-hijja, and the ‘small’ feast on the first of the

10th month, Shauiedl) ;
further, they deal with various special

qaldts—e.g., the $alat al-istisqd ’ (the salat by which Allah is

asked for rain in times of great drought), and the salat at the

eclipses of the sun and moon.

Besides these chief duties, a Muslim must observe

numerous other religious prescriptions, and abstain

from many actions which are regarded by canon

law as blameworthy, or even strictly forbidden.

These prescriptions may be found in nearly all the

chapters of the jft/A-books. They treat chiefly of

:

(i.) the religious ceremonies on various occasions

in Muslim domestic life

—

e.g., child-birth, circum-

cision, marriage, and death ;
(ii.) the ritual purity

of persons and objects, the ritual slaughter, the

lawful food and drink, etc. These regulations are

followed by various others

—

e.g., concerning the

prohibition of images of living beings, of super-

1 Cf. I. Goldziher, DU Z6.hiri.ten, p. 204.

ftuous luxury (the use of gold and silver dishes, the

wearing of silk clothes by men, etc.), of various

games and pleasures, and concerning permissible

and forbidden music. The jiqh-books specially deal

with some of those regulations in the chapter on

the walimah (the religions meal at the marriage-

feast and on other occasions) ; for, if any of the

rules mentioned in the yigA-books are infringed,

the religious character of this meal is lost.

The regulations of the second division chiefly

concern marriage, divorce, relationship and the

rights and duties connected with it, guardianship,

inheritance, and slaves and freedmen ; also con-

tracts (sale, hire, partnership, commission, etc.),

warrants, the obtaining of property and other

rights, the prohibition of taking interest (Muslim
law regards this as ‘ usury ’) ; oaths and vows and
all connected with them ; testamentary dispositions

and the waqfs (dispositions by which certain goods

are withdrawn from trade in order to be reserved

for definite religious aims or for a special number
of persons) ;

furthermore, the right of retaliation

and the redemption of it by payment of a ransom ;

legal procedure, and the law of evidence ; finally,

the duty of believers to take part in the jihad, the

rights and duties of unbelievers living in Muslim
lands, and the appointment of an imam (chief of

the Muslim community), his rights and his duties.

It is not the aim of all the regulations of the law
to give absolute commands or prohibitions ; in

many cases it is only suggested that it is advisable

from a religious point of view to perform or to

omit some action. Five classes of regulations may
be distinguished ; they are called al-ahkam al-

khamsah, i.e. ‘the five legal categories.’ (i.) A
deed may he obligatory (u-ajib, ‘ necessary,’ or

fard, ‘prescribed’). Only the Ijfauitites recognize

a difference between tcajib and fard. They apply
the term fard to all that is prescribed by the
Qu’ran or by the tradition, if the meaning is

beyond doubt; and vxijib to that which, in case

of doubt, is obligatory only according to the most
robable view. Duties to be observed by every
Iitslim individually are called fard al-ain (or

fard 'ala ’Vain)

;

duties to be observed only by
a certain number of Muslims collectively are called

fard al-kifayah (or fard.'ala’ l-kifayah)—eg., the
daily salat in the mosque and the sacred war
against ‘unbelievers.’ (ii.) A deed may be com-
mendable or meritorious (sunnah). A Muslim
will be rewarded if he observes these regulations,

but he will not be punished if he neglects them.

It has been supposed by some scholars that the actions

belonging to this class were called sunnah as being derived

from the sunnah of the Prophet. But this is incorrect. It

is indifferent for what reason an action is recommended in

canon law. Muslim jurists of one ywjA-school sometimes call

a deed sunnah , in order not to disagree wholly with the doc-

trine of another madhhab ,
which calls the same deed obligator}

.

A deed may also be sunnah because it was recommended in a
verse of the Qur’an ; on the other hand, the imitation of a deed
of the Prophet is oft^n ‘ obligatory.’ Other words that are used
in the same sense as sunnah are mustahabb (

l desirable ’), and
mandub (‘ recommended ’).

(iii.) A deed maybe permissible (mubdh or ja'iz)

or (iv.) objectionable (makriih) ; the latter actions

are better avoided, but a Muslim is not punished

if be commits them, (v.) A deed maybe forbidden

(harcim) ; the committing of this action is punished.

The action which is forbidden may at the same
time be ‘valid’ (saljih)—e.g., if one steals water

and with it fulfils the ritual purification ; this

action is ‘ valid,’ although stealing is forbidden.

An ‘ invalid ’ action is called batil.

Notwithstanding the great lack of knowledge
and the negligence of most Muslims, in all Mu-
hammadan lands that part of the canon law which
deals with religious duties and ritual is moie or

less faithfully observed. According to the popular
conscience, some actions are even regarded as
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obligatory which have not so important a place
in canon law. On the other hand, most Muslims
neglect without scruple many duties that are
really prescribed as ‘obligatory.’ 1 In general,
the whole Muslim world is especially faithful to
certain food-laws {e.g., abstinence from pork), to
circumcision, and to other religious customs by
which a Muslim is externally distinguished from
the followers of other religions. In the canon law
these are not regarded as ‘chief duties,’ but in

practice they play the part, to a certain extent,
of the real ‘ pillars ’ of Islam. Other duties are
neglected by most people, particularly those which
are to be daily observed

—

e.g., the salat. One
country, however, is stricter than another.
The regulations regarding civil, penal, and

public law generally proved to be only ideals
that were practically unattainable. It is true
that, according to the theory of the law-books,
these regulations are in all respects of equal value
with the prescriptions concerning religious duties,

and every Muslim is bound to regard them as
obligatory, but in practice it is impossible to ob-
serve them, particularly those which concern com-
mercial and other contracts. Everywhere the
demands and customs of the commercial inter-

course and local manners and customs prevent
even the most pions Muslim from observing these
regulations ; very often the observance of them
is hindered by the arbitrary behaviour and tyranny
of the local authorities. Pious Muslims often ask
the advice of able lawyers as to the religious rules
concerning matters of commerce, but in practice
they find themselves compelled to act contrary to
this advice.3 Only the regulations concerning
marriage and family life are faithfully observed
by most Muslims as far as it is made possible by
the different circumstances in each land.3 Hence
a twofold law usually obtains in Muslim countries.

Alongside of canon law the local customary law
(’ddah), and regulations of the local government,
have in practice very great influence. Conse-
quently there are usually two kinds of procedure.

Besides the qddi, i.e. the judge, who judges accord-
ing to the regulations of the than'ah, we find

everywhere other magistrates, who inflict punish-
ment and give decisions according to local manner
and customs and local regulations. The influence

of these magistrates is generally the more im-
portant. The qddi decides only those questions

which are generally admitted to be immediately
connected with religion, and which for this reason

have to be decided according to the shari'ah.

These questions are specially matters concerning

family life, marriage, inheritance, and donations

and endowments for religious purposes.

In the following pages the regulations of Muslim
canon law regarding civil and public law are dealt

with only so far as they are really of practical im-

portance for the Muslim (cf. also the ‘ Muhamma-
dan ’ sections of artt. Crimes and Punishments,
Adultery, Apostasy, etc., to which reference is

made below).

The doctrine of the Shafi'itic madhhab will form

the general basis of our description of the religious

regulations of the Muslim canon law; only in

dealing with matters of particular importance we
shall refer also to the divergent opinions of other

yfyA-schools (esp. those of the Hanilites and the

Malikites). 4

l Cf. C. Snouck Hurgronje, The Aehehnese, ii. 273 ff-, 303 ff.

* lb. ii. 270-277.
3 Cf. ib. ii. 269 ff., 303 ff.; I. Goldziher, * Mohara. Recnt in

Theorie und Wirklichkeit,* in ZVRW viii. fl8S9] 406-423.

4 See, further, for the development of the fiqh and u$ul al-

fiqh and for the practical importance of Muslim canon law, C.

Snouck Hureronie, ‘Le I)roifc musaiman,’ in RHR xxxvii.

[1898] 2ff., 174 ff., Meklea, ii. 200ff., The Aehehnese, ii. 269ff.,

and *1/Arabie et les Indes n^eriandaises,’ in RHR lix. [1908]

60-80 ; I. Goldziher, Vorlesvngen uber den Islam, Heidelberg,

II. Marriage, kinship, law of inherit-
ance, SLAVES.—5- Marriage.—(a) The marriage
contract.—In ancient times in Arabia the husband
used to buy his wife from her nearest kinsman
(wait, ‘nearest’). He could give her in marriage
to whom he liked, and he received the dowry,
which was regarded as a sale price. By paying
this sale price the bridegroom became the owner
of the bride. In some Arabie Bedawin tribes we
find these enstoms even at the present time, with
very little modification. 1

In some parts of Arabia, however, the original
form of marriage by sale and the patriarchal
family customs connected with it were already so
far modified in the time of Muhammad that it was
customary to pay the dowry to the bride herself

;

and it was regarded as objectionable if her wall
desired to keep this gift wholly or partly for him-
self. So, according to the Qu’ran (e.g. iv. 28), the
Muslims had to regard the dowry as a ‘reward for

the wife,’ and no one was allowed to withhold it.

It seems, however, that the nearest kinsman in
Muhammad’s days was entitled to give a girl

in marriage to whom he liked, even against her
will. As several women complained of this to the
Prophet, he is said to have issued a command that
in future in ordinary cases every toali must ask
the agreement of the bride to her marriage.
No marriage is valid without being preceded by

the making of a proper marriage contract ('aqd

al-nikah). Even at the present day, the wait
usually is the only person entitled to make this

marriage contract with the bridegroom.
The Danifites allow a woman to make the

marriage contract herself, or to appoint a proper
person to do so in her name, if she is of age and
is not under guardianship. The Shafi'ites, on the
other hand, hold that neither a minor woman nor
even a woman of full age is entitled to do this

;

only her watt has the right to marry her to any
one ; but he is at the same time generally bound
to give his co-operation if she desires it of him.
Malikites, like the Hanilites, consider that the
woman who is of age is entitled to make her own
marriage contract, unless she belongs to a distin-

guished family, or, in consequence of her beanty
or other qualities, is an exceptionally desirable

match ; in the latter case she may be united in

marriage only through her wait. The only case in

which the wall has the right to oppose a marriage
is when the woman desires to marry a man who
is not her ‘ equal ’ (Abu Hanifah also allowed him
this right if the bridegroom was unable or un-
willing to pay a suitable dowry, but this opinion
was rejected by his two pupils, Abu Yusuf and
Muhammad) ; for the wall has to protect the

honour of the family. The * equal ’ of a woman
is called her kuf.
The theories of the various ^A-schooIs about the equality

(kafa'ah

)

disagree. The Shafi'ites and Hanifites pay special

attention to (1) birth

:

an Arab is considered of greater distinc-

tion than any non-Arab, and among the Arabs the tribesmen

.n't t'C ct. t red ft- tin* irt i .t :
,
an- . . r»

1 hy- .

fdtiq is that of a woman who is 'adl.'1 On the other hand, it is

1910, pp. 35-39, Hie Zdhiriten, and the art. ‘ Filjh' in El ii.;

D. B. Macdonald. Development of Muslim Theology, Juris-

prudence, and Constitutional Theory.

1 J. L. Burekhardt, Notes on the Bedouins and Wahabys,

London, 1831, i. 263, 272 ; A. Musil, Arabia Petraea, Vienna,

1908, iii. ISO, 184.
2 Everybody that is not 'adl is calledfasnq. w hen a person ts

'adl, it means that no great sin has been committed by him,

and’tbat he does not usually infringe the less important regula-

tions of canon law. Even although he has infringed these less

important regulations, a person still may be 'adl if he fulfils the

greater part of his other religions duties devoutly. This atones
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wholly indifferent; for thin purpose whether the bridegroom is

equalin wealth to the father of the bride or not. In matters
of lcaja'ah the Malikites do not judge according to the origin

or profession of the bridegroom, but exclusively by his conduct
and faith. As a rule, the various regulations of canon law
concerning the ka/a’ah are of no practical importance for the
present-day Muslims. Marriages which would be considered
mesalliances according to the theory of the law very often are
considered by the wife and her wall as honourable. An excep-
tion to this rule is made by the myyids or sharifs, the descend-
ants of the Prophet. In some countries (e.g., the Dutch Indies)
they refuse to marry their daughters to men who are not related

to them, because of their distinguished origin.

The various yfjA-schools differ as to the cases in

which the wall has still in Islam the right of mak-
ing a marriage contract without the permission of

the bride.

The Shafi'ites hold that the wall as a rule has no right to give
the bride in marriage without her permission. A minor girl,

therefore, cannot be given in marriage by her wal%, for she is

not able to give a valid permission. According to the Shafi'ites,

only the father or, failing him, the paternal grandfather is en-
titled to compel his daughter (or granddaughter) to a marriage,
if she is still a virgin, whether she be a minor or of age. For
this reason they call the father and the grandfather wall muj•

1 * * xr rtheless the doctrine even of
. . commendable (sunnah

)

that

.

1
, permission of the bride before

giving her in marriage. Further, he is not entitled to compel
her to marry if she declares that she is not a virgin—this decla-
ration is accepted as true without further proof—or if there is

enmity either between himself and the girl or between the girl

and the man with whom he wishes her to join in marriage. The
wall mujbir is not entitled to give the bride in marriage to any-
body who is not her * equal

' (kuf’\ or who is not able to pay a
‘ sufficient ’ dowry (mahr al-mithl).
According to the Ilanifites and Malikites, women under age

may be given in marriage without their permission ; this may
be done by their father or, failing him, by a more distant kins-
man on the paternal side. In the latter case the JEIanifites

permit them to demand dissolution (faskh) of their marriage
when they come of age.
According to the Ilanifites, women of full age cannot be

compelled to a marriage by any one ; and, according to the
Malikites, they may be compelled only by their father (not by
the grandfather) so long as they are still virgin. Only the father
is thus, according to the Malikite system, wall mujbir.

The wall must be not only the ‘ nearest ’ kins-
man, 1 but also an adult and a free Muslim in
full possession of his intellectual powers and (at

least according to the Shafi'itic school) not a fasiq.
If he does not satisfy these conditions, his right
passes to the next kinsman. If none of the persons
just mentioned is qualiiied to become wall, or if

there is no kinsman, or the kinsman unlawfully
refuses to be wait, the magistrate (hakim) is re-

garded as the wall of the bride. According to
tradition, the Prophet said :

‘ The magistrate is

wall of her who has no wall.' The^jA-books do
not indicate which of the magistrates is then the
competent wall

;

in many Muslim countries in this

case the marriage contract is made by the qadi. If

there is no magistrate living in the place where
the marriage is to be contracted, the bride and
bridegroom are allowed to hand over this function
to some proper person. Such a man is called
hakam (which is also the title of an arbiter in a
lawsuit). Parties are entitled to choose another
person as hakam even if a competent magistrate
is living in the place, but in this case the hakam,
who is chosen is allowed to act as a substitute for

the real magistrate only if he satisfies the condi-
tions of a qadi in every respect.
The bridegroom is not generally represented by

a wall in the making of a marriage contract—he
does it himself. The contract is made by his wall
only if he lives under guardianship as a minor.
According to the Shafi'ites, boys under age can be
married only by their wall mujbir (their father
or paternal grandfather), for they are supposed to
be unfit to give their permission for the marriage.
The IJanitites and Malikites, however, allow other
relatives also to do this.

for his small sins. But, if he confesses heretic opinions, he
ceases to be ’adl.

i The opinions of the different ZiqA-schooIa disagree as to the
order in which the kinsmen of the bride are entitled to be
regarded as her nearest kinsman (cf. 5 ^ (b)).
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If the bridegroom lives under guardianship for

other reasons (e.g., bankruptcy), he can be married
only by the mediation of his guardian.

By the marriage contract the watt or other re-

presentative of the bride declares her to be given
in marriage to the bridegroom (this declaration is

called ijab,
1 the oiler ’)

; and the bridegroom de-

clares that he takes her as his wife (this declaration
is called qabul, ‘ acceptance ’), and that he will pay
her a certain sum as dowry. Ijdb and qabul must
follow each other immediately, as in all other
contracts.

ar ...» • ‘ • i

co ,
.

,
1

;

later on the rights to which they are entitled by the law, but it

is not permitted to bind oneself to this beforehand ; e.g., if the
man bound himself beforehand not to marry a second wife, or if

the wife renounced her right of being supported by her husband,
then these conditions would be null and void. In this case the
marriage contract remains valid, unless conditions were made
which would be contrary to the aim of a marriage (i.e. not to
have children) ; in that case both the condition and the marriage
are considered void. In other fiqh-achoola these questions are
partly decided in another way.
For the wait of the bride it is sunnah to make a speech

(khufbah) when the marriage contract takes place. If possible,

this speech is made in Arabic, and must glorify God, bless His
Prophet, give pious admonition, and recommend marriage.
According to the Shafi'ites and the Hanifites, the contract must
be made in the presence of trustworthy witnesses, who must
satisfy certain demands of the law. 1316 Malikites, however,
only demand that the marriage shall not be kept secret.

Assistance of a clergyman is not required in

Islam for the making of a marriage contract, but
usually the aid of a person who has a special know-
ledge of the regulations concerning marriage is

invoked. Only in this way do Muslims feel that
the marriage is guaranteed not to be null and void.
Thus we find in nearly all Muslim countries persons
who make a profession of assisting at the marriage
contracts. In different countries these men are
called by various names (e.g., mumlik in Mecca). 1

Sometimes such a person dictates to the parties the
words that are to be pronounced by them, but in
most cases he appears exclusively as a representa-
tive (wa/cil

)

of the wall of the bride. Then he
need only dictate to the bridegroom the required
formulae. If the bridegroom and the wall of the
bride possess a sufficient knowledge of the regula-
tions of the canon law, they may make the marriage
contract themselves without the assistance of a
professional officiator.

In the art. Worship (Muslim) the religious ceremonies con-
nected with marriage will be dealt with, such as the wallmat
al-'vrs (i.e. the marriage feast, which originally was probably a
sacrificial meal).

It remains to mention only that bride and bridegroom are not
allowed to contract a marriage if they are in the state of iftram,
i.e. the state of religious consecration and abstinence which the
law makes obligatory for those joining in the yearly pilgrimage
(hajj).

(b) The dowry.—The dowry given by the bride-
groom to the bride has still its old Arabic name
mahr (cf. Heb. mOhar). By this word was origin-

ally meant the price which was paid to the wall of

the bride. Another name for the dowry is sadaq.
Because of the general meaning of the Arab, verb
sadaqa and its derivatives, we may assume that
the sadaq was originally the amount deposited
by the bridegroom as a guarantee of his trust-

worthiness, and held by the wall of the bride if

the bridegroom broke his promise. Later on no
distinction was made between mahr and sadaq, and
Muslim scholars generally regard these words as

synonymous in every respect.

The amount to be paid by the bridegroom as
dowry depends on the conditions upon which parties

agree wiien the marriage contract is made. There
are three possible cases. (1) There is no condition
between parties as to the amount of tlie mahr.
(2) It is expressly stated that the fixing of the
amount of the present to the bride is left io the

1 Cf. C. Snouck Hurgronje, Mekka, ii. 161. Mumlik is literally

the person who ‘ makes ’ the bridegroom * owner ’ of the bride.
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pleasure of the bridegroom. (3) A fixed sum is

mentioned. In the first ease a bridegroom is

obliged to give his bride a mahr al-mithl, i.e. a
dowry suitable to her position and also dependent
on the social position, descent, age, intelligence,

beauty, and other qualities of the bride, for which
she may be reckoned as a more or less desirable
match. The agreement by which the mahr is

expressly left to the pleasure of the bridegroom is

called ta/und (‘to leave over to somebody’). The
wall of the bride can leave the fixing of the amount
of the dowry to the bridegroom only if the bride
has expressly empowered him to do so, and she
may do this only if she is of age and has the free
disposal of her fortune. In the third case the
amount of the dowry is precisely stated in the
contract. Then the dowry is called mahrmusamma.
According to the Shafi'ites, it is sunnah to fix the amount of

the dowry in this way, the parties not being bound by iegai
regulations concerning the amount, except that it is necessary
that the amount of dowry desired by the wall mujbir of the
bride be at least equal to a mahr al-mithl. The Hanifites and
Malikites hold that the dowry must always represent a certain
minimum value. They disagree, however, as to the exact
amount of this minimum. The Hanifites say that it is not
allowed to give less than a golden 'dinar or 10 Bilver dirhams.
The Malikites hold that the minimum is one quarter of a golden
dinar or 3 silver dirhams (cf. the same difference between these
two Jtqh-aehools where the minimum value of stolen property
is concerned, as discussed in ark Crisces asd Ponishjcests
[Muhammadan), § 5 (3)).

It is not necessary to pay the dowry at the time
when the marriage contract is made. Usually only
a portion (e.g. , the half) of the mahr is paid before
the marriage ; but the customs vary in different

lands. The remainder is paid later in case of
divorce or of the death of one of the couple.
According to the Shafi'ites, it is usual to pay to

the bride before the marriage two-thirds or at least

half of the dowry.
This custom of paying only a part of the dowry

before the marriage probably dates back to the
pre-Islamic period. We may assume that the
original purpose was to prevent the loss of all

connexion between the wife and her family. In
many countries in which the custom of buying a
wife exists, if she is ill-treated by her husband,
the relatives of the wife do not lose the right to
protect her until the full dowry is paid. 1

The bridegroom has to pay half the dowry to the bride as
damages if he breaks the marriage contract by afterwards
refusing to take her as his wife. If the amount of the dowTy
was expressly left to the pleasure of the bridegroom by means
of tafvnd* be is obliged, according to the Shafi'ites and the
Hanifites, to give a ‘ present ’ as compensation to the rejected
bride. 'Hus present is called mut'ah because of the name given
to this compensation in Qur'an, ii. 237-238. The Malikites also

hold that this ‘present’ of the bridegroom is not obligatory,

but they regard it as sunnah for the bridegroom.

(c) The lawful obstacles to marriage .—The prin-

cipal circumstances which can prevent the con-

traction of a marriage are the following five.

( I

)

An already existing marriage. A free Muslim
may not contract a new marriage so long as he has
already four wives ; a woman may be married to

only one man at once. Polygamy is permitted in

Islam only within these limits ; it existed in Arabia
from antiquity and was not done away with by the

Prophet. In Qur’an, iv. 3, in which believers who
had embezzled the property of orphans entrusted

to them were enjoined to live in a simple manner,
the following words are found :

‘ If ye fear that ye will be unable to give the orphans what is

theirs, marry so many wives as is good for you—two, three, or

four; and if ye still fear (in spite of this) that ye will be unable

to act suitably, marry only one wife or take slaves; that is

better, that ye be not inclined to evil.’

These words were interpreted by the later Muslim
faqihs in the sense that no Muslim may possess

i The following \ t -
‘ ‘ *’

r

unknown even tc 1 V. - » » • *

native town and u
’

J
‘

1

he may take hia wife with him only if he has paid her the whole

of the mahr.

more than four wives at once. And there was a
tradition that the Prophet had expressly authorized
this interpretation. It was, indeed, known from
tradition that Muhammad himself had more than
four wives at once, but men explained this later as
one of the special privileges which God had given
only to His messenger.

(2) Too close relationship. A Muslim is forbidden
to marry his female relatives in the direct line
(ascending and descending), his sisters and the
female descendants of his brothers and sisters, and
his aunts and great-aunts on both the paternal and
maternal sides. A relative (man or woman) whom
it is forbidden to marry is called mahram ; e.g . , a
man is his daughter’s mahram. Relationship-in-
law (the relation between a married person and the
relatives of his or her consort in consequence of
marriage) is an obstacle to marriage. A Muslim
may not marry his female relations-in-law in the
direct (ascending and descending) line

—

e.g., his

mother-in-law, daughter-in-law, step-daughter, etc.

—nor can he have two sisters or an aunt and niece
as wives at the same time. In the fourth place,

foster-relationship is also a hindrance to marriage,
on the ground of Qur’an, iv. 27.
No one may marry either a woman who has suckled him or

his foster sisters (i.e. women who have been suckled by the
same woman as suckled him). Foster-relationship is belli to
exist between a man and all his descendants on the one side

and the woman who has suckled him, all her relations (either

blood-kin or foster-kin), her husband, and all his relations

(both blood-kin and foster-kin) on the other side. This foster-

relationship, on the ground of a decision of the Prophet, is an
obstacle to marriage within the same degree of relationship as
with blood-relations. On the other hand, there is no foster-

relationship (a) between the woman who suckled the child and
the ancestors or side-relations of that child ; or (6) between the
child and the ancestors or side-relations of children who were
suckled by the same woman.
These regulations concerning the obstacles to marriage caused

by kinship are in general deduced from Qur’an, iv. 26-27 (cf.

also xxxiii. 49 and xxiv. 30-31). The ordinances made in these
two verses of the Qur’an were at least partly new to the
Muslims, as may be seen from the words found at- the end of

Qur’an, iv. 27, in which permission is expressly given to regard
as lawful the marriages which had been previously contracted
contrary to these restrictions.

(3) Difference of religion. In Qur’an, ii. 220-221,

it is forbidden for Muslims to contract a marriage
with unbelievers. To that prohibition there were
originally no exceptions

:

*Many no heathen women before they have become believers

;

a believing slave is better than an unbelieving free woman, even
though she please you. Give also your female relations in

marriage to no unbelievers before they have become believers
;

a believing slave is better than an unbelieving free man, even
though he please you. They (the unbelievers) take you to hell,

but God takes you to paradise and forgiveness.'

Later on, one exception was admitted, and
Muslim men were allowed to marry women who
belonged to a so-called people ‘ of the book ’ (ahi al-

kitdb). By the ahl al-kitdb must be understood
people, such as Jews and Christians, to whom,
according to Muhammad’s view, the same religion

had previously been announced as he made known
to his own people, the Arabians.

See Qur’an, v, 7 ; ‘Now are all free women permitted to you,

both among the Muslims and among those who have received

sacred books before you.’
- - - ' regard

n-_ , only if these

ah .
- . .< i . e Qur’an was

revealed, and also had notcorrupte’ c

Shafi'ites. a Muslim may not many a ’

the English, though they belong to : -

Christianity after Muhammad’s time.

(4) A man and woman who are separated from
each other cannot as a rule contract a new marriage

with each other if the former marriage was dis-

solved either because the man had three times

repudiated his wife, or because he had accused her

of adultery by means of the Wan (the swearing of

a solemn oath). As to these two cases see § 6 (a)

and (6), in which the exceptions to the general rule

are also discussed.

(5) Women may not contract a new marriage
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within a certain period after the dissolution of a
former one. This period is called 'iddah, i.e.

properly ‘the number’ (viz. the number of days).

If the marriage was dissolved by the decease of

the husband, according to Qur’an, ii. 234, the wife
must wait four months and ten days. A similar
period of mourning after the death of the husband
existed among the Arabians in the heathen period

;

but it was then customary, at least in some
Arabian tribes, for the widow to seclude herself in
a small tent for a full year after the death of her
husband ; during this time she might not purify
herself. 1 The 'iddah after divorce was, on the
other hand, probably first introduced by Muham-
mad. According to Qur’an, Ixv. 4, the wife may
not marry again within the limit of three quru', if

her marriage was dissolved by divorce. According
to Abu Hanifah, quru’ must be taken to mean
menstruation; aecordingto the Shafi'ites, Malikites,
and others, it is the period of a woman’s cleanness
between the periods of menstruation. If the
woman has no menstruation, the'iddah is reckoned
at three months. When a woman is pregnant at
the dissolution of her marriage, she may in no case
marry again before her confinement.

Difference in position is, as a rule, no obstacle to
the contraction of a marriage, since it is in no case
regarded as scandalous for the bridegroom to marry
a woman of lower rank

; and even a woman may
contract a valid marriage with a man who is not
her hi/’, if neither her wall nor she herself has
any objection.

Youth is usually no hindrance according to
Muslim law. Child-marriages were not forbidden
in Muhammad’s day, and even the Prophet married
'A'ishah, the daughter of Abu Bakr, when she was
only six years old. But, according to the Shafi'ites,
only the wall mujhir (the father, or, fading him,
the paternal grandfather) is qualified to give his
children (or grandchildren) in marriage before their
majority. According to the other ^A-schools,
more distant relations have the same right if the
ancestors of the children under age are deceased.
Children under age, therefore, cannot marry,
according to the Shafi'ites, if they have no father
or grandfather. See, however, § 2 (at the end) as
to the taqlid which is applied in such a case.

(d) Mutual rights and duties of married ’people
during marriage ; ila’ and zihar.—No community
of goods between the married couple is brought
into existence by marriage. Each keeps the owner-
ship of that which was possessed at marriage, and
of that obtained during marriage by labour, endow-
ment, inheritance, or in any other way. The wife
keeps the right, during her married life, of disposing
of her possessions and of making contracts. She
does not in that respect come under the guardian-
ship of her husband. The husband is obliged to
support his wife according to her position, and to
give her food as well as clothing, residence, and
service consistently with the appropriate customs.
This legal and obligatory support is called nafaqah.
If the husband is not able to give the legal support
to his wife, she is entitled to demand divorce

(faskh ), but in that case she has to prove that her
husband is really not able to give her nafaqah. If
the husband is able to support her, but refuses to
do so, the judge must try to induce the husband to
fulfil his duty, if the wife requires him to do so.

A husband who is married to more than one wife
must not spend more time in the rooms of one wife
than in those of another. The husband is also
particularly forbidden in the law-books to swear an
oath to abstain from sexual intercourse. The
taking of such a vow of abstinence was called IId'
(‘ to swear’). In the pre-Islamic period the Arabs

1 Cf. J. Wellhausen, ‘ Die Ehe bei den Arabem,’ in GGN, 1893,
pp. 454-456.

regarded this ila’ as a kind of divorce, by which,
however, the marriage was not fully dissolved.
Although the woman was thus neglected, she could
not contract a new marriage before her husband
had definitely repudiated her, and this he generally
refused to do before he had been paid a certain sum
as ransom.
This Ila' was forbidden in Qur’an, ii. 226 f. Any one who had

taken such a vow of abstinence was for the future obliged to
repudiate his wife after the expiration of four months, if he
was then still unreconciled to her. According to the Hanifitea,
after the expiration of four months the marriage is ipso facto
legally dissolved if no reconciliation has taken place ; but,
according to the Shafi'ites and Malikites, it must in this case
be dissolved by the hakim if the man refuses to repudiate his
wife of his own accord. If the husband desires to be reconciled
again with his wife, he is, according to the unanimous opinion
of Muslim scholars, obliged to make a ‘ guilt-offering ’ (kajfarah,
lit. ‘that which covers the sin ’) because he has broken his vow.
The legal regulations concerning the Ua’ are applicable only if

the husband has vowed to abstain from conjugal relations with
his wife for longer than four months.
Another vow of abstinence was the zihar (from

zahr, ‘ back ’). In this case the husband declared
that ‘ his wife should be to him even (untouched)
as the back of his mother.’ This was apparently
a customary vow of abstinence by the heathen
Arabs, which, according to tradition, was also
taken by some Muslims in the month of fasting,
when they proposed to abstain from conjugal rela-
tions with their wives. This vow was expressly
condemned in Qur’an, lviii. 1-5.
Apparently the original meaning of this revelation was that

every Muslim who ‘turned again' to this heathen custom
should have to pay a heavy penalty (kafdrah), consisting of
the emancipation of a Muslim slave, fasting for two successive
months, or the feeding of sixty poor persons, before he was
again permitted to have intercourse with his wife. The Muslim
faqihs, however, have explained these verses of the Qur’an in an-
other sense. 1 According to the Shafi'ites, the husband is legallv
bound to this kafdrah unless he repudiates his wife immedi-
ately after pronouncing the zihar. 1

If he does not do this at
once,’ they say, ‘then he “turns back,”’ i.e. breaks his vow of
abstinence, and must thus give the kafdrah. According to the
other fiqh-schoo\s, he breaks his promise only if he actually
behaves contrary to his vow, and is only then obliged to give
the kaffarah. Thus these also explain ‘ turn back ’ in the sense
of changing opinion and breaking the vow of abstinence.
Both the ila’ and the zihar soon became obsolete in
Islam.

If the husband fulfils his duties, he has the right
to demand obedience from his wife, and is even
entitled to chastise her if she is unwilling (nashiz)

;

in this case she loses her right to nafaqah.
Husband and wife, according to" the Shafi'ites,

can make no change in their mutual rights and
duties as established in canon law. Any agreement
of that nature which they may make in the mar-
riage contract has no binding power. Nevertheless,
it is usual, in some Muslim lands, even among the
Shafi'ites, for the husband to undertake certain
exceptional obligations with regard to his wife, to
which he is not bound by the law. He promises,
e.g., not to take a second wife, though he has the
right to do so. In order to give a binding force to
such promises the bridegroom, immediately after
the conclusion of the marriage contract, pronounces
a repudiation of his wife conditional on the non-
fulfilment of his vows. He declares, after making
the marriage contract :

‘ If I take a second wife
[or ‘if I neglect my wife and give her no nafaqah,'
etc.], then is she repudiated by me.’ This custom
is called ta'liq (lit. ‘to hang up’ the divorce to a
condition).

By this ta'liq various rights may be guaranteed
to the wife which the law does not give her, and
she may gain in this way a much better position.
If she is ill-treated or neglected by her husband,
or if he acts in other respects contrary to his pro-
mises, the marriage is ipso facto dissolved, and
the wife may, if she wishes, marry another hus-
band. This taliq is customary especially in the
Dutch Indies. Only when the bridegroom is of
high distinction or a pious man, so that it is im-

1 Cf. I. Goldziher, Die ZdhiriUn, pp. 52-54.
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possible to imagine that he will treat his wife
otherwise than well, is the ta'liq not applied. 1

6. Divorce.

—

(a) Repudiation (talaq).—According
to Muslim canon law, marriage may be dissolved
by divorce in four ways, besides by the death of
one of the parties or their apostasy from Islam.
The common form of divorce is the repudiation
{talaq) pronounced by the husband. Among the
old Arabians the husband thus renounced his rights
over his wife, who could return to her relatives and
contract a new marriage with another husband.
Her marriage was immediately dissolved by the
talaq, the effect of which was the same as that of
the 'atdq, or emancipation of slaves. But, accord-
ing to the new law of Islam, the wife might not
marry again during a certain period ('iddah

;

cf.

§ S (c ) (5)) after the repudiation. During the 'iddah
it had to be seen whether she was pregnant, in
which case her former husband would have the
right of claiming the child. Further, the husband
gained the right of reconciling himself with his
wife during the 'iddah, and of revoking the talaq.
The revocation of the repudiation is called ruju
(also rifah or rafah).
According to Muslim tradition, this new right of

the revocation of the talaq was at first abused. It
was evidently given to the husband in order to put
him in a position to retrieve his fault if he had
repudiated his wife in a fit of passion ; but a wife
complained to the Prophet of her husband, who
repeatedly repudiated her and as often revoked his
repudiation before the expiration of the 'iddah.
By this means the woman was practically repudi-
ated, but could not contract a new marriage with
another husband. Obviously her husband was
trying in this way to compel her to ransom herself
by paying back the dowry that she had formerly
received from him. The Prophet forbade this
practice in Qur’an, iL 231

:

‘ When you have repudiated your wife and ehe has waited her
time, keep her with you and treat her well, otherwise let her
go free, but do not take her back with evil intent. He who
does that sins. Yet do not mock the words of Allah.'

Moreover, the right of revoking the talaq was now
limited in Qur’an, ii. 229 f.

:

‘It the talaq has twice (taken place, then it may only) be
revoked with good intentions, or you most let go (your wife)
with kindness, (for) it is not permissible to take hack from her
that which you have (formerly) given her . . . but if the hus-
band repudiates his wife (once more), then she is no longer
lawful for him.’

On the ground of these verses of the Qur’an, a
husband may repudiate his wife only three times.

After each talaq an icMaA-period begins, during
which the wife may not marry again. During the
'iddah after the first and second repudiations the
marriage is not yet dissolved. If, e.g., the hus-
band is married to four wives and repudiates one
of them, he may not during the period of 'iddah
marry another woman ; but, if either the husband
or wife dies during this period, the survivor shares
in the inheritance. Moreover, the husband is

entitled to revoke his repudiation during this

period. If he allows the term to expire, the

marriage is then dissolved. The divorced parties

may contract a new marriage with each other if

they both wish it ; but in this case a new marriage
contract must be made and a dowry again paid by
the husband.
After the third talaq, however, the marriage is

immediately dissolved. An 'irfcfaA-period also fol-

lows the third repudiation, during which the wife
may not marry again ; but the man has no further

right to revoke his repudiation, and the divorced

pair cannot ever contract a new marriage with
each other.
To the last rule there is one exception based on the Qur’an

itself. A woman at Medina who was three times repudiated by
her husband and afterwards married to another man wished

1 Cf. C. Snouck Hurgronje, The Aehehnete, i. 34S ff.

afterwards to marry her first husband again. When she ex-
plained her wish to the Prophet, he declared that this was
impossible, even if she were repudiated by her second husband

;

later on, however, he took pity on her, and altered the regula-
tion quoted above from Qur’an, ii. 229 f. After the words 1 after
the third talaq the woman is no longer permitted to him,’ the
following regulation was added :

‘ Unless the woman afterwards
married another husband and was also repudiated by him ; in
such a case it is no sin for them both (to. the wife and her first

husband) to return to each other, if they think that they will in
future be able to observe the commandments of Allah.’

On the ground of this regulation, the law allows
married people to contract a new marriage with
each other even after the third talaq, if the wife
has in the meantime married another husband and
been repudiated by him. In Muslim countries
repudiation is very often pronounced three times
for insignificant reasons, and the divorced persons
often desire to be joined together again. In order
to make this possible, the wife contrives to contract
a mock-marriage with another husband, who is

ready to repudiate her immediately after the
marriage. He who declares himself willing to do
this is called muhallil (because he makes the wife
by this mock-marriage once more halal, i.e. per-

missible for her first husband). Such a mock-
marriage may be employed only twice, for, if the
husband has three times pronounced the thrice-

repeated talaq, he cannot again contract a new
marriage with his repudiated wife.

(h ) Other forms of divorce.—Besides talaq there
are three other ways in which marriage may be
dissolved: khvl',faskh, and Wan. After each of

these, a period of 'iddah begins for the woman in
which she may not marry again. During this

time she is entitled to nafaqah, if she has not
neglected her duties towards her husband.

(1) KhuV was customary in ancient times among
the Arabs. Generally speaking, it consisted in

the ransom of the wife by her relatives, usually
for a sum of money proportionate to that which
they had received from the bridegroom as mahr at
the time of the marriage. In consideration of this

sum, the husband was induced to renounce his

wife and leave her free to marry another hnsband.
Khul' means literally ‘to put oft’ The use of

khul' in this context is derived from the symbolic
act (the throwing away of a cloak, a shoe, or a
similar piece of clothing) by which the husband
shows that he renounced his claim on his wife. 1

As has already been mentioned, the Prophet
originally forbade the husband to receive back his

wife’s dowry at the dissolution of marriage, as this

custom often gave rise to the deliberate neglect
and otherwise vexatious treatment of the wife
(see the words of Qur’an, ii. 229, quoted above ; cf.

also iv. 24-25). But later on the ancient custom
of khul was again permitted.

The reason of this was the request of a woman at Medina, who
declared that she had such an aversion to her husband that she
no longer wished to stay with him. She asked permission to
buy her freedom in order to be released from her husband, and
the following addition was then made to the words of Qur’an,

ii. 229 : * It is not lawful for you to take back anything which
yon have given to your wives, except if you are afraid that you
will transgress the laws of Allah

;
when you are afraid of this,

then is (the ransom) with which the wife redeems herself

no sin for either (of the married couple), that is the law of

Allah,' etc.

On the authority of these words the khul* re-

mained even in Islam a legal method of divorce.

The wife by this means buys her repudiation ; her

husband can never revoke it. If the husband and
wife both wish it, they may again join in mar-
riage.

(2) Faskh is the annulment of marriage with the

co-operation of the magistrates. According to the

IJamfites, a minor who has been given in marriage,

not by her father or grandfather, but by a more
distant relative, may demand dissolution of this

i Cf. Ru 4?**, and J. L. Burckhardt, Soles on the Bedouins
and Wahabys, i. 113.
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marriage on the attainment of her majority (see

§ 5 (a )). Other reasons for thefaskh may be found
in certain diseases or bodily infirmities mentioned
in the jiqh-hooka. This method of divorce is pos-

sible also when, after the completion of the mar-
riage, it appears that the bride or bridegroom does
not fulfil certain qualifications (e.g., with regard to

birth, position, virginity, etc.) which had been
expressly insisted on as conditions at the making
of the marriage contract. According to the
Shafi'ites, a wife may also demand faskh if she
proves that her husband is not able to give her
lawful maintenance (nafaqah ). In these eases the
sentence of dissolution of marriage is pronounced
by the magistrate at the request of the parties.

(3) The dissolution of marriage by means of

Wan (‘imprecation ’) is based on Qur’an, xxiv. 6-9.

As a rule, any one who accuses a free Muslim
woman of fornication, without being able to prove
his accusation, is punished by scourging. If, how-
ever, a husband suspects his own wife of infidelity,

the law allows him to accuse her of adultery without
any further proof, and to contest the legitimacy of
her child, but he must do so by means of the Wan,
invoking Allah in the manner prescribed in Qur’an,
xxiv. 6-9:

‘Those who accuse their wives of infidelity and have no other
witnesses than themselves must invoke Allah four times as a
witness that they have spoken the truth, and a fifth time, calling
down His curse on themselves if they have lied. The wife may
avert the punishment (for adultery) if she swears by Allah four
times that her husband has lied, and a fifth time, declaring that
God’s wrath may fall upon her if her husband has spoken the
truth.’

If a husband, after accusing his wife of adultery,
refuses to pronounce the Wan, he must be scourged
for slander if he cannot produce witnesses ; but the
Ilani files consider that the husband ought to be
imprisoned until he pronounces the li'dn or admits
that he has lied. According to the Shafi'ites and
the Malikites, not only is the marriage legally

dissolved by the li'dn, but the married couple may
never marry each other again. According to the
IJanifites, even after the li'dn the marriage must
still be dissolved by a decision of the magistrate,
and the reunion of the parties is permitted if the
husband has afterwards revoked his accusation and
been scourged for his slanderous imputation.

7. Relationship, and the rights and duties
based on it.—(a) The relation between a child and
his parents.—In ancient Arabia, on account of the
nature of the marriage by sale, the husband

(
ba'al

,

lit. ‘ master,’ of the woman) was regarded as the
father of all children borne by his wife during the
marriage, even if he did not beget them. Thus he
was also regarded as the father of the children
borne by his wife if he had married a pregnant
woman, or if he had given up his wife for a certain
time to another man in order to raise up noble
children from her. 1

In Islam this rule was altered. According to
Muslim canon law, only the man who has begotten
the children in a legal marriage is regarded as
their father ; a woman must wait for the expiration
of the 'iddah-period, if she wishes to marry another
husband after the dissolution of her marriage, in
order that it may be seen whether she is pregnant.
If she is, she may marry again only after her
confinement, and the first husband is regarded as
the father of the children born during the 'iddah.
Thus in Islam the first and second husbands cannot
quarrel about the children born after the dissolution

of the marriage ; such quarrels were very common
in the pre-lslamic period. 8

Muslim canon law generally recognizes a child
born in wedlock as begotten by the husband and

1 For further particulars about this so-called nikdh cU-istiiwid'

cf. W. E. Smith, Kinship and Marriage in Early Arabia,

London, 1885, p. 110 [2 do. 1903, p. 132].
a/6.

thus as legitimate when the birth takes place not
earlier than six months after the consummation of
marriage. A child born within a certain period
after the dissolution of marriage (whether bydivorce
or through the death of the husband) is also regarded
as legitimate. According to the (Janifites, it must
be assumed that pregnancy may last two years if

it appears that the mother had no menstruation
during that time. According to the Shafi'ites and
the Malikites, pregnancy may even last much
longer (four or seven years), and thus a child bom
so long after the dissolution of the marriage may
still pass as legitimate. Further, the children
which the master begets from his slaves are re-

garded as legitimate offspring, and are placed on
a complete equality with those begotten in lawful
marriage (see § g (a)). When it appears that a
marriage is invalid, or that any one has been
wrong in thinking that he was the owner of a
slave, the children are, nevertheless, regarded as
legitimate, provided the parents acted mistakenly
in good faith, so that there can be no question of
zina ( ‘ fornication ’).

All other children are illegitimate (walad zina!

,

‘begotten in fornication’). There is no relation-

ship between such illegitimate children and their
father, even though the father expressly recognizes
that they were begotten by him. From such an
acknowledgment no claim to relationship can follow
either for the child or for the father (neither right
of inheritance, nor guardianship, nor duty of main-
tenance). The Shafi'ites even allow a father to
marry the daughter whom he begets in fornication,
though they regard it as blameworthy (makriih).

The IJanilites forbid this. On the other hand,
the relationship between the mother and her illegi-

timate children is legally precisely the same as
that between her and her legitimate children.

She is not allowed to marry her illegitimate son,

and she inherits from him, etc. A child is also
illegitimate if the husband by means of Wan
accuses his wife of adultery (see § 6 (6) (3)), and
declares that the child borne by her is not his. If,

on the other hand, it is uncertain whether a child
was really begotten by the husband during wedlock
(or by the master, during the time that he was the
owner of the slave), it is then regarded as legitimate
without further proof, if the father recognizes it as
his. Such an acknowledgment is called iqrar.

Adoption is forbidden, and has no legal force

(see Adoption [Muhammadan]).
Blood-relations in the direct line are obliged to

support each other (by means of nafaqah) in case
of necessity ; according to the (Ianitites, this duty
rests on all blood-relations that are not allowed
to marry each other (thus on all mahrams ; see

§ 5 (c> (2)).

(6) Other kinds of relationship.—Another result

of marriage by sale among the ancient Arabians
was that after marriage the wife ceased to belong
to her family, so that there was family-relationship
only between the child and the family of its father,

and not between it and the family of the mother.
It is true that for philological reasons it may be
assumed that even in Arabia the patriarchal family-

system was preceded by the matriarchal, but in

historical times no clear traces of the latter system
can be found. 1

1 On this subject see the works of the following writers,

whose views differ as to many details : I. Goldziher, ‘ Endogamy
and Polygamy among the Arabs,’ in The Academy, xviii. [1880]

26 ; G. A. Wilken, Das Matriarchat (das Mutterreeht) bei den
alten Arabem, Leipzig, 18S4 ; J. W. Redhouse, ‘ Notes on Prof.

E. B. Tvior’s Arabian Matriarcbate,’ in JRAS xvii. [1S88J

276-292 ; W. R. Smith, Kinship and Marriage in Early Arabia
(new ed. with additional notes bv the author and by I. Goldziher,
London, 1903); cf. Th. Noldeke, in ZDMG zl. [1886] 148 ff.

;

J. Wellhausen, ‘Die Ehe bei den Arabem,’ in GGN, 1S93, p.

460 ff. ;
and Th. W. Juynboll, Over het rerband tusschen de

Moham. bruidsqave en ket reehtsharakUr van het oud-
Arabitchx huicehjk, Leyden, 1S94.
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As already pointed out, even before Muhammad
marriage ceased to be generally regarded as a
purchase. So also it was customary in Arabia
before Islam not to limit relationship entirely to
the family or tribe of the father, but in many
cases to take into consideration the relatives on the
mother’s side, although the maternal relatives are
never placed on an equality with the paternal
by the Muslim scholars. It is also true that
maternal relationship is an obstacle to marriage
according to Qur’an, iv. 26 f. (the maternal aunt is

a mahram, just as is the paternal aunt, and the
hadanah [i.e. the care of children] is in certain
cases equally a right of maternal relatives), but, in

general, attention is paid only to the rights and
duties of the 'asabdt, i.e. the male relatives on the
paternal side.

Rights which are based on relationship (nasnb)
and which are usually conceded to the

'

asabdt are :

( 1 ) the right of giving female relatives in marriage
or of opposing the marriage of female relatives who
wish to marry below their rank ; (2) the right of

inheritance ; (3) the right of managing the property
of blood-relations who are under age or insane ; (4)

the right of retaliation or of demanding the price
of blood if a blood-relation has been lolled ; and
(5) the right to succeed a blood-relation who has
set free a slave in his rights and duties with regard
to the freedman. According to the majority of
Muslim faqihs, if a blood-relation has unintention-
ally killed any one, the duty of paying the satis-

faction money also falls entirely on the 'asabdt.

In order to indicate the nearest relative among
any one’s 'asabdt, Muslim scholars divide the male
relatives on the paternal side into classes. The
first class consists of the descendants, the second
of the ancestors ; the third class is formed by the
descendants of the father, and the fourth class

by the descendants of the paternal grandfather.
Among the descendants the son is the next of kin,

then the son’s son, etc. ; among the ancestors the
father is the next of kin, next to him his father,

etc. ; the next of kin in the third class is the
brother, then follows his son, etc. ; the next of kin
in the fourth class is the paternal uncle, then
follows his son, afterwards his son’s son, etc. He
who is related to any one both on the paternal and
on the maternal side precedes a blood-relation of

the same rank who is related to him only on the
ateraal side ; so, e.g., in the third class the full

rother takes precedence of the half-brother on the
paternal side, the son of the full brother precedes

the son of the paternal half-brother, etc.

Thus, as a rule, not only the son but also the

grandson, etc.
,
has precedence over the father, and

the grandfather on the paternal side ranks above
the brother. There are, however, exceptions to this

rule. (1) The nearest 'asabdt of a woman who
have the right to give her in marriage are, accord-

ing to the Shafi'ites, not her descendants but her
ancestors, and after them her relatives in the

lateral line; but, according to the IJanifites and
Malikites, the ordinary rules obtain in this case

also, and the descendants have the right in the

first place to be wall al-nikdh. (2) The brothers

of a deceased man inherit equally with his paternal

grandfather, and are thus not excluded by him ;

but the grandfather has always the right to at least

a third of their common share, so that, if he in-

herits together with one or two brothers, each
obtains an equal part ; but, if he inherits with
three or more brothers, the latter divide two-thirds

of the whole among themselves in equal parts,

while the grandfather has one-third. (3) The
rights which can be exercised over a freed slave

pass by the death of his emancipator to the nearest

of the ’asabdt of the emancipator, but in this case

the brothers take precedence of the grandfather.

(4) According to the Shafi'ites, the obligation of
the nearest 'asabdt to pay the 'aql (the atonement
money), when one of their blood-relations has
committed unintentional manslaughter, falls only
on the lateral relations and not on the 'asabdt in

the direct (ascending and descending) line (cf. art.

Crimes and Punishments [Muhammadan], vol.

iv. p. 292).

The blood-relations on the maternal side and
those on the father’s side, so far as they do not
belong to the 'asabdt, are called dhawu’l-arhdm.
They have in general no rights and duties based
on relationship. According to the ffanitites, how-
ever, they take the place of the 'asabdt, if these do
not exist. In such a case the right to be wall and
to give the bride in marriage passes to the mother
and to her next of kin ; and the inheritance also

passes to the next relatives among the dhawu’l-
arhdm. According to the Shafiites and Malikites,
on the other hand, the 'asabdt in such a case are
not succeeded by the dhawu’l-arhdm but by the
Muslim community ; thus, if there are no 'asabdt,

the treasury
(
bait al-mdl) inherits ; and the hakim,

i.e. the magistrate, must take the place of the wall
of the bride.

(c) Guardianship.—Minors are legally under the
guardianship of their parents or nearest blood-

relations. They are not qualified to make indepen-
dent contracts, or to undertake other legal trans-

actions. Minority ceases generally, according to
Muslim law, when the children are really adult
and the signs of puberty can be observed. Accord-
ing to the Shafiites, minority ends in any case
after the completion of the fifteenth year ; accord-

ing to the (Janiiites, only after the eighteenth
year. Besides the so-called wildyat al-nikdh [i.e.

the guardianship which gives the guardian the
right to give a female relative in marriage, or to

prevent her marrying l>elow her rank), which has
already been discussed in § 5 (

a ), Muslim lawyers
distinguish two other kinds of guardianship,

namely, the hadanah and the wildyat al-mdl.

(1) The purpose of the hadanah is to care for

the physical well-being of the minors and also for

their education and training for a profession.

During the married life of the parents the children

are subjected to the parental authority ; in case

of separation of the parents, the mother has the
right to retain the children so long as they have
need of her help, i.e., according to the Shafi'ites,

until they are about seven years old; after this,

the child may entrust itself to the care of the
father, if it prefers to do so ; according to the
Uanifites, a boy always comes at that age under
the guardianship of the father, but a girl remains
under the guardianship of her mother, while,

according to the Malikites, both boys and girls

remain under the guardianship of the mother
until they are of full age (girls even until they
marry).

If the mother contracts a fresh marriage, she

loses the hadanah, unless her new husband is at

the same time one of the blood -relations of the

children. In this case she keeps the guardianship,

according to the Shafi'ites, if the husband belongs

to the 'asabdt of the children ; according to the

Haniiites, if he is a mahram of them ; and, accord-

ing to the Malikites, if he is either a mahram of

them or a relative who would himself have the

right to be guardian over the children if he were

not excluded by nearer relatives.

If, after the divorce, one of the parents removes

to another place, the child remains as a rule with

the parent who does not leave the former dwelling-

lace, in order to avoid the dangers of travel. If,

owever, the father establishes himself permanently

in another place, he has the right to take his

children there with him ; but the rules of the
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different fiqh-schools with regard to this subject

vary in details.

If the mother is dead, Muslim lawyers generally

consider the female relatives the most suitable for

the hadanah. According to the flanitites, the

father and the other asabdt of minors have a right

to the hadanah only when there are no female
relatives.

The rules which the /gA-schools follow with regard to the
order in which the male and female relatives enjoy a right to the
fyatfdnah differ from each other in many details ; e.g according
to the Malikites, the maternal aunt has a preference above all

other female relations. They base this opinion on the tradition

that, when Hamzah and his wife were dead, three of his 'asabdt

quarrelled over the question which of them had the best right to

look after Hamzah ’s young daughter. One of them said to the
Prophet :

‘ She is not only the daughter of my uncle, but my
wife is, moreover, her maternal aunt.’ On this Muhammad
decided that the child must be entrusted to this man and his

wife, saying, ‘ The maternal aunt is as good as the mother.’
According to the Shafi'ites, if the mother dies or is not

qualified for the hadanah, she is succeeded by her mother, or,

if necessary, by the mother of her mother. Only after them the
father, and, after him, his mother, or, if necessary, his maternal
grandmother, has a claim to the hatfdnah. If the father and
his female ancestors (and, after them, the grandfather and his

female ancestors) are dead or disqualified, the nearest of the
male or female relatives in the collateral line has the right to
the fya4daah. In this case by the female relatives are meant
all, both on the maternal and on the paternal side, but by
the male relatives only the 'asabdt. If several male and female
relatives are equally related to the child, the female ones have
the preference. If the child has reached the age of about seven
years, it may choose for itself whether it will be entrusted to
the next of kin of its male or of its female relatives.

(2) The wilayat al-mal is the guardianship which
has for its purpose the management of the property
of minors. According to the Shafi'ites, only the
father (and, failing him, the paternal grandfather)
can he legally icali al-mal. The father (or, if neces-
sary, the grandfather) has, however, the right to

appoint by testamentary disposition a guardian over
his children (or grandchildren) who are under age.

A guardian thus apppointed is called icasi. Even
women can in this way be entrusted with the care
of the property of a child under age, and the mother
is in the first place taken into consideration for this

purpose, although she has no legal claim to the
position. Failing both the father and grandfather,
or a guardian appointed hy them, the magistrate
{hakim), or a person appointed by the magistrate,
must take the place of guardian. The Malikites
recognize the qualification of the father only (not

that of the paternal grandfather) to set up a legal

claim to he guardian and to appoint a wasi.

The guardian manages the property of the minor,
and makes any necessary agreements for him, etc.

When it is near the child’s coming of age, the
guardian has to inquire whether his ward is rashid,

i.e. able to manage his property for himself. This
regulation is based on Qur’an, iv. 5 :

‘ Examine the minors, and put them in possession of their

property, when you find that they are rashid.’

If it appears that the ward, though of age, is

not yet capable of managing his own property,

the guardianship continues. The opinion of Abu
llanifah, that the guardianship in any case ceased
as soon as the ward was twenty-five years old ,

1

has found no favour with other Muslim scholars.

The hadanah of the insane, and the care of

their property, must be entrusted as a rule to

the same blood -relations as guardianship over
minors. The wife of an insane person has, how-
ever, the first claim to the hadanah, and his

daughter has in this respect the preference above
all other female relatives with the exception of the
mother.
8. Law of inheritance.

—

(a) Introduction .

—

Muslim canon law distinguishes various groups
of heirs. The first group consists of persons to

whom the Qur’an allots a definite share (4, J, $, §,

4, or 4) in the estate. Such a share is called

1 See, among1 others, A. von Kremer, Culturgeschichte des
Orients unter den Chalifen, Vienna, 1875-76, i. 517, 532.

faridah, and the heirs belonging to this group
are therefore called the dhawu’lfara id, i.e. those
who have a right to such definite shares.

When the heirs of this first group have received
their share, the residue of the estate fails to the
share of the male relatives of the deceased in the
male line (the so-called 'asabdt). These 'asabdt,

who in Islam thus form a second group of heirs,

were in Arabia in pre-Islamic times the only
relatives who had a right to the estate. When,
however, in the battles at Badr and Uhud and on
other occasions, many Muslims had perished,
quarrels arose among the members of their

families as to the division of the estates which
they left. Some examples of this are reported
in Muslim tradition. The widow of 'Aws ibn
Thabit seems to have complained to the Prophet
that the male relatives of her dead husband had
taken possession of his estate, while she and her
children had obtained nothing of it. Other
women came with similar complaints to Muham-
mad. This gave him occasion to decide that for

the future the widow and some of the nearest
female relatives of the deceased should have a
right to a certain share in his estate. These
regulations are to he found in Qur’an, iv. 8, 12-15,
and 175. It is not quite clear on what principles
Muhammad based his regulations. It is, however,
certain that he did not mean to abolish the right
of inheritance of the 'asabdt. This continued to
form the foundation also of the Muslim law of
inheritance; and the new regulations, according
to which some of the nearest relatives of the
deceased obtained a right to a fixed share

(faridah

)

of his estate, were, therefore, only supplementary
to the old Arabian law of inheritance.

If there are no 'asabdt, and there still remains
something over from the estate after the dhawu’l-
fara'id have received their shares, then, according
to the Hanifites, the residue must also be shared
among the dhavm'l-fard’id proportionately to
their shares. According to the Shafi'ites and
Malikites, this residue falls to the lot of the
treasury (bait al-mal), and it is handed over to
the dhawu’lfara’id only if the treasury is not
managed according to the rules of the law.
The blood-relations of the deceased who do not

belong to the 'asabdt and to whom no faridah is

assigned in the Qur’an—the so-called dhcvwu’l-
arhdm—form, as has already been noted in § 7 (

6 ),

according to the IJanifites, a third group of heirs
who have a claim to the estate in the case of the
failure of the 'asabdt and the dhaivu’l-fard’id

.

According to the Shafi'ites and the Malikites, the
dhawul-arhdm are not heirs unless the 'asabdt
and dhawu'1-fard’id fail and the treasnry is not
managed according to the rules of the law. In
the opposite case the whole estate falls, according
to them, on the faUure of heirs of the first and
second group, to the share of the treasury .

1

(b) The law of inheritance of the 'asabdt .—As
has been stated above (in § 7 (

0 )), the 'asabdt are
divided into classes, and the descendants of the
deceased take precedence over his ancestors, the
latter over the descendants of his father, these
again over the descendants of his grandfather, and
in each class only the next of kin inherits. But,
as has already been noted, the grandfather does
not exclude the brothers of the deceased ; he in-

herits together with them, and has a right to at

least 4 of their common share. If there are at the
same time dhawu’lfara'id among the heirs, the
grandfather has, moreover, a claim to at least J
of the estate. He may then choose which is

most advantageous for him : ,l of the estate, 4 of
the residue of the estate after the dhauni’l-fard’id

1 Cf. E. Quafcremtre, Histoire des sultans mamlouks de
FBgypte, Paris, 1837-41, n. i. 132.
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have received their share, or a share equal to that
inherited by a brother of the deceased.

If the deceased is a freed slave and dies without
leaving 'asabat, the person (man or woman) who
has given him his freedom (the so-called mawla)
takes the place of the'asabdt, and this person is

succeeded by the nearest of his 'asabat if he has
predeceased the freed man.

In consequence of the regulation in Qur’an, iv.
12-15 and 175, that women have a right to the
half of what men in the same grade of blood-
relationship inherit, some female blood-relations
on the father’s side are regarded in the Muslim
law of inheritance as 'asabat in addition to the
male relations. If, e.g., the deceased has left both
sons and daughters, they inherit together, and
the daughters also count as

'

asabat

;

but a
daughter receives only half the share of a son.
In such a case the daughter is called 'asabat
bil-ghairi, Le. 'asabat through another—she is

'asabat because the son (her brother) inherits. In
this case the son himself is described as 'asabat
bi-na/sihi (i.e. 'asabat by himself). The same
rule and nomenclature also obtain for the daughter
of a son of the deceased who inherits together
with the son of a son of the deceased ; also for the
full sister of the deceased who inherits together
with his full brother; and for the half-sister on
the paternal side who inherits together with a
half-brother on the paternal side. The grand-
father on the paternal side also makes 'asabat
bSl-ghairi of both the full sister and the half-
sister on the paternal side.

The full sister and the half-sister on the paternal
side are called 'asabat when they inherit together
with a daughter of the deceased or of his son ; i.e.,

they have in that case, like the male 'asabat, a
claim to the residue of the inheritance after the
dhawu’lfaraid have received their share. In
such a case, therefore, they are called 'asabat
ma'a’l-ghairi, i.e. 'asabat because they inherited
‘ together with ’ another.

(c) The law of inheritance of the dhawu’l-
fara’id.—The regulations concerning the shares
to which the heirs belonging to this group have
a claim are based upon a literal explanation of the
so-called ‘inheritance verses’ in Qur’an, iv. 12-15

:

‘ Allah commands you to give to your children : to a male
child as much as to two female ; if there are only female
children (two or) more than two, then these receive two-thirds
of the estate, and, if there is only one female child, then she
receives the half. The parents (of the deceased) each receive
one-sixth, if be leaves a child ; if, however, there are no children
and the parents inherit, the mother receives a third, except
when there are surviving brothers of the deceased, for then the
mother receives only a sixth. Tou (men) receive the half of

the estate of your wives if they leave no children, otherwise
you receive only a fourth. They (the widows) receive a fourth
of your estate if you leave no children, otherwise (they receive
only) an eighth. If a person dies without leaving blood -

relations in the direct line, and there is a brother or sister of

him, then these each receive a sixth ; if there are more, then
they receive together one-third.*

A supplement to these ‘inheritance verses* is

given in Qur’an, iv. 175

:

* They ask you for a decision,—say : “ Allah decides for you
concerning the case in which a man dies without leaving blood-

relations in the direct line as follows : If a man die without
leaving children and there is a sister of him, then she receives

the half of his estate ... if there are two sisters, then they
receive two-thirds between them; if, however, they inherit

together with their brothers, one brother receives as much as

two sisters.”*

Thus in these verses fixed shares are assigned to

the daughter, the two parents, the husband (and

wife), and the brothers and sisters of the deceased.

But, according to the Muslim lawyers, Qur’an, iv.

15, refers only to half-brothers and half-sisters on
the maternal side ; iv. 175, on the other hand, to full

sisters or half-sisters on the paternal side. More-
over, according to their explanation of the text,

the rules for the daughter of the deceased equally

apply to the daughter of his son; and the rules

for his parents also apply to his grandparents.
The heirs who have a claim to a fixed share of the
inheritance can thus be reduced to the following
twelve classes : (a) in the descending line : the
daughter of the deceased, and the daughter of his
son ; (£) in the rising line : the father, the mother,
the grandfather, and the grandmother

; (y) in the
side line : the full sister, the half-sister on the
father’s side, and the half-sister and half-brother
on the mother’s side; (5) the widow and the
widower.
The shares to which these twelve classes of heirs

have a claim are the following :

(1) The daughter receives g, two or more daughters together
§ of the estate ; if sons also inherit, the daughter does not
receive a fixed share, but then becomes 'asabat bi’l-ghairi, and
receives £ of the share of a son.

(2) The same rules obtain for the daughter of a son. She
receives g, two or more daughters of a son together § of the
estate ; if the daughter of a son inherits together with the son
of a son, she receives g of his share. She is excluded by the
son of the deceased if he inherits, but not by the daughter of
the deceased. If, e.g., there is one daughter of the deceased,
she receives g, and the son’s daughters receive g, since § of the
estate is allotted to the daughters and son’s daughters together.
But, if there are two or more daughters, there then remains

!
no further residue of the fari^ah for the son’s daughters

; they
may, however, still inherit if there is a son’s son, for he makes
them 'asabat bi’l-ghairi, and in this case he is, therefore,
called the 4 blessed ’ son’s son.

(3) The father has a claim to g of the estate
; besides this, he

inherits as an 'asabat if there are no offspring of the deceaseds
(4) The paternal grandfather has also a claim to g of the

estate, if the father of the deceased is no longer alive ; beside-s
this, he inherits as an 'asabat if the deceased has left neither
father nor offspring. If there are surviving brothers of the
deceased, the grandfather inherits together with them (see

§ 8 (6)).
(5) The mother inherits g of the estate ; if, however, there

survive either, in the first place, children or son’s children or,
in the second, two or more brothers or sisters of the deceased,
she inherits only g.

(6) The grandmother inherits g of the estate. According to
the Malikites, the maternal grandmother has this right as well
as the paternal grandmother of the deceased, together with
her female ancestors in the female line. According to the
ShafHtes and Hanifites, the same applies also to the mother
of the paternal grandfather of the deceased ; i.e., by grand-
mother they understand every female ancestor of the deceased
with the exception of those who are related to him by means
of a grandfather who does not belong to his 'asabat.

(7) A full sister receives g ;
two or more full sisters inherit

§ of the estate ; they have, however, this right only when the
deceased has not survived descendants or ancestors. If, how-
ever, a daughter of the deceased or of his son survives, the full

sister becomes 'asabat ma'a’l-ghairi (see § 8 (6)) ; and, if the
grandfather on the paternal side shares the inheritance, then
she becomes 'asabat bx’l-ghairi

; similarly, if a full brother of
the deceased shares the inheritance.

(8) Practically the same rules obtain for a half-sister on the
father’s side. If there is one half-sister, she receives g ; if there
are two or more, they receive | of the estate; if there is a
half-brother on the father’s side, the half-sister on the father’s
side becomes ‘aqabah bi’l-ghairi and receives g of her brother’s
share. Like the full sister, she loses her claim to a farvptk if

there are offspring or male ancestors of the deceased, or if his
full brother survives. Inheriting together with the grandfather,
she becomes 'asabat bi’l-ghairi

;
if, on the other hand, she

inherits with the daughter or son’s daughter, she becomes
’

asabat ma'a’l-ghairi. If there are two or more full sisters of

the deceased, they receive together § of the estate, and there
remains no residue of the fari^ah for the half-sister on the
father’s side ; if, however, the latter inherits together with one
full sister of the deceased, the two have together a claim on §
of the estate ; the full sister then receives g, and the half-sister

g. This is the same rule as in the case of the inheritance of

daughters together with son’s daughters ; the g is in both cases

called bv Muslim lawyers takmUah , i.e. the ‘filling up’ (sc. of

the g which the daughter or a full sister receives).

(9) The half-brother on the mother’s side follows the rules of

the next case.

(10) The half-sister on the mother’s side has a claim to g of

the estate. Two or more half-brothers or half-sisters receive

together g. They have, however, a claim to a farit}ah only

if the deceased died without surviving offspring or male
ancestors.

(11) The widower receives g of the estate of his wife. If,

however, she has left children or son’s children, he receives

only g, whether the children are his own offspring or those of

another husband.

(12) The widow receives J of the estate of her husband ; if,

however, he has left children or son’s children, she receives

onlv g, both when they are her offspring and when they are

those of another wife of the deceased. If there are several

widows, they must divide theirfari^ah equally.

It may happen that, when the various dhaxou l-
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fara’id inherit together, the sum of the fixed

shares to which they have a claim is more than
the whole estate. In such a case the share of each
must be proportionately diminished.
For example, if there are no sons, two daughters have a claim

to § of the estate, the father and mother to £ each. If the de-

ceased has also left a widow, she has in this case a claim to £
and the sum of the fard’id is 3+&+&+£=$$+A+A+ it-

In this case the estate must be divided into twenty-seven equal
shares instead of twenty-four ; of these the daughters receive

sixteen, the parents four each, and the widow three. This
diminution of the amount of the shares of the inheritance is

called 'awl. The case here indicated is known as the minbar-
iyak

y
because this problem was proposed for decision to the

Khalif
‘

Ali while he stood in the pulpit (minbar).

(d) Special cases.—There are still some special

cases—the so-called masd’il mulaqqabah [i.e. cases

which are known under special names)—in which,
owing to the simultaneous inheritance of various

blood-relations, a departure from the general rales

is regarded as necessary in order to prevent rela-

tives who usually receive more than others from
receiving in a special instance less than them. It

is impossible here to enumerate all these cases

;

the following are examples of them.
If a woman is deceased and her estate has to be shared be-

tween her two parents and her husband, the latter has a claim
to £ and the mother to £ of the estate, so that there would
remain over for the father only -exactly £ of the mother’s
share. To prevent this, after the widower has received the half,

the residue is so divided between the two parents that the father
receives § of it and the mother The same rule obtains when
a husband is deceased and his estate has to be divided between
his two parents and his widow. The widow receives J, and of
the remaining $ the father receives \ and the mother i. These
two cases are called the two ‘brilliant,’ or the ‘decided by
Umar,’ cases.

Another case is the akdariyah. The origin of this name is

not certain. According to some Muslim writers, Akdar was the
name of a fagih whom Khalif *Abd-al-Malik consulted about
the following problem. When a woman is deceased and her
heirs consist of (1) her husband, (2) her mother, (3) her paternal

lr »*’ "" ’* ' ’ *’ ’
• full sister or her paternal

. . .
’

‘ 9 r ‘ ’

snares, so that the widower would receive three shares, the
mother two, the grandfather one, and the sister three. To
prevent the sister from inheriting three times as much as the
irr.i* r *5, f -’.ii'i * r “ ; !' :,

i this case be
-odn.d '.i' .fvi..- 1

*- -r r.
,

. . . *:•! the sister

T:*\s l: c ' ,/• v >! il. i a According
to the Hamfites, however, the widower inherits* the mother
$, and the grandfather while the sister is excluded by the
grandfather.

As to the division of the estate among the
dhaivu’l-arham, if they inherit, there are two
theories.
According to some lawyers, the right of these persons to

inherit depends on the principle that only he w’ho is next of
kin to the deceased inherits, and that he excludes the more
distant relatives. Others think that the dhaicu'l-arlidm take
the place of those blood-relations of the first and second group
through whose intermediacy they are related to the deceased.
Thus, if the estate must be divided between two persons A and
B, of whom A is the daughter of the daughter of the deceased,
and B the daughter of the daughter of his son, then, according
to the first theory, B would be excluded by A, who is more
closely related tc

“ 1
. *

1 1 * • ' . to the second
theory, A would t »- the deceased
and thus inherit • .

5
.» the daughter

of the son and thus inherit J (see § 8(c)). Moreover, according
to the second theory, the residue of the estate also must be
divided in the same proportion between the dhawu'l-arlxamy so
that in this case A inherits and B only J. The latter theory
is preferred by the Shafi'ites, the former by the J^anifites.

He who deliberately and illegally has compassed
the death of the deceased is unworthy to inherit,

like the mnrtadd (i.e. he who is an apostate from
Islam). The estate of the murtada passes, ac-

cording to the Shafi'ites and Malikites, to the
treasury ; according to the (lanifite scholars Abu
Yusuf and Muhammad ibn IJasan, on the other
hand, the heirs of the murtadd have a right to his

estate. Otherwise, according to the unanimous
opinion of the /jA-schools, there is no difference in

genera! between believers and unbelievers in the
law of inheritance.
No one can be regarded as an heir if it is not

certain that he was still alive at the moment when

the deceased died. If, therefore, various persons

lose their lives by flood, conflagration, or other dis-

asters without its appearing which perished first,

there can be no inheritance between those persons.

With regard to the case in which an heir is so long
absent that his existence is doubtful, see § 2, p.

860*. An exception to the general rule is found
in the case of a child who was not born at the
moment of the death of his father ; as soon as such
a child comes into the world alive, it is regarded as

an heir of its deceased father.
1

9 . Slaves and freedmen.—(a) The rights and
duties of slaves.—In Muhammad’s time there were
many slaves in Arabia. It would have been im-
possible for him to abolish slavery. Islam, however,
so far changed the position of affairs that for the
future no Muslim might make a slave of a fellow-

believer. According to Muslim canon law, slavery
can arise only ( 1 ) through captivity, if a non-Muslim
prisoner he taken by a Muslim ; or (2) by birth, if

the mother is a married slave.

Slaves are the property of their master (saiyid).

He can dispose of them as of the rest of his pos-

sessions. He can, for instance, part with them by
sale, gift, or testamentary disposition, hire them
out, lend them, mortgage them, etc. A child,

however, may not be separated from the mother so
long as it is still in need of a mother’s care (i.e. till

about seven years old). The master may not make
his slave work beyond his power, and must give him
the necessary rest after his work. Slaves have
also a right to nofaqah (maintenance, i.e. food,
clothing, housing). The legal punishments for the
misdemeanours of slaves are, generally speaking,
less severe than for those of free persons.

Slaves have no right of property, nor can they,
as a rule, make contracts or bind themselves by
them. All that they acquire becomes the property
of their master. When, however, he wishes to use
the service of his slave for commercial purposes,
the master may give him authority to carry out
the necessary legal transactions (sale and purchase,
etc.). The contracts which the slave then makes
are binding and valid, so far as he remains within
the limits of the power given him, and the goods
which the master has entrusted to him to carry on
the business serve as guarantee for the engagements
made by the slave. If, on the other hand, the
slave goes beyond his powers, he is himself alone
responsible ; and the creditors can obtain satis-

faction from him after he has been set free. If

slaves injure any one by a punishable act, the
saiyid is liable to make good the damage, but he
can free himself from this liability by giving up
the guilty slave to the injured person.
The master has the right to live in concubinage

with all his unmarried female slaves, if they con-
fess Islam or belong to the so-called 1 people of the
book ’—in the last case, however, according to the
Shafi'ites, only if the slaves belong to the true
ahl al-kitdh (see § 5 (c) (3)). If any one has become
an owner of the female slave of another person by
means of sale, donation, or otherwise, he is not
permitted immediately to live with her in concu-
binage, but must wait a definite period to see if

she is not already pregnant.
Children born from the concubinage of the owner

with his female slave are free (see § 7 (a)), and are

1 See, further, W. Jones, A l-Sirdjiyyah, with a Commentary,

Calcutta, 1792 ; A. Rumsey, Al Serajiyyah or the Mohammedan
Law of inheritance

, with Notes and Appendix

,

London, 1880,
2 1890; N. B. E. Baillie, The Moohummudan Law of Inherit-

ance according to Aboo Huneefa and his Followers, do. 1874

;

J. D. Luciani, Traits dee successions musulmanes (ab intestat),

Paris, 1S90 ; L. Hirsch, Abdul Kadir Muhammed : der iiber-

fiieseende Strom in der Wxssenschaft dee Erbrechts der Hancfiles
und Schafeitee iibersetzt itnd erlautert, Leipzig, 1891 ; E.
Sachau, ‘Muham. Erbrecht nach der Lehre der ibaditisi^ien
Araber von Zanzibar und Ostafrika,’ in SBA W. 1894, pp.
159-210.
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in ail respects equal with children born from mar-
riage with a free wife. Among the Old Arabians
a different rule obtained in this case : no children
of female slaves were regarded as free. The female
slave who has given her master a child is called
umm walad (lit. ‘ mother of children,’ viz. mother
of one or more children of her master). After the
death of her master she becomes legally free, and,
therefore, after her confinement, may no longer be
alienated or mortgaged.

Slaves male and female may contract a legal
marriage with both free and unfree persons, so long
as the former are not at the same time their owners

;

for, according to Muslim law, the master may
marry only a female slave of another owner and
not one of his own ; and the same rule applies also
to mistresses.
According to the Malikites, slaves may even

have four wives (free or not free) ; but, according
to the other ^fyA-schools, only two. A female slave
is given in marriage by her master, who then acts
as owner, not as watt, and need not ask her consent
for the marriage. He also has the right to refuse
to give her in marriage, though she ask him to do so.

But, according to the Shati'ites, the master has
not the right of forcing his male slave to a mar-
riage ; he is empowered only to refuse consent to
a marriage ; whereas, according to the Panifites
and Malikites, the master has the right of giving
even bis male slaves in marriage against their will.

Just like a free man, the slave is obliged to give
his wife a dowry, and must work for this purpose
if his master does not pay the ma.hr for him. The
dowry which a female slave receives becomes the
property of her saiyid. A slave has the right of
rejecting his wife twice, and the second talaq has
the same consequence in law for the slave as the
third talaq for a free man (cf. p. 868). The 'iddah
after the dissolution of marriage by death or di-

vorce is also prescribed for female slaves, and lasts

a shorter time than the iddah of a free woman.
Instead of the 'iddah of four months and ten days,
the female slave has one of two months and five

days ; the 'iddah of three aura is replaced by one
of two guru', and that of three months by one of a
month and a half ; in case of pregnancy the iddah of

a female slave does not end before her confinement.
Children bom of marriages in which one or both of the parents

are not free take the rank of the mother. Children of a married
female slave are thus always slaves, and become the property
of the master of their mother, independently of the question
whether their father is a free man or a slave. Since it is re-

garded as undesirable for the children of a free man to become
the slaves of another, the law condemns marriage between a
free man and a female slave of another, except under the four
following conditions : (1) that he has not sufficient means to

pay the dowry of a free woman, (2) that he is not in a position

to have conjugal intercourse with a free woman, (3) that the
female slave whom he desires is a believer in Islam, and (4) that
there is a risk thru he will fall into immorality, so that the pro-

posed marriage with a slave is, as it were, the last means of

preserving him from that sin (cf. Qur'an, iv. 29-30). The jHani-

fites, however, regard it as permissible for a free man to marry
a female slave of another, without the first three conditions,

provided she belongs to the ahl al-kitab (cf. § 5 (c)).

(b) Emancipation ('itq ) of slaves.—The setting

free of slaves is regarded as a highly meritorious

act for Muslims and well-pleasing to God. Muham-
mad said, according to a tradition :

‘ The setting

free of a believing slave shall preserve the liberator

from hell at the day of resurrection.’ It is also one
of the means by which a believer who has trans-

gressed Allah’s law can in some cases make a

reparation for his fault.

Every one who has the right of disposing of his

property has also the right to set free his slaves,

unless, e.g., he has mortgaged them. If a slave

belongs to various owners, and his freedom is given

him by one of them, he becomes free if the liberator

has at the same time made good to his partners the

value of their share ; otherwise, the liberation is

valid only for the share of the liberator, and the

slave becomes a muba"ad (i.e. partly free and partly
not free).

The umm walad is legally free after the death of
her master; if she has been formerly married and
has children of that marriage, these children follow
the rank of their mother, and become equally free
at the death of the owner of their mother. A male
or female slave who becomes the property of a
blood-relation obtains a legal freedom ipso facto.
According to the Shati’ites, this rule obtains only
when the owner is one of those in the direct line of
ascent or descent of the slave ; but, according to
the Malikites, also if the slave becomes the pro-
perty of his own brother or sister ; and, according
to tne IJanifites, even if the owner is a mahram of
the slave, i.e. one who is related to him within the
limits of kin which form an obstacle to marriage.
The master may also limit the liberation by

certain conditions—e.g., by the tadbir and the
kitobah.

(1) The tadbir is a liberation by which the master
declares that at his death his slave shall be free.

So long as tho saiyid lives, such a slave
(
mudabbar

)

is not different from others. According to the
Shalfites, the master even retains the right of
parting with him and thus revoking his libera-

tion ; according to the Malikites and fjanifites,

such a slave may not be parted with, and the
master may not revoke his tadbir. The tadbir,

according to the unanimous opinion of Muslim
lawyers, must be classed with a testamentary
disposition. Since the heirs of one who dies in-

testate have a claim to at least § of his estate, the
tadbir is valid only if the value of a mudabbar is not
more than £ of the estate. If the value of the slave

is greater, he becomes only partially free, unless

the heirs sanction the disposition of the deceased.

(2) The kitabah (or mukdtabah) is a liberation

by virtue of an agreement with a slave. The name
seems to be derived from the document (

kitdb ) in

which the conditions of the contract were origin-

ally set out. This kind of liberation was customary
among the Arabs before Muhammad. At that time
slaves who were not ransomed by their relations

sometimes obtained the permission of their master
to earn their ransom by work. In Qur’an, xxiv.

33, Muslims were recommended, if their slaves

asked to redeem themselves in this way, to grant
their request and to help them in its furtherance

—

e.g., by giving them money or omitting part of the
ransom. Some of the earlierfaqihs even regarded
the master as obliged to do this.

The mukatab (i.e. the slave who makes this con-

tract of liberation with his master) must bind him-
self to pay a definite sum of money to his master
(the mulcdtib) as ransom (according to the Shati'ites,

in at least two or more instalments). By the kitd-

bah he obtains the right for the future of acquiring

property for himself and of making contracts even

without the express permission of his master. In

other respects the mukatab remains in the same
position as other slaves ; his master, however, may
no longer mortgage him or part with him, and,

when he has paid his ransom, he is free.

Ike master may make another contract of liberation with his

slave (the 'aqd al-'ataqah, i.e. the liberation contract). This

consists of the purchase of the slave by himself ; he becomes

free immediately but is obliged to pay the ransom to the liber-

ator as quickly as possible, or within a period agreed upon.

Between the liberator and his freed slave there

continues to exist a certain relationship (wald
^

i.e. patronage). The liberator becomes the maicla

(i.e. patronus )
of the freed slave, and, if the latter

has no'asabat, the maicla takes their place. The
liberator' then obtains the rights which usually

depend on blood-relationship, such as the right

of inheritance, the right to give in marriage his

liberated female slaves, the right of retaliation,

and others.
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The wala exists not only between the liberator

and his freed slave personally, but also between
the liberator and the descendants (and even the

freed slaves) of the freed slave. After the death
of the liberator the patronage passes to the next
of kin of his 'asabat (cf. § 7 (b)). The same rules

are also applied to a woman who has liberated a
slave (mawldt, i.e. liberatrix). 1

III. Contracts, wills, ‘ waqfs.’—io. General
rules. — The fiqh-books contain many special

regulations for various contracts, but scarcely

any general principles as to the responsibility of

the parties, the establishment and annulment of

rights and obligations, etc. They expressly forbid

only agreements which are not precise or which
depend upon accidental chances (e.g., all assurance
contracts), and these they declare invalid because
of the possibility that one of the parties thereby
binds himself to something which he cannot see

in advance. The Muslim jurists call such an
undesirable chance gharar.
No definite form for the making of a contract

(ctqd) is prescribed. In consequence of Qur’an,
ii. 282, many of the earlier faqihs thought that,

when an agreement has not to be immediately
fulfilled on either side, since the parties have
agreed on certain terms of delay, the contract
must be in writing, and concluded in the pre-

sence of witnesses. This was considered necessary,
e.g., for the so-called salam or salaf; this con-
tract meant that a future harvest was bought and
the price paid in advance. But this did not be-

come the general opinion. The law-books insist

only that the parties who make an agreement
must make their intentions plain to each other.

The legal form of an agreement is called itssfyAaA.

The mutual declarations of the parties are called

ijab (offer) and qabul (acceptance). Only excep-
tionally is it permitted to make contracts without
such an ijd.b and qabul in matters of very little

importance.
When two parties transfer to each other rights

or claims, these must refer to matters which,
according to the shari'ah, have a real value
for Muslims. Thus, regarded from a legal stand-
point, all contracts are invalid which refer to
forbidden musical instruments, to books which
treat of philosophy, astrology, and other forbidden
sciences, to grapes, which must serve for the pre-

paration of wine, to dogs, pigs, and other ritually

unclean things, etc. If such affairs are treated,

it is not strictly a change of real ownership (tam.lik ),

according to the Muslim law-books, but rather a
method of obtaining a de facto possession (istila).

The fiqh-books contain numerous precise regula-
tions concerning the most common contracts and
transactions, such as purchase, sale, hire, mort-
gage, gift, deposit, partnership, security and loan,

etc. These transactions have the general name of
mu'dnialat. But this part of the law has only a
theoretical and no practical value for the Muslim
(see above, § 4). Principles different from those
of the shariah generally obtain in commercial
life ; and it is usually impossible even for the
most pious Muslims to regulate their lives in this

matter precisely according to the law-books.
Therefore no further discussion in detail need be
given here.

1 See, further, Syed Ameer Ali, The Personal Law of the Mo-
hammedans according to all the Schools, together with a com-
parative Sketch of the Law of Inheritance among the Sunnis
and the Shiahs, London, 1880 ;

E. Clavel, Droit musulman

;

du statut personnel et des successions d’aprts les differentes rites

et plus particultergment d’apres le rite hanajite
,
Paris, 1895;

F. de Nauphal, Etudes orientates: systeme Uqislatif musul-
man, St. Petersburg, 1893 ; C. Snouck Hurgronje, The Acheh-
nese, i. 295-371 ; R. Roberts, ‘ Das Fauiilien*, Sklaven- und
Erbrecht im Qoran,’ LSSt ii. 6 [190S] ;

Sidi Khalil, Mariage et

repudiation, tr. E. Fagnan, Algiers, 1909 ;
Mahmoud Fathy, La

Doctrine musulmane de Vabus des droits (with introduction by
E. Lambert), Lyons, 1913 ; art. ‘'Abd,' in El i.

The remarkable regulation of the Muslim law
which forbids the charging of interest in trade

must, however, not remain unnoticed. Not only

usury in the strict sense, but the charging of

interest at all is regarded as a great sin (kabirah)

;

and, although this prohibition has always been
transgressed by numbers of Muslims, the pious try

as far as possible to avoid direct offence against

it.
1

ii. The prohibition against charging interest

(riba). — (a) Introduction.— In Muhammad’s sur-

roundings the practice of usury seems to have
taken the form especially of a contract of exchange.
The money-lender gave money or articles of com-
merce (e.g., dates or barley) on condition that after

a certain period a larger sum of money or a greater

quantity of the articles received should be returned.
If the debtor could not fulfil his obligation on the
day when it fell due, the creditor gave him a post-

ponement of payment, but doubled the amount of

bis debt. Such contracts of exchange were regarded
as a sort of sale and purchase (bai ), and the post-

ponement of payment was called nasi’ah. This
usurious trade is strictly forbidden in various verses
of the Qur’an ; see, e.g., ii. 276 :

‘They say that there is no difference between baf and riba,

but Allah permits 6aV and forbids riba ! . . . They who in

future are guilty of riba are destined for hell ; they shall remain
there for ever.’ Cf. also ii. 276-279, iv. 159, and xxx. 38.

Thus no Muslim could doubt that usury was strictly

forbidden in Islam, but in the earliest times there
were many, and among them well-known com-
panions of the Prophet, such as Ibn ’Abbas, who
maintained that Islam prohibited only the abuse
of the poverty of the debtor by constantly doubling
his debt and mining him. They regarded usury
as forbidden only in a restricted sense ; the nasi’ah
was particularly deprecated. Others thought that
by riba (lit. ‘multiplication’) the Prophet had
meant not only usury, but all charging of interest.

Later on this opinion became general. Thus, if

a Muslim wishes to lend money or articles of
commerce to any one, he can do so only on con-
dition that the debtor, after the expiration of a
certain period, shall pay him back the same sum
of money or the same quantity of articles lent him.
No profit may be made out of him ; the value which
the creditor receives must be the same as that
which he has given. If the purpose is not to give
a temporary convenience to the other party, but
only to exchange goods, this is permitted only if

both parties receive goods of the same value and
at the same time. One who does not observe
these rules is guilty of riba. It is, therefore,

necessary to distinguish two kinds of riba: (1)

riba by contract of exchange, (2) riba by loan
(mutuum).

(

b

) Bibd by contract of exchange.—The regula-
tions of the law-books concerning the first kind of

riba are based on traditions, according to which the
Prophet had expressly declared that it was pro-

hibited to a Muslim to exchange gold for gold,

silver for silver, dates for dates, etc., unless ljoth

parties simultaneously made the same payment to

each other. These words of the Prophet are handed
down in various recensions, in winch gold, silver,

barley, wheat, and dates (sometimes also raisins

1 See, further, for contracts in general, R. Grasshoff, Die aHie.
meinen Lehren des Obligationenrechts sowie die Lehre von den
Realkontrakten nach der Rechtsschule des Im&m Esch-Schdji'i

:

ein Abschnittaus dem Kitdb el-buju des Abd Ishuk Esch-Schlrdzi
ubers. und comm., Konigsberg, 3895 ; C. Snouck Hurgronje,
The Achehnese, ii. 319-321

; S. Grove Grady, A Manual of the

Mohammedan Law of Inheritance and Contract : comprising
the Doctrine of the Sconce and Sheea Schools, London, 1809;
L. W. C. van den Berg, de Contractu ‘do ut des’ jure Moham-
medano, Leyden, 1868 ; F. Peltier, Le Livre des rentes du (jahlh

d’El-Bokhdri, trad, avec fclairc. et comm., Paris, 1910, and Le
Livre des rentes du Mouwatta de Malik ben Anas trad . avec
tclairc., Algiers, 1911 ; D. Gatteschi, Real Property , Mortgage

,

and Waqf according to Ottoman Laic (tr. A. van Dyck), London,
18S4.
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and salt) are specially mentioned as the objects of
the forbidden contracts of exchange.
Some scholars, and especially the £ahirites, thought that they

must keep strictly to the words of these traditions ; they re-
scarded the qiyas as forbidden only in these cases (see § a),
and considered that the regulations concerning riba could refer
only to the exchange of articles expressly named in these tradi-
tions. The majority of jurists, however, could not agree to
such a limitation of the riba. They thought that gold, silver,
and other articles were mentioned in the tradition only as
examples. The Hanifites considered that the rule which in the
tradition was expressly given for dates, barley, etc., could be
applied to all other articles of sale which were measured by
weight

; the Malikites thought that dates, barley, and wheat
ought to be regarded as examples of articles which were kept
in shops to be used as food; the Shafi'ites regarded the
prohibition of riba as applicable to the exchange of all articles
of value (athmdn ) and all forms of food.

Articles which are regarded as subject to the
prohibition of riba are called mal ribatm. If it is

desired to exchange such articles, two courses are
possible. (1) When two articles not of the same
kind are concerned (e.g., gold and silver, or dates
and barley), delivery must take place on both sides
at once, but the parties are not bound to give each
other the same quantity. (2) If, on the other hand,
two articles of the same kind are exchanged (e.g.,

gold for gold, and silver for silver), the parties must
immediately hand over to each other the same
quantity. It is, therefore, possible by the exchange
to be guilty of riba in three ways

: (a) if one of the
parties receives more than the other, this is riba’l-

fadl (i.e. usury because of the greater payment)

;

(/3) if the two parties do not receive the payment
due to them at the same time, they are guilty of
riba’l-yad (i.e. usury with regard to the possession)

;

(y) if they expressly make a condition of postpone-
ment, this must he regarded as riba’l-nasa (i.e. usury
with regard to the conditional postponement). The
purpose of these regulations of Muslim law was
apparently to prevent men from making themselves
guilty of usury by means of the exchanges custom-
ary in Muhammad’s time, by which the debtor,
after the expiration of the period agreed upon,
had to pay back a greater amount of money or of
articles of sale than he had received.

(c) Bibd by loan.

—

When it is not a matter of

contract of exchange but of loan (-mutuum), Muslim
law forbids the creditor to make a condition of
interest or of other advantage on any pretence
whatever. The prohibition of riba is in this case
not limited to gold, silver, food, etc., but is applic-
able to everything that can he lent.

When a Muslim lends money to a co-religionist,

this may be merely a kindness exclusively for the
benefit of the debtor, and is recommended for this

reason. If the debtor wishes to show his gratitude
to his creditor for the support he has received, and
to return more than he received, this is permissible,

but the creditor may not make it a condition before-

hand.
As may easily be understood, Muslims have from

the beginning endeavoured to escape this prohibi-

tion. Means were often found of demanding high
interest without openly coming into conflict with
the words of the law.
One of these means was the following. Two fictitious con-

tracts of sale were made; the creditor sold an article to the
debtor, on condition that he would later on pay the sale price
agreed upon ; hereupon the creditor bought the same article

back again from the debtor, but for a lower price, which he
paid at once. By this means the debtor actually obtained a
certain sum of money, and was obliged after a fixed time to pay
back a much greater sum as purchase money. This double
contract of sale was well known in Europe in the Middle Ages.
It was called mokatra, apparently a corrupted pronunciation of

the Arab, word mukhd^arahA This Arabic name proves that

the custom did not arise in Europe, but was taken over from
the Muslims.

2

1 Cf. R. Dozy and \V. H. Engehnann, Glossaire des mots
tspagnaU et portugais dfrrivis de I’arabe, Leyden, 1869, p. 316

;

du Cange. Glossar. ad Scrip, med. et inf. Latinitatis, s.v.
* Jlohatra

' ; for the moftaira-contract see also J. Kohler,
Modeme RechUfragen bei islam. Juristen,Wurzburg, 1885, p. 5 if.

2 See, further, E. Cohn, Der ffucher (fiibd) in Q&r’&n, Chadith

12. Obligations arising from oaths and tows.

—

Oaths and vows have always played a great part
in tlie various Muslim lands. The obligations
which spring from them have a religious character
in the eyes of Muslims. The ancient Arabians
were accustomed to enforce by oaths not only their
alliances and other important agreements, but even
every sort of promise and statement in ordinary
life

;

1 and vows of abstinence were made as a pre-
paration for the holding of religious ceremonies,
the prosecution of blood-feuds, and other im-
portant acts. No one lightly decided to break
the oath or vow which he had once made, for he
feared to be punished for such a sin by the wrath
of God.
The Prophet himself often strengthened his

words, according to the custom of the time, by
oaths and vows. He did not, however, consider
himself as unconditionally bound by them, hut
thought that it was in some cases better to appease
God’s wrath for the breaking of an oath by means
of an atoning sacrifice (kaffarah) than to hold
obstinately to the oath. ‘ When I have sworn
an oath that I will do something, hut later on
perceive that it is better to act differently, I offer

an atoning sacrifice and break my oath,’ was
Muhammad’s customary statement, according to
tradition.

In Qur’an, v. 91, the regulations are given as to
the religions acts by which a Muslim who acts
contrary to his oath can turn aside God’s wrath.
The penance (kaffarah) must then consist in feeding
or clothing ten poor persons, in manumitting a
slave, or, in the case of a person who has no
means, in fasting for three days (cf. also lxvi. 2).

The jurists have worked out these rales in still

fuller details

—

e.g., fixing the minimum of food or
clothing which must be given ; they differ in their
opinions as to the particulars; according to the
Shafi'ites, the manumitting of a slave can serve
for kaffarah only if the slave is a believer.

An oath is called yamin and a vow nadhr. The
rales concerning oaths and vows differ in various
points. A vow is binding only when a Muslim
who is qualified according to the legal regulations
to make an independent agreement has voluntarily
taken upon himself to carry out an act which is

meritorious, regarded from a religious standpoint,
and to which he was not bound apart from his vow.
In this way it is possible to be bound by a vow
to set free slaves, to give alms to the poor, to
make a pilgrimage, and so on. He who has bound
himself by a vow remains permanently obliged
to fulfil it, and cannot free himself from it by a
kaffarah. H, however, the vow has been made
dependent on a condition (e.g., ‘If I recover from
my illness, I will fast for a certain number of

days ’), he is hound to fulfil his oath only when the
condition has really been fulfilled. A vow to do
something which is forbidden or to omit something
which is obligatory may not be regarded as bind-
ing. Muslim jurists also consider that no one can
bind himself by a vow to do or to omit what is

merely permitted but not meritorious (or for-

bidden)—e.g., to drink water. In such cases there
is no obligation to a kaffarah even if the vow he
not fulfilled.

Oaths, on the other hand, are subjected to

another rale ; for he who has sworn by an oath to

do or not to do anything is always hound to a
und Fiqh, Heidelberg, 1903 ; F. Arin, Reeherches historiques su

r

les operations usuraires et aUatoires en droit mustdman. Pane,
1909; Benali Fekar, L'Usure en droit musulman et see conse-

quences pratiques, Lyons, 1908.
1 There are two kinds oi oaths : (1) the oath by which it is

sworn that a statement or testimony contains the truth ; this

oath refers to that which has alreadv happened (see below,

I 16 ((>)) ; (2) the oath by which one swears to act or not to act

in a certain way; this oath refers to a future event, and is

discussed here.
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kaffarah if he breaks his oath, even though he had
pledged himself to do something which is forbidden,

or to omit something which is obligatory.

Moreover, Muslim jurists deal at length with various special

oaths and vows and the questions connected with them ; even in

very short fiqh-books there are usually full details as to this sub-

ject. The following cases, e.g., arementioned in particular. When
a man has declared, ‘ If such and such is done, I will apostatize
from Islam/ if the conditions are fulfilled, he may not, it is true,

f
ive up his faith, but must nevertheless, according to the Plani-

tes, offer a kaffarah. On the other hand, if a man has
declared, ‘If I do such and such, or if such and such happens,
my wife is repudiated, or my slave is set free/ he is actually
bound by his words, and, on the fulfilling of the conditions,

his wife must be regarded as repudiated and his slave as free.

An oath is valid only when it has been taken either in the
name of Allah (or in that of one of His attributes) or by the
Qur’an. Other oaths, e.g., by calling on the Prophet, are not
binding.

13. Wills.—Muslim law only partially recog-
nizes the right to make a will. When the debts
of the deceased have been paid, his legal heirs (see

§ 8) have a claim to § of the residue of the estate.

The testator may dispose by will (wasiyah

)

of only
the remaining J of the estate. If he has disposed
of more than J, his arrangements and legacies are
valid only if, and so far as, they are sanctioned by
his heirs.

As to this rule, there is no difference of opinion
among the fiqh-schools. It is based on the follow-

ing tradition.

Sa'd ibn Abl Waqqas, one of the contemporaries of the
Prophet, had decided to devote the whole of his property after
his death to pious purposes. Once, when he lay dangerously
ill, he explained his plan to the Prophet, who, he thought,
would value his pious deed. This was, however, not the case ;

on the contrary, Muhammad forbade him to disinherit his heirs.
‘ It is better to leave them rich,’ said he, ‘ than to force them to
beg after your death.’ Finally, the Prophet consented to Sa'd’s
petition to dispose of I of his estate.

From this tradition the Muslim jurists have
deduced another principle. Every Muslim may
dispose of his property as he wishes during his life,

and thus may even give everything away if he
wishes ; but this right ceases if he is seriously ill.

In that case only l of the property may be disposed
of by gift, the manumitting of slaves, etc. The
property of a seriously sick person is thus treated
as in some degree similar to an estate to which the
heirs have a claim.

This rule is also applicable to persons who in
other ways are in danger of their lives

—

e.g., to any
one who is taking part in a battle, to a woman
during childbirth, to the inhabitants of a district

which is suffering severely from plague, etc. If,

during a serious illness, or while he was in other
respects in danger of his life, a person has given
away more than ( of his property, his arrange-
ments are valid only if his heirs offer no opposition
to them, or if he has recovered from his illness or
escaped the danger in which he was.

Further, the legality of a wasiyah depends prin-
cipally on ( 1 ) the right of the person who makes
the will [al-niusI), (2) the right of the one who
benefits by the will (al-mUsa-lahu), (3 ) the pro-
perty which is disposed of (al-musa-bihi), and (4 )

the form of the will. The law-books contain the
following regulations as to these four subjects.

( 1 ) Only those who have the power of independent
disposition over their property have the right to
make a will ; minors are not qualified. Moreover,
the wasiyah is valid only if the testator had the
right to dispose of what he left, and if he acted
without compulsion. The testator remains quali-
fied to revoke his will up to the time of his death.

(2 ) The beneficiary under a will must at the mo-
ment at which the will is made be qualified and in

a position to become the owner of what is left

him. A will made in favour of an unborn child is

valid, however, if the child be bora within the next
six months. Those who already inherit by the
enactment of the law have no right to receive
further legacies by will. According to tradition,

the Prophet forbade the alteration, by means of

testamentary disposition, of the shares fixed for

them by law (see above, p. 862*-) ; if the will is not
made in favour of a definite person, but for a
hospital, a mosque, or similar institution, then the
purpose must be one which is permitted by law ;

e.g., a will in favour of a Christian ehureh or a
Jewish synagogue is invalid. (3) The objects

which are left to any one in the will must be
accurately described, and of such a nature that it

is possible to take possession of them. The testator

may not, for instance, leave any forbidden musical
instruments or dogs to any one ; or a copy of the
Qur'an, or a Muslim slave, to a Christian or other
unbeliever. (4 ) No special form of will is pre-

scribed ; the law directs only that the testator

should make his will clearly known in the presence

of persons who can bear witness that he has really

made such a testament. It need not he reduced to
writing. Besides the allotment of property, the
will may contain certain other dispositions

—

e.g.,

the appointment of an executor who is charged
with the care of the payment of debts, and of the
division of the estate ; further, the nomination of

a guardian for the children of the testator who are
under age, etc.

The beneficiary of the will first receives posses-

sion of the property left him when he has accepted
the arrangements of the testator (by means of
qabul ; see § 10). If he should predecease the
testator, his heirs are qualified to accept the will

in his favour. 1

14. Regulations concerning the waqfs.—By a
waqf Muslim law means something which is with-
drawn from commerce, in order to reserve it for

religious purposes or for the benefit of definite

persons. To the question whether such a disposi-

tion is lawful in Islam Muslim scholars originally

gave various answers. Some considered that the
rights of the heir were injured by such disposi-

tions. Others declared that the heirs had no claims
on any man’s property so long as he still lived, and,
therefore, a man might withdraw his goods from
commerce, just as he had the right to contract
debts, to set free slaves, and to give away property,
to the injury of his heirs. According to Abu
Uanlfah, a waqf was not irrevocably binding

;

‘ he who has made a waqf of anything,’ said he,
‘ remains the owner of it, and can always revoke
his disposition if he will.’ The majority of Muslim
lawyers, however—and among them Abu Yusuf
and Muhammad, the two pupils of Abu (Janifah

—

considered that the disposition by which anything
was made a waqf was irrevocably binding. By
making such a disposition, they said, the owner
loses his right of ownership ; only Allah remains
the owner of that which is waqf. Others held that
the ownership of a waqf passed to those who
benefited by it.

Those who regarded tl
' ' r
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1 1 for sup-

port to the traditions .
1 > comrades

of the Prophet had ma- . approba-
tion. The best-known tradition is the following. 'Umar, the
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future be neither sold nor given away, and that the income
should be devoted exclusively to the poor and to religious

purposes.

Waqf properly means the transaction itself, i.e.

the devotion of property to religious purposes

;

other words used in the same sense are tasbil, i.e.

devote to the ‘ way of God’ (sabil Allah) ; tahr'im,

i.e. the declaration that something is hardm (‘ for-

bidden,’ ‘ inalienable ’)
; and hubs, i.e. to make fast

(in other words, to make inalienable). Both waqf
and habs are also used to indicate that which is

1 See, further, F. Peltier, Le Livre dee testaments du qab'ih
d’El-Bokhdri, Algiers, 1909.
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withdrawn from commerce
; in the latter sense the

plurals of waqf and habs are wuquf and hubus.
The Muslim law-books contain the following

regulations concerning waqf. (1) The waqif, i.e.

the person who makes a waqf of anything .—No
one is qualified to make such a disposition unless
he has the independent right of alienating his pro-
perty. He who withdraws anything from com-
merce must at the same time be the owner of it

;

otherwise his disposition is invalid. Unbelievers
have the right of making their property a waqf it

the purpose of it is not contrary to Islam ; e.g., a
Christian in a Muslim land is forbidden to make
his dwelling a waqf in order to have it turned into
a church.

(2) The mawquf, or waqf, i.e. that which is made
a waqf.—According to the Shafi'ites, it is permis-
sible to make a waqf of moveable as well as of
immoveable property, at least so far as the move-
ables are not immediately destroyed by use {e.g.,
food, or wax candles which are designed for the
illumination of a mosque). Forbidden instru-
ments, books whose contents give signs of unbelief,
and similar articles cannot in any case be made
waqf. Many other Muslim scholars regard the
regulations concerning waqf as applicable only to
immoveable property, and recognize only a few
exceptions to this rule. According to the Hani-
fites, beasts of burden and weapons may be desig-
nated waqf. Books are also often withdrawn
from commerce in all Muslim lands, and especially
devoted to an appointed library or mosque.

(3) The mawquf 'alaihi, i.e. he who receives
benefit from the waqf. — This person must be
qualified to make use of the property ; e.g., it would
not be permissible to make a copy of the Qur’an
waqf, and a believing slave could not make a waqf
in favour of unbelievers. As to the question whether
the person who derived benefit from a waqf must
be so indicated that the institution may remain for
ever, a difference of opinion exists. Some think
that it is necessary for the waqif to indicate an
unending series of persons for whom the waqf is

destined ; others hold that a waqfhas apermanently
valid continuation even if this is not specially indi-

cated by the founder ;
* if there are no surviving

persons who, according to the disposition of the
waqif, have a claim to the income of a waqf,' they
say, ‘ then the income is intended for the poor.’

Waqfs need not be exclusively intended for

religious or philanthropic purposes ; according to

the majority of Muslim lawyers, it is sufficient if

the purpose of a waqf is merely permissible. In
the Shafi'itic law-books it is expressly stated that
a waqf may even extend to the advantage of the
rich. Many waqfs, such as mosques, cemeteries,

and water supplies, are intended for the rich as

well as for the poor. The law-books especially

recognize the validity of a waqf in favour of some
one’s family. In this case, if any one has decided

that property belonging to him shall be a waqf
for his children and further descendants, and these

become extinct, then, according to the majority

of Muslim lawyers, his further relatives have a

right to the income of the waqf, and after them
the poor.

(4) The sighah, i.e. the form in which the waqif
makes his will known, is not generally subjected

to special regulations. It is sufficient if the founder

makes his meaning plain by pointing out what
property shall be waqf, and to what purpose it

must be given. It is, however, not permissible to

make the existence of a waqf dependent on a

condition or a period of time. Therefore a waqf
is invalid if the waqif, for instance, declared, ‘ If I

et a son, then is my house a waqf,’ or if he made
is property a waqf ‘ for ten years.’ According to

many Muslim writers, one may, however, distin-

guish between waqfs which hqve a general purpose
(e.g., for philanthropic purposes) and those which
are intended only for definite persons (e.g., for the
descendants of the founder). In the first case the
disposition of the loaqif must be preserved as far
as possible, and thus only the conditions or desig-
nation of a period must be declared invalid, and
not the institution itself ; in the latter case there
is no opening for this, and the waqf itself is
invalid.

An exception to this rule is that the waqif may
make the existence of a waqf dependent on his
own death. He may decide that property shall
become a waqf after his death. Such a disposition
is, however, subject to the general regulations
concerning wills, and may be withdrawn by the
owner up to his death; moreover, only ]

3 of the
estate may thus be made a waqf, since the heirs
have a right to the other f.

1

IV. Public law. — 15. The imam. — (a) The
election of an imam. — According to the legal
theory, the Muslim community must be guided by
an imam, who is to be regarded as the khalifah
(i.e. substitute) of the Prophet. 2 The quarrels as to
the imamat in the first centuries after Muhammad
divided the Muslims into various religious-political

parties, which partially continue to the present day.
To them belong especially the Shl’ites and Khari-
jites, who are regarded as heretics by orthodox
Muslims. The opinions of these parties differ in
many respects—as to political questions, as to who
must be regarded as the legitimate imam, and as
to the requirements which he must fulfil. 3 We
must at present limit ourselves to a sketch of the
regulations which obtain in this matter among the
orthodox.

All questions regarding the imam must be
decided according to the position of affairs during
the first thirty years after Muhammad. That
eriod, in which the Muslim community was led

y Abu Bakr, ’Umar, ’ Uthman, and ’Ali—the so-

called ‘ rightly guided khalifahs’ (al-khulafa ’ al-

rashidun )—with the help and co-operation of the
most faithful comrades of the Prophet, is regarded
among orthodox Muslims as the ‘ Golden Age ’ of

Islam ; and, according to them, the principles

followed at that time must be regarded as the only
correct ones.

The imam, therefore, like the four immediate
successors of the Prophet, must belong to his tribe,

and thus be a Quraishite. The Shiite doctrine
that the imam must be also a descendant of the
Prophet is rejected by the orthodox. Moreover,

(1) the imam must be a free, male Muslim of full

age, recognized as 'adl (see p. 864b
) ; (2) he must

be competent to manage the business of the
State, and, above all, have the spirit and courage
to fight against the unbelievers and to protect

Muslim territory. (3) The imam ought also,

properly speaking, to be a mujtahid (see p. 860b),
competent, if necessary, to settle difficult religious

1 See, further, J. Krcsmirik, ' Das Wakfrecht vom Stand-

punkte des Sarfatrechtes uach der haneatischen Schule,’ in

ZDMG xlv. [1891] 511-576; E. Clavel, Droit musulman: le

waqf, ou hal/ous, d’aprls la doctrine et la jurisprudence (Rites

haaafiteet malekite), Cairo, 1896.

2 In most Muslim countries the popular view was that the

imam was the substitute of Allah Himself. Accordingly, many
imams were called khalifat AUdh (i.e. substitute of nod), but

many vr ,
- ' ,* ,i‘- !' :-f f’

*=*--'- See I. Goldziher,

‘ Du S-
1 ' or .!• - ,

»-- '
. ,

!
i Dieu, Khalife de

Dieil” po.:i ,'i -yr .' .1- - in ItUK xxxv.

[1897] 351-338. ... ml ,

3 See D. B. Macdonald, Development of Muslim Theology,

pp. 7-63 ; J. Wellhausen, ‘ Die religios-politischen Oppositions-

parteien im alten Islam,’ in AGO, phil.-hist. Kl., new ser., no. 2

[1903] • I. Friedlander, The Heterodoxies of the Shiites in the

Presentation of Ibn Hazm,’ in JAOS xxviii. [1907] 1-80, xxix.

[1909] 1-183 ;
I. Goldziher, • Beitrage zur Litteraturgesch. der

Shi'a und der sunni t. Polemik,’ in SWAW Ixxviii. [1874] 439-624 ;

R. E. Brunnow, Die Charidschiten unter den ersten Qmay-
yaden, Leyden, 1884.
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situations on his own authority, just as the
immediate successors of Muhammad were held to
have been perfect scholars. Since, however, such
ijtihad was regarded as beyond the reach of later

generations, such learning can no longer be de-

manded even of an imam. (4) An imam may have
no physical infirmi t v, or defect of intellect ; serious

defects, such as blindness, deafness, or insanity,

disqualify a candidate for the irndmat. Con-
sequently, a khalif was often made blind after his

deposition, in order to prevent him from attempt-
ing to recover his position.

At the election of an imam it is necessary to
follow the principles which obtained in the * Golden
Age.’ Inheritance, according to the law, gives no
claim to the irndmat. Each khalif must be elected,

and his election is valid only if (I) he, like the
iirst khalif Abu Bakr, receives the homage of a
certain number of Muslims of high rank ( ‘ those
who are qualified to bind and loose ’)

; or if, (2) like
the second khalif 'Umar, he is appointed by the
former imam as his successor. ‘Those who are
qualified to bind and loose’ and have the right of
electing an imam consist of Muslims of full age, of
the male sex, free men who are recognized as 'adl,

and can judge w’hat persons have the necessary
qualifications to be elected as imam, and which
among those who come under consideration is the
most suitable for the position under existing circum-
stances.

The election of an imam is a fard al-kifdyah ;

i.c., as soon as this task is fulfilled by some quali-
fied person, all others are relieved from the duty
(see p. 863b

). ‘The election of an imam’ say the
Muslim scholars, ‘ it is true, is usually carried out by
the leading circles in the capital, and is acquiesced
in in the other parts of the land (as at the election
of Abu Bakr), but the electors in the capital have
no right of preference above those in other places.’
If different persons are elected as imam in different
places, a new election must be held between these
candidates. The faqihs are not agreed as to the
number of electors which must be demanded for a
valid election. Some of them require at least five

electors, and in support of this opinion appeal to
the election of the third khalif 'Uthman, but
others regard the election by even one elector as
valid if he is a universally respected and influential
man.

If the imam himself nominates his successor, the
choice is binding on all Muslims, if the chosen
person has the qualities necessary for an imam
and expressly accepts his nomination. In appoint-
ing his successor the imam need not consult the
electors ; he may also indicate several persons to
succeed him in a definite order one after the other.
But Muslim lawyers consider that a father has no
right to appoint his son as his successor, since they
regard no one as capable of forming an unprejudiced
judgment as to whether his son is fitted for this
high dignity.

(6) The rights and duties of the imam. — The
imam is not only the spiritual head of the Muslims,
as has been often incorrectly assumed in Europe ;

he is at the same time the highest secular authority
in Islam. There is no idea among Muslims of a
separation between spiritual and temporal power.
In this respect the position of the first thirty years
after Muhammad is copied. The imam must,
like the four ‘rightly led’ khalifs, wage war
against unbelievers, see to the contribution of the
zakah, resolve differences of opinion in the com-
munity, take care that the regulations of the
shari'ah are respected and that transgressions
against it are punished, take action against heresies,
try to bring the erring back to the right way, etc.
If it appears that the imam is incompetent to
fulfil his office, or that he abuses his power, then

‘ those who can bind and loose ’ must depose him
and choose a new imam.
Every Muslim is bound in loyalty and obedience

not only to the legitimate imam, but also to any
one who has made himself de facto master of the
highest authority, even though he has not the
requisite qualities (e.g., a woman, a person who is

under age, ignorant, not an Arabian, or a sinner),

and even if he has not been appointed as imam in

a legal manner. Such a potentate, who in the
fiqh-books is usually called ‘ the holder of power ’

(dhu’l-shawkah), is not a legitimate imam, but
orthodox Muslims nevertheless regard it as neces-
sary for believers to recognize his authority, at
least when he does not force them to sin against
the law.

This opinion apparently arose as early as the first century
after Muhammad. During the incessant strife of tile Umayjads
against the religious rebels, who would not recognize ’ their
authority, the opinion became established, among the majority
of the people and among the leading scholars, that it was
better, for the prevention of greater disasters, not to resist the
tyrant even though he did not fulfil the theoretical ideals.

Traditions arose that the Prophet himself had foretold this
state of affairs, and had enunciated the doctrine that it was a
duty for all Muslims to submit to the ruling princes. ‘Thirty
years long,’ the Prophet is reported to have said, ‘shall you be
happy under the government of my successors, but after this
the dominion shall pass to tyrannous princes/ The companions
of Muhammad asked, ‘Must we not contend against such god-
less potentates?’ ‘No,’ he answered, ‘so long as they do not
interfere with the $alat.' According to another saying of the
Prophet, ‘ a Muslim must he obedient both in matters which he
approves and in those of which he disapproves, so long as no
acts are enjoined on him by which he would transgress the
laws of God. In the latter case he need neither listen nor
obey/
On the ground of this theory the later Muslim princes and

khahfs had a claim on the obedience of their subjects, even
though they were not appointed a - / ‘ r //’
of the shariah and did not possess t t . i- r. /
Opposition to princes who are nc r >

Arabian) origin, such as the Turkish Sultans, and who have,
therefore, theoretically no right to the Khalifate, is from a
religious standpoint not permitted for Muslims, unless the prince
has to be deposed because of his bad government.

16. Legal procedure.

—

(a) Regulations concern-
ing the qadi and trials.—A very important duty
of the imam is to appoint a sufficient number of
judges. Acting as judge is regarded by Muslim
scholars as a fard al-kifdyah (see p. 863b ). Thus
no one is obliged to accept the office of judge when
the duty can he fulfilled satisfactorily by others

;

when this, however, is not the case, to act as
judge becomes a personal duty (fard al-'ain );
unuer such circumstances every one who is able to
give a decision according to the regulations of the
law is obliged to be a judge.
A qadi (judge) generally must be a free male

Muslim of full age, who is recognized as 'cull (see

p. 864b ), and is fully acquainted with the regulations
of the canon law. In theory the judge must even
be a mujtahid (see p. 860b ), and be able, in passing
a sentence, to deduce independently from the
sacred sources the rules to be applied. But, as
has already been stated, among the later Muslims
no one was any longer regaided as qualified to
give an independent judgment in yl^A-matters

;

therefore even a judge can at present be only a
muqallid, and must keep in every respect to what
is prescribed in the authoritative yfg’A-books of his
madhhab.

In order to secure the independence of the judge,
the law forbids the qadi to accept presents, except
from bis relatives in the direct line (because,
according to the law, he can never give a decision
in their favour). For the same reason, according
to all except the Hanifites, judges are forbidden
to engage in commerce, because it would be possible
to give them exceptional advantages in trade, in

order to obtain their favour.
The judge controls the trial, and is not generally

bound by legal regulations for this purpose. He
is obliged only to give sufficient opportunity both
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to plaintiff and to defendant (al-mudda'i and al-
mudda'a. 'alaihi

)

to present their declaration and
arguments. He must treat both parties equally,
provided they are both believers ; he must also
refrain from exercising influence on the witnesses.
He is permitted to endeavour to bring about
friendly relations between the parties, and to re-
commend the cause of one party to the good will
of the other.

If the defendant admits that the plaintiff is

right, the latter is not obliged to prove his con-
tention. Such an iqrar (‘ acknowledgment ’) may,
however, be regarded as valid only if it has been
made before the judge by a defendant of full

age, in full possession of his intellectual faculties,

without any compulsion. If the contention con-
cerns the payment of a debt or other questions
concerning property, be who makes the acknow-
ledgment must also be rashid (see p. 871*).

If, on the other hand, the defendant contests the
contention of the plaintiff, he cannot lose his case
until the plaintiff has proved his claim by evidence.
If, however, the matter in hand is so accurately
known to the judge that he can himself give evi-

dence, he may, according to the Shafi'ites and
JHanifites, give sentence without further proof on
the sole ground of his personal knowledge

; ac-

cording to the Malikites, he has not this right.

All Muslin? schools are agreed that the judge is

never obliged to give sentence on the ground of
formally valid proof, against his better knowledge.

(b) Legal theory regarding evidence.—Written
documents cannot be regarded as valid evidence,
unless their contents are confirmed by trustworthy
witnesses ; the force of the proof, however, is then
no longer in the document, but in the oral evidence.

An exception is formed to this rule by documents
sent from one judge to another. In practice it is

frequently necessary to recognize exceptions to

this rule.

Legally recognized evidence consists principally

in ( 1 ) proof borne by witnesses, and (2) the sworn
testimony of the parties before the judge.

(1) Testimony (shahadah ) has the force of proof
only if it is borne by a Muslim of full age, who is

not under guardianship, and is recognized as 'adl

(see p. 864b ). If the judge knows a witness per-

sonally, he need not inquire whether he is 'adl

;

otherwise, according to the Shafi'ites and Mali-
kites, he may give no credence to the testimony
till two trustworthy male witnesses have assured
him that the witness is 'adl, even though the other

party in the case make no objection to his credi-

bility ; according to the Hanilites, such an inquiry

is called for only in the case of hadd and qisas

(see art. Crimes and Punishments [Muham-
madan], §§ 2, 5), and if the other party throws
doubt on the credibility of the witness.

Inquiry into the credibility of the witnesses is

usually handed over by the judge to two of his

officers who bear the title of muzakki, i.e. one who
declares the witness to be zaki (‘without sin,’

‘ pure ’). In many Muslim lands there are also

persons with the title of 'adl or shahid, who fill

much the same role as a notary. They are ap-

pointed by the qadi. If two parties wish to make
an important contract or sale, or to set on foot

other transactions, they may go to such an 'adl

that he may witness the contract. If, later on,

there is litigation between the parties with refer-

ence to this transaction, the
'

adl may be heard by
the judge as a trustworthy witness.

When it is established that a witness is 'adl, his

evidence is held to be worthy of belief, without

his having to swear on oath that he will speak the

truth. Only in a few cases may the judge attach

to the evidence of an 'adl no value as proof—e.g.,
when the witness is related in the direct line to

one of the parties and testifies in his favour, or if

he is an enemy of one of the parties and testifies
against him. According to the Hanifites and
Malikites, husband and wife cannot give valid evi-
dence against each other, though the Shafi'ites
allow this.

Since only a few Muslims live so strictly accord-
ing to the regulations of the canon law that they
may really be regarded as 'adl, the judges in
Muslim lands must very often content themselves
with the declarations of witnesses who do not fulfil

the legal requirements. In such cases their de-
clarations are not legal testimony in the strict

sense.

The testimony of Christians, Jews, and other
unbelievers must be regarded as worthless ; the
judge may attach no credence to the declarations
of persons who deny the most important truths in
the sphere of Muhammadanism.
The number of witnesses by whom either of the

parties can prove a declaration depends on the
subject in hand. If the parties are disputing as
to debt or property, then, according to Qur’an, ii.

282, the evidence of at least two men, or of one
man and two women, is required ; according to

the Shafi'ites and Malikites, one male witness is

in such a case sufficient, if the party who calls him
takes an oath that he (himself) has spoken the truth
(and, according to the Malikites, even two women
in this case may take the place of the male
witness).

If the case is not concerned with money, the
law demands (a) the witness of two men, if they
must testify as to subjects which are generally
known only to men—e.g., retaliation and the price

of blood
; (/3) the testimony of a definite number

of women, if points have to be proved which are
usually known only to women—e.g., the physical
infirmities of women, foster-relationship, child-

birth, etc. As to the number of female witnesses
required in the latter case, the opinions of the

A-schools differ; the Shafi'ites demand four

women or two women and one man, the Mali-
kites two women, and the f,Ianifites one only. If

the case concerns a hadd, the witness of women
must be regarded as worthless ; in this case proof
can usually be given only by two male witnesses,

and in cases of adultery only by four male
witnesses.

(2) The oath (yamin), according to the Shafi'ites

and Malikites, may be administered by the judge
to one of the parties in order to make the evidence
of one male witness or of two female witnesses a
sufficient proof. The defendant is obliged to take
an oath that the plaintiff' is in the wrong, if the

latter cannot prove his claims legally. If the

defendant refuses to take this oath, the plaintiff,

according to the Shafi'ites, must be given the

verdict 3 he is ready to swear to the truth of

his contention ; according to the ^lanifites, this

oath of the plaintiff is not necessary, and the judge

must immediately condemn the defendant if he

refuses to swear that the plaintiff' was in the

wrong ;
according to the Malikites, the oath of

the plaintiff is required only in some special cases.

The expiration of a long time is not properly recognized in

Muslim law as a means of acquiring property or gaining

freedom from debt, but, when it appears that a plaintiff has

neglected to institute a suit for an exceptionally long time

without good reason, this must be regarded as a proof that

he knew himself that he had no case. As to the length of this

term of limitation the opinions of Muslim scholars differ. In

practice an ordinance of the Turkish Suljans is usually followed,

who decreed (towards the end of the 16th cent.) that the judges

might not grant a suit if it appeared that the plaintiff had
without good reason neglected to bring forward his case for

fifteen rears (see O. Snouck Hurgronje, ‘lets over verjaring in

het Mo'eham. recht,’ in Tijdschri/t Eatariaasch Genootschap,

xiii. (19U0) 393-427).

17. The holy war (jihad).—(a) The duty of
believers to take part in the holy tear (jihad).

—
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Another important religions duty of the imam and
the Muslim community is the holy war against

unbelievers—the jihad (i.e. ‘to take trouble,’

‘exert oneself,’ striving ‘on the way of Allah’

[fi saVil Allahi]>—in order violently to convert the
heathen to the true faith, or at least to subject

them to the yoke of Islam.
In the earliest period of Islam, Muslims were

forbidden to take measures against the unbeliev-

ing inhabitants of Mecca who persecuted and
ill-treated them, but after the Hijrah the position

was altered. In Qur’an, xxii. 39-42, Allah de-

clared that in future Muslims should be permitted
to defend themselves if they were attacked, and
that in so doing they could count on God’s
support.

‘ When they strive against their persecutors,’ it is stated in

these verses of the Qurian, ‘ it is permissible : Allah is powerful
enough to help those who are driven out of their homes un-
righteously, merely because they said, “ Allah is our Lord.”
If God did not help men against each other, hermitages,
churches, synagogues, and all places of prayer where God’s
name is often glorified would be rendered desolate,’ etc.

This permission to ofier defence against attacks
was soon afterwards changed into a command
actually to attack the unbelievers, and, since

the various expeditions for robbery and pillage

on both sides brought about a state of perpetual
war between the inhabitants of Mecca and the
Muslims at Medina, the jihad gradually became
one of the most important religious duties of

Muhammad’s adherents.
Cf. Qur’an, ii. 212-213: ‘The strife is prescribed for you;

you have, it is true, an antipathy to it, but it is possible that
you have an antipathy to that which nevertheless is good for

you.’

Those who could not personally take part in the
campaign must at least assist in the jihad by
payments of money according to their means.
Even after Mecca was taken, and the inhabit-

ants had been converted to Islam, the jihad
against unbelievers remained a religious duty.
Though the Prophet at that time did not persecute
the heathen for their unbelief alone, the jihad
against many tribes of the heathen Arabs was
necessary because they frequently broke their

treaty and otherwise showed signs of their un-
trustworthy and dangerous disposition. The doc-

trine that all heathen must be subjected to Islam
‘because of their unbelief’ first arose in the time
of the Great Conquests, after the death of the
Prophet, when the Muslim armies succeeded in

conquering an extensive territory ontside Arabia,
and in making tributaries of many unbelievers.

At that time the Prophet is said to have declared

:

‘ I am commanded to fight against men until they
bear witness that there is no God but Allah, ana
that Muhammad is God’s messenger; only by
pronouncing these words can they make their

property and blood secure from me.’
The jihad is a duty for every male Muslim who

is free, of full age, and not only in the full pos-

session of his intellectual powers, but also physically

fit for service and able to obtain the necessary
weapons. A son, however, may not go to war
without the permission of his parents (if they
are Muslims), or a debtor without the permission
of his creditors. According to the Shafi'ites and
llanifites, no one is bound to the jihad unless he
has a mount to cover the distance between his

dwelling and the scene of war, and also the neces-

sary sustenance for himself and for those for whose
sustenance he is responsible ; according to the
Malikites, the duty of taking part in the war is

independent of these conditions.
The jihad is generally a fard al-kifayah, and,

when a sufficient number of Muslims take part in

the war, the others are permitted to give them-
selves up to the study of the law and to the practice

of the various callings by which the sustenance of
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believers must be maintained. Only in case of an
attack by unbelievers and the invasion of a Muslim
land is participation in the jihad an individual

duty (fard al-'ain ) both for the inhabitants of the
threatened districts and for all believers living in

the neighbourhood. If the land is conquered by
unbelievers, according to the fatwas of the later

scholars, every Muslim who is in a position to leave
the land is then obliged to do so as quickly as
possible, at least if he is hindered in the practice

of his religious duties.

All lands not belonging to ‘the territory of
Islam ’ (dar al-isldm) must gradually be conquered
by the Muslims, and are therefore called ‘ territory
of the war ’ (dar al-harb). The imam has to settle

when the attack shall be begun. According to
theory, one campaign at least must be undertaken
against the unbelievers every year; but this be-

came impossible in the later periods, and, according
to several Muslim scholars, at present it may be
regarded as sufficient if the imam keeps the army
in good condition and trains it for carrying on the
jihad.
The many regulations concerning the ways in

which Muslims must wage the jihad cannot be
treated in detail here ; they have no practical

importance for the later generations. Generally
speaking, the war must be carried on as humanely
as possible, the helpless must not be killed, and
the property of the enemy must not be needlessly
destroyed. Before the imam invades territory

inhabited by unbelievers, he must urge the in-

habitants to be converted to Islam. If he neglects
this, according to the Shafi'ites (but not the other
/?A-schools), the diyah must be paid for every
believer who is killed.

(b) Regulations concerning booty.—The sharing
of booty (ghanimah) among those who have a claim
to it is carefully regulated in the AgA-books. The
regulations on this subject depend on Qur’an, viii.

42. This verse was revealed when the Muslims
had obtained great booty in the battle of Badr,
and it was necessary to establish rules for its divi-

sion. Among the ancient Arabians the head of

the tribe usually received a fixed proportion (e.g., a
quarter) of the booty, while the rest was divided
among the fighting men of the tribe. The head
of the tribe received the largest share, but was
bound to heavy expenditure in the interests

of the tribe. He bad, above all, to uphold
the honour of the tribe, by hospitality and kind-
ness not only to his relations but to all who had
need of help, such as the old, widows, orphans,
the poor, and the guests of the tribe. In agree-

ment with this old Arabian custom, Qur’an, viii.

42, regulated the division of the ghanimah in the
following words : ‘ Know that of that which you
make booty a fifth part belongs to Allah—to His
messenger, his family, the orphans, the poor, and
travellers—if you believe in Allah,’ etc. Thus the
head of the Muslim community, i.e. Allah or His
messenger, for the future took the place of the
former head of the tribe, and had to use the fifth

part of the booty for the same purposes as the
Arabian heads of the tribes had formerly been
accustomed to use it.

According to Muslim law, I of the booty of war
must be divided among the troops which have
taken part in the battle. If a Muslim kills an
unbeliever in battle, according to the Shafi'ites, he
has a right to his weapons (salab ) ; but, according

to the Hanififes and Malikites, only if he had ex-

pressly made this condition with the imam before-

hand. The remaining fifth part (
khums), according

to the Shaft' itic system, based on the words of

Qur’an, viii. 42, must be divided into five equal
parts. One of these parts (namely, that which was
formerly designed for the Prophet) must after his
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death be used for the common good of the general
Muslim community, and the four remaining parts
are to be given respectively to ( 1 ) the relatives of
the Prophet, (2) the orphans, (3) the poor, and (4)

travellers, at least so far as they have need of help.
According to the Hanifites, the share of the Pro-
phet has lapsed since his death, and so also has
that of his family, so that the khums must be
divided into three equal parts and paid out to
the three remaining parties. According to the
Malikites, the imam has the right to decide ac-
cording to his own judgment how the khums shall
be used in the general interest of Muslims .

To the booty belong not only the weapons and
mounts which have been captured in battle, but
all moveable property of the enemy j on the other
hand, the land and all immoveable property in
conquered territory is not divided as booty (see
below, § 18 («)). Prisoners are also part of the
booty. If unbelievers are converted to Islam be-
fore they fall into the hands of the conquerors,
they and their children must be regarded by the
Muslims as fellow-believers, and they also keep
their property. In the opposite case they become
slaves (the men as well as the women and children)
and are divided among the persons who have a
right to a share in the booty. The imam is en-
titled to put prisoners of war to death ; according
to the Shafi'ites and Malikites, he may spare them
and set them free, either in exchange for ransom
or for Muslim prisoners of war, or even without
compensation.

18. Rights and duties of unbelievers in Mus-
lim lands.

—

(a) Tribute.—The population of the
lands conquered by Muslims after Muhammad’s
death originally retained their old faith. They
were allowed to remain in their old dwellings,
both in the towns and in the country ; but they
had to pay tribute to their conquerors. The
tribute consisted chiefly of payment of part of the
harvest. Villages and sometimes whole districts

were commanded by the magistrates to deliver
definite quantities of crops, which were afterwards
converted into money by the Muslim officials.

The forms of government existing in the ancient
times in the different districts were preserved in
many respects .

1

The tribute is called both jizyah and kharaj

;

both names have originally the same meaning.
The word jizyah is taken from Qur’an, ix. 29

:

‘Strive against the “people of the Book” who do
not believe in Allah and the Last Day, and do not
regard as forbidden what Allah and His messenger
forbid, until they pay you jizyah in abasement.’
Muslim writers are accustomed to explain jizyah
as that which is paid ‘as compensation’ by the
‘ people of the Book ’ because the Muslims allow
them to keep both their faith and their life and
give them protection. Kharaj, on the other hand,
is borrowed from the language of the conquered,
especially in Iraq, where the word is used in the
general sense of taxation .

3 Later on, however,
a difference was made between the two words,
kharaj being taken to mean—probably because it

was originally understood in the sense of produce
of the field—taxation connected with the occupa-

tion of land, in distinction from jizyah, which
came to be used exclusively in the sense of poll-

tax.

The land in the conquered territories was de-

clared by Muhammad’s successors to be a national

domain, in agreement with the opinions of the

1 8ee C. H. Becker, Papyri Schott-Reinhardt, i. (Heidelberg,

1806) 37 a.
8 Cf. T. Noldeke, Geseh. der Perser und Arabcr rar Zeit der

Sasaniden, Leyden, 1879, p. 241 ; M. von Berchera, La Preprint
territoriale et CimpOt fonder, Geneva, 1836, p. 20 ; C. H. Becker,
p. 39. Another name, originally a Byzantine term, was (asg
(Or. r«f«) ; cf. Noldeke, ZA xxiii. [1909-10] 145-148.

companions of the Prophet. They would not divide
the land among the troops, but kept it as a perma-
nent source of income for all future generations of
Muslims. The conquered population were allowed
to cultivate the land as they had formerly done,
but they had to pay part of the produce as tribute
(kharaj).

The Prophet himself had acted in some respects in the same
way at the conquest ,of certain districts inhabited by Jews to
the north of Medina. When these places fell into the hands of
Muslims without much fighting, the Prophet commanded that
the captured land should not be divided among the Muslim
troops, but, like the khums of the ghanlmah, should be left to
his personal disposition. See Qur'an, lix. 7 :

‘ What God allows
to fall to His messenger as fax

’ 1 belongs to God—to His
messenger, his family, the orphans, the poor, and travellers

;

accept what God’s messenger gives you, but refrain from that
which he forbids you ; fear God, for His punishments are fear-

ful.’ Apparently the intention was that property which could
not be regarded as booty should be managed by the Prophet,
in order that the income might be used in the same way as the
fifth part of the booty.

The land which was declared to belong to the
State dominion in conquered countries was also

called fai, and to secure the nse of the income of

the /ai’ -land to the Muslim community it was
arranged that kharaj should be for ever attached
to the possession of that land. Even if the popu-
lation which cultivated the land went over to

Islam, they must continue to pay the kharaj.

This rule has proved unworkable in practice, since

the payment of the kharaj was regarded as an act

of subjection to which only unbelievers conld sub-

mit.8 The new converts rejected this obligation,

in spite of all measures taken by the magistrate.

After their conversion they refused to pay more
than the tithe which the Arabian Muslims were
also obliged to pay from the product of their

harvests.

In the second century after the Eijrah several

separate works were written by Muslim scholars

about the kharaj. Among these is the well-known
book written by Abu Yusuf at the instance of the

’Abbasid Khallf Al-Mansur.3 In these works it is

accurately established which lands belonged to the

/af-territory and were thus the State’s dominion,

and how much their inhabitants must pay as

tribute. But, after the whole population had
gradually accepted the faith of the Arabian con-

querors, and the sharp distinction between them
and the latter was becoming less and less marked,
the payment of the kharaj passed completely out

of use. Both the Arabs who had settled on the

State domain and the new converts refused to sub-

mit to such a tribute, and in the end the land was
no longer regarded asfai-land.

(6) Poll-tax, and other obligations of the dhimmis.
—In the later law-books there is usually no longer

an exhaustive discussion of the kharaj, but only of

the jizyah. By this was understood in later times,

as has already been noted, a fixed sum of money
which was to be paid per head by unbelievers as

tribute (on the ground of Qur’an, ix. 29). Accord-

ing to the Shafi'ites, only the ahl al-Jcitab, i.e.

possessors of a revelation (esp. Christians and Jews

who already confessed their faith before Muhammad
bad preached Islam [see above, p. 866»]), are allowed

to submit to the Muslims on condition that they

shall pay the jizyah. Other believers must, ae-

1 Lit ‘what God makes return (Arab, afa'a) to His messenger.’

All the possessions of the unbelievers must ‘return’ to the Mus-

lims. From this peculiar expression of Qur’an, lix. 7, the name
fai originated. By this name Muslim law understands all goods

returning to the Muslims, without being booty in the proper

sense of the word. The tribute paid by unbelievers also belongs

t°*t
Hence"the earlier Muslim fatfihs used to forbid Arab con-

querors to own land, at least in countries m which the land

belonged to the State domain (fai'). There was no objection,

however to Arabs possessing land in countries in which the

land did not belong to the/at , and where, therefore, no kharaj

W
?0n the^Arabic books about the kharaj see L Goldziher,

Deutsche Lit.-Zeitung, xvii. [1896] 1514 f.
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carding to them, be fought against until they
have accepted Islam. According to the other
yf^A-sehools, the regulations concerning the jizyah
are applicable also to all other unbelievers, and the
latter may be permitted to submit to the Muslims
and at the same time to retain their faith. Ac-
cording to the Ranifites, the heathen Arabians
were the only exception to this rule ; and, accord-

ing to the Malikites, the heathen Quraishites, so

that only these had to choose between death and
conversion to Islam.
The submission of unbelievers must take the

form of a statement by which the rights and duties
of both parties are accurately described. The un-
believers must bind themselves to pay the jizyah,

and to fulfil the other duties that Islam enjoins on
them. The Muslims in exchange for this must
bind themselves for the future not only to leave

them in peace, but also to protect them. The
subjugated unbelievers who are thus under the
protection (dhimmah, i.e. responsibility) of the
Muslims are therefore called dhimmis in the law-
books.
Only those dhimmis who are of full age, free,

male, and in full possession of their intellectual

faculties are obliged to pay jizyah. According to
the Shafi'ites, the amount of this payment depends
on the agreement made at the drawing-up of the
act of submission ; the imam or his deputy must
demand at least one dinar per head, but, if it is

possible, preferably more ; according to the Mali-
kites, the imam has the right to act in the interests

of the Muslims according to his own judgment

;

according to the Ranifites, he has no choice, but
must demand from every poor dhimmi one dinar,
from each who is well-to-do two dinars, and from
each who is rich four dinars. According to the
conviction of Muslims, however, at the ‘ end of the
days’ Jesus will once more come back to the earth
and show to Christians as well as to Jews that
Islam is the only true religion. In the ideal period,
which will begin at His coming, all unbelievers
must be converted, and thejizyah can no longer be
accepted from any one.
Like other taxes which unbelievers have to pay

{e.g., the customs which they must pay for their
goods if they trade in Muslim lands), the jizyah
belongs to the fat. As to the question how the
imam must use the money belonging to the fat
there is a difference of opinion among the Jiqh-
schools.
According to the Shafi'ites, the rules concerning the division

of the khums of the booty (see above, p. 881 f.) are also applicable
to the fax'

;

thus £ of the fa

V

must be divided between the same
five categories of persons who have also a right to the khums of
the booty, while the remaining f are destined for the general
interests of Muslims. According to the Hanifites and Midikites,
the rules concerning the distribution of the booty are not appli-
cable to the/af, but the whole fax' must be used in the interests
of all Muslims {e.g., for the payment of judges, troops, and
officials, for the building of forts, roads, bridges, mosques, etc.).

Unbelievers in Muslim lands not only have to pay
tribute, but are also subjected to other regulations
which involve indignities; e.g., they have to fasten
a coloured piece of cloth (gtiiydr) on their clothes,
and wear a special kind of girdle (zunndr), in order
that they may readily he distinguishable from
Muslims. Christians mustpreferably wear a blue,
Jews a yellow ghiyar. They may not ride on
horseback, their houses may not be as high as, or
higher than, those of their Muhammadan neigh-
bours, and they may carry no weapons. They
must not give offence to Muslims

—

e.g., by ringing
their church-bells, or by openly slighting Islam,
the Prophet, or the Qur’an, by drinking wine, or
eating pork, etc. On the other hand, they may
practise their own religious observances. In the
towns in which at the conquest of the land there
were no churches or synagogues, they may not be
built later ; Christians and Jews may restore these

buildings only if they are in danger of ruin

;

according to Abu 5anifah, even this was per-

mitted only in those lands which had not been
conquered but had voluntarily submitted at the
approach of the Muslim army. As a matter of

fact, however, in the first centuries of Islam the
Muslims conceded to Christians much greater free-

dom as to the building of churches (cf. I. Goldziher,
in ZDMG xxxviii. [1884] 674). Otherwise the
dhimmis are in many respects on an equality with
their Muslim fellow-citizens : they may acquire
property in the lands of Islam and carry on trade ;

this last is under certain conditions permitted even
to unbelievers who have not submitted.
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LAW (Roman).—i. Fas and ius.—Law, accord-
ing to Roman ideas, had a double foundation, being
based partly upon divine revelation and partly
upon human ordinance. Here we have the root
of the distinction between fas and ius, and this
again corresponds to the division of law into ius
divinum and ius humanum :

‘ Fas et iurasinunt id est divina humanaque iura permittunt

;

nam ad religionem fas, ad homines iura pertinent ’ (fc»erv. Georg.
i. 269 ; the explanatory clause, however, fails to hit the mark,
as the distinctive character of the fas lay, not in its relation to
religious things—there were also secular laws ‘de religione’

—

but in its divine origin [cf. Isid. Orig. v. ii. 2, ‘ fas lex divina
est, ius lex humana ]); Cic. de Harusp. Reap. 34, ‘oratores
contra ius fasque interfectos . . . ius legatoram cum hominum
praesidio munitum sit, turn eti&m divino iure esse vallatum *

;

Livy, xxvn. xyiL 13, * ubi ius ac fas crederent coli . . . *
; ib.

16, ‘ ubi nec divini quicquam nec humani sanctum esset.

*

On the other hand, the later threefold division

of the law into ius sacrum, ius publicum, and ius
privatum 1— a division unknown in professional
jurisprudence 2— does not rest upon diversity of
origin, but is based upon the division of affairs

into res sacroe, respublicce, and resprivates, of which
groups the res sacras (and res religiosce) come under
ius divinum, and the other two under ius hu-
manavi ,

3 The fact that the term fas is neuter and
indeclinable shows that the corresponding concept
was a pure abstraction ; the attempts to personify
it were of relatively late date, and never quite

1 Quintil. Inst. Or. ii. iv. 33 ; Auson. Griph. tern. num. 61.
2 Mommsen, Staatsrecht3, ii. 52.
3 Gaius, Inst. ii. 2, * Summa itaque rerum divisio in duos

articulos diducitur ; nam aliae sunt divini iuris, aiiae humani.
Divini iuris sunt veluti res sacrae et religios&e . . . '

; 10, * hae
autem quae humani iuris sunt, aut public&e sunt aut privatae *

(cf. Mommsen, loc. «£.).
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succeeded, for the prayer which Livy (I. xxxii. 6)
puts into the month or the Pater patratus of the
Fetiales at the Clarigatio, and which begins with
the invocation, • audi Jnppiter, audite Fines, audiat
Fas’ (cf. TUI. v. 8, ‘audite Ins Fasque’), shows
traces of extensive adulteration by annalistic trad-
ition, while the deity whom later poets designate
Fas (Seneca, Here. Fur. 658 ; Valer. Flacc. i. 796)
is in reality the Greek Themis. 1 This view of fas
never found admission into the cultus, while, on
the other hand, the divine personification of ius—

Iustitia—was in the Augustan Age not merely
represented by the poets as the counterpart of

the Greek Dike,3 but even honoured by the erec-

tion of a special temple.5

To the Romans fas was by no means simply an
eternal and universal law, a justice equally valid
for all peoples and for all times, natural and there-

fore traceable to a divine source—a ius natural or
sard <p6oiv Slicaiov—although in the later period and
under the influence of Greek philosophy it was
certainly attenuated to an indefinite abstraction
of this kind,4 for, in the sense of a natural or cus-

tomary law, 5 even without written formulation,

fas wras conjoined with the mos maiorum
,

6 or with
fides,

7 and the classical jurists sometimes criti-

cized current law by an appeal tofas as of higher
authority

;

8 it was from this point of view, in fact,

that the phrase ‘contra fas’ was often simply a
rather severe characterization of the illegality of an
action,9 and the frequent expression ‘ fas est ’ came
to signify nothing more than ‘par est,’ ‘licet,’

‘fieri potest.’ 10 Originally, however, the scope
of thefas did not extend beyond the Roman people.

Nor had the fas existed from eternity : it was be-

lieved that the founders of the Roman State had
made a compact with certain deities, who thereupon
became the national gods, and, while this compact
secured for the Roman people the protection and
favour of these gods, and therefore also all good
fortune and prosperity, it likewise required from
them the strict fulfilment of certain clearly defined
duties and commandments. 11

These divine laws were all included under the
one termfas, which, accordingly, was not confined
to the demands of natural justice, as, e.g., those
referring to the relation of children to parents,

etc., but comprehended also the extensive and in-

tricate ritual law in its entirety. We have the
clearest evidence for this in the earliest extant
document which makes mention of fas and its op-

1 Anson. Technop.de dis, 44,
1 Hunt et caelicolum monosyllaba:

prima deum Fas, quae Themis est Grais ’
; G. Goetz, Thcsaur.

gloss, emmdat., Leipzig, 1899-1903, i. 436 ; cf. K. Lehrs, Popu-
lace Aufsdtze aus dem Altertum Leipzig, 1875, p. 98.
2 Verg. Georg, ii. 474 ; Ov. Fast. i. 249, both with reference to

Amt. Pham. 133.
2 Ov. Epist. ex Panto, m. vi. 2311.; cf. H. L. Axtell, The Deifi-

cation of Abstract Ideas in Roman Literature and Inscriptions,
Chicago, 1907, p. 30 f.; G. Wissowa, Religion und Kultus der
Rimer 2 Munich, 1912, p. 333.

4 Cic. pro Hilone, 43, * quod aut per naturam fas esset aut
per leges liceret ’

; Pern. v. 98, ‘ publics lex hominum naturaque

;

continet hoc fas.'

2 On both of these conceptions cf. R. Hirzel, “Aypai^ov No/ios,’

in ASG, phit-histor. Klasse, xx. 1 [1900].

« Flor. I. xxxv. 7, ‘ contra fas deum moresque maiorum ’
; Cod.

Justin, ix. 38, * praeter (as praeterque morem antiquitatis.’

7 Livy I, ix. 13, * per fas ac fidem ’
; Tac, Ann. xiii. 15, * neque

fas neque fidem pensi habere ’
; cf. also Hist. iii. 5, ‘ ius fasque

exuere,' with Ann. i. 36, ‘ fidem exuere,’ and Hist. iv. 67, ‘ fasque

ac foedera respicere.’
8 Instances in L. Mitteis, Romisches Privatreeht

,
i. 23 f.,

note 3.
» e.g. CIL viii. 10570, ii. 3, *(praevaricationem) . . . contra

fas atq[ue] in perniciem rationum tuarurn sine mono exercuit.’
01 cf. K. Hirzel, Themis, Dike und Veruandtes, Leipzig, 1907,

p. 51.
ii As is distinctly expressed in Cic. pro Sest. 91, ' turn res ad

communem utilitatem, quas publicas appeilamus, turn conventi-

cula hominum, quae postea civitates nominatae sunt, turn domi-
cilia conioncta, quas urbes dieimus, invento et divino iure et

humano, moenibus saepserunt ’
;
similarly it is said, e.g. in CIL

vi. 1302, ' is preimus ius fetiale paravit,' although the Fetial Law
was undoubtedly regarded as a part of the fas.

posite nefas, viz. the Roman Calendar of festivals.

That the abbreviations Q R-C-F and Q-ST-D-F
found there are to read as ‘ quando rex comitiavit
fas ’ and ‘ quando stereus delatum fas’ respectively
is proved on adequate grounds

;
moreover, the sym-

bols F and N attached to the majority of the days
in the calendar meant originally, not fastus and
nefastus, as was supposed at a later period, butfas
and nefas, as is shown by the symbol N F P, subse-
quently contracted tow, and signifying ‘nefas
feriae publicae.’ 1 In these phrasesfas can be con-
strued grammatically only as the predicative noun
of a clause which in full would [run :

‘ hoc die lege
agere fas est ’

;

3 ‘ fas est ’ signifies 4 is in accordance
with fas,’ just as ‘ius est’ was employed in an
analogous sense. 3 Thus the distinctively Roman
practice of dividing the days of the year into the
two classes of ‘holy days’ and ‘working days,’

belonging respectively to the gods and to men,
comes under the fas,

4 As bearing a like sense,

and with express reference to the ordinances of

sacred law, the word fas is frequently used not
only in the technical phraseology of sacred things,6

but also in the literature generally, as, e.g., with
reference to dedication (Cic. de Homo sua, 138), the
legal position of ‘loca sacra’ (Paul. Dig. XXXIX.
iii. 17. 3), questions of marriage Jaw (Ulpian, Dig.

in. ii. 13. 4), and adoption (Cic. de Domo sua, 35)

;

similarly, in Cic. Verr. v. 34 (‘contra fas, contra
auspicia, contra omnes divinas et humanas relig-

iones’) and Marcian, Dig. XLVin. xviii. 5 (‘inces-

tum, qnia cognatam violavit contra fas ’), the

phrase ‘ contra fas ’ still bears the pregnant sense

of a violation of divine law, and passages of like

tenor are of frequent occurrence down to the

later literary period.

It is a widely prevalent view that the ius was
disengaged from the fas in relatively late times,

and was indeed developed from it, and that in a
broad sense the whole public and private law of

the Romans rested upon the basis of the religious

law.* This theory, however, requires considerable

qualification, as has recently been most efficiently

Mown by L. Mitteis (op. cit. p. 22 f.). Mitteis

(p. 26) rightly emphasizes the circumstance that

there is hardly a single significant trace of the

influence of the fas in the law of property as

relating to living persons, while the occasional

occurrence of fas and ius in family law and the

law of inheritance is explained by the fact that

marriage was regarded as a ‘divini humanique
iuris communicatio ’ (Modestinus, Dig. XXIII. ii. 1),

and all the questions relating to the sacra of

family and clan came as decisively within the

province of the fas as questions relating purely to

property within that of the ius. In criminal juris-

prudence a religious penal law of earlier origin

maintained a place beside a later secular one, and
the provisions of each are clearly distinguished by
the form of the punishment imposed (sanctio);
thus, while the secular law relegates the execution

of the penalty to the authorities, and attaches

definite penalties in person or property to particu-

lar crimes, the religious law knows nothing what-

ever of penalties inflicted by human means, but

either declares that the trespass against a sacred

ordinance can he made good by the proper

expiatory offerings (
piacula

)

or else, by pro-

1 CL W. Soltau, in A. Fleckeisen’s Ifcue Jahrbucher fur
Philologie, cxxxvii. [1888] 836 ;

Wissowa, op. cit. p. 438.

2 The present writer is at a loss to understand the view of

W. W. Fowler (The Religious Experience of the Roman People,

p. 4871.), viz. thatfas is here an adverb.

3 e.g. Plaut. Persa, 105, ‘ pernam quidem ins est adpom fn-

g-idam postridie.’

4 Hence Verg. Georg, i. 2681., ‘quippe etiam lestis qnaedam
exercere diebus fas et iura sinunt.’

» e.g. CIL vi. 576, • extra hoc limen aliqmd de sacro Silvani

efferre (as non est ’
; Fest. p. 318, ‘ neque las est eum immolari.’

® Of recent writers cf. especially E. Lambert, La Fonction da
droit civil compart, i. (Pans, 1903) 632 ff.
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nouncing the formula ‘sacer esto,’ devotes the

offender to the deity for such punishment as the

latter may decree. The leges sacratm with which
the inviolability of the plebeian magistracy was
guaranteed at its institution were simply laws
which pronounced the sentence (sanctio

)

‘sacer

esto,’ 1 just as, in fact, the penalty imposed upon
one who violated the privileges of the plebs was,
according to the literary tradition, ‘ut . . . eius

caput Iovi sacrum esset, familia ad aedem Cereris,

Liberi, Liberaeque venum iret.’ 2 What we have
here, accordingly, is not a secular ordinance in the

forms of public law, but a contract under the

protection of the fas. The person declared to be
sacer was a proscribed outlaw, and any one had the

right to execute the divine sentence under which
he lay, and might kill him with impunity. 3 The
same consequences were incurred by one who com-
mitted an act of violence upon a tribune of the
people,4 though at a later period the State itself

saw to the due infliction of the penalty by secular

law, viz. by bringing the crime before the magis-
trates in the form of a process of perduellion. 5

A similar reinforcement of the sentence ‘ sacer

esto’ by a secular penalty is authorized also by
the Law of the XII Tables as given by Pliny,

SN xviii. 12 :

‘Frugem . . . aratro quaesifcam noetu pavisse ac secuisse
puberi XII tabulis capital erat suspensumque Cereri necari
rabebant, . . . impubempraetorisarbitratuverberarinoxiamve
duplionemve decerni,’

where the reference to Ceres indicates that the
original formula of the sanctio was ‘ Cereri sacer
esto,’ and that the penalty of crucifixion (or, in

the case of those under age, scourging) was a later

addition. It is possible that in other eases as well
the sanction of secular law was added to or sub-
stituted for that of sacred law, and, as the former
was naturally more certain in its operation than
the latter, fas gradually lost its practical signifi-

cance, and came to be regarded more as an ideal

ratification and reinforcement of a secular law
that was in itself perfectly competent to administer
the penalty. Only so can we explain the circum-
stance that the often 6 purely conventional phrase,

‘ins et fas’ or ‘ius fasque,’ 7 is found, almost
without exception, with its terms in that order, 8

even in passages where the reverse order might
seem the more natural, as, e.g., Livy, XXXIII.
xxxiii. 7, * ius fas lex,’ and Cic. de Harusp. Resp.

43, ‘ deos hominesque, pudorem, pudicitiam,
senatus auctoritatem, ius, fas, leges, iudicia

violavit’ (where ‘deos hominesque’ would lead
us to expect ‘fas iusque’). The same sequence
occurs also in the technical language of religion,

as in the Lex arse Narbonensis, CIL xii. 4333,

ii. 14, ‘Si quis tergere ornare refieere volet, quod
beneficii causa fiat, ius fasque esto,’ in accordance
with which the corresponding passage in the law
of the temple at Furfo (CIL lx. 3513. 7) should
probably be restored thus: ‘utei tan^ere sarcire

tegere . . . [ius] fasque esto.’ This also explains
why the fas should be specially appealed to in

matters which the arm of the civil law did not
1 Hence the term ‘ sacrosanctus,’ the implications of which

A. Rosenberg (Hermes, xlviii [1913] 359 ff.), whose arguments
so frequently carry conviction, has failed to grasp with suffi-

cient clearness.
2 Livy, in. lv. 7 ; cf. Dion. Hal. vi. Ixxxix. 3, x. xlii. 3 f.

3 Fest. p. 318 ; Macr. Sat. m. vii. 5 ; Dion. Hal. n. x. 3 ; cf.

also W. W. Fowler, Journal of Roman Studies, i. [1911] 57 ff.

4 Cic. pro Tullio, 47, * legem antiquam de legibus sacratis, quae
iubent impune occidi eum, qui tribunura plebis pulsaverit ’

;

cf. Livy, nr. Ivi. 5 ; Dion. Hal. vi. Ixxxix. 3.
5 Mommsen, Rom. Strafrecht ,

Leipzig, 1899, p. 581.
• First in Plautus, Cist. 20 ;

Terence, Hecyra, 387.
7 Cf. R. Hirzel, Themis,

Dike und Yertcandtes, p. 161.
8 The sequence in Verg. Georg, i. 269 ( * fas et iura sinunt ’)

and Amm. Mare. xrv. i. 5 (‘ velut fas iusque perpensum ’) is due
no doubt to the writers* conscious purpose ; in Livy, tii. xxxi.

3 (‘sicut fas iusque est*) E. Wolfttin, in view of his author’s
regular usage, has substituted ‘ ius fasque ’ for the traditional
reading.

reach, as, e.g., affairs of international law, which
regulated the relations of war and peace among
the nations ; thus Tacitus speaks of the ‘ fas

gentium ’ 1 and the ‘ fas armorum et ius hostium.’ 2

2. Codification.—It is only natural to expect
that there could be no complete or public codifi-

cation of the ordinances of the ius divinum, as,

although the latter was traced back to a definite

compact with the gods, it was in reality the result

of a gradual development. The duty of preserv-

ing this sacred law was committed to the State
priests, who had, as required, to give their pro-

fessional opinions for the enlightenment and
instruction both of the authorities and of private
individuals. There was, however—apart from the
penal authority of the Pontifex Maximus in
relation to his subordinate priests—no official

administration of sacred law, and no official

infliction of its penalties. In general, offences

against the fas were regarded as falling under
the maxim ‘deorum iniuriae dis curae’ (Tae. Ann.
L 73), and the piacula assigned to particular
ritual misdeeds were not penalties, but were
designed simply to show the delinquent how he
might propitiate the offended deity. A person
who did not avail himself of this opportunity, and
who refused to otter the required piacnhim, or one
who violated the fas in so gross a fashion that
expiation was deemed impossible, was impius, was
excluded from the pax deorum, even if neither the
sacred nor the secular authorities took proceedings
against him

;

3 the only thing that could affect

such an offender, indeed, was the reprimand of the
Censor. Those who violated the ordinance regard-
ing holy days, or did not fulfil a vow that they
had made, or broke an oath made by appealing
to the gods, did not thereby become liable to
human retribution at all, whether of priests or of
magistrates ; and even with regard to those pro-
visions of the sacred law which, by means of the
formula ‘sacer esto,’ committed the defender to
the divine retribution, the intervention of the
State in the intiiction of punishment was, as noted
above, a later development. Likewise, in cases
which did not relate to penal offences at all, but
involved civil matters falling within the scope
of the fas, as, e.g., the mode and extent of
the required fulfilment of a vow, the inheritance
of the sacra familiaria, etc., the priests did not
deliver a judgment that could be enforced by
law, but merely gave an opinion regarding the
legal position, though it is true that this opinion
was almost always accepted by the parties con-
cerned.
Corresponding to the respective spheres of the

several colleges of priests, the codification of the
ius divinum is found in three distinct forms, viz.

the ius pontificivm, the ius augurale, and the ius

fetiale. The iusfetiale contained the articles re-

lating to matters of international law which could
not be consummated without religions ceremonies,
and also the form of such ritual ; the vital element
in the ius augurale was the widely ramified and
imposing doctrine of the auspicia

;
the ius ponti-

ficium embraced not only the ritual ordinances
designed for the guidance of the priests, i.e. the
ceremonial law in the proper sense, but also all the
essential principles of the legal and other relations

between the Roman citizen or the Roman nation
and the State gods

;
and in a State whose citizens,

alike as individuals and as a people, attached the
utmost significance to the maintenance of the pax
deum, and as 1 religiosissimi mortales’ (Sallust,

Cat. xii. 3) applied themselves to their religious
1 .4 nn, i. 42, 'hostium quoque ius et sacra legationum et fas

gentium rupistis.’

2 Hist. iv. 58 ; cf. inn. i. 19, ‘ contra fas disciplinae ’
; Justin,

xxxix. iii. 8, ‘ praetercommune bellantium fas.’

3 Mommsen, Strafrecht, p. 36 f.
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concerns with the most painful conscientiousness,
this pontifical law bore upon eveiy phase of private
and public life, so that the Pontifex Maximus was
actually designated as ‘ index atque arbiter rerum
divinaram hnmanarumque ’ (Festus, p. 185). This
eertainly does not in the slightest alter the fact

that the jurisdiction of the Pontifiees, as of all

other priests, was wholly confined to the province
of the ius divinum-, 1 nevertheless those invested
with the priestly office, just because they ex-
pounded and administered thefas, had, on the one
hand, the opportunity of acquiring great experience
in the application and interpretation of law, and
thus also great acuteness in juridical thinking and
reasoning ; while, on the other hand, in view of the
numerous points at which thefas came into touch
with questions of secular life and secular law, they
required to have a thorough knowledge of the ius

civile also,3 so that the Pontifiees were the earliest

jurists of Rome, and in virtue of their responsa

exercised no small influence upon the development
of the civil law as well. It should be noted, how-
ever, that these responsa, so far as they transcended
the proper sphere of the ius divinum, were not
official deliverances, and thus were never given by
the collegium as a whole, but were pronounced by
individual Pontifiees, who in such things had no
higher authority than a private person learned in

the law. From the circumstance that the body
of consulting lawyers was largely recruited from
among the Pontifiees the ancient reading of the
history, to which modern scholars have attached
too much importance, wrongly assumed that the

Pontifical College as such was officially concerned
in the preservation and application of the civil law,

and asserted that the form of words necessary to

the institution of a suit (the legis actiones) was
officially communicated to the parties by a member
of the Pontifical College annually appointed for the
purpose,3 and even that the knowledge of the civil

law as a whole was confined to the Pontifiees. 4 As
a matter of fact, the official function of the Ponti-

fical College was restricted to the administration

of the sacred law, and a similar limitation must
be assigned to the juristic writings de iureponti-

ficio, which drew their materials from the pontifical

archives, the libri (or commentarii) pontijivum,

and of which, with an older work by Q. Fabius
Pictor, the comprehensive treatises of M. Antistius

Labeo and C. Ateius Capito may be singled out for

special mention.
An important step in the publication of the

sacred law was taken when the register of court-

days and holy days, the Fasti, was made accessible

to the public—an event brought about, as Momm-
sen 3 rightly infers from Cic. ad Att. VI. i. 8, by the

promulgation of the Code of the XII Tables ; while

the well-known disclosure of Cn. Flavius, the pro-

tege of the revolutionary Appius Claudius, Censor

in 312 B.C., marks the earliest issue of the calendar

in a codified form. Another extensive collection

of articles from the sacred law, the publication

of which cannot be precisely dated, was current

among the jurists of the later period under the
1 Cic. de Leg. ii. 47, ‘quid enim ad pontifieem de iure parie-

fcum et aquarum aut ullo omnino nisi eo quod cum religione

coniunctum est?*
2 lb. * pontifieem bonum neminem ease nisi qui ius civile bene

nosset.’
3 Pompon. Dig. I. ii. 2. 6, * omnium tamen harum mterpretandi

scienfcia et actiones apud collegium pontificum erant, ex quibus

constituebatur quis quoquo anno praeesset privates ’—a state-

ment which Mommsen (Staatgreckt3, ii. 46) justly characterizes

as confused and incredible, while R- Maschke (in Festschrift

zum 50-jdhr. Doktorjubil. L. Friedldnders, Leipzig, 1835, p.

322 ff.) makes it the basis of far-reaching inferences.

4 Livy, ix. xlvi. 5, ‘ civile ius repositum in penetralibus ponti-

ficum evulgavit,’ and, following this statement, Valuer. Max. n.

v. 2, ' ius civile per multa saecula inter sacra caerimoniasque

deorum immortalium abditum soUsque pontifkabos notum Cn.

Flavius . . . vulgavit.’
8 Romische Chronologic Berlin, 1859, p. 31, note 35a.

title of Ins Papirianum, 1 and was annotated
by Granins Flaccus, a contemporary of Caesar. 3

The meaning of the name ‘ Papirianum ’ had been
forgotten by the ancients themselves, but was be-

lieved to go back to an editor called Papirius (the

preenomen is variously given), said to have been the

first Pontifex Maximus after the expulsion of the

kings,3 while a rather unconvincing modem theory4

would assign the compilation to Sextus Papirius,

a jurist of Cicero’s time, who is mentioned as a
pupil of Q. Mucius Scacvola. 5 While the collection

as a whole may be of fairly late date,6 there can be

no doubt that its individual statutes go back to a
very remote period and were drawn from the writ-

ings of the Pontifiees. They are called Leges

Regies,'’ and were arranged in the order of the kings

to whom—somewhat arbitrarily, it is clear—they
were ascribed.8 As regards their matter, they lie

wholly within the range of the ius divinum, and,

in cases where they prohibit something, the

penalties imposed are exclusively of a religious

kind—the offering of a piacnlum for less serious

offences,9 and, for more serious, condemnation by
the formula * sacer esto.’ 10 Moreover, many of the

provisions bear directly upon the ceremonial of

sacrifice, 11 and of other proceedings regulated by
religious law, as, e.g., the interment of the dead,12

so that we can quite easily understand the refer-

ence of Servius (Ain. xiL 836) to the ‘ lex Papiria

de ritu sacrorum ’
(cf. also Macr. Sat. III. xi. 5).

In all cases where the code seems to encroach upon
the sphere of secular law, it deals with matters

which originally were regulated by thefas alone,

but were subsequently brought within the scope of

the ordinary criminal law, as appears to have been

the case even withparicidium. 13 The ordinances of

the fas formulated in the Leges Regia bore with
special frequency upon matters in which private

law was palpably defective, 14 as, e.g., the unin-

tentional slaying of a human being, 13 and many
questions of family law : thns we find ordinances

concerning the punishment of children who ill-

treat their parents, 16 the exposure of children,17 the

repudiation and selling of wives,18 the period of a

widow’s mourning and her re-marriage, 9 etc. ; the

protection of clients 20 and landmarks 21 also fell

within the scope of the sacred law. When the

extreme penalty of ' sacer esto ’ is imposed, the

deities to whom the criminal is delivered are always

those of the earliest Roman cnltus, and above all

Juppiter, 23 Vediovis,23 and the divi parentum or

1 Macr. Sat. m. xi. 6 ; Paul. Dig. h. xvi. 144 ; in Pompon.
Dig. i. ii. 2. 2, it is wrongly designated ' ius civile Papirianum '

;

in Serv. jEn. xii. S36, it is called ‘ lex Papiria.’

2 Paul. Dig., ioc. cit.
.

3 Dion. Hal. in. xxxvi. 4 ; cf. further A. Schwegler, Romische

Geschichte, Halle, 1876, i. 24.

4 F. P. Bremer, Jurisprudentia antehadruma qua tuper-

8unt, Leipzig, 1896-1901, i. 132 f.

5 Pompon. Dig. i. ii. 2. 42.

« CL esp. O. Hirechfeld, Kleine Schriften, Berlin, 1913, p. 239 ff.

7 Pompon. Dig. i. ii. 2. 36 ; Livy, vi. i. 10.

8 This appears from Fest. p. 230, ‘in regis Romtdi et Tatu

legibus ... in Servii Tullii haec est . . .’

» e.g. ‘ Paelex aram Iunonis ne tangito : si tangit, lunom
crinibus demissis agnam feminam caedito * (Paul. p. 222 ; cf. Aul.

Gell. rv. iii. 3). ....... T . . ,

le e.g. ‘si quisquam aliuta faxit, ipsos Iovi sacer esto

(Paul. p. 61 ,

.

11 As, e.g., in the presentation of the spoha opima (Fest.

p. 189).
H Cf . Pliny, HN xiv. 8S, ‘ vino rogum ne respargito.

13 ‘ Si qui hominem liberum dolo sciens morti duit, paricidas

esto ’ (Paul. p. 221). .... „
l* Mommsen, Staatsrechfi, n. 42.

is ‘ Ut si quis imprudens occidisset hominem, pro capite

occisi agnatiseius incontioneoSerretarietem’ (Serv. Ed. iv. 43

;

cf. Georg, iii. 387). . .. . ,
...

16 Si parentem puer verbent, ast uie plorassit, puer dms
parentum sacer esto’ (Fest. p. 230).

17 Dion. Hai. a xv. 2.

is pint Romulus, 22. 19 Pint. A uma. 12.

20 Dion. Hal. IL x. 3. 21 /ft. ,L Ixxiv. 3.

23 Paul. p. 6 ; Dion. Hal. n. Ixxiv. 3.

28 Zevs KaraxOovioe (Dion. Hal. n. x. 3)
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ancestral spirits. 1 The Agpdirgp to whom one half

of the husband’s property was assigned when he
unjustly repudiated his wife* must undoubtedly
have been the ancient Roman goddess Tellus, of
whom we read as the goddess of marriage ;

s and to

her also belonged the oblation of a cow in calf

(‘forda bos’), which, according to Pint. Numa , 12,

was demanded from a widow who married again
during her period of mourning. The Ceres to whom
the spoiler of crops was delivered was without doubt
the ancient Roman goddess of vegetation,4 and not
the Greek Demeter ; it was the latter, however, to
whom, as Ceres Liber and Ceres Libera, the
statutes of the Leges Sctcratce (a reproduction of the
Leges Regies) assigned the property of one who
infringed the privileges of the plebs. 5

As the sentence of ‘sacer esto’ was attached
only to the statutes derived from the sphere of the
ancient fas, we must not, with Mommsen (Straf-
recht, p. 900 ff.), regard the formula as equivalent
to the capital penalty of the secular law ; in reality

it simply handed the offender over to divine re-

tribution, nor did it ever signify more than this

except in so far as the State supplemented the
religious penalty by a civil one. The youth who
beat his father, and thereby became * cfivis paren-
tum sacer’ was not called to account by the civil

magistrates, though in legislating for certain
other offences the State fixed definite penalties
and so undertook to enforce them. As we saw
above (p. 885*), the peculiar form of the penalty im-
posed by the XII Tables upon the injurer of crops
(‘suspensum Cereri necari’ [Pliny, UN xviii. 12])
clearly implies that the secular penalty of cruci-

fixion was an addition to the older religious penalty
of ‘ Cereri sacer esto.’ The like holds good with
regard to another offence: if a patron wilfully
injured his client, he was, by a lex regia ascribed
to Romulus, delivered, as sacer, to Vediovis (Dion.
Hal. II. x. 3), and the XII Tables formulated this
ordinance as * patronus si clienti fraudem fecerit,

sacer esto’ (Serv. Ain. vi. 609); the fact that the
deity’s name is omitted in the latter formulation
shows that the phrase ‘sacer esto’ had lost its

original meaning, for it was necessary that the
sentence of sncratio should always specify a par-
ticular deity. 6 That the whole procedure of conse-

cratio capitis et bonorum 7 lay outside the sphere
of secular justice, and belonged exclusively to that
of religious law,8 to which all formal judicial pro-
cedure was alien, appears from the fact that the
consccratio bonorum , which was still inflicted in
historical times, and manifestly on the grounds
of the lieges Sacratce, by the tribunes of the people
upon those who resisted them,9 was carried out
in purely religious forms, and neither required a
forensic process nor permitted of an appeal.
As the ius divinum was believed to have come

into being at the foundation of the city, it could
of course be developed indirectly by the exposi-
tions of the priests, but could not be added to by
the creation of fresh laws. From the institution of

the Republic, accordingly, there was no specific

sacred legislation, and the ius sacrum was a divi-

sion of the iuspublicum, 10 as finds clear expression
in the formula with which the magistrate rejected

1 Feet p. 230 ; Plot Romulus, 22.
9 lb. 3 Serv. sEn. iv. 166.
4 Pliny, HR xviii. 12 ; Bee below.
8 Livy, m. Iv.-lvi. ; cf. Dion. Hal. vt. lxxxix. 3, x. xlii. 4.
8 Fest. p. 318, ' sacratae leges aunt, quibus sanctum est, qui

quid adversus eas fecerit, sacer alicui deorum sit sicut famiiia

pecuniaque ’
; cf. Dion. Hal. u. x. 3.

7 The abundant literature on this subject is given in J. Mar-
qnardt, Rom. Staatsrertcaltung, iii.2, Leipzig, 1885, p. 278.

8 Cf. Macr. Sat. m. vii. 4, ' aacrationis vocabulo observantiam
divini iuris implevit.'

9 Instances in Mommsen, Strafrecht, p. 49.
is Clpian, Dig. i. i_ 1 . 2, ‘ publicum ius est quod ad statum rei

Romanaespectat, privatum quod ad singulorum utilitatem . . .

publicum ius in sacris, in sacerdotibus, in magistratibus.'

private claims to property, ‘ ant sacrum ant publi-

cum esse,’ 1 i.e. ‘the property of the gods and that
of the State are one in relation to private property.’

In the so-called Lex de imperio Vespasiani 2 the
two great divisions of divines hurnance res and
publicce privateeque res (the publicce res embracing
also the sacrce res) are not conjoined in such a way
as to imply that the latter pair is a subdivision of
the hurnance res

;

and Ulpian’s definition of (secular)

jurisprudence as ‘ divinarnm atque humanarum
rerum notitia, iusti atque iniusti scientia’ {Dig.
L i. 10. 2) no longer recognizes any distinction

between sacred and secular law.
Literature.

—

M. Voig£, ‘ Die romische Klassification von ius
divinum und humapnm/ in Berichte der sacks. Ge&ellsch. der
Wissejisckaften, liv. [1902] 185 ff. ; T. Mommsen, Rom. Stoats-
rechfi, Leipzig, 1887, ii. 36 ff. ; W. Warde Fowler, The Religi-
ous Experience of the Roman People, London, 1911, pp. 109 ff.,

270 ff., 486 ff.; L. Mitteis, Rom. Privatrecht,..Leipzig, 1912,
i. 22 ff. For the Leges Regies'. M. Voigt, ‘Uber die leges
regiae,* ASGt phiL-hist. Klasse, vii. [1876] ; P. Kruger, Gesch.
der Qttellen und. Litteratur desrom. Rechts2, Munich and Leipzig,
1912, p. 3ff. ; fragments in C. G. Brans and O. Gradenwitz,
Fontes iuris rom. antiquit

, Tubingen, 1909, i. 1 ff.

G. Wissowa.
LAW (Teutonic and Slavic).—I. Terms denot-

ing ‘ law.’—As the conceptions of justice and law
are everywhere of higher antiquity than the know-
ledge and use of writing, we may assume that
among the Teutons and the Slavs there were at
one time only iypatpot v&poi, ‘ unwritten laws.’ The
natnre of such unwritten laws can be discovered
only by an analysis of the general terms used to
designate them. Among the Slavs one of the most
typical terms for the idea of law is zakonit, a word
found in all the Slavic tongues, and the word
pokonit was employed in the same sense. As both
of these words are etymologically akin to the O.
Slav, za-cina, Czech po-enu, ‘ I begin,’ they must
originally have meant something like ‘ beginning,’
i.e. that which existed or was in force from the
first. This is the fundamental sense also of the
O. Russ. poSlina, ‘ law,’ lit. ‘ the past,’ and starina,
‘ law,’ lit. ‘ antiquity ’

; cf. such phrases aspo staroj
poSline Novgorodikoj

,

* by ancient Novgorod law,’
dirzati vu starine, ‘to observe the laws,’ na vsej
starine, ‘ in retention of all previous law. ’ An essen-
tially similar idea lies at the root of the term for
‘ law ’ common totheWestTeutonic dialects, O.H.G.
ewa, O.S. So, A.S. ce, cew. It is true that some
philologists regard this Teutonic word as cognate
with the Lat. cequum, so that it would mean orig-
inally ‘ fairness,’ ‘ equity,’ and this is certainly pos-
sible by phonetic laws (O.H.G. cum from * aihva=
Lat. cequum from * aiquo)

;

but the Slavic data just
noted seem to make it much more probable that
O.H.G. Sim is related to Lat. arum, ‘eternity,’

Gr. oluv, ‘ long space of time,’ aid, ‘ ever,’ and thus,
like the Slavic zakonu, poilina, starina, will mean
‘ the law which has been in force from eternity,
from the beginning, from of old.’

A second concept connoting * law ’ and * equity,’
and common to both Teutons and Slavs—though
found also in other branches of the Indogermanie
stock—is that of ‘ straightness ’ as contrasted with
‘crookedness.’ Thus Goth, raihts, O. Norse rtttr,

A.S. riht, O. Sax. reht (cf. also O. Irish recht, * law,’
‘ justice ’), are philologicaliy equivalent to Lat. rec-

tus, ‘straight, ‘right,’ Avest. raSta, ‘straight,’
‘ right,’ ‘ correct ’

; and similarly the Slav, pravida,
pravo, ‘law,’ ‘justice,’ is derived from pravii,

‘straight.’ We cannot doubt that this ‘straight’
signifies ‘ running in the same line with something
else,’ i.e. ‘in accordance with it.’ This, however,
raises the question as to what that ‘ something else’

was. According to R. Loning ( Uber Wurzel und
1 OIL ix. 439, 440 ; cf. Plant. Trin. 1044

;
Livy, xrv. i. 12, XL.

li.8.
3 CIL vi. 930, line 17, * quaecunque ex usu reipublicae ir.a-

iestateque divinarnm humanarum, publicarum privatarumque
rerum ease censebit.'
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Wesen des Reckts, Jena, 1907, passim), the norm
was a sense of justice inherent in man. In view of
the above interpretations of Slav. zahmU, poSlina,
starina, and O.H.G. Swa (Lat. cevum), however,
the present writer thinks it more natural and more
in keeping with primitive thought to explain Germ.
Recht, Slav, pravo, as signifying that which agrees
with the usages of the earliest times.
Other two Teutonic groups of terms denoting

‘law’ are derivatives of roots originally signifying
‘ statute,’ ‘ something fixed.’ One of these is East-
ern Teutonic, the O. Norse log (from which A S.

lagu and hence ‘ law ’ itself are derived). Cloth, (as
in Jordanes, 11) bel{l)agines, ‘laws ’= * bi-lagineis,

connected with lagjan, ‘ to lay,’ and, if cognate with
Lat. lex, going back to the primitive Indogermanic
language. The other group, which is represented in
all the Teutonic dialects, and tends rather to assume
the sense of ‘ judgment on grounds of law,’ includes
the Goth. d6ms, in domjan, O. Norse dbmr, A.S.
d&m (the regular term for ‘law,’ as in dombdk,
‘law-book’), O. Fris. dom, O. Sax. d&m, O.H.G.
tuom—all cognate with Gr. rtdrgu, ‘set,’ ‘place,’

‘lay, ’and Skr. dhdman, ‘seat,’ ‘law,’ ‘order.’ As
we can hardly suppose that the reference here is to
statutes of the primitive gods, whose sphere of
authority lay as yet ‘beyond good and evil’ (cf.

art. Aryan Religion, vol. ii. p. 50b), any more
than to the statutes of kings, who in primitive
times had no independent authority to make laws
(cf. art. King [Tent, and Litu-Slav.], above, p. 728),
we must regard O. Norse log and Goth, ddms as
denoting the statutes of those tribal assemblies,
presided over by kings, which can be traced back
to the Indogermanic epoch, such statutes being
then carried in the memory of the people and so
handed down from one generation to another (cf.

O. Schrader, Reallexikon der indogennanischen
Altertumskunde, Strassburg, 1901, s.v. ‘Volks-
versammlung ’).

Reference must be made, finally, to a very pecu-
liar term for ‘law’ found in all the Teutonic lan-
guages, viz. Goth, vritop (‘ vi/ios ’), O. Norse vitaS,

O.H.G. wizzdd, etc. It is formed from the Goth.
witan, ‘to know,’ and is manifestly to be under-
stood in the sense of the late M.H.G. unstuom
(Eng. ‘wisdom’), ‘legal precedent,’ ‘instruction in
law,’ but lit. ‘learning,’ i.e. the learning that con-
sists in the knowledge and application of legal views
and usages.
2. Law as oral tradition.—If we want a concise

characterization of the legal side of primitive life

among the Teutons and Slavs, we cannot do better
than take the words of Nestor’s Chronicle, ch. x.:
‘ they had the customs and the law of their fathers
and traditions; each [tribe] its own usage.’ As
writing was not yet in use, this ancient law of cus-

tom (Slav, zakond, O.H.G. (wa) could, of course, be
preserved from age to age only by oral tradition.

How this was done in remote antiquity we have
no direct or definite means of knowing, but we
may gain some idea of the method by observing
the corresponding state of matters found among
peoples who still remained without legal documents
till far on in historical times. Among Teutonic
peoples this was the case with the Scandinavians.

* The highest civic position was that of “ the man of law ” (Jog-

maffr, loggogumaftr). He was the living code and the custodian
of the law for the province and the diet ; he was the director of
the Thing, he announced its decisions to the public, and in cases
ofdoubt expounded the law. It was his duty to keepa knowledge
of law alive among the people, and, as is prescribed by the Ice-

landic graugan

s

andrecommended by the Scandinavian statutes,

he had every three years to stand upon the “ cliff of the law ” and
recite intelligibly to all the whole civil law, and once a year the
procedure of the law-courts (pingshop)’ (K. Weinhold, Altnord-
isches Leben

,

Berlin, 1856, p. 400).

Such ‘ men of law,’ as official guardians and pre-

servers of primitive legal tradition, who in Scandi-

navia were preferably resorted to even when at

length movements were made towards reducing
the laws to writing, must have played a part also
among the other Teutonic peoples from remote
times. In references to the documentary formula-
tion of ancient popular laws, we often hear of sapi-
entes, i.e. ‘the learned’ (cf. Goth, vnt&p, ‘law,’
* legal decision ’), as those to whom the work was
committed. Thus Charlemagne (Capit. arm. 789,
cap. 62) says :

‘ lex a sapientibus populo composita.’
From a prologue to a collection of ancient popular
laws we learn that Theodoric, king of the Franks,
when at Chalons, selected a number of men learned
in the laws (‘ viros sapientes qui in regno suo leg-
ibus antiquis eruditi erant’) with a view to re-

cording the usages of the Franks, Alamans, and
Bavarians. The law of the Frisians contains sup-
plements by the sapientes Wlemarus and Saxomun-
dus, and that of the Thuringians by the former.
With reference to the ordinance of the Lex Salica,
a prologue dating from the 6th cent, states that in

the days when the people were still heathens four
men selected by the ‘ rectores ’ of the people had
expounded the Salic law in three assemblies (cf. O.
Stobbe, Gesch. der deutschen Rechtsquellen, Bruns-
wick, 1860-64, i. 16 f.; H. Brunner, Deutsche Rechts-
gesch. i.

J
, Leipzig, 1906, p. 298). These sapientes,

whose legal formulae are referred to in the sources
as indicia (‘decisions,’ ‘opinions’), maybe compared
to the Scandinavian ‘men of law,’ and we may
safely assume that among the Teutons there had
existed from time immemorial a class of ‘ erudite
men ’ who carried in their minds the ancient law
of custom in fixed formulae, and publicly recited

it on given occasions. From traces still found in

Scandinavia (cf. K. von Amira, Grundriss des ger-

man. Rechts1, Strassburg, 1901, p. 50 If.), it may be
inferred that these fixed forms were at first metri-
cal ; and with this we may compare what Aristotle
says of the Agathyrsians, a Transylvanian people,

viz. that before they had a knowledge of writing
they expressed their laws in song, so that they
might not forget them.

1

3. The beginnings of codification.—Whether,
like the Teutons, the Slavs bad among them in

pre-historic times a special class of learned men
who carried in their memories the ancient law of

use and wont, and on given occasions communicated
it to the people, we have no definite means of

knowing. The two races, however, are certainly

so far alike that their first attempts to reduce
their laws to writing (and it is only with such
beginnings that the present article can deal) were
due to their contact with the civilized peoples of
the South, and to the need of having their

relations with these regulated by law, the move-
ment, in the case of the Teutons, being a resnlt

of their coining into touch with the Romans,
while the Slavs (Russians) were similarly influ-

enced by their intercourse with Byzantium. In
the Romanic area arose the Lex Salica and the
Lex Ribuaria

;

the two West Gothic law-books
and the Edict of Theodoric, king of the Eastern
Goths ; the two Burgundian codes and the Edicts

of the Longobards. These, as well as the Lex
Alamannorum, the Lex Baiwariorum, and the
three sets of popular laws (Thuringian, Frisian,

Saxon) reduced to writing at the instance of

Charlemagne, were all in Latin, while the Anglo-
Saxon code, which is closely connected with the
Lex Saxonum, was the only one of the West
Teutonic law-books which used the native
language .

5

I rj on rpiv iwurrasSai ypappAra, jjSov rove vo/tove, owatp pij

iwtXaSunrrat, Sartrep iv 'AyaSvptme in euoSatri (Problem, xix. 28).
3 Further details are given fully in O. Stobbe, op. cit.

;

H.
Brunner, op. cit. ; R. Schroder, Lehrbwh der deuteehen
Rechtsgesch.s, 1., Leipzig, 1907 ; R. Schmid, Die Gesetze der
Angelsaeheen2

,
Leipzig, 1S58 ; F. Liebermann, Die Gesetze der

Angeltachsen, Halle, 1903.
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On Slavic soil, again, it was the relations

between the Russians and the Greeks that gave
occasion to the earliest written formulations of

legal enactments. These were the treaties of

peace (dogovory

)

between Prince Oleg and the

Greeks (A.D. 912), and between Prince Igor and
the same people (A.D. 945). 1 The investigations

of Ewers2 seem to show that Oleg’s document is

the main treaty, and that Igor’s contains later

supplements. The purpose of each was to bring
the relations between Russians and Greeks under
legal regulations ; cf., e.g., § 3 of Oleg’s treaty,

referring to homicide

:

* U a Russian kills a Christian, or a Christian a Russian, he
shall die at the place where he committed the homicide. II,

however, he who committed the homicide flees, then, if he
possesses property, the nearest kinsman of the slain man shall

take his portion according to the law (po zakonit), but the wife
of the slayer shall take as much as fails to her according to the

law,' etc.

As may be inferred from this extract, the treaty
makes frequent reference to the Russian law
(zakonu), which, in view of what has already been
said, would be no more than an unwritten law of
custom, and of which we have the earliest written
deposit in the treaties of Oleg and Igor designed
to regulate the intercourse of Greeks and Russians.
As was shown above, similar considerations,
mutatis mutandis, underlie the various leges

Barbarorum. The earliest codification of the
Russian law of custom, or of part of it, for the
Russians themselves, will then be found in the first

form of the Russkaja Pravda,* which, according
to tradition, Jaroslav (A.D. 1019-54) presented as
a gift to his allies, the Novgorodians, ‘. . . and
gave them a law (pravdu ), and caused a statute
to be written, saying, “Walk according to this
document.”’ As Ewers remarks, ‘So arose the
earliest legal document of the Russians, intended
primarily for Novgorod, but it must soon have
become operative throughout Russia, as there was
no other written law in its way.’

It ought to be noted, however, that L. K.
Goetz 4 takes quite a different view from the fore-
going. He is of opinion (p. 238) that the references
to ‘ Russian law ’ found in the treaties of Oleg and
Igor really presuppose the existence of a document
—the Pravda in its original form (as in Goetz,
pp. 6-11 ; Jireeek, iii. 1—17 ; Ewers, pp. 264-270)

—

since, as he believes, that earliest formulation of
the Russian law of custom was free from all ex-
traneous (Greek or Teutonic) influence, and dates
from a time anterior to Vladimir—from the first

half of the 9th, if not indeed from the 8th century.
He certainly admits that it was in no sense an
official document, and supposes that it was written
for purely private purposes by, say, a judge of the
local law-court (see King [Teut. and Litu-Slav.]),
who ‘ made these notes to serve as a guide in cases
where he might have to pronounce a legal decision
regarding the amount of compensation ’ (p. 230). It
is hardly possible to arrive at certain conclusions
regarding these matters, although the theory that
the Russkaja Pravda had a private origin such as
Goetz conjectures does not appear to the present
writer to be very probable.

Lttehaturr.—

T

his has been sufficiently indicated in the
course of the article. O. SCHRADER.

LEAVEN.—Leaven is that which produces fer-

mentation in a mass of dough. The Hebrew word
sf'Gr was the designation of the piece of dough
already infected by the leaven which was put into
the flour to communicate the leaven to the entire

1 Texts in H. Jireeek, Svod Zdkonuv Slooanskych, Prague,
1880, p. Iff., tr. in J. P. G. Ewers, Das attests Rccht dcr
Russcn , Dorpat, 1826, p. 132 ff.

2 Op. cit. p. 123.
8 Text in Jireeek, nos. iii. and iv. ; tr. in Ewers, p. 264 ff.
4 Das russische Rccht (Russkaja Pravda), i., ‘ Die alteste

Redaction des russischen Rechts,' Stuttgart, 1910.

mass before it was baked. Dough that had risen

through the influence of this leaven was called

harms. Leaven might either be communicated by
contagion, by mixing yeast with water, or spring

E spontaneously, especially in a warm climate
e Palestine. Bread that was entirely free from

leaven was called massah, ‘unleavened bread.’

Ordinarily in the warm climate of Syria twenty-
four hours was sufficient for a mass of dough to
become thoroughly leavened. Pliny (HN xviiL

26) states that the best yeast was made among the
Romans by kneading millet or a fine brand of wheat
with must at vintage time. The early Hebrews,
however, appear to have depended entirely upon
the se’&r, or leavened piece of dough, to preserve
and transmit the leaven. The later Jews probably
used the lees of wine as yeast.
Leaven, like all striking forms of germ growth,

made a profound impression upon the thought and
institutions of the Hebrews. Ignorant as they were
of its real nature, they interpreted it as it appealed
to their senses. The fact that it soured the dough
in which it was placed led them to classify it as a
type of corruption. Therefore everything infected
with leaven was in time regarded as unfit for use
in certain parts of the sacrificial ritual. Plutarch
has most clearly voiced this widely held belief

:

4 Now leaven is itself the offspring of corruption and corrupts
the mass of dough with which it has been mixed’ {Quaest.
Rom. 109).

Am 45 indicates, however, that leaven offerings,
either in principle or in practice, were not wholly
forbidden in the ritual of northern Israel. Lv 71S

and 2317 also provide that the bread eaten by the
priest might contain leaven, and indicate that
leavened cakes were presented in connexion with
the Feast of Weeks. Here the early use of wine
(Lv 2313

; cf. also Ex 29®, Nu 155 287' 14
), which

must in many cases have been fermented, in con-
nexion with sacrifices presents a suggestive analogy
and indicates that the provision against that which
contained evidence of corruption was not primitive
or absolute. W. Robertson Smith (Ret. Sem.\
London, 1894, p. 221) has suggested that in its

earliest form the legal prohibition of leaven applied
only to the Passover, and in the oldest code (J) of
Ex 34s5 and 2318 the prohibition is thus limited.
The extension of the prohibition to the shewbread
and then to all cereal offerings (Lv 21- 11 712 8s,
Nu615

) evidently represents a later stage of develop-
ment, under the influence of the popular idea that
leaven represented corruption, and from the desire
(so manifest in the Holiness Code and Ezekiel)
absolutely to exclude from the ritual everything
inconsistent with the idea of Jahweh’s perfect holi-
ness. The original reason for the use of unleavened
bread in connexion with the Passover meal appears
to have been simpler. In primitive times, and still

among the Arabs on a low stage of civilization, bread
was made and cooked at once. The Passover, in its

latest Jewish form, evidently represented a blend-
ing of the older nomadic spring festival and the
first of the three great Canaanite harvest festivals.

After the Hebrews passed over to the agricultural
stage, it marked the time when the sickle was first

put in the standing grain and the people brought
to the Deity the first sheaves gathered from their
fields (cf. C. F. Kent, IsraeFs Laws and Leg. Pre-
cedents, London, 1907, p. 258 f. ). During this busy
first week of harvest the people had no time to wait
for the slow working of the leaven, but gladly ate
the bread made hastily from the unleavened dongh.
Thus the custom grew into an institution confirmed
by the earliest Hebrew laws. In later times it pre-
sented such a marked contrast to existing usage
that the Passover itself was frequently designated
as the Feast of Unleavened Bread. The tendency
to regard leaven as a type of putrefaction doubtless
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fortified this earlier custom and explains the ten-
dency, already noted, to extend the prohibition to
all cereal offerings. It is paralleled by the extension
ofasimilar prohibition so as to include all fermented
liquors.

Because of its peculiar characteristics leaven was
used figuratively in early literature in two very
different senses. In Mt 1333 and its parallel,

Lk IS**-, it is used by Jesus as a symbol of the
quiet, pervasive, and rapid extension of the prin-

ciples of the rule or kingdom of God in human
society. Its more common use is illustrated by
Mt 168

’13
(cf. Mk 8ls

, Lk 121 ), where Jesus warns
His disciples against the leaven of the Pharisees,

Sadducees, and Herodians. It is a pregnant, con-
crete figure, which well describes tne secret, per-

sistent, corrupting influence of Jesus’ foes, who
were seeking in an underhand way to pervert the
loyalty even of His immediate followers. The
Babbinical writers also used leaven as a symbol
of sin and corruption. St. Paul, in 1 Co 5s and
Gal fi

9
, evidently quotes a familiar proverb which

graphically reflects this current idea :
‘ A little

leaven leaveneth the whole lump.’ In 1 Co 56'- he
goes on to develop a figure based on the well-known
Jewish custom of thoroughly cleansing their houses
of all leaven in preparation for the joyons Passover
feast :

‘ Know ye not that a little leaven leaveneth
the whole lump ? Purge out the old leaven, that

ye may be a new lump, even as ye are unleavened.
For our passover also hath been sacrificed, even
Christ : wherefore let us keep the feast, not with
old leaven, neither with the leaven of malice and
wickedness, but with the unleavened bread of sin-

cerity and truth.’

The Roman Flamen Dialis was forbidden to touch
‘ farinam fermento imbutam ’ (Aul. Gell. X. xv. 19).

In other ethnic religions leaven plays little part.

IdTSEATOBB.—There is no literature beyond what is cited in

the article, C. F. KENT.

Altdorf (not having already received it at his own
University of Leipzig), and the brilliancy of his
dissertation procured him the offer of a professorial
chair. This, however, he declined, having, as he
said, different ends in view. His mother died in
1664, and he never visited his native town again
except in passing. Although not yet twenty-one,
he had already written several remarkable essays,

which showed the trend of his later work. One of
them dealt with the importance of the historical

method in law. Nuremberg was Leibniz’s next
place of abode, and there he became (like his great
predecessor, Descartes) acquainted with the Order
of the Rosicrucians, of which he became, indeed,
a member. What was more important, he also

became acquainted there with J. C. von Boineburg,
who had been first minister to the Elector of Mainz,
and by whose advice he both printed his Now
Methoaus in 1667 and dedicated and presented it

to the Elector. This act determined the young
man’s future life, for he entered the Elector’s

service in consequence of the acquaintance then
made. Leibniz now took to political writing ; he
defended (unsuccessfully) the claims of the German
candidate to the crown of Poland in 1669, and in

1670, in his Thovgkts on Public Safety, he advo-

cated a new league (‘ Rheinbund’) for the protec-

tion of Germany. He also brought forward the

proposal that the French king, Louis Xiv., instead

of marching on Holland (a step then imminent),
should make an expedition to Egypt. Letters re-

ferring to this scheme were sent to Louis by Boine-

burg, and in 1672 Leibniz, as the author of the

memorial, was requested to go to Paris. This
he did, but he was never granted the interview

which he desired. The history of the scheme was
hidden in the archives of the Hanoverian Library

nntil Napoleon learnt of it on taking possession of

Hanover in 1803.

In Paris Leibniz became acquainted with Des-

cartes’s successors Amauld and Malebranche, and

LEGALISM.—See Nomism.

LEIBNIZ.—i. Life.—Gottfried Wilhelm Leib-

niz, or Leibnitz, was bom at Leipzig on 1st July
1646. His father, a professor of Moral Philosophy
at the University of the same town, died in 1632,

leaving his son under the care of his young widow
(his third wife), who appears to have discharged
her duties with admirable skill. The family was
well-connected, of the official class, with consider-

able means, and the mother, a religious woman,
impressed on her children the importance of main-
taining the good name of their ancestors. Leibniz

became in great measure his own teacher, and even

in his earliest days his love of study was extra-

ordinary. He learned Latin by himself at the age
of eight, and at ten, by the advice of a neighbour,

his father's library was to his great joy opened to

him, with the words, ‘Toile, lege.’ One study
succeeded another in the case of this extraordinary

boy, who, after mastering Latin and Greek, de-

voted himself to the learning of the Schools. At
the age of fifteen, in 1661, he became a student at

the University of Leipzig. But the teaching there

was not such as to satisfy him, and it was through

his private study that he became acquainted with

the philosophy of Descartes. He also read Francis

Bacon, Cardan, Campanella, Kepler, and Galileo,

and he soon realized the distinction between the

new and the old methods of science. The summer
of 1663 was spent at Jena under Weigel, a mathe-
matician as well as a philosopher, and his interest

in mathematics developed from this time, though
it was not until later in life that he reached the

deeper study of the science. The .years 1663-66

were occupied in legal studies, and in the last of

those years he obtained his doctorate of law at

also with physicists such as Christian Huygens,
and he was soon immersed in the study of the

philosophical and scientific questions on which he

proceeded to write. As early as 1671 he had
written Hypothesis physica nova, an essay on
physics, and more especially on the subject of

gravitation, so that he was already known in the

scientific world. His tour was extended to London,
where he became acquainted with Boyle, Olden-

burg, and Newton. A calculating machine (an

improvement on that of Pascal), which was one

of nis many scientific inventions, was exhibited at

the Royal Society of London, and he was elected

a Fellow in 1673. It is from this period that his

studies in higher mathematics date, and he now
entered upon the series of investigations which
culminated in his discovery of the differential and
integral calculus. This gave rise to a long con-

troversy with Newton as to which of them first

invented the mathematical method of the calculus.

This famous controversy resulted in the conclusion

that, though Newton was in possession of a similar

method as early as 1665, in all probability it was

not known to Leibniz. Each discovered the method
independently. Leibniz published his account of

the method in 1684 ;
Newton’s was first published

in 1693.

In 1673 Leibniz entered the employment of Duke
Frederick of Brunswick-Liineburg as librarian and

private councillor, and in 1676 he removed to

Hanover, visiting Spinoza in Holland on his way.

At Hanover he passed the rest of his life. He
supported by his pen the claims of the dukedom
in various ways, and also wrote a history of the

Brunswick-Liineburg family, for which work he

had to travel in Germany, Austria, and Italy.

At Rome he was offered the custodianship of the
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Vatican Library by the pope, but one of the con-
ditions was that he should become a Roman
Catholic, and to this Leibniz would not consent.

He was, however, interested in a scheme which
was then being mooted for the reunion of the
Protestant and Roman Catholic Churches, and it

was in connexion with this discussion that he
wrote, in 1686, Systerna theologicum, in which he
tried to find some common standing-ground be-

tween the two religions. The letters to Leibniz
from Bossuet and others show that the writers
hoped to convert him to Roman Catholicism ; and,
when it was clear that they would not succeed,
the letters ceased. He later attempted to recon-
cile the Reformed and Lutheran Churches, also

without success. In addition to his literary pur-
suits, Leibniz interested himself in the mining
operations carried on in the Harz Mountains and
in the coining of silver found there.

In 1690 Leibniz was appointed librarian at
Wolfenbiittel, and some years later he formed a
friendship with the Electress Sophia Charlotte of
Brandenburg and her mother Princess Sophia of
Hanover. It was through this friendship that his
connexion with Berlin arose, and he was invited
thither in 1700. In this year the Academy which
he planned was founded by Frederick i. of Prussia
with Leibniz as President for life. He proceeded
to suggest the establishment of similar societies in
St. Petersburg, Dresden, and Vienna, with various
degrees of success. In recognition of this work
Leibniz was made privy councillor of justice by
the Elector of Brandenburg ; the same honour was
given him by the Elector of Hanover and by Peter
the Great of Russia. He likewise had the distinc-
tion of being granted an imperial privy councillor-
ship when on a visit to Vienna in 1712, while he
was also made a baron of the Empire (Reichs-
freiherr). While in Berlin he had much pleasant
intercourse at Charlottenburg with his royal pupil
the Electress Sophia Charlotte, and her death in
1705 was a severe blow to him. Indeed subse-
quently to that event his visits to Berlin became
less frequent, and that which took place in 1711
was the last. After the visit to Vienna in 1712
he returned to Hanover in 1714, but the Elector
George had by that time gone to England to
assume the crown, and Leibniz was disappointed
at not being asked to accompany him, since he had
supported his father’s claims to the Elector’s hat.
He was directed instead to remain in Hanover and
finish his history of Brunswick. This was the last
work of his life. He died on November 14th, 1716,
and his last years were far from happy. He was
ill, neglected after his royal friend’s death by those
who should have helped him, and embittered by
many controversies; and, when the end came,
hardly any notice was taken of it either in Berlin
or in London, whither his sovereign had gone.
His only mourner in Hanover was Eekhart, his
secretary, and not till 1787 was a monument
erected to his memory. To the last he showed a
marvellous power of work in very many directions

;

indeed his attainments were those of an almost
universal kind, and such as have seldom been
equalled. As he was naturally ambitious, the ne-
glect from which he suffered pained him greatly.

It is matter for regret that Leibniz’s teaching
has to be derived in great measure from isolated
papers, sketches, and letters. In 1708-04 he
worked out his criticisms on Locke’s Essay, but
the author’s death prevented their publication.
In 1710 appeared his most important philosophical
work, the Essais de thiodiete sur la bonti de Dieu,
la liberte de Vhomme, et Vorigine du mal. In
1714 he wrote La Monadologie, and in that year
there also appeared the Principes de la nature et
de la gr&ce. During his latter years he corre-

sponded (by the desire of the Queen of England)
with Samuel Clarke ‘ sur Dieu, l’Sme, l’espace, la

duree.’

2. Philosophy.—Leibniz’s philosophical doctrines

are mainly concerned with the mode in which sub-
stance is to be conceived. They represent a distinct

advance on the Cartesian view, which took for

granted that there were two substances, connected
only, if indeed they were connected at all, by the
power of God. Thus Cartesianism showed itself

to be a dualism which successive philosophers have
in different ways done their best to solve. Spinoza,
of course, endeavoured to absorb them into one
Divine Substance. For him ‘determination is

negation,’ and so far did he carry this doctrine
that in his case unity is preserved only at the ex-

pense of the reality of the parts ; the Substance,
that is to say, is self-existent and unconditional,
requiring no other thing from which it is formed,
or part which may determine it. This develop-
ment of the Cartesian doctrine is, no doubt, a
consistent one, and one which carried the principle
to its logical conclusion, but it ends in something
which much resembles the Oriental theory of ab-
solute self-identity. Leibniz, on the other hand,
accepts the multiplicity of substance (the ultimate
reality), which he terms monads (an expression
originally perhaps adopted from the Pythagoreans,
but more directly from Giordano Bruno), and these
monads he proceeds to determine. Assuming that
substance can be conceived only as force, he states
that the metaphysical view of monads is that they
are simple substances without parts, and, as there
are no parts, there can be ‘ neither extension, form,
nor divisibility.’ No dissolution of these elements
need be feared, and there is no conceivable way in
which they can be destroyed by natural means.
Nor can they by these means come into being.
Thus a monad can become existent or come to an
end only all at once, i.e. by creation in the one
instance or annihilation in the other.
These monads are therefore, so to speak, centres

of force, as distinguished from manifestations of
world-force. They are not to be confused with the
atoms of Democritus or the materialists, inasmuch
as they have within them the power of action ;

indeed it is their nature to act, and they also have
what might be called a spiritual nature. In his
Monadology, Leibniz states that the monad like-
wise has ‘perception and appetition.’ The per-
ception is, however, not necessarily conscious
perception, since conscious perception represents
another stage, which he calls ‘apperception.’ In
perception we have a unity which has a multi-
plicity of relations, and is thus variously modified.
Likewise the appetition is not necessarily conscious
desire or will ; it represents change within the
identity of a simple substance. Hence we must
conceive the monad as possessed of spontaneity
and as capable of evolving its nature and experi-
ence from itself. It is not inert and passive, but
is a microcosm, ‘ the universe in little ’

; indeed
Leibniz goes so far as to make use of the Aristo-
telian term, and say that the monads are entelechies
because they have a
‘certain perfection which makes them the sources of their
internal activities, so to speak, incorporeal automata ’ (§ 18).

They are not, however, pure entelechies, as is shown
by the differences among themselves.

‘ Each monad must be different from every other. For in

nature there are never two beings which are perfectly alike
1

(5 so-

ile considers that the Cartesian view of perception
is wrong, because it treats as non-existent those
perceptions of which we are not commonly aware,
and he believes that this causes a failure to dis-

tinguish between a prolonged unconsciousness
and death; this error has even ‘confirmed ill-
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balanced minds in the opinion that souls are
mortal ’ (§ 14).

Leibniz does not give the name ‘ soul ’ to every-
thing that has perception and desires ; for such,
he says, the general name monads or entelechies
should suffice.
The name of ‘goals,’ he considers, should be reserved for

those ‘in whom perception is more distinct, and is accom-
panied by memory ’ (§ 19). ‘ Memory provides the soul with
a kind of consecutiveness which copies [imite] reason, but
which is to be distinguished from it ’ (§ 26) ‘ It is the know-
ledge of necessary and eternal truths that distinguishes us
from the mere animal and gives us Season and the Sciences,
raising _us to the knowledge of ourselves and of God. And it

is this in us that is called the rational soul or mind [esvrit] ’

« 2?)
^

This knowledge makes us conscious of ourselves,
of substance, and of God ; it teaches us that what
is limited in us is in Him without limits.

Reasoning is founded by Leibniz on two great
principles

: (1) that of Contradiction, by which we
judge that to be false which involves a contra-
diction and that true which is contradictory to the
false; and (2) that of Sufficient Reason, whereby
we hold that there can be no fact, real or existent,
* unless there is a sufficient reason why it should
be so and not otherwise, even although these
reasons usually cannot be known to us.’ There
are also two kinds of truths, those of reasoning
and fact.
* Truths of reasoning are necessary, and their opposite is im-
possible ; truths of fact are contingent, and their opposite is

possible ’ (§ 33).

Then, again, the organic body of each living
thing is a kind of divine machine or natural
automaton,
‘ which infinitely surpasses all artificial automata. . . . For a
machine made by the skill of man is not a machine in each
of its parts. . . . But the machines of nature, namely living
bodies, are still machines in their smallest parts ad infinitum *

(8 64).

Each portion of matter is not only infinitely
divisible but also actually subdivided without
end. The smallest particle of matter has in it a
world of creatures—living beings, animals, ente-
lechies, souls—and nothing is sterile, or fallow,
or dead, or confused save in appearance. Each
living body has a dominant entelechy (in the
animal the soul), but the members of this body
are full of other living beings, plants, and animals,
each of which has its dominant entelechy or soul.
There is never absolute birth (generation) nor

complete death consisting in the separation of
soul from body.
‘What we call births are developments, growths, while what
we call deaths are envelopments and diminutions

' (§ 73)
Organic bodies do not really proceed from chaos,
but always from seeds in which there was some
pre-formation.

‘ The organic body was already there before conception, but
also a soul in this body, and in short the animal itself’ (§ 74).

The animal is merely prepared for the great trans-
formation of becoming another kind of animal.
The fact that the soul and the animal itself are

alike indestructible makes it easier for Leibniz to
explain his theory of the union of or material
agreement between soul and organic body. Both
soul and body follow their own laws, and
‘ they agree with each other in virtue of the pre-established
harmony between all substances, since they are all repre-
sentatives of one and the same universe ’ (5 78)

Souls and bodies, the two realms of efficient causes
and final causes, are in harmony with one another.
This is the famous doctrine of pre-established
harmony, which is often misrepresented, since it

is said to be arbitrarily dependent on the will of
God, whereas in reality it proceeds from tlie very
nature of the monads themselves as percipient,

spontaneous beings. Leibniz believes that Des-
cartes was not far off from his doctrine, and that
he would have arrived at it had he known that
there was a
‘law of nature affirming the conservation of the same total
direction in matters ’ (§ 80).

The Leibnizian and Cartesian theories of me-
chanical physics were the subject of much con-
troversy. For Descartes’s theory of the constancy
of the quantity of motion in the world, Leibniz
substitutes the principle of the conservation of
vis viva, but the long controversy was probably
due in great measure to the ambiguity of the
terms employed. It really concerns the conser-
vation of momentum as compared with the con-
servation of energy, which is what Leibniz
maintains. For Leibniz, motion is simply a
change of position. It is not a positive quality
belonging to the moving of a body, but a relative
one, and rest itself is merely an infinitely small
degree of motion.

Leibniz illustrates his theory of pre-established
harmony by the well-known example of the two
clocks. There are three alternative methods by
which they may be made to keep perfect time
with one another: (1) the machinery of the one
may actually move the other, being connected,
e.g., by a piece of wood, which represents Locke’s
theory of mutual influence

; (2) whenever one
moves the mechanism, a similar alteration may
be made in the other by a skilled workman, which
is the doctrine of the Oecasionalists ; or (3) the
clocks may have been so perfectly constructed at
the first as to continue to correspond at every
instant without any further influence or assistance,
which is Leibniz's view of a pre-established
harmony. Another simile that he uses is, how-
ever, a more adequate one : he compares the
monads to two independent bands of musicians
playing in perfect harmony.
As regards onr knowledge, it is all developed by

the soul’s own activity, and sensuous perception
is but a confused sort of knowledge. Locke had
denied that there were any innate ideas, and held
that all our knowledge must reach us from outside,

and through the senses. Descartes believed that
it came from pure thought and independently of

the senses. Leibniz held that his theory harmon-
ized the two. The soul of man as monad is an
active spontaneous force, and its ideas are innate,

but they are not clear and distinct, as Descartes
would have us believe. To begin with, they are
confused and imperfect, and it is only by means
of a developing force that they reach clearness

and self-evidence. Locke’s sensation is really con-
fused perception, and it is made clear only by the
result of an internal experience. Human know-
ledge is both a priori and a posteriori.

‘ As there is a perfect harmony between the two realms in
nature, one of efficient and the other of final causes, there is

another harmony between the physical realm of nature and
the moral realm of grace, i.e. between God, as Architect of the
mechanism [machine] of the universe, and God considered as
Monarch of the Divine City of spirits [esprits] ’ (§ 87).

Thus Leibniz justifies the ways of God to man,
the punishment of some, and the reward of others,

as being in accordance with the divine harmony.
Could we sufficiently understand the order of tlie

universe, we should find that it is impossible to

make it better than it is. Leibniz therefore makes
God the necessary postulate of morality, and in

his Theodicee he works out his theology and
defends his view of the universe as the best

possible world, and shows how faith and reason

may be found to coincide and harmonize. God
must either exist as a self-existent Being or be
impossible. The will is an effort towards that

which one finds good, and is free only in the sense

of being exempt from external control, and, as it

has a sufficient reason for its action, determined
by what seems good to it. Freedom consists in

following reason, while servitude comes from
following the passions which proceed from con-

fused perceptions.

Probably few philosophers have suffered more
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than Leibniz from misrepresentation of their

systems. We have Voltaire’s stinging satire of

the doctrine of the ‘ best possible world ’ in his

Candick, but that was a satire more than a mis-
representation. The doctrine of the pre-established

harmony, however, lent itself to easy caricature,

as did that of the living monads. Few of Leibniz’s

writings were published during his lifetime, and he
left masses of MSS in detached papers and little

treatises, difficult to sort out. His two principles

of contradiction and sufficient reason were never
elearly related to one another, and existed, so to

speak, side by side in independence. Newton’s
physics did not altogether accord with Leibniz’s
metaphysics, and Newton’s triumph meant cor-

responding discredit to Leibniz. His successor,

Christian Wolf, though he systematized his

philosophy, was not a true follower, or at least

he followed him in a pedantic way. Perhaps Kant
understood his position better, although he ad-
vanced far beyond it. Hegel terms it an ‘ artificial

system,’ but he appreciates its worth as showing
forth the principle of individuality. Goethe
adopted the Leionizian conception of monads
and souls. Later on Lotze re-constructed the
philosophy of Leibniz on his revolt as a man of
science against the idealism of Fichte, Sehelling,
and Hegel, though he was influenced by Kantian
doctrines and rejected much of Leibniz's teaching.

[3. Mathematics.—-Leibniz was a pioneer in the
science of comparative philology, and compared
and collected various remote languages ; this was
but one of his very numerous studies outside philo-

sophy. It was to mathematics, however, that
he specially devoted his attention. Leibniz’s
mathematical studies were carried beyond what
was usual at the time under Weigel at Jena in
1663. The de Arte Combinatoria, which he wrote
in 1666, is of logical rather than mathematical
interest. In 1673, when in London, he told Pell
that he had obtained the summation of infinite

series by differences, but in this he had been antici-

pated. After this he studied under Huygens in
Paris. Among other results at this period, he ob-
tained the important series J = 1 - ^ \ - } + j - . . .

He now began his great work on the infinitesimal
calculus. He started with the conception, pre-
viously employed by Barrow, Newtons teacher,
of a ‘ triangulum characteristicum ’ at any point
on the curve. This consists of the chord joining
two adjacent points, together with parallels to the
axes of co-ordinates drawn through these points.

In the limit when these points come to coincide
with the given point, the chord becomes the tangent
at it. With the aid of this conception he attacked
problems of tangency, showing that the so-called
‘ inverse problems of tangents ’ could be reduced to
quadratures, or, in modem terminology, integra-
tions. He regarded integration as a summation of
infinitesimals. His original notation forJ ydx was
* omn.y,’ amn. standing for omnia. Later he intro-
duced the symbols

J,
standing for S, or Sumvia,

and d, for differentia, which are still used in the
calculus. By 1676 he had applied the new methods
to the * direct problems of tangents ’ and to solid
geometry, and in the following year he gave cor-
rect rules for the differentiation of sums, products,
powers, and other functions.

In 1684 he published his first paper on the differ-

ential calculus in the Leipzig Acta Eraditorum.
Besides tangency, maxima and minima and refrac-
tion are treated; dy and dx are still apparently
taken as finite, though small.
Two years later he gave a sketch of the integral

calculus in the same journal. Here dy and dx are
regarded as quantities, though infinitely small.
His final position appears to have been that they
are ‘quantitates assignabiles ’ which spring from

‘quantitates inassignabiles’ by the law of con-
tinuity, but on the whole question he showed
considerable vacillation. His view of the calculus,
though more general, and perhaps more fruitful,

than Newton’s, was on the whole less consistent
and logical. Thus he always seems to have regarded
a curve as a polygon with infinitesimal sides, whilst
Newton usually considered it as generated by the
continuous motion of a point. In the minds of
both, however, there was probably enough confusion
to justify Berkeley’s attack in The Analyst.
some idea of the variety and magnitude of Leib-

niz’s mathematical achievements can be gathered
from the fact that, besides the notation of the
calculus, we owe to him the words ‘co-ordinate’
and ‘axis of co-ordinates’ in analytical geometry,
the beginnings of the theories of determinants,
osculation, and envelopes, and the method of partial
fractions. ‘ Leibniz’s theorem ’ deals with the re-
peated differentiation of a product. In mechanics
hiswork, though fruitful, contains many errors. He
regarded vis viva, which varies as the square of the
velocity, as the proper measure of the force in a
moving body, whilstDescartes had used momentum,
varying directly as the velocity, for this purpose.
Though the attack on Descartes was unjustified,
yet this view ultimately led to the fundamental
modem conception of energy.

—

J. B. S. Haldane.]
Literature.—None of the many editions of Leibniz's works

is complete. There is, first of ail, the Opera Omnia , by L.
Dntens, Geneva, 1768, which was held to be complete when
published. In 1843 G. H. Pertz began an edition of his works
(Istser. ‘History/ 4 vols., Hanover, 1843-47, 2nd ser. ‘Philo-
sophical/ 1 voL, incomplete, Berlin, 1846). The only com-
plete edition of his mathematical works is the third of the
same series, * Leibnizens mathematische Schriften/ ed. C. J.
Gerhardt, 7 vols. and supplementary vol., Halle and Berlin,
1850-63. The most important edition of his philosophical works
is by C. J. Gerhardt, Die philosophischen Schriften von G. W.
Leibniz

,

7 vols., Berlin, 1875-90. There are also Leibniz’s
Deutsche Schriften, ed. G. E. Guhrauer, 2 vols., Berlin, 183S-40;
A. Foncher de Careil, CEuvres de Leibnitz

,

7 vols. (planned in
20 vols.), Paris, 1859-75 ; Onno Klopp, Die Werke von Leibnitz,
10 vols., Hanover, London, and Paris, 1864-77, containing the
historical and political works*; and A. Jacques, (Euxrres de
Leibnitz, 2 vols., Paris, 1847. There is an edition (not complete)
of his philosophical works by J. E. Erdmann, Berlin, 1839-40,
and one by P. Janet, 2 vote., Paris, 1866.
For the life and teaching of Leibniz we have Robert Latta,

The Monadology and other Philosophical Writings, Oxford, 1898
(gives a translation of ‘ t ~ v I ” r philosophical
works) ; J. T. Merz, : * . • Philosophical
Classics, Edinburgh, : " s W '{

.*? . * Leibnitz/ in
EBr11

; E. Boutroux, La Monadologie : accompagnte d’eclair-
eissements, Paris, 1881 ; cf. also Le Bovier de Fontenelle,
Eloge (=vol. L of the Opera Omnia, Geneva, 1768 [see above]),
in the Acta Eruditorum, and L. Grote, Leibniz und seine
Zeit , Hanover, 1869 ; E. Pfleiderer, Leibnitz als Patriot,
Staatsmann und Bildungstrdger, Leipzig, 1870 ; F. Kirchner,
G. W. Leibniz : sein Leben und Denken, Kothen, 1876. There
are countless monographs on Leibniz, besides good accounts of
him by Kuno Fischer, ‘G. W. Leibniz, Leben, Werke, und
Lehre’ in Gesch. der neueren Philosophie, Heidelberg, 1902;
E. Zeller, Gesch. der deutschen Philosophie, Munich, 1873.
Among the critical works may be mentioned Bertrand Russell,
Critical Exposition of the Philosophy of Leibnitz, Cambridge,
1900. Further literature is cited in DPhP iii. [1905] 330-338.

E. S. Haldane.
LEPROSY.—See Disease and Medicine.

LESSING.—i. Life and times.—It is easy for
us to see in retrospect that the achievement of
Lessing lay in preparing the way for the complex
creative movement associated with the names of

Goethe and Schiller ; Lessing himself, however,
looked forward to a future only dimly illumined
by rays of hope, and he went out perforce ‘not
knowing whither he went.’ The century follow-

ing the close of the Hundred Years’ War had seen
a very slow and partial recovery of the German
national life from the utter barbarism, the de-
generation of morals, of manners, and of edu-
cational and political institutions which resulted
from that devastating war. But at the middle of
the 18th cent., when Lessing’s literary career
began, a new life was stirring ; universities were
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being founded, and the latent national genius was
re-asserting itself in the varied interests that we
should comprise under the term ‘ culture.’

Gotthold Ephraim Lessing was boro at Kamenz, in the Saxon
province of Upper Lusatia, on 22nd Jan. 1729, the second child
and eldest son of a family of twelve born to a Lutheran clergy-
iimn, afterwards head-pastor of the town, and his worthy but
not remarkable wife. The boy was brought up in simple cir-

cumstances and in a very orthodox family circle. In 1741 he
was sent to the Klosterschule of St. Aira at Meissen, in which
the monastic spirit was associated with a thorough classical

education, a strict discipline, and a healthy intermixture of

boys from different social strata. In his spare hours he supple-
mented his vigorously pursued studies by extensive reading in
his favourite authors—Theophrastus, Plautus, and Terence

—

and, when he left in June 1746, in consequence of the disturbed
condition of the town after the battle of Kesselsdorf, it was
with a thorough mastery of Latin and Greek, some knowledge
of modern languages, and well-developed mathematical powers.
His farewell oration was on ‘ Mathematics among the Ancients.’
He next entered Leipzig University, where he came under the
influence of J. A. Ernesti and J. F. Christ in classics and of

A- G. Kastner in mathematics. Fearful lest keen study should
make him a dry pedant, he entered society and acquired the
accomplishments suited to a man of the world. Introduced
into dramatic circles, he completed his first play, which he had
commenced at school, and it was performed at Frau Neuber’s
theatre. His new interests gave his good father much anxiety,

for the young student had been destined for the Church ; and
lie had to promise to study medicine before his parents’ con-
fidence was restored.
Leaving Leipzig in consequence of debts which he had

contracted by standing security for some actor-friends, be
went for a time to Wittenberg, but in 1749 he found himself

in Berlin, earning a living by translating, and at the same time
making a literary venture with his friend Christlob Mylius, in

the shape of a Quarterly Review intended to form a history of

dramatic poetry and to contain translations of classical and
foreign dramatic works. The Review ceased to appear in the
following year, since Mylius had made a statement in it with
which Lessing refused to be associated. Another periodical

appearing in parts from 1754 to 1758 showed Lessing's deter-

mination to devote himself to the reform of the stage.

He published at this time in the Vossische Zeitung a series

of criticisms which attracted much attention. On returning

to Wittenberg for a few months, he was engaged in theological

studies, and wrote the well-known Rettungen (the defence of

certain little-known and much-maligned authors of the past).

At the same time he made a special study of Horace and
Martial, and entered into a controversy with a certain pastor,

S. G. Lange, utterly destroying the latter’s claims to be * the
German Horace/ and securing a respectful hearing for any
critiques which he might care to publish. Once again in

Berlin, Lessing became the friend of the learned Moses
Mendelssohn and the publisher C. F. Nicolai.

His literary activity was now great, and, apart from his

translations of important foreign books, he published from
1753 to 1755 six volumes of collected works, containing songs,

odes, epigrams, letters, critiques, fables, and his tragedy, Miss

Sara Sampson. For a second period he resided in Leipzig,

and then started an abortive grand tour as travelling com-
panion to a rich young man. Back again in Leipzig, he de-

veloped an intimate friendship with the soldier-poet E. C. von
Kleist (destined to be cut short after two years by von Kleist’s

untimely death), and then, disappointed by his failure to obtain

an official post in Prussia, he returned to Berlin (1758).

Lessing’s next production was the Letters upon Current
Literature ;

these were epoch-making in German literature.

Saddened by the loss of his friend von Kleist, and lonely in his

conscious superiority to the literary circles of Berlin, he went
for a time to Breslau, acting as secretary to the governor.

General Tauentzien, developing a strange love of the gaming-
table, collecting a large and valuable library, working at his

Laocoon, and sketching out his play Minna von Barnhelm.
After an illness due to overwork, he gave up his post in 1765,

and, refusing a professorship which involved certain duties

uncongenial to an independent man, returned to Berlin. He
was unable to obtain the post of librarian to Frederick the
Great, and turned to finish the Literaturbriefe, the Laocoon,

and Minna von Barnhelm. We next find Lessing at Hamburg,
acting as ‘ critic of the plays and actors ’ in connexion with a
newly founded National Theatre, issuing the criticisms which
are preserved under the title Hamburgische Dramaturgic
(‘Hamburg Dramatic Writings’), and engaging in violent

single-handed controversy with C. A. Klotz (professor of

rhetoric at Halle), whom be ultimately laid low by his Anti-,

quarisch* Brief

e

(‘Letters upon Archaeology ’). In 1770 he
accepted the post of librarian of the Wolfenbiittei Library

under a Brunswick prince, but his life at Wolfenbuttel was
dull in the extreme. He was importuned by his family for

financial help, and cut off from intercourse with congenial

companions. He was betrothed in 1771 to Eva Konig, but was
unable to marry her till five years later. In the meantime he
published his Emilia Galotti and afterwards some ‘ fragments ’

by his friend H. 8. Reimarus, which aroused another contro-

versy. He then went to Austria, and, when just about to

marry, felt compelled to accept an invitation to accompany
Prince Leopold of Brunswick on a journey to Italy. The
journey lasted nine months, but involved Lessing in uncon-

genial ceremonies, and left him few opportunities of studying
Italian works of art. In 1776 he was married, and he had a
happy life with his cultured and refined wife ; but their joy
was short-lived, for in 1778 a son died after only a few hours
of life, and his wife died a fortnight later. Nathan the Wise,

The Education of the Human Race, and Dialogues for Free-
masons mark the remaining years of his life, which ended at
Brunswick suddenly after a brief illness on 15th Feb. 1781,
when he was only fifty-two years of age.

Perhaps the greatest service which Lessing
rendered to his age lay in his devotion to truth
even more than in his influence in changing the
direction of creative literary work, in revolution-
izing the principles of criticism, and in stimulating
theological study. ‘In his person/ said D. F.
Strauss, ‘allegiance to truth and love of truth
personified guard the portals of our literature’

( Lessing’s Nathan der Weise2, Berlin, 1866). It

was righteous indignation rather than cynical
irony that gave point to his most acute criticisms.

Sham and the worship of mere appearances were
hateful in his eyes.

* Not the truth which a man possesses or believes himself to
possess, but the sincere attempt which he has made to reach
the truth, constitutes his worth. For not through the
possession of truth, but through inquiry after truth, are
developed those powers in which his ever-increasing per-
fection consists. Possession makes the mind stagnant, in-

active, proud. If God held in His right hand all truth, and in

His left only the ever-active impulse to search for truth, even
with the condition that I must for ever err, and said to me,
“ Choose !

” I should humbly bow before His left hand and say,
“ Father, give ! Pure truth belongs to Thee alone !

*”
(Sdmmt-

liche Schrzften, ed. Lachmann and Maltzahn, xi. (2) 401).

Though Lessing’s mind sought creative ex-

pression, its bent was in the long run predomi-

nantly critical. While he could not create without
stimulating his otvn critical faculty, and could not
arrive at critical conclusions without desiring to

apply them, we owe more to his insight as a critic

than to his genius as a creative artist. And our
debt has found striking expression in words which
give an illuminating estimate of the critic as well

as a testimony to his influence on subsequent
authors.
Macaulay once said that the reading of Lessing’s Laocoon

formed an epoch in his mental history, and that he had
learned more from it than he had ever learned elsewhere (G.

H. Lewes, Life of Goethe2, London, 1864, p. 57). Carlyle said

in bis ‘Essay on the State of German Literature ’
( Works of T.

Carlyle, London, 1857, ii. 36) : ‘It is to Lessing that an English-

man would tarn with readiest affection. ... As a poet, as a
critic, phiiosopher, or controversialist, his style will be found
precisely such as we of England are accustomed to admire
most ; brief, nervous, vivid

;
yet quiet, without glitter or

antithesis; idiomatic, pure without purism, transparent yet

full of character and reflex hues of mearing.‘

Z. Contributions to aesthetics.— .Esthetics has
always occupied an important place in modem
German philosophy, but it is questionable whether
Kant or Scbelling, Hegel or Schopenhauer, exer-

cised so potent or so far-reaching an influence as

Lessing, whose Laocoon (written between 1760 and
1765 and published in 1766) gathered together in

a suggestive form the results of previous critical

theory and handed them on to a dawning new age
along with an arresting presentation of several

new problems. The book deals only by way of

illustration with the sculptured group which gives

it its title. Its theme is the dissimilarity of poetry

on the one hand and painting and plastic art on

the other ; it attacks the current but uncritically

held view summed up in Plutarch's quotation from
Simonides referring to poetry as a speaking picture

and painting as a dumb poem. Lessing shows
that peculiar laws govern these different arts,

and, in particular, that the choice of a ‘ pregnant

moment,’ essential to the artist, is not the task

of the poet. The artist must select a moment at

which the object of his art is so acting that the

representation of it shall be most suggestive to

the imagination—suggestive both of past and of

prospective action ; the poet, however, is able to

prepare the imagination of his hearer or reader

beforehand and even to influence it subsequently

;
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in other words, he is able to lead up to his critical

moment and to tone down the efl’eets of his

treatment of it. Virgil could for this reason re-

present Laocoon as screaming with anguish ; but
the sculptor shows him to us as emitting deep
sighs.

‘ That choice which allows free play to the imagination is

alone a happy one. The more we gaze, the more must our
imagination add ; and the more our imagination adds, the more
we must believe that we see. Now in the whole course of an
emotion there is no moment which offers this to so little ad-
vantage as its climax. There is nothing higher beyond this,

and to present the extreme to the eye is to clip the wings of

fancy and to compel her, since she cannot get beyond the im-
pression of the senses, to seek lower and weaker images where-
with to occupy herself, shunning, as her limit, the visible fulness
of expression. Thus, if the Laocoon sighs, the imagination can
hear him shriek. But if he shrieks, it can neither rise a step
above, nor descend a step below this representation, with-
out beholding him in a more endurable and consequently less

interesting condition. It either hears him merely moaning or
sees him already dead ’ (Laocoon , ch. iii.).

With some of the exaggeration of an advocate,
Lessing inveighs against descriptive poetry ; action
in the widest sense of the word, we might say ‘ the
dramatic,’ that which changes, moves, and pro-
gresses (including feeling), is to him the primary
object of poetry. So far as poetry represents
things co-existing in time, it must ao so by re-

presentation of things in succession. A fruitful

illustration of this, as of so many of his theses, is

drawn from Homer.
4 Now a shield, at any rate, it will be said, is a single material

object, and consequently a description of it, according to its parts
in juxtaposition, would not form a suitable subject for poetic
representation. And yet this very shield [that of Achilles] has
been described by Homer, in over a hundred magnificent lines,
with such minuteness and exactitude as regards its material,
its form, and all the figures which filled its vast surface, that
modern artists have experienced little difficulty in producing a
drawing corresponding with it in every detail. My reply to this
particular objection is that I have already replied to it. What
Homer does is not to describe the shield as it is when finished
and complete, but as it is being wrought. Here again, there-
fore, he has availed himself of that admirable device of trans-
forming what is co-existent in his subject into what is consecu-
tive, thus giving us a vivid picture of an action instead of a
tedious painting of a material object. We do not see the shield,
but the divine craftsman in the act of making it. He steps,
with hammer and tongs, before his anvil, and, after the plates
have been forged out of the raw material, the figures destined
by him to adorn the shield rise from the bronze one by one
before our eyes, beneath the finer strokes of his hammer. We
do not lose sight of Aim until the work is completed. At length
it is finished, and we marvel at it with the confident astonish-
ment of an eye-witness who has beheld the actual operation’
(ib. ch. xviii.).

Incidentally Lessing discusses a number of special
topics of interest to the student of art from the
comparative point of view. The book, as we
have it, is but a fragment of Lessing’s projected
work, but its charm lies in the skill with which
the main themes are relieved, and at the same
time illustrated, by digressions which stimulate
the imagination instead of wearying the critical
faculties.

‘We are plunged at once into the midst of his argument;
then he draws back, alternately approaches and recedes from
his goal, taking occasionally a side-glance at objects he meets
on his way. We see him in the very act of conquering the
truths he intends to expound, witness' his hesitancy while they
are still uncertain, share his pleasure as they burst upon him
in their full significance. ... If we except the best of Plato’s
dialogues, it would be difficult to name any book which gives
opportunity for so much of the most valuable kind of mental
gymnastic’ (J. Sime, Lessing, L 2511.).

3. Dramatic writings.—Lessing’s dramatic works
interest us here only in so far as they reflect his
social and religious ideals. Miss Sara Sampson,
the scene of which is laid in England, is a tragedy
of middle-class life, interesting as a hint of the
new day about to dawn on the German drama.
Minna von Barnhelm is a charming study in
human character, full of local colour and contem-
porary feeling, and presents its characters before a
background of political significance.
The Seven Tears5 War ended for political reasons, and har-

mony of national sentiment did not immediately take the place
Of the bitterness which accompanied the conflict. Minna von

Barnhelm made for true peace, whether Goethe was right or
wrong in saying that it was the design of the play to effect by
art a result which could not be achieved by diplomacy. 1 The
Saxon felt most painfully the wounds inflicted upon him by the
proud Prussian.’ In this play 1 the grace and amiability of
the Saxon ladies subdue the stolid character, the dignity, the
obstinacy of the Prussians* (Dicktung und Wahrheit, Stuttgart
and Tffbingen, 1837, pt. ii. bk. 7). The play was of great im-
portance, since its originality, and the breach which it made
with contemporary imitation of French and English drama,
stimulated the national consciousness and genius.

Nathan the Wise, a dramatic poem rather than
a drama, secured Lessing’s European fame. It
saw the light first in 1779, but had long been
planned. While Lessing declined to admit that
his play contained allusions to the controversies
in which he had been engaged with a Hamburg
pastor, J. M. Gotze, he declared that he would
have nothing to say against the surmise that his
purpose was to show how in olden time and in many
lands, as among modern peoples, there have lived
individuals who, though holding aloof from the
religious systems of their age, were yet respectable
and good ; or against the conclusion that he in-
tended to present such persons in a less repulsive
light than that in which they had hitherto been
regarded in Christian communities.
We cannot here detail the plot, but the idea of the play—and

there is more idea than action—centres in the story of three
rings in the possession of three sons of a dead man, one of them
being the true heirloom, the others fraudulent imitations. The
central characters of the play are a Christian, a Jew, and a
Muslim. Nathan, the Jew, teaches what Lessing admitted was
his own conviction, not, as some have supposed, that of the
three religions one is true and the others false, the true to be
discovered by observation of the results of each in the lives of
its adherents, but rather the deep truth that, so long as Christ-
ians, Muslims, and Jews quarrel about their systems, the truth
of religion (present in each) can never be discovered. When
the power of the true ring has shown itself acting from within
its owner, there will be nothing left to quarrel about. Creeds
are accidents of birth and circumstances, but true religion is

seen in character and action and must be the achievement of
those who profess it.

Nathan the Wise was played in Berlin in 1783,
but by indifferent actors. Only when Goethe and
Schiller produced it at Weimar in 1801 did it

take the place that it holds to-day in the reper-
tory of the best German theatres. In it Lessing
still teaches his lessons of toleration and broad-
minded sympathy.

4. Literary and dramatic criticism.—In literary
and dramatic criticism Lessing occupied an original
standpoint and maintained it with brilliance and
learning. His various contributions to periodicals
and his Literaturbriefe (‘Letters upon Current
Literature’) carried him into the arena already
occupied, on the one side, by J. G. Gottsched, who
blindly imitated the stilted masterpieces of the
French, and therefore gave supremacy to formal
standards, and, on the other, by the Swiss writers
J. J. Bodmer and J. J. 1 reitinger, who insisted
on the supreme importance of creative imagina-
tion. Lessing took up an independent position,
criticizing both schools, though championing the
main thesis of the anti-French school. From the
frankest criticism of Gottsched, a renowned Leip-
zig professor, the young critic proceeded to the
still more daring venture of criticizing Rousseau
and Voltaire. In his Hamburgische Dramaturgic
(published while he was ‘critic’ at the Hamburg
Theatre and collected in 1769) he urged that the
Greek dramatists and Shakespeare should be re-
garded as models, and he succeeded in severing the
tie between German literature and the classic
French school. In a brief but striking essay on
‘How the Ancients represented Death’ (Wie die
Alien den Tod gebildet, 1769), Lessing maintained
in reply to Kiotz, who had criticized a remark in
Laocoon, that the ancients represented the god of
Death, not by the symbol of a skeleton, but by
that of a boy, twin-brother of Sleep. He argued
that skeletons represented the departed souls of
evil men.
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* It most presumably be our religion which has banished the

ancient cheerful image of Death out of the realm of art. Since,
however, this religion did not wish to reveal this terrible truth
(that even natural death is the wages and fruit of sin] to drive
us to despair, since it too assures us that the death of the
righteous cannot be other than gentle and restoring, I do not
see what should prevent our artists from banishing the terrible
skeletons, and again taking possession of that other better
image. . . . Only misunderstood religion can estrange us from
beauty, and it is a token that religion is true and rightly under-
stood, if it everywhere leads us back to the beautiful ’ (Lessing's
Prose Works, Bohn’s Library, 1879, p. 225 f.).

5- Theological opinions.—Lessing was always
most powerful in the expression of his opinions
when he was compelled to defend them against
the traditionalist, whether of the literary or of the
theological world. In addition to early Essays,
‘The Origin of Revealed Religion’ and ‘Contri-
butions to History and Literature’ (containing
essays on the theories of Leibniz), controversies in

which he was engaged led to the publication of the
following tracts : ‘The Demonstration of the Spirit

and of Power,’ ‘ The Testament of John,’ *A Re-

g
inder ’ (Ein Duplik), and ‘The Religion of Christ.’

is chief theological controversy arose over papers
that he published anonymously which were the
work of H. S. Reimarus, who died at Hamburg
while Lessing was there. These papers, which
were transcripts from an essay left by Reimarus
entitled ‘ An Apology for Rational Worshippers of
God,’ dealt with the questions of revelation, im-
mortality in the OT, and the inconsistencies in the
accounts of Christ’s Resurrection. That they did
not reflect adequately his personal views may be
judged by his own words

:

4 What has the Christian to do with the hypotheses, the ex-
planations, the proofs, of the theologian ? The letter is not the
spirit, and the Bible is not religion’ (Sdmmtliche Schri/ten,
x. 14>
The foremost critic of these papers was Gotze,

head-pastor of Hamburg, whose utterances were
the occasion of some of Lessing’s most brilliant

controversial writings. Lessing strenuously up-
held the right of the intellect to discuss with
perfect freedom all subjects, whatever their nature,

which are of deep concern to mankind.
‘ If you could bring it about that our Lutheran pastors should

become our popes ; that they should have power to prescribe
to us where we must cease to investigate Scripture, to put
limits to our investigation and to our right of publishing the
results

; I should be the first to exchange the popelings for the
pope’ (ib. p. 161).

Lessing insisted on the distinction between Christ-

ianity and the religion of Christ

:

‘that which He Himself as a man recognised and practised,

which every man may have in common with Him, which every
man must wish to have in common with Him in proportion as

the character ascribed to Christ amply as a man is sublime and
lovely’ (iff. xi. (2) 248).

In the dialogue entitled ‘The Testament of

John,’ Lessing asks, ‘Are not Christian love and
the Christian religion the same thing ! ’ (ib. x. 46).

In his treatment of Biblical questions Lessing was
very frank. He left it to others to write appreci-

ations of the Bible, taking their results for granted.

He himself set out to show that the Bible is not

the only sustenance for man’s spiritual life, and
the suggestions which he threw out in the course

of these controversial writings (which belong chiefly

to the year 1778) led to those inquiries and re-

searches which were only much later recognized

as the legitimate studies of NT Canon and Early
Christian History. Indeed, it was Lessing who
first among the Moderns drew attention to the

essential difference between the first three and the

fourth Gospels (see the fragment, ‘New Hypothesis

concerning the Evangelists,’ Sdmmtliche Schri/ten,

xL).
Lessing’s contributions to theological study

were vividly summarized in a work consisting of

a hundred propositions and entitled ‘The Educa-

tion of the Human Race’ (Die Erziehung dee

Menschengeschlechts, 1780). Humanity is repre-

sented as passing through three stages of education.

The first is that reflected in its school-book, the
OT. We see there the gradual development from
the worship of a patriarchal and local deity to that
of one God, and the transition from the ethics of
a virtue which is dependent on rewards and punish-
ments in this life to the doctrine of the immortality
of the soul, to learn which the Hebrew people had
been ‘sent abroad’ to Babylon. The second i3

that in which Christ taught the eternal sanctions
of righteousness in place of immediate retribution,

and the NT is the school-book of this stage. Be-
fore the third stage is reached, revealed truths are
to be transformed into truths of reason.

* It will come, the time ol consummation, when man, however
firmly his mind is convinced of an ever better future, will yet
have no need to borrow motives for his conduct from that
future. For he will do what is right because it is right, and
not because arbitrary rewards are attached to it, which were
merely intended to attract and strengthen bis wandering
attention, so that he might recognise its inward and better

rewards. It will certainly come, the time of this new eternal
Gospel

,

which is promised us already in the elementary books
of the New Covenant ’ (Proportion 85 f.).

After remarking that each individual human
being must first traverse the ground along which
the race advances towards its perfection, he meets
the objection that in one and the same life-

time a man cannot pass through all the stages,

making the interesting, and at that time novel,

suggestion of pre-existence (see Propositions 93-

100). This little treatise is closely related to

Nathan the Wise in its teaching of the relative

worth of different religions, and in its insistence

that each is fitted for a particular race and epoch

and that none can claim supremacy over all the

others.

6. Political opinions.—In Ernst and Falk, Dia-

logues for Freemasons (Gesprdche fur Freymauer),
published without his permission in 1780, Lessing

expresses his views of society, devoting but little

space to freemasonry, which should, he says, over-

come all distinctions of caste and fortune, of

nationality and religion. He admits a preference

for natural life as opposed to the social state.

Speaking of ants, he says: ‘What activity and yet what
order ! Everyone carries, drags, and pushes, and not one is a

hindrance to the rest. See, they even help one another 7 . . .

they have no member that holds them together and rales

them; . . . each individual is able to govern himself’ (Sdmmt-

liche Schri/ten, x. 257V.

But at the same time he recognizes that the good

of individuals depends at present on a certain

degree of organization. With no uncertain cour-

age, considering the circumstances of the age,

Lessing insists on the basis of social life in the

needs and satisfactions of individual life.

‘ States unite men that through and in this union every indi-

vidual may the better and more surely enjoy his share

of welfare. The total of the welfare of all its members is the

welfare of the state ; besides this there is none. Every other

kind of welfare of the state, whereby individuals suffer and

must suffer, is a cloak for tyranny. . . . As if nature could have

intended the welfare of an abstract idea. State. Fatherland, and

the like rather than that of each individual ’ (ib. x. 258).

LrTKRatusb.

—

i. Works.

—

Sdmmtliche Schri/ten, ed. K. Lach-

iann, 13 vols., Berlin, 1825-28; re-edited W. von Maltrahn,

eipzig, 1853-67 ;
and re-edited F. Mnncker, 21 vols., Stuttgart,

888-90 : Gesammelte Werke, 6 vols., Leipzig, 1912.

ii. Translations.—Selected Prose Works a/ G. E. Lessing

Laoeoon, How the Ancients represented Death, and Dramatic

totes) tr E. C. Beasley and H. Zimmem, London, 1879 ;
Les-

ino’s Laoeoon, tr. E. C. Beasley, do. 1887 ; Laoeoon and Other

'rose Writings, tr. and ed. W. B. Konnfeldt, do. 1895; Laoeoon,

r with introd. R. Phillimore, do. 1905; Lessing’s Dramatis

Yorks, ed. E. Bell, 2 vols., do. 1879; Plays o] Lessing (Hathan

he Wise, Minna ton Bamhelm), tr. R. D. Boylan, ed. K Beil,

o 1888 ;
Nathan the Wise, tr. with introd. R. Wilbs, do. 1867

;

fathan the Wise, tr. E. Frothingham, New York, 1868; Cam-

ridge Free Thoughts and Letters on Biblwlatry, tr. from

ierman of G. E. Lessing by H. H. Bernard, London, 1862 ; The

Iducation of the Human Race4, tr. F. TV . Robertson, do. 1896.

iii. Biographies and Essays.—C- G. Lessing, Lessing sLebcn,

vols?

1

Berlin, 1793-95 ; T. W. Dauzel and G. E. Gubraner,

Lain. ed. W. von Maltzahn and R. Boxberger , 2

ols do 1880-81; H. Diintzer, Lessings Leben, Leipzig, 1882 ;

r Schmidt, Lessing, Gesehichte seines Lebens und seiner

"chri/tenS, Berlin, 1910: J. Sime, Lessing, 2 vols., London,

377 • Helen Zimmern, G- E. Lessing, his Li/e and his Works,
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do. 1878 ; T. W. RoUeston, Leasing, do. 1889 ; K. Fischer,
Lessing als Reformator der deutschsn Literatur dargestellt

2 vols., Stuttgart, 1888; H. W. C. Schwarz, Leasing dla

Theologe, Halle, 1864 ; T. Carlyle, ‘ Essay on the State ot

German Literature,’ in Works, ed. London, 1857; D. F.
Strauss, Lessings Nathan der Weise, Berlin, 1864, new ed.

Frankfort, 1908 ;
K. Fischer, Lessings Nathan der Weise, Idee

und Charactere der Dichtung, Stuttgart, 1864 (condensed in E.

Frothingham’s tr.
;
see above) ; H. Diintzer, Leasings Nathan

der Weise erlautert*, Leipzig, 1873.

Harold E. B. Speight.
LETTERS CELESTIALAND INFERNAL.

—With the development of writing the belief

arose that the gods themselves kept records of

their proceedings, and thus among the Egyptians
Thoth was the scribe of the gods (A. Wiedemann,
Religion of the anc. Egyptians, London, 1897, pp.
227 f., 248), while the Indians believed Brahma to

he a writer god (cf. Vasavadatla, tr. L. H. Gray,
New York, 1913, p. 115), particularly the deity

who writes the fate of each mortal on the indi-

vidual’s forehead (
hrahmarekha ).

As a natural corollary it was thought that the

gods could communicate their will to man by
written as well as by spoken words.

In the Egyptian Rook of the Dead, the rubric of ch. xxx. b.

states that ’this chapter was found in the city of Khemennu
[Hermopolis Magna] under the feet of [the statue of] this god.
[It was inscribed] upon a slab of iron of the south, in the writing
of the god himself, in the time of . . . Men-kau-Ra [of the IVfch

dynasty] ... by the royal son Heru-ta-ta-f
’

[son of Cheops,
the builder of the Great Pyramid] (Book of the Dead, tr. E. A. W.
Budge, London, 1901, p. 151 ; of. 221 f., 418).

In some forms of revelation the document is

written in heaven by the deity. This is notably
the case with the Decalogue (Ex 2412 3118 32'*
341 - 88 Dt 5“ 9 10 102 ’

*), and the archetype of the
Qur’an is written ‘ on the preserved table’ (fi lauh'n

mahfutin
,
lxxxv. 22 ; cf. also xiii. 39, xcvii. 1),

the word for ‘ table ’
(
lauh

)

being the one employed
also in reference to the tables of the Ten Command-
ments (vii. 142, 149, 153 ; cf. the equivalent Heb.
niS, Ex 2413 etc.). Mention is likewise made in

the Bible of books sent down from heaven and
eaten by Ezekiel and St. John the Divine, who
then prophesied the contents of the volumes (Ezk
29fr

- Rev lO882
-). Similarly, in the Book of Mormon

an angel gives Lehi a book foretelling the Baby-
lonian Captivity (1 Nephi llltt

). According to

the Zohar, Adam, while yet in Eden, received
from God a book containing, in 670 writings, the
72 sorts of wisdom, and giving the 1500 keys of

knowledge—matters which were unknown even to

the angels. Adam consulted this book daily till

he was driven from the Garden, when it flew
away from him. In pity for his grief, God caused
it to be restored to him, and it was in the posses-
sion of his descendants until Abraham (J. E.
Eisenmenger, Entdeektes Judenthum, Konigsberg,
1711, i. 375f., ii. 675).

The sacred book of the Elkesaites was believed
to have fallen from heaven (Eus. HE vi. 38), or,

according to another version, to have been brought
from heaven to Elkesai by a gigantic angel (Hippol.

Refut. ix. 8 ; see ERE v. 263*).

The belief may, however, be traced much farther
back. Towards the end of the 3rd or during the
2nd cent. B.C. Menippus, a Syrian from Gadara,
inaugurated the genre of the ‘ Menippean satire.’

Among his productions were bnarohai KSKoiifeviUva i

a.Trh roh tCiv dear TrpoaJnrou (Diog. Laert. VI. viii.

101), and Dieterich (Kleine Schriften, p. 244) sug-

gests that the non-Greek phrase diro rod r£» dear

wpoeuTTov may be a reminiscence of a Heb. \[9=
o’nSg. It may have been these compositions that
gave another Semite, Lucian of Samosata, the in-

spiration for his ‘Letters of the Gods.’ Servius
(ad sEn. vi. 532) mentions a certain Tiberianus
who ‘inducit epistolam vento allatam ab anti-

podibus, quae habet superi inferis salntem,’ and
Fausanias (x. xxxviii. 7) records that zEsculapius

vol. vii.

—

57

sent the poetess Anyte to Naupactus, bearing a
sealed tablet given her by the god, to heal Phaly-
sius, who was well-nigh blind, but who, obeying
the divine command to read the tablet, received

full vision again. Other instances of more doubtful
interpretation might be cited, as, e.g., Juvenal’s

phrase (xi. 27), ‘ e caelo deseendit yyw6t aeavrdy,’

although here the most obvious meaning is that
Chilon was divinely inspired with the maxim, not
that a missive inscribed * yvwdi treavrdv ’ was wafted
to him from the sky.
Within Christianity one of the earliest mentions

of a celestial letter occurs in the23rdOde of Solomon
(tr. J. H. Bernard, TS vm. iii. [1912] 97 f.; prob-

ably second half of the 2nd cent. AD.), in which the
decree of the Most High descends in a letter ‘ like

an arrow which is violently shot from the bow.’

It was a great Tablet, which was wholly written
by the Finger of God.’ The contents of this letter

were apparently Mt 2819
. In the Ethiopie Acts of

Peter the apostle receives from Christ books
‘written with His own hand . . . wherein were
written the mysteries which the tongues of the
children of men are neither able to utter nor to
understand with their hearts, except those whose
hearts are arrayed in the strength of the gracious
gift of baptism ’ (tr. E. A. W. Budge, Contendings

of the Apostles, London, 1899-1901, ii. 469-471).

In the 4th cent. Georgian Life of St. Nino (tr. M.
and J. O. Wardrop, Stud. Bib. et Eccles. v. 1 [1900])

the saint receives, in vision, a book from a divine
visitor, its contents being Mt 2613

, Gal 3s8, Mt 2813
,

Lk 232, Mk 1615, Mt 1040- 2S
, Jn 2017

, and two other
sentences—all apparently being selected to promote
Montanistic teachings.
To the category of celestial letters belongs the

very interesting ‘letter for hallowing Sunday,’
whose history may be traced at least to the 6th
cent., and which has spread, despite many efforts

to check it, throughout both Western and Eastern
Christendom. Although much study has already
been devoted to this letter, its history is by no
means clear. Its general character is thus sum-
marized by Delehaye (op. cit. infra, p. 174)

:

* La Iettre est 6crite par le Christ lui-m&me, en lettres d’or ou
avec son sang. EUe est port£e sur la terre par l’archange
Michel, ou bien elle tombe du ciel, h Rome sur le tombeau ae
saint Pierre, 2k Jerusalem, h Bethteem ou en d’autres Iieux
cel^bres, suivant l’occurrence. Son objet principal est d’en-
culquer l’observation du dimanche. Subsidiairement, d’autres
pr6ceptes y sont recommand^s.

_
Vient ensuite une serie de

menaces terribles contre ceux qui m6priseront ces ordres, et

assez souvent une vive protestation destin6e A rassurer lea

Chretiens qui concevraient des doutes sur l’authenticite du
document. Ordinairement, le texte du message divin est

encadr6 d’un prologue racontant les circonstances de la pro-
mulgation, et d’un court epilogue.'

The principal specimens of this letter are as
follows ;

(o) Latin : J. A. Fabricius, Codex apocr. Novi Testamenti2 ,

Hamburg, 1719, L 308-314
; J. P. Migne, Diet, des apocryphes,

Paris, 1866-68, ii. 367-369 ; Delehaye, 179-186.

(6) Anglo-Saxon : Four homilies are edited by A. S. Napier in

Wulfstan, Berlin, 1883, a fifth by him in Eng. Miscellany pre-

sented to Dr. Fumivall, Oxford, 1901, pp. 355-362, and a sixth

has been published by R. Priebsch in Otxa Merseiana, i. (Liver-

pool, 1899) 129 ff.

(c) Middle English : John Audelay’s poem is edited by R.
Priebsch in Eng. Miscellany , 397-407.

(d) German : Delehaye, 191-193 ; Dieterich, 234-237, 248 f.

;

A. Wuttke, Deut. Volksaberglaube2, Berlin, 1900, p. 178 f. ; L.

Strackerjan, Abcrglaube und Sagen aus dem Herzogtum
Oldenburg

,

Oldenburg, 1868, i. 59 ff. ;
K. Bartsch, Sagen,

Marchen und Gebraucke aus Mecklenburg, Vienna, 1879-SO, ii.

341 ff. ; U. Jahn, Hexenwesen und Zauberei in Pommem, Breslau,

1887, p. 40 ff. ; F. Closener, StraSsburgische Chronik, Stuttgart,

1842, pp. 89-95
;
Chroniken der oberrhein. Stadte, Strassburg, L

(Leipzig, 1870) 111-116; M. Haupt, Altdeut. Blatter, iL (do.

1840) 241-264.

(e) Icelandic : J. Arnason, Islenzkar yjJSsogur og aefintyri,

Leipzig, 1861-64, ii. 53-55.

(/) French : Delehaye, 194-196
;
an unedited O. Fr. text la

mentioned by Priebsch, Eng. Miscellany
,
397.

(g) Celtic : E. O’Curry, Lectures on the MS Material of anc.
Irish Hist., Dublin, 1861, p. 663 (referring to Leabhar Lecain,

do. 1896, col. 217) ;
P. W. Joyce, Soc. Hist, of anc. Ireland,
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London, 1903, i. 386 f. (referring to Lecibhar Breac, Dublin,
1876, pp. 202-204); Welsh ‘Ebostul y Sul,’ in Y Cymmrodr,
viii. [1887} 162 f.

(A) Slavic : Vesselovsky, Joum . Ministry of Public Instruc-
tion , clxxxiv. [1876] 50-116 (Russ.).

(i) Greek : A. Vassiliev, Analecta Grceco-Byzantina, Moscow,
1893, pp. 23-32, xiv-xx.

(fl
Ethiopic : F. Praetorius, Mazhafa Tomar, das athiop.

Briefbueh, Leipzig, 1869 ; R. Basset, Apocrypkes tthiop. tr. en
frangais, ii., Paris, 1893.

(fc) Oriental in general (Greek, Armenian, Syriac, Karshuni,
Arabic, Ethiopic, and Hebrew) : M. Bittner, ‘ Der vom Himmel
gefallene Brief Christi in semen morgenl. Yersionen und Rezen-
stonen/ DWA W, 1905.

The earliest known mention of the ‘ Sunday
letter’ is its condemnation, as a diabolical forgery

(diaboli figmentnm), by Lieinianus, bishop of Car-
thage, towards the end of the 6th cent. 1 (Ep. ad
Vincentium, [PL lxxii. 699 f.]>—a condemnation
which was repeated at the Lateran Council of 745
(J. D. Mansi, Sacrorum conciliorum . . . Collectio,

xii. [Florence, 1766] 3S4p). Originally the letter

emphasized the keeping of Sunday, but later it

came to insist on other duties as well. It often
concluded with maledictions on the disobedient
and unbelieving, but some specimens also contain a
benediction on those who do its bidding (Delehaye,
185; Eng. Miscellany, 362, 404, 406 f.). Peter the
Hermit carried with him a ‘chartnlam de caelo
lapsam,’ and the Flagellants of the 14th cent, also

claimed to possess ‘ letters from heaven ’ (Delehaye,
187, 189), some of these alleging that ‘the Lord
God deprived the Roman Pope, all bishops, prelates,

and priests of all authorities.

With the addition of a blessing for obeying the
commands of the heavenly letter the way was
opened for what is to-day the most important
function of the epistle—its use as an amulet to
ward off all harm. The origin of the apotropaeie

aspect of the ‘ heaven letter ’ is obvious, but cannot
be supported at present by documentary evidence.
A Swiss letter of, at latest, the early 16th cent.

(Dieterich, 248 f.), purporting to be that which
‘ bapst leo kunig karolo von himmel sant,’ promises
to gain honour and prosperity for its bearer and
to protect him against enemies, death by water or
fire, and false witnesses, to bring a travailing

woman to happy delivery, and to keep the whole
house from injury. This particular text does
not mention the Sunday law, but in another,
of 1604 (Delehaye, 191 f.), the mandatory and
apotropaeie functions are combined. The letter is

still a favourite amulet among the German
soldiery, and is also used for general protection of

person and house (Dieterich, 240, 249 f.). It is

also found among the Slavs (E. Kozac, JPTh xviii.

[1892] 155).

The origin of the wide-spread ‘ Sunday letter
’

is, as Delehaye has conclusively shown (207 ff.),

the West, not the East, and, in all probability,

Africa or Spain (the latter country being the
more likely, since Vineentius, to whom Licini-

anns wrote, was bishop of Iviza, in the Balearic

Islands).

The counterpart to the ‘heaven letter’ is the
‘hell letter.’ Apart from a cursory mention by
T. Trede (Wunderglaubc irn Heidentum und in

der alien Kirche, Gotha, 1901, p. 257) of a letter

written by Satan and preserved in Girgenti, how-
ever, no instance of an infernal epistle seems to be
recorded. On the other hand, letters to the infer-

r This date may be earned back to the early 4th cent., and to
the East, it the Coptic exhortation to Sunday-hallowing by
Peter ot Alexandria (t 811) be genuine. Even so, however, the
origin of the ‘ Sunday letter ’ seems, from internal evidence, to

be Occidental, not Oriental. On thi3 letter of Peter see C.
Schmidt, * Fragmente einer Schrift des Martyrerbischofs Petrus
von Alexandrien,’ TU u. v. 4b [19011), and Delehaye’s review in

Analecta Bollandiana, xx. [1900, 101-103. It may be remarked,
moreover, that the association with Peter the Apostle, as in the
letter of Ucinianns, would naturally be the oldest, and that
from him the transfer to Peter of Gaia, Antioch, or Nimes was
made later.

nal gods are known from classic times (Dieterich,
251). In the 14th and 15th centuries a number
of epistles were ascribed to Satan, but these
were solely satirical in purpose (see W. Watten-
bach, ‘ liber erfundene Briefe in Handschriften
des Mittelalters,’ SEA W, 1892, pp. 91-123, and for
an admirable specimen ib. 104-122).

Literature.—In addition to the works mentioned in the art.
see I. F. Knormn, Piss. . . . de libris et epistolis coelo et inferno
delatis

,
Helmstedt, 1725 ; H. Delehaye, £till, de la classe des

lettres . . . academ. roy. de Belgique

,

hi. xxxvii. [1899] 171-213

;

A. Dieterich, Kleine Schriften, Leipzig, 1911, pp. 234-251 ; K.
Abt, * Von den Himmelsbriefen,’ Ilessiscke Blatter fur Volks-
kunde , viii. [1909] ; T. O. Radiach, ‘ Zur Lit. und Gesch. der
Himmelsbriefe,* Zeitschr. des Vereins fiir Kirchengesch. in der
Provinz Sachsen

,

v. [1908] 238-248 ; R. Priebscb, Diu wove
botschaft ze der christenheit, Graz, 1895 ; V. G. Kirchner, Wider
die Himmelsbriefe, Leipzig, 1908 ; W. Kohler, ‘ Himmels- und
Teufelsbriefe,’ Religion in Gesch. und Gegenwart, iii. (Tubingen,
1912) 29-35. Many German specimens are given in such
periodicals as Schweiz. Archivfur Volkskunde, Hessische Blatter

fur Volkskunde ,
etc.

; see also above, p. 761*.

Lotus H. Gray.

LETTS.—See Lithuanians and Letts.

LEUCIPPUS.—See Democritus.

LEVI BEN GERSHON.—i. Life and influ-

ence. — Levi hen Gershon, familiarly known in
Hebrew literature as Ralbag, from the initials of

his name, called also Gersonides, Leon de Bagnols,
Magister Leo de Bannolis, and Magister Leo Heb-
raeus, Jewish philosopher, exegete, mathematician,
and astronomer, was bom in Bagnols (S. France)
in 1288, and died on April 20th, 1344. Levi lived

at Orange and at Avignon, where it is supposed
that he practised as a physician. His life fell in
a period when discussion raged furiously between
the followers of tradition and those who read their

philosophical conceptions into the text of Scrip-

ture. Levi belonged to the latter class, and,
though under the influence of the great Stagyrite
and his Arabic interpreter, Averroes, he was not
afraid to criticize them—just as he was sufficiently

open-minded to differ from Ptolemy in matters of

astronomy.
He was, like most of the great scholars in the

Middle Ages, a polyhistor ; but his interest in

Jewish theology, as well as his studies in meta-
physics, accentuated his occupation with many of

the exact sciences. Just as Aristotelian theories

regarding the spheres and the stars as the virtual

intermedium between the Deity and man made a
study of astronomy necessary, so did occupation
with questions concerning the Jewish calendar
necessitate a knowledge of both mathematics and
astronomy. Of Levi’s life we know very little

;

but its end must have been darkened by the
clouds that hung over his people and lea him
to compute the Year of Redemption to be 1358,

and to write horoscopes for the years 1343 and
1344.

In Hebrew literature Levi’s chief influence was
as a philosopher and Bible commentator. He
was the first after Maimonides to present to his

fellow Jews a complete system of philosophy ; and,

while he found many followers, his comparative

freedom from the fetters of tradition evoked strong

opposition. Hasdai b. Abraham Crescas (t 1410)

severely criticized his philosophical deductions

;

and he was decried as unorthodox by such writers

as Isaac b. Sheshet (+ 1408), Abravanel (1450),

Shem Tob b. Shem Tob (1461), Messer Leon (1475),

Elias Delmedigo (t 1497), and Manasseh b. Israel

(1627). Indeed, in 1546 it was dangerous to print

his chief work on philosophy. But the opposition

which he aroused is proof that he was widely

read. His influence extended outside his own circle.

Spinoza adopted his theories regarding miracles;

Pico de Mirandola praised his astronomical treatise.
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part of which Pope Clement VI. (1342) ordered to

be translated into Latin ; and he is mentioned by
Eeuchlin and Keppler. Farther, he was the

real discoverer of the bacuhis, or ‘Jacob’s Staff,’

an instrument for measuring angles and distances

on the earth and in the spheres—a discovery

which has been attributed to Regiomontanus. He
also invented the camera obscura, in order to be
able to find out the relation of the radii of the sun
and the moon to the radius of a circle, to measure
the size of the eclipse of these two bodies, and to

ascertain the relation of the diameter of the whole
body to that of the part obscured. He laid down
these results in his Luhuth ha-tekunndh (‘ Astro-

nomical Tables ’), incorporated in the fifth part of

the Milhdmijth. This was 200 years before Leonardo
da Vinci and Porta.

2. Philosophy.—Levi’s philosophical system is

contained in his Milhctmdth Adhonai (‘Warsof the
Lord,’ Riva di Trenta, 1560, Leipzig, 1856). His
controversy with Maimonides centred about the
creation of matter and the immortality of the soul.

In order to posit God’s interference in natural
phenomena and to form a basis for the existence

of miracles, Maimonides had denied the eternity

of matter, while he had not proved the possibility

of individual immortality. Levi held opposite
views ; but, in order to justify his standpoint,

he found it necessary to explain the physical and
metaphysical theories upon which his idea of the
co-eternity of matter with God was based. The
MilMmdth, which is in six parts, covers the whole
ground of natural philosophy, metaphysics, and
theology in the following order : theory of the
soul

;
prophecy ; God’s omniscience

;
providence ;

astronomy, physics, and metaphysics ; Creation
and miracles.

According to Levi, the basis of human intellect

is in reality the imaginative soul, something akin
to the animal soul. This human intellect is moved
to action by the universal intellect ; when joined
to the acquired ideas and conceptions, it becomes
the acquired intellect. This acquired intellect is

made up of universals ; and Levi holds, with the
realists, that such universals have a real existence.

It is therefore possible that the acquired intellect

may continue to exist after death, thus affording

us a philosophical basis for the theological doctrine
of the immortality of man. In a similar manner
he lays the foundation for the belief in prophecy
by connecting the rational faculty in man, which
then comes into play, with the universal intellect.

Prophecy is thus differentiated from divination,

in which the imaginative power in man is, so to
speak, the receiving instrument, and to whose work-
ings no certainty can be attached. Maimonides
had based his theory upon the imaginative side
of the human mind and upon the will of God,
without attempting to explain the psychological
process. Levi, on the other hand, demands
moral as well as intellectual perfection in the
prophet.
There are three grades of superhuman forces

—

the planetary intelligences, the active intellect,

and the primary cause of all, God. God’s exist-

ence is proved by the phenomena of creation ; and
His oneness is deducible from the evident hierarchy
in the forces that move the universe. The planet-
ary intelligences are made up of the spirits of the
stars, which are to be thought of as immaterial
bodies swinging in recurring periods in the world
harmony. There are forty-eight such sphere in-

telligences and eight astral ones, corresponding to
the forty-eight spheres and the eight planets. No
one of the sphere intelligences can be—as Averroes
supposed—the primary cause, since they affect a
part of the universe and not the whole. In contra-
distinction to Aristotle, Levi holds that the world

had a beginning, since neither matter nor motion
is infinite ; but, like the heavenly bodies, it has no
end. At creation, matter was inert and undeter-
mined. Form and various attributes were given
to it by God, but the diverse separate intelli-

gences proceeded directly from the Divine Being.
Miracles do not proceed from the Deity, but
from the active intellect. Natural laws are of
two kinds : those governing the heavens, upon
which sublunary phenomena are dependent, and
those governing the active intellect. Miracles are
natural events, and are meant to act as a counter-
poise to the inflexibility of the celestial bodies.

According to Levi, there is a definite analogy be-

tween the knowledge of God and that of man ; but
there is a clear distinction to be made between
them. God’s knowledge extends over all the cos-

mic laws of the universe, and over the influence
exercised upon sublunary things by the celestial

bodies ; bnt He does not know the details of what
happens in the sublunary world. This explains
the possibility of the freedom of the will, which
does not in any way derogate from God’s omnisci-
ence or imply any imperfection in Him, as He
knows all that is essential.

God’s providence does not extend to every indi-

vidual, as Maimonides had supposed; nor does it

deal only with mankind as a whole—the theory of

Aristotle. Levi strikes a middle course, and holds
that some human beings are under a general pro-
vidence, others under a special, and that the
quantity of special providence meted out to any
individual is in direct relation to the scale in

creation which he has reached—»'.e., to the degree
of nearness to the active intellect attained by him.
The solicitude of this special providence, appreci-
ated only by beings of the highest perfection, mani-
fests itself in a warning to avoid evil influences

emanating from the celestial bodies, all of which
are regulated by eternal laws known to the
Deity.
These philosophical and metaphysical doctrines

are found again in Levi’s commentaries on various
books of the Bible, written between the years 1326
and 133S—notably in those on the Pentateuch and
the Former Prophets—and they have even been
excerpted and published in separate form under
the title of TSaliyCth (Riva di Trenta, 1550-64).
In addition to these he wrote comments on Job,
Daniel, Proverbs, Canticles, Esther, Ecclesiastes,

and Ruth. Levi’s explanations are quite con-
sciously two-faced. He is perfectly well aware of

the literal meaning of the text, which he explains
with lucidity and clearness, following in many
cases Ibn Ezra ; even miracles, e.g., he explains in

a natural sense. But behind this literal meaning
he sees a philosophical and historic sense, which
he deduces out of the text with great skill. He
also finds his scientific principles rooted in the
Bible—on the theory that all knowledge is one,

the separate parts of which cannot contradict each
other.

This philosophic bent of mind is likewise seen in

his works on pure science. He believed himself to

be an absolute rationalist, and held that no prob-
lem was insoluble to man. He even dared to ex-

plain geometric axioms. His work on arithmetic
(Ma'dseh Edshebh ) differs from that of Ibn Ezra,
which may be said to be dogmatic and mechanical,
in that it attempts to build up a theoretic system
founded upon an algebraic basis taken from the
elements of Euclid. The same spirit is shown in

his tract de Xumeris harmonicis, dealing with a

S
uestion in algebra put to him by Philip of Vitry,
ishop of Meaux. Levi was also one of the first

writers in Europe to study trigonometry, and he
worked out a commentary on the first five books
of Euclid.
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His views on astronomy are, of course, the in-
tegral part of his general system of philosophy,
and are largely contained in the fifth section of
his Milh&mfjth. Here again he shows his free-
dom of judgment. He is not afraid to criticize
both Alpetragius (al-Bitmji) and Ptolemy. He
takes into consideration a system akin to that of
Copernicus, but only to reject it as quite impos-
sible. According to Levi, the various movements
of a star depend upon more than one sphere, so
that the number of the heaven-circles equals the
number of all these movements. Each planet also
belongs to several spheres—which accounts for the
complicated courses of the stars. Yet he is not
satisfied with so simple a statement, the current
mystieism of his day leading him to seek a deeper
meaning in these movements. The object of the
stars, he says, is to exercise an influence here on
earth in order to make good the evident incom-
pleteness of earthly things. This influence, how-
ever, is not plenary; man’s freedom of will can
break through the causal nexus of the domin-
ance of stars, and the higher a man ascends in the
scale of humanity the greater is his power to
overcome this influence. Levi is thus a firm
believer in astrology, the existence of which, he
says, ‘no one can doubt.’ The light of the sun
warms the earth because there is some secret con-
nexion between the sun and the element of fire

which is not possessed by the other heavenly
lights.

3- Appreciation.—Levi’s method is, in all cases,
first to state the opinions of his predecessors, to
criticize these opinions, and then to state his own
view. It is significant that the first work that
he wrote was one on logic, in which he reviews
Averroes’ interpretation of the Analytics of Aris-
totle. His general position can be stated best in
his own words

:

‘ U thought carried us to a conclusion which does not seem
to result from the simple wording of Holy Writ, we would still

have no scruple to speak the truth ; for to do this would not run
counter to Biblical ethics, which cannot ask us to believe that
which is false.’

He must not in any way be considered as a sceptic

;

he found means to harmonize the truth, as he saw
it, with received tradition. Nor did he in any way
care for the applause of the multitude, though he
did believe that some subjects were not fit for dis-

cussion. Indeed, he says on one occasion

:

* By God, it is the intention of the author to hide his words
from the crowd, in order to be understood only of the few, and
to do no harm to others.’

In view of this, it seems impossible to hold, as some
have done, including Curtze, Cantor, and Gunther,
that, very late in life, Levi became a convert to
Christianity. The basis for this view is found in

some expressions in the dedication (in 1342 to Pope
Clement VI.) of the Latin translation of a part
of the chapters on astronomy contained in his Mil-
hdmdth. But there was no need to adopt such a
course in Avignon, where the Jews were treated
by the popes with conspicuous kindness. All Levi’s

writings exhibit a strong Jewish feeling, and none
of his literary and philosophic opponents mentions
the charge. Carlebach suggests rightly that this

dedication must have been composed for him by
some one else, who wrote what he pleased, as Levi
was unacquainted with Latin.
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LIBERALJUDAISM.—Theckangesinthougkt
which marked the close of the 18th cent, and so
powerfully affected the course of the 19th did not
pass without influencing Judaism. Moreover, the
external barriers between the Jews and the rest of
the world were broken down by the changes which
preceded and followed the French Revolution, and
the problem arose as to the harmonization of the
new social life with the old religious institutions.
These two causes, the intellectual and the social,
have not always had the same relative importance;
sometimes the one, sometimes the other, has pre-
dominated. But they have not been isolated,
because the two are essentially related. The social
changes in the position of the Jews were bound np
with the modification of the European intellectual
outlook. Those who have led the liberal Jewish
cause have mostly been the intellectually and
socially ‘ emancipated ’—those, in short, who have
most deeply felt the consequences of the altered
attitude of men in general towards the problems of
thought and of intercourse.
There has been nothing in the nature of schism,

because, on the one hand, there has been no estab-
lished synagogue (see Heresy [Jewish]), and, on
the other, the leaders of the new movements have
invariably been animated with a strong loyalty to
the common cause of Judaism. But from time to
time these new movements have been distinctly
marked off from the older Judaism by less reliance
on tradition. The earlier Reform in Judaism was
an attempt to re state Judaism in the light of the
new Jewish learning, which did so much to promote
the * higher criticism ’ of the Talmud. It was seen
that the Rabbinic Codes were the result of growth,
that they had a history which, while it made them
more interesting as expressions of the progressive
life of Jewry, necessarily undermined their au-
thority as unalterable norms. The older Rabbinic
Judaism had made far fewer claims to the per-
manent validity of traditional forms than did the
conservative Judaism of the 16th, 17th, and 18th
centuries. In the Jewish life of the 18th cent,

there were many customs—ritualistic and social

—

which, in the light of historical criticism, were
seen to be of very various date and significance.

Reform, accepting this criticism, busied itself with
the valuation of traditions, establishing or accept-
ing the validity of some and not of all. More and
more, too, the conception became firmly formed—
though there are at the present day some * liberals

’

who are also ‘Zionists’—that the Jews were not a
nation but a religious community, and that, while
the maintenance of the synagogue as an inde-

pendent organization was absolutely essential for

the vitality and continued existence of Judaism,
yet it was imperative to find as a basis for the
maintenance of independence other means than the
retention of separative customs.
The course of Reform in Judaism thus became in

part a matter of detail. Some of these details were
of small significance, such as the question whether
to pray with covered or uncovered heads. But
others were of greater importance. One of these

was the position of women. Woman always
occupied a high position in Jewish esteem (see

I. Abrahams, Jewish Life in the Middle Ages,

London, 1896, ch. v.). But the Reform movement
tended toexpre " ’’

!

"

her more fully ’
. :

Another detail . I

first effective Reform movement occurred in Ger-
many ; Moses Mendelssohn—who, however, belongs

to the history of Reform only in a special sense

—

wrote three sermons in German in 1757 on the
occasion of the victories of Frederick the Great.

Vernacular sermons had been in regular vogue much
earlier (L. Zunz, Die gottesdienstlichen Vortrdge dtr
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Juderi1
,

Berlin, 1892, pp. 424-496). But, in the
centuries preceding the age of .Reform, sermons
were rare in synagogues, being usual only twice
a year, and then the language employed by the
preacher was either some form of Hebrew or a
dialect, such as Yiddish. The establishment of

regular sermons in the pure vernacular and the
fuller organization of religious education for the
young, especially as regards girls, are among the
most important changes which the modem con-
servative synagogue owes to the liberals. Again,
the introduction of the organ and the employment
of vernacular prayers and hymns were further stages
in the Reform movement (1810), which, on the
whole, sought to ‘ sestheticize,’ or, as some have in-

eptly expressed it, to ‘de-orientalize,’ the synagogue
services.

But there was a deeper principle at work, and,
as time went on, the Reform movement, attaching
itself to such views as that of Maimonides that the
Pentateuchal sacrificial system was a concession to
the weakness of early Israel, sought to remove the
liturgical prayers for the restoration of the sacri-

fices and also for the physical resurrection and
return to Palestine, without, however, surrendering
the belief in immortality and in the Messianic Age.
Liberal Judaism has always tended to a firm grasp
of Messianism, in the form of a belief in the per-
fectibility of human nature, of a steady advance
towards that end, and of the ultimate conversion
of the world to monotheism, and the establishment
of the universal Kingdom of God.
Much anxiety was presented by the Saturday

Sabbath, and since the beginnings of Reform the
problem has grown in difficulty. Economic pres-
sure among the working and professional classes,

as well as laxity and assimilation among the
more wealthy and leisured circles, has led to a
weakening of the seventh day sabbatical rule
among conservatives as well as among liberals.

No real solution has been found, for, while Sunday
services have been established in some liberal

Jewish congregations of Germany and America,
there has been very little desire or attempt to
transfer the Sabbath from Saturday to Sunday.
Reform in Judaism entered on a new and more

fertile phase under the inspiration of Abraham
Geiger (1810-74). He was one of the leading re-

presentatives of the new learning—of the ‘ science
’

of Judaism, to use the phrase often applied to it.

His writings were of great significance ; indeed,
his Urschrift (Breslau, 1857) is a work which is

becoming more and more appreciated as a contri-
bution to Biblical and historical criticism. But,
though Geiger was possessed of a ‘ historical
temper’—to use E. G. Hirsch’s phrase—he did not,
as the ‘Breslau’ school of Jewish thought tended
to do, separate his criticism from his creed. Just
because he conceived of Judaism not as a given
quantity but as a process (JE v. 586), Geiger recog-
nized the necessity of making that process har-
monious. His whole struggle forReform was based
on his sense that ,thought and religion must be
syncretized, not put into separate compartments.
Some very sincere and very great Jews of the
Breslau School were able to discriminate between
intellectual and practical freedom, but Geiger could
not arrive at critical results in his study and go on
with religious conformity as though nothing had
happened to compromise the sanctions on which
conformity was based. The same attitude towards
sanctions and their influence on life is at the root
of the liberal Judaism of our own time.

Parallel with this was the conviction among
certain Reformers that it was necessary to return
to the Bible in order to purge Judaism from
Rabbinism. This tendency was shown in the dis-
cussions of the French Sanhedrin, summoned by

Napoleon in 1806. So, too, when the first Reform
synagogue was opened in England (1842), the
authority of the ‘ Oral Law ’ was repudiated, while,
as D. \Y. Marks, the minister of the new congre-
gation, put it, in his sermon published on the
occasion, ‘for Israelites there is but one immut-
able law, the sacred volume of the scriptures,

commanded by God to be written down for the
unerring guidance of his people until the end of
time.’ Similarly, Isaac M. Wise (1819-1900), the
great organizer of Jewish Reform in the United
States of America, and the founder of the famous
Hebrew Union College of Cincinnati, strenuously
maintained the older view of Biblical inspiration

;

to the end of his life he upheld the Mosaic author-
ship of the Pentateuch, as in his Pronaos to Holy
Writ (Cincinnati, 1891). But this easy discrimi-
nation between ‘ Mosaism ’ and ‘ Rabbinism ’ was
not tenable when the newer Biblical criticism
affected the synagogue. Geiger had been a ‘ higher
critic ’ not only of Rabbinism but also of Mosaism.
Sim i larly, Zunz (1794-1886) was not only a pioneer
in the criticism of the Midrash ; he was also a
leader in the criticism of the Biblical text which
the Midrash expounded. For some time, however,
a half-way house was built by those who, while
firmly holding by the authority of the Bible, denied
the authority of tradition. But the house con-
structed with so much care proved an ephemeral
lodging for the new Judaism. And this for two
reasons. Whereas the older confident view as to
Biblical authority was undermined, the newer
repudiation of tradition was equally felt to he ill-

founded. Mystical theories, not always consciously
recognized as mystical, have invaded all forms of
religion, and Judaism at present is much infected
by mystical conceptions. Liberal Judaism, feeling
itself bound to assert that not all the Bible is of
God, became equally assured that not all the
tradition is of man. It believes in a spiritual con-
tinuity of the ages, and regards the whole of the
Jewish revelation as a spiritual experience, which
links together all generations of Jews, including
the present generation. It is not, however, neces-
sary to insist on this way of describing what has
happened. It can be expressed rationally by the
assertion that criticism has tended to prove that,
just as documents grew up from traditions, so
traditions may have the validity of documents.
Hence it is becoming usual now to speak of
‘liberal Judaism,’ whereas in former generations
the favoured term was ‘ Reform Judaism.’ Liberal
Judaism in a real sense bases itself on the Scrip-
tures. It may be described in general terms as a
direct resumption of the prophetical Judaism. But
it regards the Talmud as often a real advance in
religious and ethical teaching, and therefore has
the warmest affection for the Talmud as the ex-
pression of certain important aspects of the Jewish
genius. Thus liberal Judaism, though necessarily
denying the validity of any book whatever as a
final authority in religion, is strongly placed by its

very power of eclecticism. It has not yet formu-
lated a precise theory as to its relation to the idea
of Law. But it is coming to accept the theory of
progressive revelation in a manner which must
eventually become interpretable in objective, com-
munal, and therefore more or less legalistic,

terms.
It is unnecessary to discuss more fully the tenets

of liberal Judaism, because in most fundamental
principles it is at one with conservative opinion.
Liberal Judaism shares the belief in the absolute
unity of God, in the revelation of God to man, in
human responsibility, in immortality, in the call

of Israel to teach the universal Fatherhood of God,
in the pragmatic sufficiency of righteousness for
salvation to all men despite differences of creed.
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and in the ultimate triumph of right throughout
the world. Liberal Judaism, however, more con-
sciously upholds the universalistic character of the
religion, and lays more stress on the fundamental
principles than on their expression in ceremony
and institution. It allies itself specifically to the
teaching, or rather to the spirit, of the Hebrew
prophets, who made their appeal to the great truths
of religion and morality, ana who held that these
truths can be brought to bear directly on the life

of humanity. But liberal Judaism maintains, as
strongly as does the older Judaism, that spirit and
letter, prophet and priest, are not antithetic.
Hence, although some individual liberal Jews are
now expressing appreciation of parts of the NT,
liberal Judaism does not acquiesce in any general
condemnation of Pharisaism apart from the abuses
to which every organized system is liable. On its

art, while reducing considerably the number and
etails of ceremonial observances, and while leav-

ing even such important ritual as the dietary laws
a matter for individual choice, liberal Judaism
accepts and maintains the idea of ceremony as
valuable for enforcing the religious life in the
synagogue and for sanctifying the home. Hence
the Sabbath, and great festivals, and a number of
other public and family rites are lovingly retained.
The very fact that this can be done without the
ritual precision marking the observance of the
same rites in the older Judaism is tending to revive
many beautiful customs, full of significance for the
historical continuity of religious experience, and
possessed of spiritual value, which modem con-
ditions of life were weakening or destroying. It

may be said, in conclusion, that liberal Judaism
applies to ceremonies the test of present values.

It believes in the retention of whatever of the past
has vital value in the present or promises a renewal
of value in the future.
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I. Abrahams.
LIBERTARIANISM AND NECESSITA-

RIANISM.— I. The controversy and its
METHODOLOGY. — Libertarianism 1 is misrepre-

sented by necessitarians ; necessitarianism is mis-
understood by libertarians. So we find it urged
by writers on either side of this discussion, and
even a moderate acquaintance with the relevant
literature substantiates both these charges. This
is not due to wilfulness, but arises partly from the
ambiguity of language which is unequal to the
subtlety of nature, though mainly, as we shall see,

from the intrinsic difficulty of the problem itself.

* Both parties commit themselves to a confusion which arises

from language, and which is due to the fact that language is not
meant to convey all the delicate shades of inner states '

(Bergson,

Time and Free Will, p. 160). * Facts muBt be described in some
way and therefore words must be used,’ as B. Jowett re-

minds ns (Interpretation of Scripture and other Essays, London
library Series, n.d., p. 526), but always in philosophy with
a latent consciousness of their inadequacy and imperfection.’

It is therefore necessary to analyze terms like
* cause,’ ‘ motive,’ ‘ character,’ which play such an
important role in this discussion ; for we must
make sure that the question is not a logomachy,
but a real one.

Thus the term ‘ causality ' is allowed by custom,
‘ the arbiter of language,’ to embrace many mean-
ings. The scientist means by it uniformity of

1 The term, according to Thomas Reid, was introduced into

hpilosophv by Alexander Crombie (1760-1842).

sequence, and objects to any other meaning. Now
it is clear that, if this is a full account of causation,
libertarianism in any sense is meaningless. For to
seek the cause of a moral action in the past is to
desert the moral standpoint, and is vetoed by the
moral consciousness. Moreover, causality as uni-
form sequence seems to be full of contradictions.
There are uniform sequences which are not causally
connected, as the conjunction of night and day.
Again, uniform sequence lands us in an infinite
regress. The intellect which meant to satisfy
itself by going one step back is urged to go back
for ever. When we come to man, however, we
find, or seem to find, a ‘ cause ’ which is intelligible
in itself. We know why we act in some cases ; it

is because we have purposes which we wish to
realize, ideals by which we guide our actions. It

may not be possible to explain how we act, because
activity is an ultimate element in our experience,
just as we cannot say how we think, but cogito

ergo sum. Man, then, appears to himself the prin-

ciple of his own movements ; here the cause is

immanent and efficient. And he guides himself
by ideas; here the cause is final. At first men
applied ‘ cause ’ in this full sense to the world of

nature, as we still do in ordinary speech.
* Savages wherever they see motion which they cannot

account for there they suppose a soul ’ (G. T. F. Raynal, quoted
by T. Reid, Essays on the Powers of the Human Mind

, 3 vols.,

London, 1822, iii 269).

As time went on, this rich view of causality as
applied to nature became eviscerated . Final causes
were fruitless, efficient canse was useless, the regu-
larity of sequences sufficed. No one can deny that
this was a gain, that superstition and magic thus
received a death-blow, and that nature was ex-

amined with greater impartiality and rewarded
the patient student. It is, however, questionable
whether this view is rightly termed causality at

all, for what is it but an attempt to understand
a change without beginning or end, an attempt
which succeeds only because it has the instinct to

stop somewhere and to take just as much of the
change as it pleases ? A change, however, can
never explain itself, and it certainly cannot explain
the subject who is conscious of it or the moral
agent who thinks—rightly or wrongly—that he
can direct it in accordance with his aims. In
discussing freedom we must ask which view of

causation is the most satisfactory. It will not do
to foreclose the question off-hand by a bigoted
adherence to uniformity of sequence as alone pos-

sible or exhaustive. If we remember this looseness

in the use of the term ‘ cause,’ we are saved from
initial confusion and from the arrogance of gratui-

tous assumptions. To say that a human action is

‘ caused ’ does not in any way inform us as to the
kind of causation implied. The rashest libertarian

may use the term without committing himself to

determinism.
The circulation of the blood is not the canse of life in the

same sense that a blow with the hammer may be the cause of

death, nor is virtue the cause of happiness in precisely the same
sense that the circulation of the blood is the cause of life.

Everywhere as we ascend in the scale of creation from me-
chanics to chemistry, from chemistry to physiology and human
action, the relative notion is more difficult and subtle, the cause

becoming inextricably involved with the effect and the effect

with the cause, every means being an end and every end a

means. Hence no one who examines our ideas of cause and
effect will believe that they impose any limit on the will. They
are an imperfect mode in which the mind imagines the sequence
of natural or moral actions; being no generalization from
experience but a play of words only. The chain which we are

weaving is loose, and when shaken will drop off. External

circumstances are not tbe cause of which the will is the effect,

neither is the will the cause of which circumstances are the

effect. But the phenomenon intended to be described by the

words “cause and effect” is itself the will whose motions are

analysed in language borrowed from physical nature ’ (Jowett,

op. cit. p. 520).

Occam’s razor 1 is no doubt a useful instrument
3 ‘ Entia non sunt multiplicands propter necessitatem.’
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for certain purposes, but it can be abused, and it

is abused when causality is shorn till nothing is

left but uniform sequence.

Further, in our use of the term ‘motive,’ we
ought to remember that motives do not act on a
person as forces act on a body. While it is true

that in deliberation, which is mainly intellectual,

we have something metaphorically similar to the

placing of weights in a balance, yet this is a meta-
horieal resemblance only, and in real action the
ecisive elements are preference and value, and

these emerge from the living person himself.

Motives are movements of the subject as well as

movements on the subject. The subject acts on
its own affections.

* We must reject also the idea that our motives are teed and
given quantities which operate within the soul like weights on
a pair of scales, thus effecting a decision. Mnst all conduct
result from given motives—cannot new motives arise from inner
transformations of life ? And, moreover, most not the soul con-
tinually assign fresh values to the motives?’ (Eucken, Main
Currents ofModem Thought, p. 439, footnote).

If moral activity is real, then we cannot speak as

if a decision was a resultant compounded of many
different forces acting on one centre ; we find

rather that one course of action is preferred by a
person and acted on. The rejected proposals do
not enter into the action as in the case of mechani-
cal resultants. In fact they may even strengthen
the preferred activity—by rousing the subject to
greater effort. It is often said that the strongest

motive always prevails, but, if this means that
the motive which prevails is always strongest, we
have an identical, and so a useless, proposition.

If it means, as most ordinary people take it to
mean, that our reason always obeys our passions,

that, in Bentham’s phrase, * nature has placed man
under the empire of pleasure and pain ’

(Principles

of Morals and Legislation, London, 1789, ch. i.),

then it is not true. While men act largely from
passion, they need not do so ; and, indeed, to most
people, as Lecky points out, ‘ the reality of all

moral freedom ultimately depends ’ on the distinc-

tion between our will and our desires, on what
Reid in his able discussion on this point calls our
animal and our rational natures (W. E. H. Lecky,
Liar. Morale, London, 1888, ii. 123 ; Reid, Essays,
iv. ch. 4). It is just because a mechanical view of

motives is tacitly assumed as true that so much
confusion arises. J. S. Mill failed to distinguish
properly between desire and will for this reason
(see A. C. Pigou, The Problem of Theism, London,
1908, p. 79) ; and, when T. H. Green says :

‘ but
he being what he is, and the circumstances being
what they are at any particular conjuncture, the
determination of the will is already given, just as

an effect is given in the sum of its conditions
’

( Works, London, 1906, ii. 318 ; cf. Prolegomena,
Oxford, 1883, p. 126), we feel that in the last clause

he has given up his own standpoint and descended
into another genus of thought. No one has done
more to explain the real nature of motives than
Green, and perhaps this is an unfortunate lapsus.

Libertarians have probably fastened on this and
the corresponding sentence in the Prolegomena
with too great avidity. Green not only recognized,
but enforced and carried through all his moral
reasonings, the difference between motives and the
solicitations of desire. While we admit, then,
that moral action depends on motives, we do not
by this admission decide the question of freedom
either one way or another. We have still to ask
what the nature of this relation is.

Again, no term is more abused in this discussion

than ‘character ’ (see Eucken, op. cit. p. 422 fl., and
art. Character, vol. iii. p. 364 f., for the various
meanings of this term). While the determinist
tends to look on ‘ character ’ as fixed at each stage,

its growth depending on the interaction between

it and circumstances also fixed, the indeterminist
sometimes speaks of the will as acting indepen-

dently of the character ; and so in the former case

we have character explained as mechanical, and
actions looked on without regard to any real

activity of the subject, while in the latter case we
have a subject with no content. But, in reality,

what we have is a subject possessing a character
which has to he conserved or bettered in the midst
of circumstances. We have a subject conditioned

by its object hnt relatively independent of it. This
‘ character ’ is not fixed at any point, nor are these

circumstances unalterable. Circumstances and
character are not indifferent to the subject, nor
does the subject act otherwise than through them.
But, if the subject could not act teleologically on
them and through them, there would he no moral
life at all. There is a seeming paradox in all self-

control or self-denial, as Plato saw, but it is a
paradox explicable only on the ground that person-

ality is a potential infinite under self-imposed
moral government.

If ‘ character ’ be used in a sense which gives no
future to man, which forgets that man does not

grow simply as a plant grows, hnt that he draws
on the future also for his spiritual sustenance,

then Martineau and others are justified in draw-
ing some distinction between the ‘ self ’ and the
‘ character.’ In fact, some such distinction is used
in every philosophical system which recognizes

that man can obey ideals and an ‘ought’ which
is higher than ‘ is.’

‘With regard to moral laws, experience is (unfortunately)

the mother oi pretence, and it is in the highest degree repre-

hensible to allow laws relating to what I ought to do to be

determined or limited by what is done ’ (Kant, Works, ed. a.

Hartenstein, Leipzig, 1867-68, iii. 26).

In regard even to the past there is a very true

sense in which a spiritual being like man can he

said to create it. He selects from it, and reacts

upon it. If the self is treated as fixed, i.e. if its

future determinations are calculable, if any dubiety
on this head is held to he owing to our imperfect
knowledge, then we are unconsciously falling hack
on a biological view of the self. This may be done
in the interests of our ideal freedom, as by certain

Hegelians ; but there is the danger that by so

doing we are destroying the very possibility of this

ideal freedom itself. In discussing the question of

freedom, the phrase ‘ self-determination ’ or ‘ deter-

mination by character ’ may he used in a way that

ignores the very possibility of freedom. We do not

solve the question by the phrase ‘ self-determina-

tion’ or ‘self-realization.’ We need to examine
what this self is, and what is the nature of the

determination.
We are thus fed to the conclusion that the mis-

understanding between the two parties is deeper

than language, that it is inherent in the problem
itself. The question of freedom is hut a specific

way in wliich different theories of life conflict.

The controversy is like a combat between two
representative champions, on the issue of which
the fate of armies depends. That is what gives

the problem its perennial interest and importance,

and makes it so difficult of solution. It is true, as

Eucken points out, that in recent times more than

in the past the solution of the problem is attempted

through an analysis of experience (op. cit. p. 433),

but the problem cannot he solved on that arena

alone ; it is mainly a philosophical and theological

question. The wider issues emerge sooner or iater

on whatever plane we attempt a solution. Free-

dom may he taken as the touclistone of every philo-

sophical system. To explicate a theory from this

standpoint is to come face to face with its real

implications.

‘If there be anything obscure and difficult in philosophy we
are sure to find it in that part which treats of Elections and
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Liberty’ (W. King, Origin of Bril*, Cambridge, 1768, eh, v.

sect. i.)

This is the reason why in actnal discussions we
find the battle raging, not round a single point,
but over a wide area of consequences, and herein
is the danger that we may attribute to thinkers
consequences which they repudiate, because we
think these consequences follow from admitted
premisses. We can accuse men of bad logic ; we
must not falsely report them.
For example, necessitarianism is often identified

with fatalism.
' It is supposed to imply the existence of a Fate which forces

people, whether they like it or not, to commit so many murders
in proportion to their population, or forces a sober person to
take to drink because his grandfather was a drunkard ’ (Leslie

Stephen, Hobbes, London, 1904, p. 157 f.).

J. S. Mill protested against this identification,

and distinguished between his own view and such
a view as that of Robert Owen, according to whom
our characters were made for us and not in any
sense by us. We must allow the distinction. It

is not necessary to start with the conviction that
determinism in every form destroys morality and
paralyzes conduct. Many determinists, even of

what William James calls the ‘ hard ’ school, en-

deavour to show that morality is impossible save
on their theory. Probably the ordinary man will

always associate determinism with fatalism ; prob-
ably his instinctive logic is right in so doing ; in

discussion, however, it is necessary to distinguish

them, unless the force of argument compels us to

identify them.
Again, the libertarian view is identified with

caprice, with a liberty of equilibrium according to
which the power of the will is not influenced in any
way by education, experience, or training. The
objections to this view, however, are so many and
so obvious, and have been so often pointed out by
libertarians themselves, that it is surely frivolous

on the part of determinists to attack this view
of liberty. What A. S. Pringle-Pattison says of

J. M. E. McTaggart is true of many more.
‘He attacks a ‘freedom of indetermination ” for which I do

not think any champion would enter the lists. What upholder
of freedom, for example, would accept the statement that
‘‘according to the indeterminist theory our choice between
motives is not determined by anything at all ” ? ’

(Phil. Radicals,

London, 1907, p. 205 f.)-

The problem will not be solved, hut rather shelved,

if libertarianism is identified with an exploded
myth, or determinism answered by the story of

Buridan’s ass dying between two equally attractive

bundles of hay. Conforming, then, to the proper
method of carrying on this discussion, it is necessary

for us to examine the various types of necessitarian

doctrine, leaving out the theological aspects of

the problem, which more properly fall under the

title Predestination.
n. Different types.—When we try to class-

ify various theories of necessity and freedom, we
are tempted to neglect the historical elements, to

eliminate epochal and personal peculiarities, and
so to identify views that differ widely in their

ultimate assumptions and aims. To do this is to

do violence to facts and to confuse the problem
itself. No one can justly treat Augustine and
Hobbes as if they spoke in unison on this matter.

Yet it is possible and desirable to examine certain

typical ways in which this problem has been dis-

cussed.

i. The common man’s position.—Perhaps the

most prevalent view is to regard freedom and
necessity as both true although apparently con-

tradictory. We do not refer to the high-idealistic

way of identifying opposites, but to what may
be called the common man’s position. W. Ham-
ilton, e. g. ,

accepts both as facts of consciousness :

to use either exclusively is to land oneself in con-

fusion ; but, while each alone is false, both together

are true. Hamilton’s position, however, is so de-
pendent on his peculiar theory of knowledge and
ignorance that it hasnow only an historical interest.

It is clear that he and Mill held practically the
same views on freedom when their admissions and
cautions are taken into account. The fundamental
assumptions of their systems are, however, very
different.

Theologians often take up this position. They
speak of predestination and free will as concentric
circles ; to us they appear inconsistent, but in reality

they are compatible with each other. It may he
the case that for practical purposes it is best to

regard the problem as on a par with Zeno’s famous
paradoxes and to say : ‘ Solvitur ambulando.’ The
value of this view seems to lie in its recognition of

facts and its faithfulness to experience. Its weak-
ness consists in its theoretic helplessness. For we
find too often that freedom is confined to a realm
which is swiftly being conquered by necessity, or

else that it is raised to a pro-temporal or supra-

temporal region while experience as we know it is

rigidly determined. Or, again, freedom is viewed
simply as a datum of consciousness which is not in

any way brought into line with the rest of experi-

ence. Human life is thus divided into two spheres

which contradict each other—on one side freedom,
on the other necessity.

It is very donbtfnl, however, if the problem can
be thus solved. There are distinctions in experi-

ence, but they are not meant to be contradictories,

nor are the limitations of our knowledge to be used

to discredit knowledge itself. It is a gain to recog-

nize that both freedom and necessity have a mean-
ing, and that both are implicitly taken for granted
in all systems. The most rigid determinists sur-

reptitiously admit freedom.
Moreover, determinism has never been completely and

logically carried out at any period. When the Stoic philo-

sophers converted the whole cosmos into a causal structure

and placed the destinies of men entirely within its framework,
man’s power of personal decision still remained ; . . . The
possibility of such decision (the very core of Stoic morality) is

obviously in direct opposition to the determinist doctrine. . . .

And in Spinoza’s case, although he so strongly maintained that

man is situated entirely within a flawless network of cosmic

connections, the fact remains that man has to be won over to

a recognition of his position, and this recognition imparts quite

a new complexion to the whole of life’ (Eucken, op. eit. p. 435).

' Naturam expellae furea tamen usque recurret ’ (Horace, Bp. I.

x. 24).

So also theologians like Augustine, Calvin, and
Chalmers, in the interests of morality, appeal to

the conscience and the power of choice. The Stoic

admitted the possibility of sudden conversion.

Can, then, determinism alone or freedom alone be

taken as true or must both he recognized? At-

tempts have been made to carry necessity all

through reality—with some show of plausibility.

2. Physical determinism.—Huxley, for instance,

revived the view of Descartes that animals were
simply automata, and man was explained in a

similar fashion. Consciousness had no more effici-

ent relation to the movements of a creature than

the steam-whistle has to the movements of a rail-

way train. Few, if any, biologists would agree

with this theory in detail, but Huxley’s assump-

tions and aims are still widely accepted and
implicitly acted on by scientific philosophers (not

necessarily scientists). His purpose was to guard

physics and biology from the moralist, who worked
with teleological concepts whose introduction into

physics produced chaos and confusion. The scien-

tist feels at home in dealing with the movements
of matter. He can describe, predict, and to some
extent control, them. He has thus enriched

society, discovered new media of communication

and means of comfort. The results here are so

great and beneficial that one can appreciate the

desire to apply the same methods to all reality.

Hence the theory of the conservation of energy is
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held to explain everything, and the scientific

categories of cause and effect are, it is taken for

granted, operative everywhere just as in physics.

All apparent differences are levelled down under
this theory. So consciousness arises, it is said, out

of molecular motions, and accompanies them like

the phosphorescent line which results from the

rubbing of a match. No efficiency can originate

in consciousness ; otherwise there would be the

intolerable fact that something came from nothing.

The amount of the existing energy is so fixed that

we could accurately predict the future if we knew
the state of things at any moment. We do not, of

course, have accurate knowledge at any time ; but,

if we had, then the future would be open and
naked to us. This is not the divine foreknowledge
of which theologians speak, for many of them
admit the greatest freedom (as King in his famous
sermon on Predestination, published with notes by
R. Whately in his Use ana Abuse of Party Feeling
in Religion

,
London, 1822) as consistent with the

divine foreknowledge. It is really our ordinary
physical knowledge infinitely enlarged. Now this

view, conveniently known as naturalism, has no
place for freedom in any shape. It has no place

for anything ultimately but matter and motion.
This determinism is totally different from theo-

logical determinism, and should not be identified

with it, as it so often is.

The libertarian can leave to the biologist the
refutation of this view. He can leave it even to
the physicist himself. It may be pointed out that
the advance of science does not depend on extend-
ing these assumptions to cover all reality. Indeed,
to do so is to make science itself chaotic and
indeterminate, for the value of the principle of the
conservation of energy depends on its limitation to
those fields where the amount of energy is calcul-

able. It does not in the least show how the energy
whose working is calculable is related to all the
energy in existence. If it tried to do so, it would
be useless. Its strict delimitation is the very con-
dition of its success. Nor does it allow for different

kinds of energy ; it must confine itself to quanti-
tative relations. Hence the pretence of foretelling

the future is simply a logical conclusion from the
principle itself.

The fact is that biology needs new categories.

The lowliest organism possessing spontaneity must
not be factorized into general conditions, far less

reduced to a single principle. It is doubtful if any-
thing that can be called a ‘ thing ’ can be so
explained. One golf-ball is not another, and a
living being has an even more obtrusive individu-
ality. Was this the reason why even Epicurus
attributed to each atom an ‘exiguum clinamen’
peculiar to itself ? In the higher animals at least,

consciousness is a real factor whose presence helps
towards preservation and propagation ; it would
otherwise be unintelligible. When, again, we
come to explain man, we must recognize the exist-

ence of a new problem. Are we to regard history
and civilization, ideals and achievements, asshadows
of matter? The unsatisfactoriness of this theory
is perhaps best shown by its own advocates. For
they forget their own assumptions in dealing with
knowledge, morality, and social life. They make
morality to consist in warfare with the cosmic
process (as Huxley). They regard consciousness
as flowing alongside of neurotic processes, but
related to them in no way : they are both mani-
festations of an unknown energy. Some of them
(Clifford, Haeckel, etc.) make matter conscious.
Further, they seem to make all reality to be
somehow in consciousness, and so in the realm of

shadows. The prevalence of naturalism is due to
two causes. In the first place, every theory must
recognize the enormous influence which the physical

organism has on the inner life, the intimate rela-

tionship between the higher phases of spiritual

existence and material conditions. This naturalism

does, and it is therefore valuable. Again, there is

a close connexion between this view and the results

of science. No theory that scorns scientific results

can nowadays prevail, but these results are not
dependent on naturalistic assumptions. The weak-
ness of this view is revealed when it tries to explain

itself; then it either forgets itself or contradicts

itself, or, as is almost always the case, it admits
consciousness as a reality and tries to explain it on
deterministic grounds. It leads thus to psycho-
logical determinism.

3. Psychological determinism.—The basis of

this determinism is the theory of association.

Consciousness is recognized as 'sni generis,’ but
any existing phase of it is said to be caused by the
preceding. Great stress is laid also on physio-

logical processes, often in such a way as to suggest
that these are the ultimate causes. Now there is

always a relation between states of consciousness
even when these are qualitatively different, but to
explain this relation is just the problem. The
cause of this relation is not always evident to the

subject experiencing it. Even the simplest case of

memory is tinged with personal qualities that raise

it above a mere association of ideas, and, as Berg-
son points out (op. cit. p. 156), many of our so-called

associations are ex post facto attempts to unify
experience. The main objection to this theory is

its defective view of the ‘ self.’ What we find is a
bundle of impressions not one of which or all of

them together make the self. A. Bain, following

Hume, says :
‘ I cannot light upon anything of the

sort [i.e. a self]’ (The Emotions and the Will3,
London, 1875, p. 492). But the fact is that the self

thus banished is tacitly assumed in every state-

ment, although sensation, knowledge, and volition

are all explained as if there were no subject to
which they belonged. The personal equation is

forgotten in each case. We are dealing all through
with given quantities which arrange and rearrange
themselves evidently in vacuo, or, rather, as Berg-
son insists, in space. Consciousness is a stream,
or a display in a theatre at which no one is looking.
What we have here pictured for us is a conflict of

motives acting nowhere—a fight without fighters.

When the self is recognized, it is only as a desire

or aversion or a point in which motives meet, but
it has neither position nor magnitude.
*To talk of motives conflicting of themselves is as absurd as

to talk of commodities competing in the absence of traders *

(Ward, Realm of Ends, p. 290). ‘The association^ reduces
the self to an aggregate of conscious states : sensations, feel-

ings, and ideas. But if he sees in these various states no more
than is expressed in their name, if he retains only their imper-
sonal aspect, he may set them side by side for ever without
getting anything but a phantom self, the shadow of the ego
projecting itself into space ’ (Bergson, p. 165).

No one in Great Britain has done more than
Green to discredit the associationist view of experi-

ence. He saw clearly that states of consciousness
could never account for consciousness of states. It

is true that he explicated this truth mainly in

regard to the cognitive element, but it is equally
true in regard to feeling, and even more in regard

to volition. Sensations are determined by interest

;

attention depends on the subject as well as on the

object. Experience is always seen from the inside,

and in the nature of the case can never be seen
directly from the outside. It is personal and indi-

vidual. To deny this is to deny the very possibility

of freedom, in fact, to make freedom meaning-
less ; to admit it is to get a platform on which the

question of necessity and freedom can be intelli-

gently discussed.

4. Self-determination.—Can we then regard the

reality of freedom as a common platform for eveiy
system that admits an activity of the subject
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which issues from itself, and which cannot be
reduced wholly to the influence of conditions?
There is a sense in which tills is true of all things
—of chemical reaction, of biological growth, and
of human activity. Everything—man included

—

has its own nature, and freedom is simply the
acting out of this nature according to its own
laws. Is this a sufficient account of freedom ? If

it is, freedom means freedom from compulsion,
and it could be applied, metaphorically at least,

to everything. The planets are thus free as the

immortal gods; the flower that grows without
being trampled on, the lion in the jungle, the man
out of fetters, are all free in this negative sense.

Or it might mean that man was able to fulfil the

distinctive laws of his being without internal

interruption, i.e. interruption arising from the

man himself as distinct from external compulsion.

Schopenhauer understood Kant’s view of free-

dom in this sense as the working out of the

‘esse’ according to its own character, conditions

giving the occasions to this nature to reveal itseif

in time and space. Freedom here means the

evolution in acts of the inner nature of the subject.

The subject is free, but the acts are rigidly deter-

mined. Whether this be a true representation of

Kant we do not need to inquire. At any rate

freedom here seems to be the bare knowledge that

we act as we act. Curiously enough, Schopen-

hauer admitted conversion as Kant and the Stoics

did, but only as a mystery. It is now generally

acknowledged that this is determinism of a very
‘ hard ’ type.

But, leaving aside Schopenhauer’s clumsy ap-

paratus of a noutnenal ego and phenomenal acts,

it may still be held that freedom is simply deter-

mination by oneself.
• To be free means that one is determined by nothing bnt one-

self' (J. S. Mackenzie, Manual of Ethics', London, 1900, p. 91).

Every one holding the activity of the self as a fact

agrees with what this statement excludes, viz.

mechanical rausation or compulsion. In this

respect the statement is immaculate, but what
does it include? We may see this from the

context.
‘A vicious man in a sense can, and in a sense cannot, do a

good action. He cannot, in the sense that a good action does

not issue from such a character as his. A corrupt tree cannot

bring forth good fruit. But he can do the action, in the sense

that there is nothing to prevent him except his character—

i.e. except himself. Now a man cannot stand outside oi him-

self, and regard a defect in his own character as something by

which his action is hindered. If he can, butfor himself,
he can

in the only sense that is required for morality ’ lib. p. 93 f.).

This view, it is held, combines the truth of

necessity and freedom because it gives uniformity

and spontaneity a place; but since it was set

forth in 1900 a very influential school has main-

tained the opposite. Surely the real question is

:

Can the tree itself he made good ? not Can grajpes

grow on thorns? If any libertarian holds that

good fruit can .come from a bad tree without

changing the tree itself first, then libertarianism

is indeed a lingering chimera. But, if libertarian-

ism holds to the possibility of changing the bad

character itself, then it seems worth contending

for, and recent investigation into changes of

character seems to substantiate its truth. The
authority who tells us that a bad tree cannot

bear good fruit also exhorts us to make the tree

itself good, and, on the Kantian dictum that

every ‘ought’ implies a ‘can,’ which Mackenzie

accepts, this is possible. Is the difficulty here not

due to the fact that a static and spatial view of

‘ character ’ is unconsciously adopted ? The living

self is as it were photographed, and this snapshot

is taken as fixed and true. Yet the same writer

goes on to speak of at least three different selves,

one of which he places above the ‘ character,’ and

he makes real freedom obedience to this self. VV e

are grateful to the Hegelians for emphasizing the
value of this real freedom which the theologians
always recognized, the freedom of a non posse
peccare such as we imagine in a perfect being.
There need be no dispute about such freedom and
its desirability. Bnt how can we attain to this

freedom itself if the ‘ character,’ the man himself,

prevents its ever being sought after ? It seems
absurd to talk of progress here, or of degrees of

freedom, if the very road towards it is barred.

Fortunately, however, those holding such views
are so much alive to the interests of morality that
they forget their own theories, as the rigid pre-

destinarian also does. It is sought sometimes to

explain this view of freedom by the analogy of

knowledge. In logical reasoning we have necessity

and free activity also ; that we cannot think
otherwise is no restraint on thought. But does
knowledge itself not advance through experiment
and error ? This theory, then, would do very well

for a perfect world, and consciously or uncon-
sciously it is this idea that reality is perfect that
animates it, bnt the freedom we need is not first

the freedom of absolute perfection, but one that

can open a door of hope to men who err in thought
and practice. We need a freedom that will help

us to get the perfect freedom which none of ns lias

as yet. When we start with a theoretic bias in

favour of a perfect reality, either of two things

happens.
‘ This system of exclusively immanent reason, with its pan-

theism, suffers Bhipwreck more particularly upon the fact of

the manifold unreason in human and natural life. For, from
this point o! view, there are two alternatives only ; either the
unreason mast be minimised, removed as far as possible from
sight or explained away, or it must be recognised as a basic

element in reality and hence held to be unassailable. Thus
we have either a tendency towards optimism, which involves

shallowness, or towards pessimism, which means negation and
finally despair’ (Encken, p. 468 1).

It will not do to project the activity of the

subject either into a perfect absolute or into social

customs. For, while a perfect absolute would ex-

plain perfect freedom, it does not explain sin and
error, which are the roots of all our difficulties, nor

does society give us any relief, because we find all

the perplexing difficulties of our life repeated in it.

Conclusion.—The freedom which we desiderate

is a moral power that can make the world better.

While knowledge may be content to unfold its

object and works, as Bergson says, ‘ in the circle

of the given,’ in morality we make the object.

‘Action breaks the circle’ (Creative Evolution,

London, 1912, p. 203). But, if we admit this

freedom to make things better and indeed to

create, then we must admit also with it, as its

correlative, freedom to make things worse and to

destroy. Is not this what we actually find in

experience? We have in man a spiritual being

rising above nature to the heights of ideals, but

also falling into nature, disobeying ideals, and
refusing to realize them. We find new individuals

appearing who were never there before, a fact

which no bare singnlarism can ever explain. If

reality were suddenly frozen into a static whole,

then absolute thought would have the happy task

of quiet contemplation ; but reality is always

active, and so living thought and living action

are never satisfied with the past, nor is morality

ever satisfied with the present. Bergson tries to

show that it is the neglect of this dynamic nature

of life that makes the whole difficulty of freedom ;

and for philosophy and theology the greatest task

at present is to outline a theory of reality and oi

God that, starting from this fact, can give us some

reasonable view of nature below us and God above

us. Our freedom is conditioned by both of these,

though in different ways; the one supplies the

media, the other the norm, for the activity of

spiritual beings. We are not mere cogs in the
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machine of nature, nor mere points through which

God. irresistibly acts. May it not be the ease

that nature itself is more friendly to us than we
imagine, that its stability is a training-ground

for growing men to learn their powers, and carry

out their purposes, and God Himself our very life

whose unchangeable nature gives independence to

our dependence, and whose perfect freedom and
moral relations to us alone supply the transition

by offering us the power by which we can be freed

from our self-delusion and our moral thraldom?
The great objection to this view is that we get

something ‘de novo.’ But is that not just the

whole claim of morality, that the present be not
simply projected into the future, but that a new
and a better world be created ? For Christianity,

at any rate, the possibility of new creatures and
of a new world is basal. What a moral law, an

‘ought’ above the ‘is ’ of character, implies is that

this requirement is morally more reasonable than

a mere re-arrangement of the existent. We need
not be afraid of those who cry ‘chance.’ For
there is so much unreason and absurdity, so much
cruelty and evil, in the world that we welcome
even ‘ chance ’ if it opens a door to their abolition.

That this could be possible without the dangerous
gift of free power we cannot conceive. But so

imperative is the need of betterment that even
this dangerous method is welcome. Nor need we
be concerned that thus the peace of the absolute

is destroyed. The only Absolute for which Christ-

ian men care has, if certain tales be true, sacri-

ficed His own peace and more to make it possible

for men to obey their conscience and be fellow-

workers with God.

Literature.—The literature on this subject is well-nigh un-
limited; see T’ D

. llecent discussions

are found in . . . Cambridge, 1911 ; H.
Bergson, Ti ! tr., London, 1912; R.
Eucken, Slain Currents 0} Modem Thought

,

Eng. tr., do.

1912 ; F. C. S. Schiller, ‘ Freedom and Responsibility,’ In

Oxfor* ?' 1 r 41ff. ; Andrew Seth,
Two 1 * . . 7; Norman Pearson,
Same i 7; Bertrand Russell,
Phiic- P. Bowne, Personal-
inn,!' .

• •

,
•( ., > / Religious Belief(BL,

1893), do. 1894, Dr. Martineau’s Philosophy (with lutroductory
Essay), do. 1905; Oliver Lodge, Man and the Universe, do.
1910 ; James Lindsay, Recent Advances in Theistic Philosophy
of Religion, do. 1897, ch. xiii. ; G. F. Barbour, A Philo-
sophical Study of Christian Ethics, do. 1911, ch. x.

;
see also

art. Frbh Will. DONALD MACKENZIE.

LIBERTY (Christian).—In this article no at-

tempt is made to deal with the philosophical

problems of free will and determinism, nor with
the relation of free will to predestination or
causality

;
the reader is referred to the artt.

specifically treating of free will under its meta-
physical and speculative aspects (see artt. Free
Will, Libertarianism and Necessitarianism,
Predestination). Of recent writers on Christian
ethics Haering, Ethics of the Christian Life (see

pp. 76-95), may be consulted for a discussion of the
free will as a presupposition of Christian morality,
and in particular in its relation to conscience as
viewed from the Christian standpoint.
By the Biblical writers the fact of human free

will is assumed, like the existence of God. Free
will in its absolute sense belongs alone to the un-
conditioned being of the Deity, but on the moral
side man is at once free and responsible. In Ezk
181 "4 the idea of irresponsibility as a deduction from
heredity is vigorously combated :

‘ the soul that
sinneth it shall die.’ Man, who is created in the
Divine image, is a partaker of the Divine nature,
and his freedom is the reflex of God’s. When we
pass into the atmosphere of the NT, we discover
that personal free will is an axiom in the teaching
of our Lord and His apostles. We may therefore
fitly consider the following aspects of the subject.

i. Christian liberty as a religious experience.

—

The religious life in our Lord’s interpretation is

a filial relationship with a Heavenly Father, and
therefore a life of liberty. It consists in love to

God and to man. When hatred, rancour, and re-

sentment, on the one side (Mt am~), and needless

anxiety in relation to material things, on the other

(Mt 631"34
), have been expelled from the soul, we

are then truly the sons of our Father. The sub-

mission of children to the Father above is not a
surrender of liberty, but its noblest prerogative ;

in fact, freedom in the Christian sense is simply
obedience to that which we most truly and deeply
love and venerate. Freedom is attained by self-

conquest, by victory over unrighteousness, of which
the penalty is self-contempt and unrest. ‘ Come
unto me . . . and ye shall find rest unto your
souls’ (Mt ll28-30

) is a promise of freedom. Self-

denial, therefore, to Jesus is a privilege, not a loss

;

the taking up of the cross (Mt 1038 1 6‘-‘, Mk 8s4,
Lk 1427 ), which looks like the loss of liberty, issues

in moral emancipation.
This general view of religion explains our Lord’s

attitude towards the Mosaic Law, which is a
conspicuous feature of His teaching alike in the
Synoptic and Johannine narratives. He does not,

of course, countenance an antinomian contempt of

moral restriction, nor does He proclaim exemption
from the Moral Law. In so far as the Mosaic
Law enshrines the eternal principles of morality,
it is worthy of all reverence ; it is not superseded,
but only consummated, by the ‘New Command-
ment ’ of our Lord’s teaching. On the other hand,
in the course of time the Law had been marred by
accretions of interpretation which tended to lay
the emphasis on vexatious minutiae of custom and
usage, and elevated practices of cleanliness and
health to an unnecessary prominence, with the
result that trivial and secondary regulations were
deemed as sacred as the original enactments. The
letter of the Law was punctiliously observed by
the pious Jew in the hope of propitiating God.
Obedience to the outward regulation tended to
cloud the finer powers of the inner life and to pro-
duce a distorted sense of the relative value of given
acts. Hence our Lord’s pronouncements on the
unwashen hands of the disciples (Mt 1520

, Mk 72)
and on the proper view of the Sabbath as * made
for man ’ (Mk 2-7

) are to be regarded as examples
of His method of interpreting the nature of Christ-

ian freedom. He substituted great principles

of action for minute and arbitrary regulations
supposed to be binding at all times and under
all circumstances. He superseded definitions of

duty— e.g., our duty to our neighbour in the
parable of the good Samaritan— by a command-
ment ‘ exceeding broad,’ namely, the law of love.

It is obvious that this view of liberty receives

its crowning illustration and its binding force from
His own manhood. If we take such statements as
Jn i"A 530 6s8 as summing np the character of His
own religions experience, we discover that self-will

in His judgment is no freedom ; the true freedom
for Him was ‘ to do the will ’ of His Father. More-
over, His sinlessness is the supreme argument for

His conception of freedom and the reality of His
power to liberate humanity from the power of sin.

These ideas are clearly expressed in His discourse

to ‘those Jews which had believed Him’ (see Jn
gsi-3<>) Professing, as ‘the seed of Abraham,’ that
they had never suffered the extreme penalty of

domination by their conquerors—a proud boast
and substantially true in so far as the preservaticn
of their racial identity was concerned—they had
overlooked the true principle of freedom, which
was in effect freedom from the bondage of sin.

Moral emancipation was the real freedom (free
‘ essentially,’ 6vtws [S36]) in our Lord’s view. ‘ The
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truth’ which is to set men free is ‘perfect con-
formity to the absolute, that which is ’ (see B. F.
Westcott, Gospel according to St. John, London,
1908, on Jn 8s8,

and the relation of this conception to

Soeratic, Stoic, and Jewish ethics). Again, in Jn
151 'u- our Lord speaks as the true imparter of free-

dom ; He communicates to others what is His own
( irapa rod Trarpoi fiov)

;

and this self-commnnication
is the basis of a friendship between Himself and
His disciples in which the doing of His will is not
a service but a joy.

These conceptions of Christian liberty as a re-

ligious experience find further illustration in the
writings of St. Paul, to whom IhevOepia is a vivid

and real characteristic of the Christian life ; this

word, with its connected epithet and verb, ‘ free
’

and ‘set free,’ occurs 11 times in Gal., 7 in Bom.,
8 in the Corinthian Epistles, and twice in other

letters (see W. M. Ramsay, Cities of St. Paul,

London, 1907, p. 36 ff., who argues that this is

one of the ideas which became familiar to St.

Paul from his Hellenic environment in Tarsus and
elsewhere). In the Galatian Epistle in particular

he enunciates with great emphasis the freedom
which the gospel confers ‘in Christ Jesus’ (see

Gal 24). The Christian ehevffepla destroys distinc-

tions of sex, social status, and race (S’
28

; cf. also

Col 3U, Eph 6s
). By an allegory which recalls our

Lord’s words in Jn 8s5 he differentiates (4
22 ’30

) be-

tween the children ‘ of a handmaid ’ and those ‘ of

a free woman,’ indicating that the real freedom is

that of the spirit imparted to us by Christ (5
1
),

which involves a complete abrogation of the out-

ward enactments of the law as a means of personal

and universal salvation. He protests against sub-

mission to the rite of circumcision, which, while it

had a religious significance to the Jew, had none

to the Gentile, ending with ‘the impatient, per-

haps half-humorous wish that the Judaizers who
want to circumcise the Galatians might be sub-

jected to a severer operation themselves’ (W. B.

Inge, ‘St. Paul,’ Quarterly Review, no. 438 [1914],

p. 53). But, while glorying in the liberty to which

the Christian has been called, he is careful to avoid

any misunderstanding as to its nature : liberty is

not IlCGIlCG

But to St. Paul Christian liberty has an even

deeper religious significance : it involves a real

emancipation from sin (Ro 618'22 82’21
, 2 Co 317

)

;

and herein he carries on the teaching of our Lord.

His own personal experience is : * the law of the

Spirit of life in Christ Jesus made me free from

the law of sin and of death’ (Bo 82). This consti-

tutes the true Christian sonship (Gal 47), ‘ the

liberty of the glory of the children of God ’ (Bo 821 )

;

and we note that ‘glory’ here is an aspect of our

present earthly existence. Sin, which is a bondage

and carries with it a sense of guilt and condemna-

tion, has been defeated by Christ, who is thus

qualified to be the liberator of the soul (Gal 51
).

To early Christian writers the promise of freedom

(2 P 219
) from any other source is an illusion. It is

from this experience of inward liberty that the

fruits of the spirit—joy, peace, and hope—are de-

veloped. ‘To be spiritually-minded is life and

peace ’ (Ro 86 ) is a saying which recalls the serene

and gentle teaching of the author of the Sermon

on the Mount, and may be illustrated by the testi-

mony of Christian experience in all ages.

St. Paul is indeed the great apostle of liberty.

He regards the Christian life as one of unrestricted

access to God, and lays much emphasis on the

Christian duty of na-ppijiria, or boldness of utterance,

in proclaiming the principles of the gospel (see art.

‘Boldness of Speech ,’ ExpT xxL [1909-10] 236 fl.,

for an elucidation of this duty). His opposition

to the narrower ideal of St. Peter saved Christi-

anity (Gal 2U )
and made it a world-faith. He was

the advocate of liberty of thought, action, and
judgment. His pronounced views on original sin

and the eternal, supreme power and grace of God
never weakened his sense of human accountability

(Bo 1“ 2®).

As J. Weiss (Paul and Jesus, Eng. tr., London, 1909, p. 113)

remarks, ‘the ethical sense of responsibility, the energy for

struggle and the discipline of will was not paralysed or absorbed
in Paul’s case by his consciousness of redemption and hia pro-

found spiritual experiences.’

He believed in Divine election, pre-knowledge, and
predestination, and, without attempting to resolve

the antithesis, places human determination side

by side with these. Man co-operates with Divine
grace, which is a power ‘appropriated by man’s
moral nature and conditioned by his free action

’

(Alexander, The Ethics of St. Paul, p. 144, who
quotes Ph l6 2’3

, 2 Co l 12
, 1 Th 5*, and the state-

ment of Weiss just cited).

It may also be noted that St. James’s royal ‘law
of freedom ’ (2

s - u
) is practically identical with St.

Paul’s ‘ law of the Spirit,’ consisting, as Haering

(op. cit. p. 162) remarks, in ‘freedom from the

multiplicity of single precepts,’ while the epithet
‘ royal ’ appears to imply that ‘ Christ’s law is not
addressed to slaves, who must obey whether they

will or not, but to the heirs of the kingdom (2
s
)

who voluntarily embrace the law as their guide

;

cf. the Stoic paradox in Hor. Ep. I. i. 106’ (see

note in J. B. Mayor’s commentary ad loc.).

2. Christian liberty in relation to the problems

of ethical and social life.—It is clear from what
has already been said that Christian liberty as an

experience of the inner life has a direct relationship

with outward practice, and has created ethical

problems in the conduct of life. This is seen in

the conflict of duties arising within the early

Christian Church as the result of the accession of

converts from paganism to its ranks. For example,

St. Paul was faced at Corinth with a difference of

opinion regarding the practice of eating ‘things

offered to idols.’ Evidently the peril lay in a one-

sided and over-emphasized interpretation of Christ-

ian liberty, which offended the conscience of

the more cautious and self-restrained Christians.

There were, in fact, two opposing tendencies repre-

sented by those who strained their new-found
Christian liberty to the breaking - point— ‘the

strong’ of 1 Cor. (see ch. 8
,
passim) and Christians

of a narrower type, who were more concerned

about preserving personal sanctity than about

exercising their Christian privileges. The claim

that ‘all things are lawful to me’ (I Co 612 1023)—
the watchword of ‘ the strong,’ quoted out of their

mouth by the Apostle—had been abused not only

to the extent of participation in heathen sacrificial

feasts, but to the extent of advocating grave

licence and immorality in sexual relationships.

As E. von Dobschiitz points out, such Christians

were self-deceived, mistaking outward freedom for

the inner freedom proclaimed by the gospel.

’The slave, instead of Joying in the freedom which Christ

gave him, hankered after outward liberty. The Jew, instead

of gratefully recognising his freedom from the constraint of

law exerted himself to secure release from circumcision : others

sought also and found the freedom only in things which were

unbecoming Christianity and morally impermissible’ (Christian

Li/e in the Primitive Church, Eng. tr., London, 1904, p. Oh).

The strong must therefore take on their shoulders

the infirmities of the weak (Ro 151
).; they must

spare sensitive minds the pain of witnessing prac-

tices which appear to them to ; be wrong; as

Christians, they are to refrain where the exercise

of liberty is a stumblingblock to the weak (1 Co 89
).

Finally, the strong might lead others into sin by

encouraging them to eat against conscience for

mere self - gratification, and thus sin not- only

against their brethren but against Christ (3Jg).

Such was the ruling of the Apostle. On the other

hand, the moral revulsion from paganism produced



LIBERTY (Christian) 909

an exaggerated asceticism -which in some sections
of the Church resulted in the advocacy of celibacy,

in aversion to mixed marriages (1 Co 712t ), and
even in hostility to such spiritual manifestations
as ‘speaking with tongues,’ which recalled the
excitements of pagan cults. In holding the balance
between such opposing tendencies, neither of which
did justice to the gospel as a whole, St. Paul had
a difficult task. He sympathized with the moral
vigour of the one and the moral earnestness of the
other, and resolved the antinomy by the procla-
mation of Christian love as the supreme law of
conduct and the sovereign charisma (1 Co 13).

Christian liberty is always to be humanized, cor-

rected in its exercise even where legitimate, and
modified in the doing of what is morally indifferent
by the spirit of love, which teaches the Christian
not so much to stand upon his rights as to consider
the interest of others. Such iirisUceta (Ph 45

), or
‘sweet reasonableness,’ is not a weak concession
to human infirmity, but a virile demonstration of
tenderness and charity. It was in this sense that
the Apostle himself ‘ became all things to all men ’

(1 Co 9~) that he might save some. He was ready
to sacrifice liberty to the claims of brotherhood

;

and this was the new contribution which Christ-
ianity made to the ethics of the ancient world :

it superseded or (perhaps it would be more correct
to say) consummated the ethics of self-realization
by the ethics of self-sacrifice.

Christianity therefore condemned libertinism as
an offence against the common life of humanity.
The ‘ liberty of indifference ’—of doing what one
likes—is rejected by the Christian ethic as an
illustration of that avo/iia which is sin (1 Jn 34

).

Undoubtedly the interpretation of liberty against
which St. Paul and later teachers protested (cf.

Irenseus, adv. Hcer. I. vi. 3, quoted by von Dob-
schiitz, p. 270, for an account of the practices of
Valentinians, curiously parallel to those of the
Corinthian Church) was a mark of immaturity in
the early Christian communities, due to an exultant
sense of a new unrestricted life ; but the influence
of Gnosticism, with its dualistic separation of
spirit and matter, must also be taken into account
as explanatory of the repeated appearances of
libertinism in the primitive Church. On the other
hand, the antagonism between flesh and spirit is

inherent in human nature ; even when sublimated
into the convenient distinction of Hebraism and
Hellenism, the one standing for righteousness, the
other for freedom, the two tendencies represent a
fixed duality in the moral and intellectual evolution
of the race. Now one element and now the other
holds the sway in the life of the individual and of
the community ; and no one who reads the history
of the Church can be blind to the fact that in given
periods one of the two has exercised the greater
influence and created the type of religious witness
which is associated with particular epochs. After
the dark ages the Renaissance represents the
revival of Hellenism ; and to mediseval laxity in
religious and social life succeeds the Reformation,
which is the triumph of Hebraism. The swing of
the pendulum from Puritanism to the excesses of
the Restoration in England illustrates the fact
that there are recurring reactions in national life
which inevitably affect the ethical standard alike
of Church and society. It is clear also that the
conception of Christian liberty, always subject to
the expansions of a virile intellectual or rational-
istic consciousness, is bound to suffer restriction
and limitation during a reaction to Puritanism of
life and morals

; and, when the Puritan wave has
spent itself, human nature re-asserts itself in a
desire to regain its lost or curtailed liberty of
action. Thus in all ages of the Church the question
of accommodation to the habits, customs, and

recreations of secular society has to be faced by
the individual Christian, and in the solution of

the difficulty two opposite tendencies, parallel with
those in the Corinthian Church, have always made
themselves felt : we should now call them the
broad and the narrow view. In the present age,
when we have reached a pitch of civilization in
which the resources of the natural universe are
placed at the disposal of mankind to an extra-
ordinary extent and the facilities of intercom-
munication, luxury, and amusement are multiplied
for all sections of society, Christianity is still

represented by the double ideal—the one proclaim-
ing the width of the Christian freedom, the other
its self-restraint and self-limitation. Take, e.g.,

the attitude of the modem Christian to the theatre.
This is but a repetition, under another set of con-
ditions, of the problem which the eariy teacher of
Christianity had to face. With all our advance in
moral insight, our larger views of life and destiny,
we have not yet superseded the ethical principles
which served as a guide to St. Paul. The individual
conscience still has to weigh over against the
undoubted fact of Christian liberty the influence
of the personal support of certain customs or insti-
tutions not wholly moralized, and, under certain
circumstances, actually immoral, still has to take
into account the effect of the exercise of liberty,
in matters morally indifferent, upon others not so
clear in their moral vision nor sufficiently strong
to meet the demands of a new temptation, as weu
as upon those belonging to the same community
whose conscience is sensitive. At the Baine time,
it is clear that a policy of self-isolation on the part
of the Christian in regard to the defective and
degrading tendencies of given recreations leaves
the latter as they are; and to many Christians
who interpret liberty in the wider sense considera-
tion of the public good is paramount in deter-
mining their attitude in the matter of supporting
the drama or otherwise. The law of love is not
less binding to-day than in the earlier ages of the
Church. It may even be argued that the developed
sense of human solidarity and brotherhood, in
itself the offspring of Christianity, is educating the
Christian conscience to solve all such questions of
conscience by a reference to the good of the com-
munity as a whole. Yet even the love of humanity,
which is but another aspect of the love of God, is
determined in practice by our ethical conception of
the summum bonum for humanity ; and here the
Christian ideal, more especially in relation to art,
differs toto orbe from the cult of realism popular in
many quarters to-day, which is based on the theory
of ‘ art for art’s sake,’ regardless of the effect on
public morality. Art enriches the common life

only when regarded as ‘ a revelation of a deeper
truth in things.’

‘If it is taken merely as art, merely as a beautiful dream, it
sinks into play, becomes a mere refined amusement, and loses
all its real power over the human spirit. There could hardly
be any worse sign of an age than that it regards art as a mere
amusement, as a mere escape from the graver problems of life

’

(J. S. Mackenzie, Manual of Ethics*, London, 1900, p. 413).

‘All things are yours’ (1 Co 321
) is indeed the

noblest charter of Christian freedom, but only
when interpreted in the light of the succeeding
words, ‘ ye are Christ’s.’ The possession of worldly
treasure—literary, scientific, commercial, terri-
torial—involves for the Christian in personal union
with a Divine life a clear perception of the eternal
amid the transitory, the unseen amid the temporal

:

his citizenship is in heaven ; his real life lies in
that ideal world which gives meaning, beauty, and
power to the world of phenomena. Hence ‘ liberty ’

in the Christian sense is always limited by the
sanctions of ‘ the mind of Christ ’

; in other words,
by a reference to the ethical ideal for which Christ
stands.
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Less need be said as to the relation of Christian
freedom to the institutions of the State, the laws
of the State, and the established regulations and
customs of organized communities, as this has
been treated in the art. Ethics and Morality
(Christian), vol. v. p. 474. It is well known that
neither Christ nor the apostles encouraged revolt
against the State, even when, as in the case of
slavery, a national institution contradicted the
essential teaching of the gospel, being content to
lay down universal principles rather than directions
for particular nations and phases of soeial evolu-
tion (cf. Mt 2221

, Mk 1217
, Lk 20s , Ko 1317, 1 P 217

).

St. Paul, in dealing with the mutual obligations of
masters and servants, bases their relationship on
the fact that both are slaves of a heavenly Master
(Eph 6*"9

, Col S13--!1
). But the Christian ideas of

human equality and brotherhood carried with
them a revolutionary force which inevitably tended
in the course of ages to modify social custom,
legislation, and practice. As an ideal, brother-
hood has yet to be realized, and the process of

realization involves a perpetual conflict of interests.

The rights of conscience are imperative, ‘are in-

herent in Christian faith, and cannot be ignored
in the interests either of despotism or of democracy ’

(see art. Ethics and Morality [Christian], loc.

cit.). The pages of Christian history are crowded
with the records of attempts to assert these rights
in the face of persecution. State-edicts, and repres-

sive measures, and the annals of religious liberty

are glorious with heroisms and martyrdoms cheer-
fully endured for conscience’ sake. How far passive
resistance to State legislation, when the latter con-
flicts with conscience, may be justified is a subtle
ethical problem which is settled variously according
as the casuist exalts the saeredness of a particular

issue above regard to the general well-being of

society as a whole, or vice versa. On the other
hand, the Church exists to moralize State legis-

lation and to enlighten national institutions ; it

guards the great ideal of human brotherhood, which
involves an equal opportunity for all, and it advo-
cates and supports all effort to alleviate human
misery and to remedy imperfect social conditions,

and to defeat social injustices. In the ideal of

liberty, equality, and fraternity the last stands
first in the order of Christian thought (cf. Murray,
Handbook of Christian Ethics, p. 31 f.). Equality
flows from brotherhood—the Christian conception
of a common family and one eternal Father.
‘And this equality can have no meaning except as an equal

right for all ; nor can there be an equal right for ail, which does
not allow every individual liberty to act as he pleases. But
every individual can enjoy this freedom in reality only when
each is restricted from interfering with the freedom of the rest

'

(ti. p. 32).

Co-operation in industrial struggles such as those
which the present generation is witnessing between
capital and labour imposes restrictions upon liberty.

Trade unions break down when the principle of

Christian liberty is ignored and the will of the
individual is not subordinated to a common pur-

pose. And, as legislative restrictions tend more
and more to curtail the liberty of the individual,

in other words, as the laws of the State become
more socialized, the obligations of Christian liberty
‘ to seek not its own, but the things of others ’ are

proportionately more binding.

3. Christian liberty in relation to the intellect.

—

Over against the authority of the State, with which
the individual conscience has often found itself in

opposition, there is the authority of the Church,

to which the individual member is supposed to

subordinate his will and judgment. Limits of

space prevent a full treatment of the subject of

authority in relation to the individual judgment in

matters of faith. Suffice it to say that the oppon-

ents of Christianity are in the habit of urging

from a review of Church history that Christian
freedom of thought has never been received with
anything but stem measures of repression, that the
heretic has frequently been treated as an immoral
person, and that on the whole Catholicism has been
the foe of human enlightenment and progress (see
J. B. Bury, History of Freedom of Thought, Lon-
don, 1914, for a clear, if prejudiced, statement of
this point of view). No fair-minded person can
deny the general reasonableness of this charge.
The necessity of exercising rigid discipline within
the system of the Church in the interests of internal
order and unity, the exaction of obedience on the
part of the hierarchy from eaeh unit as an exercise
in self-renunciation not without real spiritual
benefit, and the safeguarding of the deposit of
faith amid a worldly and corrupt society may be
adduced as grounds of self-defence against the
common charge ; but the fact remains that the
Church has often transgressed the spirit and
example of its founder in its hostility to new
thought and in the repression of rationalism, for-

getting that orthodoxy and Christianity are not
synonymous terms. Christ’s general attitude to-

wards heterodoxy was that of tolerance ; this is

shown by His reproof of Jewish exclusiveness more
by implication than by actual condemnation in

such references as we find to the Samaritans in

St. Luke’s Gospel (1033 1716 951 '56
; the reading ‘Ye

know not what manner of spirit ye are of ’ in the
last passage is without strong critical authority,

but the fact of His rebuke is recorded in v. 53
),

by His outspoken rejection of narrowness in the
passage Lk 950,

‘ Forbid him not : for he that is not
against you is for yon,’ and by His emphasis on the
ethical rather than the intellectual side of the
Christian witness in Jn 7 17

. To Him ‘ faith ’ was
not assent to an intellectual proposition or formula,

but the spirit of receptiveness in relation to Himself
and His teaching.
The convenient distinction between a religion of

authority and a religion of the spirit tends to

break down in practice. The Society of Friends,

without a ministry and without sacraments, yet
becomes an organized fellowship with recognized
principles ethical and spiritual, which are binding
on its members. Authority runs into every sphere
of thought as well as into religion. The infallible

church of Catholicism is superseded by the infallible

book of Protestantism; but, when both forms of

authority are discredited, it does not follow that

pure subjectivity is the only possible issue. In
Christianity there must be a synthesis of the

principle or inspiration with that of authority.

The day of inspiration, so long as we believe in a
Spirit that guides into all truth, is never at an end,

while at the same time the corporate witness of the

Christian Church in all epochs of its history cannot

be ignored. The progress of Christianity depends,

therefore, on an adequate recognition of both these

factors—the consensus sanctorum and the openness

of the reason to the light that lighteth every man.
In a striking essay on ‘ The Principle of Authority ’

by A. E. J. Eawlinson (
Foundations, London, 1912)

it is stated that there are three stages in the life of

the educated Christian : (o) bondage to authority

—the stage proper to childhood ; (b) the stage of

‘ abstract freedom,’ i.e. the assertion of the right

to criticize and, if necessary, to deny ; leading on

to (c) the stage of ‘concrete freedom,’ which is

defined as voluntary assent on grounds of reason

to what was formerly believed on authority. Many
Christians never pass beyond the first stage ; intel-

lectually they remain unenlightened, but their

religious experience is unaffected. The second

stage is that in which Christian liberty comes into

play as a factor in our moral and intellectual

development. To repress the spirit of inquiry is to
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let ‘ that capability and godlike reason fust in us
unused’ (Shakespeare, Hamlet, IV. iv. 38 f.), to

imperil our moral and spiritual health, and to fore-

close the possibility of a larger equipment for

Christiau influence. If the issue on the intellec-

tual side is rejection of the doctrines hitherto

accepted on authority, there still remain the wit-

ness of life and the experience of the saints. It is

no doubt true that Christian experience is bound
up with a conviction of the truth of certain doc-

trines, such as the existence of God, immortality,

the divinity of our Lord, and the persistent activity

of His spirit ; but its moral earnestness and beauty
remain as a perpetual challenge to those who reject

doctrinal Christianity and thereupon feel justified

in belittling its contribution to the ethical progress

of humanity. On the one hand, it is possible to

combine intellectual suspense and even scepticism

with a high-minded allegiance to the moral teach-

ing of Christ, and such inquirers after truth are

not to be excluded from the fellowship either of

individual Christians or of the organized Christian

community in its various forms. On the other

hand, the Church may legitimately demand from
those to whom it does not refuse the right of private

judgment that such judgment shall be exercised

with becoming humility.
1 He who would teach a new truth or reject an old (and to do

so is a vocation to which in every generation some men are
called) must both expect to meet in practice with the persecu-
tions by which true prophets are assailed, and must also face the
prima facie likelihood that his own prophecy may turn out
false ’ (ib. p. 3S0).

Hence in actual practice within the limits of the
Christian fellowship liberty of thought is restricted

by the collective witness of the saints, by con-
sideration of human fallibility, by the avoidance

of arrogance, intolerance, and impatience, and by
respect for simple faith which moves on traditional

lines. If one may adapt a saying of T. H. Green
{Prolegomena to Ethics, Oxford, 1884, p. 292), the
Church is ‘a society of which the members owe
reciprocal services to each other,’ simply as Christ-

ian to Christian. There must be no attempt to

frown on the mind that is open to the newer light

when ethically and intellectually equipped for the
re-interpretation of ancient doctrine, nor is it to
be forgotten that those who have been affected in

spiritual outlook by the critical spirit which has
modified the value of time-honoured creeds and
formularies may yet be qualified to bring out of the
treasury of their wisdom and devotion ‘ things both
new and old.’ It is a function of Christian liberty

to harmonize nova et vetera, as giving their re-

spective witness to the realization in humanity of
the ever-developing Christian ideal. But, if the
modernist as a reverent seeker after truth is toler-

ated, he in turn must exercise the grace of patience
towards the traditionalist. Christian liberty is a
great gift, but Christian charity is a greater.
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